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[bookmark: _Toc225708990]النَّظَرُ فِي الصَّلَاةِ إِلَى مَا يَشْغَلُكَ عَنْهَا
Looking During Prayer At That Which Distracts You From It[footnoteRef:1] [1:  Imām Abū ʿAbdillāh Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī (Morocco: al-Majlis al-ʿIlmī al-Aʿlā, 2019), 1:254. ] 

النَّظَرُ فِي الصَّلَاةِ إِلَى مَا يَشْغَلُكَ 
Looking During Prayer At That Which Distracts You 
This could be pronounced as ‘yashghalu-ka’ or ‘yushghilu-ka’. ʿAllāmah Zurqānī explains the pronunciation and meaning of this word: 
بفتح الياء والغين وبضم أوله وكسر الغين أي يلهيك، قال المجد: شغله كمنعه شغلا ويضم، وأشغله لغة جيدة أو قليلة أو ردية. 
With a fatḥah on the yāʾ and ghayn as well as a ḍammah on the first letter and a kasrah on the ghayn, i.e. distract you. Majd said, “’Shaghala-hū’ is like ‘manaʿa-hū’ shughlan. It comes with a ḍammah. ‘Ashghala’ is also a valid usage, though rare or weak.”[footnoteRef:2] [2:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:282. ] 

It means to distract.
عَنْهَا	
From It
Mawlānā Zakariyya al-Kāndhlawī clarifies the antecedent of this pronoun:
أي: عن الصلاة.
I.e. from prayer[footnoteRef:3] [3:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:333.] 

Thus, the meaning is: Looking during prayer at that which distracts you from it.
Mawlānā Zakariyya al-Kāndhlawī highlights the reason for this chapter:
وغرض المصنف بإيراد هذا الباب بين أبواب السهو بيان أن مجرد التفكر أو النظر أو الالتفات لا يوجب السهو، لأنه صلى الله عليه وسلم نظر إلى الخميصة  وإلى أعلامها ولم يسجد. ويحتمل أن يكون الغرض التنبيه إلى أن النظر والفكر في أمثال هذا، يؤدي إلى السهو في الصلاة، كما وقع لأبي طلحة، فينبغي الاحتراز عنه. 
The author’s intent in placing this chapter among the chapters on forgetfulness is to clarify that mere reflection, glancing, or turning one’s head does not constitute forgetfulness, for the Prophet ﷺ looked at the khamīṣah and its designs yet did not perform a prostration of forgetfulness.
It is also possible that the purpose is to notify that looking at and thinking about such things can lead to forgetfulness in prayer, as occurred with Abū Ṭalḥah, and thus one should be cautious of it.[footnoteRef:4] [4:  Ibid. ] 

[bookmark: _Toc225708991]Ḥadīth 261 
261  -‌مَالِك، عَنْ ‌عَلْقَمَةَ بْنِ أبِي عَلْقَمَةَ، أَنَّ ‌عَائِشَةَ زَوْجَ النَّبِيِّ قَالَتْ أَهْدَى أَبُو جَهْمِ بْنُ حُذَيْفَةَ إِلَى رَسُولِ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ خَمِيصَةً شَامِيَّةً لَهَا عَلَمٌ، فَشَهِدَ فِيهَا الصَّلَاةَ، فَلَمَّا انْصَرَفَ قَالَ: "رُدِّي هذِهِ الْخَمِيصَةَ إِلَى أبِي جَهْمٍ، فَإِنِّي نَظَرْتُ إِلَى عَلَمِهَا فِي الصَّلاَةِ، فَكَادَ يَفْتِنُنِي". 
Mālik reported from ʿAlqamah ibn Abī ʿAlqamah that ʿĀʾishah, the wife of the Prophet ﷺ, said, "Abū Jahm ibn Ḥudhayfah gifted a Syrian khamīṣah with a design to the Messenger of Allah ﷺ. He wore it during prayer. When he finished, he said, 'Return this khamīṣah to Abū Jahm, for I looked at its design during prayer, and it nearly distracted me.'"[footnoteRef:5] [5:  Imām Mālik, , Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:254-255.] 

Imām Yaḥyā al-Laythī narrates:
261  -‌مَالِك، عَنْ ‌عَلْقَمَةَ بْنِ أبِي عَلْقَمَةَ، 
Mālik reported from ʿAlqamah ibn Abī ʿAlqamah 
We spoke about him under the commentary of the 152nd narration on page 209. To recap who he was, ʿAllāmah Zurqānī states:
واسمه بلال ويقال له أيضا علقمة ابن أم علقمة واسمها مرجانة مولاة عائشة بلا خلاف، وأما أبوه فقال مالك: إنه مولاها أيضا. وقال الزبير بن بكار مولى مصعب بن عبد الرحمن بن عوف: كان علقمة ثقة مأمونا روى عنه مالك وغيره من الأئمة. قال مصعب الزبيري عن أبيه: تعلمت النحو في كتاب علقمة بن أبي علقمة وكان نحويا.
His name was Bilāl. He was also named ʿAlqamah ibn Umm ʿAlqamah, whose name was Marjānah, the freed slave girl of ʿĀʾishah – and there is no disagreement on this. As for his father, Mālik said that he was also her freed slave. 
Zubayr ibn Bakkar, the freed slave of Muṣʿab ibn ʿAbd ar-Raḥmān ibn ʿAwf, said, ‘ʿAlqamah was reliable and trustworthy. Mālik and other scholars narrated from him.’ Muṣʿab az-Zubayrī reported from his father, ‘I learnt syntax from the book of ʿAlqamah ibn Abī ʿAlqamah. He was a grammarian.’[footnoteRef:6] [6:  ʿAllāmah Zurqānī (n 2) 1:283.] 

أَنَّ ‌عَائِشَةَ زَوْجَ النَّبِيِّ 
The wife of the Prophet ﷺ, 
We spoke about her in detail under the commentary of the second narration on page 141.
[bookmark: _Toc225708992]Status of the Chain
In this transmission of Imām Yaḥyā al-Laythī, the chain is quoted like this: Mālik → ʿAlqamah → ʿĀʾishah. However, everyone else who quoted this from Imām Mālik cited an intermediary between ʿAlqamah and ʿĀʾishah, and that is: the mother of ʿAlqamah. ʿAlqamah quoted this from his mother, who quoted it from ʿĀʾishah. ʿAllāmah Ibn ʿAbd al-Barr explains:
هذا الحديث رواه رواة الموطأ كلهم عن مالك عن علقمة بن أبي علقمة عن أمه عن عائشة وسقط ليحيى وحده عن أمه. 
All the transmitters of the Muwaṭṭaʾ narrated this from Mālik from ʿAlqamah ibn Abī ʿAlqamah from his mother from ʿĀʾishah. ‘From his mother’ is missing only in Yaḥyā’s transmission.[footnoteRef:7] [7:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:386-387.] 

In At-Tamhīd, he writes:
هكذا قال يحيى، عن مالك في إسناد هذا الحديث: "عن علقمة بن أبي علقمة، أن عائشة". ولم يتابعه على ذلك أحد من الرواة، وكلهم رواه عن مالك في "الموطأ": "عن علقمة بن أبي علقمة، عن أمه، عن عائشة". وسقط ليحيى: "عن أمه". وهو مما عد عليه. 
Yaḥyā narrated it like this from Mālik, mentioning in the chain of this ḥadīth: ‘ʿAlqamah ibn Abī ʿAlqamah reported that ʿĀʾishah’. None of the transmitters corroborated with him on that. All of them reported it from Mālik in the Muwaṭṭaʾ as: ‘ʿAlqamah ibn Abī ʿAlqamah reported it from his mother from ʿĀʾishah’. ‘From his mother’ is missing in Yaḥyā’s transmission. This is considered an error on his part.[footnoteRef:8] [8:  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), 12:462. ] 

ʿAllāmah Qanāzaʿī explains:
أسند القعنبي وابن القاسم عن مالك، عن علقمة بن أبي علقمة، عن أمه، عن عائشة أنها قالت: "‌أهدى ‌أبو ‌جهم بن حذيفة لرسول الله- صلى الله عليه وسلم خميصة شامية"، وذكر الحديث ، وأرسله يحيى بن يحيى عن مالك، ولم يذكر فيه أمه. 
Qaʿnabī and Ibn al-Qāsim cited a chain from Mālik from ʿAlqamah ibn Abī ʿAlqamah from his mother from ʿĀʾishah that she said, ‘Abū Jahm ibn Ḥudhayfah gifted a Syrian khamīṣah to the Messenger of Allāh ﷺ…’ He narrated the full ḥadīth. Yaḥyā ibn Yaḥyā made it mursal from Mālik, and he did not mention ʿAlqamah’s mother in it.[footnoteRef:9] [9:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:160.] 

Therefore, this is typed accurately in our recension, with the mistake. This is based on how ʿUbaydullāh, the son of Imām Yaḥyā al-Laythī, quoted it from him. Mawlānā Zakariyyā al-Kāndhlawī comments:
فعلم منه أن الصواب في رواية يحيي سقوطه، وإن كان هذا السقوط غلطا في نفسه، لكنه هكذا يوجد في رواية يحيي. 
It is known from this that the accurate form of Yaḥyā’s transmission is with its omission. Even if this omission is a mistake in itself, it is found like that in Yaḥyā’s report.[footnoteRef:10] [10:  Mawlānā Zakariyyā (n 3) 1:334.] 

In the footnotes, the editors hint towards the correct chain:
بهامش الأصل: قال ابن وضاح: عن أمه عن عائشة.
Written in the margin of the main manuscript is: “Ibn Waḍḍaḥ narrated, ‘From his mother from ʿĀʾishah’.”[footnoteRef:11] [11:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:254.] 

Ibn Waḍḍaḥ took the liberty to correct the chain on his own, though Imām Yaḥyā did not narrate it as such.
Nevertheless, since others have quoted this correctly, this narration is authentic. It is authentic via Imām Mālik. ʿAllāmah Ibn ʿAbd al-Barr says:
والحديث صحيح متصل لمالك، عن علقمة بن أبي علقمة، عن أمه، عن عائشة، وكذلك رواه جماعة أصحاب مالك، عنه. وقد روى هذا الحديث أيضا: الزهري، عن عروة، عن عائشة. 
The ḥadīth is ṣaḥīḥ and muttaṣil via Mālik from ʿAlqamah ibn Abī ʿAlqamah from ʿĀʾishah. The group of Mālik’s students narrated it in such a manner from him. Zuhrī also narrated this ḥadīth from ʿUrwah from ʿĀʾishah.[footnoteRef:12] [12:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 8) 12:462.] 

قَالَتْ 
Said
In the footnotes, it is written:
في (ج): أنها قالت.
The manuscript of Jurjānī has: ‘Anna-hā qālat’ (that she said).[footnoteRef:13] [13:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:254.] 

‌أَهْدَى أَبُو جَهْمِ   
“Abū Jahm […] gifted” 
[bookmark: _Toc225708993]Abū Jahm Ibn Ḥudhayfah
Teknonym
ʿAllāmah Zurqānī explains the pronunciation of his teknonym:
بفتح الجيم وسكون الهاء ويقال فيه أبو جهيم بالتصغير. 
With a fatḥah on the jīm and a sukūn on the hāʾ. He is also called ‘Abū Juhaym’ in the diminutive form.[footnoteRef:14] [14:  ʿAllāmah Zurqānī (n 2) 1:283.] 

However, Mawlānā Zakariyyā al-Kāndhlawī refutes the diminutive form of his name:
قلت: تفحصت كتب الرجال، ولم أجد أحدا ذكر فيه التصغير، فأظنه وهما من الشارح، بل كلهم من أصحاب الرجال كالحافظ وغيره، وشراح البخاري ضبطوه بسكون الهاء، وإنما الخلاف فيما بينهم في أبي جهيم بن الحارث بن الصمة الأنصاري، فقد قال بعضهم – كمسلم وغيره فيه: أبو جهم، والراجح فيه التصغير، كما سيأتي في محله. أما أبو جهم بن حذيفة هذا، فهو بسكون الهاء ، بلا اشتباه. فلا تغفل. 
I say: I examined the biographical works on narrators and did not find anyone who mentioned it in the diminutive form, so I believe it is a mistake on the part of the commentator (ʿAllāmah Zurqānī). All the scholars of narrator evaluation, such as Ḥāfiẓ and others, as well as the commentators on Bukhārī, recorded it with a sukūn on the hāʾ. The disagreement among them pertains only to Abū Juhaym ibn al-Ḥārith ibn aṣ-Ṣimmah al-Anṣārī, as some, like Muslim and others, referred to him as Abū Jahm, though the correct view is that it should be in the diminutive form (Juhaym), as will be explained in its proper place. As for Abū Jahm ibn Ḥudhayfah, his name is with a still hāʾ without any ambiguity. So do not overlook this.[footnoteRef:15] [15:  Mawlānā Zakariyyā (n 3) 1:334.] 

بْنُ حُذَيْفَةَ 
“Ibn Ḥudhayfah”
Name & lineage
ʿAllāmah Ibn ʿAbd al-Barr mentions his name:
واسم أبي جهم عبيد بن حذيفة بن غانم العدوي القرشي من بني عدي بن كعب. 
Abū Jahm’s name was ʿUbayd ibn Ḥudhayfah ibn Ghānim al-ʿAdawī al-Qurashī from Banū ʿAdī ibn Kaʿb.[footnoteRef:16] [16:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:387.] 

However, ʿAllāmah Ibn al-Jawzī states that his name was ʿĀmir:
وأبو جهم اسمه عامر بن حذيفة القرشي. وقيل: اسمه عبيد. وفي الصحابة آخر يقال له أبو جهيم بزيادة ياء، واسمه عبد الله بن الحارث بن الصمة الأنصاري. 
Abū Jahm’s name was ʿĀmir ibn Ḥudhayfah al-Qurashī. It is said that his name was ʿUbayd. There is another Companion named Abū Juhaym with an extra yāʾ. His name was ʿAbdullāh ibn al-Ḥārith ibn aṣ-Ṣimmah al-Anṣārī.[footnoteRef:17] [17:  Jamāl ad-Dīn Abū ’l-Faraj ʿAbd Raḥmān ibn ʿAlī, better known as Ibn al-Jawzī, Kashf al-Mushkil min Ḥadīth aṣ-Ṣaḥīḥayn (Riyadh: Dār al-Waṭan, 1997), 4:281.] 

Overview
ʿAllāmah Ibn al-Athīr presents a brief overview on him:
أبو جهم بن حذيفة بن غانم بن عامر بن عبد الله بن عبيد بن عويج بن عدي ابن كعب القرشي العدوى. قيل: اسمه عامر. وقيل: عبيد بن حذيفة وأمه يسيرة بنت عبد الله بن أذاة بن رياح بن عبد الله بن قرط بن رزاح بن عدى بن كعب.
أسلم عام الفتح. وصحب النبي صلى الله عليه وسلم، وكان معظما في قريش مقدما فيهم. وكان فيه وفي بنيه شدة وعرامة.
قال الزبير: كان أبو جهم بن حذيفة من مشيخة قريش، عالما بالنسب، وكان من المعمرين من قريش، شهد بنيان الكعبة مرتين، مرة في الجاهلية حين بنتها قريش، ومرة حين بناها ابن الزبير. 
وقيل: توفى أيام معاوية، وهو أحد الذين دفنوا عثمان رضي الله عنه وهم: حكيم بن حزام، وجبير بن مطعم، ونيار بن مكرم، وأبو جهم بن حذيفة.
وهذا أبو جهم هو الذي كان أهدى إلى رسول الله صلى الله عليه وسلم خميصة لها علم فشغلته في الصلاة. 
Abū Juhm ibn Ḥudhayfah ibn Ghānim ibn ʿĀmir ibn ʿAbd Allāh ibn ʿUbayd ibn ʿUwayj ibn ʿAdiyy ibn Kaʿb al-Qurashī al-ʿAdawī.
It is said that his name was ʿĀmir, and it is also said that it was ʿUbayd ibn Ḥudhayfah. His mother was Yasīrah bint ʿAbdillāh ibn Adhāh ibn Riyāḥ ibn ʿAbdillāh ibn Qurṭ ibn Ruzāḥ ibn ʿAdī ibn Kaʿb.
He embraced Islam in the year of the Conquest (of Makkah), accompanied the Prophet ﷺ, and was held in high esteem among Quraysh, prominent and respected among them. He and his children were known for their strength and boldness.
Zubayr said, ‘Abū Jahm ibn Ḥudhayfah was one of the elders of Quraysh, knowledgeable in genealogy, and among the long-lived men of Quraysh. He witnessed the reconstruction of the Kaʿbah twice – once in the pre-Islamic period when Quraysh rebuilt it, and again when Ibn az-Zubayr rebuilt it.
It is also said that he passed away during the rule of Muʿāwiyah (however, he witnessed the reconstruction of the Kaʿbah during Ibn az-Zubayr’s time, so he passed away after that). He was one of the four who buried ʿUthmān – may Allāh be pleased with him – they were: Ḥakīm ibn Ḥizām, Jubayr ibn Muṭʿim, Niyār ibn Mukram and Abū Jahm ibn Ḥudhayfah.
This is the same Abū Jahm who gifted the Messenger of Allah ﷺ a khamīṣah with designs, which distracted him during prayer.[footnoteRef:18] [18:  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), 6:57.] 

إِلَى 
To
In this edition, it is typed as ‘ilā’, and this is based on what was in the main text of the main manuscripts that the editors were using. In other manuscripts, it was typed as ‘li’. In the footnotes, it is written:
كتب فوق (إلى) في الأصل: صح. وبالهامش: (لرسول الله) وعليها ج، وفي النسخ: (ج) و(ش) و(م): لرسول الله.
Written above ‘ilā’ in the main manuscript is ‘ṣaḥḥa’. Written in the margin is: ‘Li-rasūli ’Llāh’ with the manuscript of Jurjānī marked on top. It comes in other copies: “The manuscripts of Jurjānī, Ibn al-Mushāṭ and م have: ‘Li-rasūli ’Llāh’.”[footnoteRef:19] [19:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:254.] 

رَسُولِ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ خَمِيصَةً 
A […] khamīṣah […] [to] the Messenger of Allah ﷺ. 
[bookmark: _Toc225708994]Explanation of the Word: ‘Khamīṣah’
Ḥāfiẓ Ibn Ḥajar explains the pronunciation:
بفتح المعجمة وكسر الميم وبالصاد المهملة. 
With a fatḥah on the dotted khāʾ, a kasrah on the mīm and an undotted ṣād.[footnoteRef:20] [20:  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), 2:252. ] 

‘Khamīṣah’ is a cloak, typically thin and soft in texture. It is often square, black and has stripes, although this is not always the case.
Scholars are unanimous that it is a cloak, but they differ on the details.
 ʿAllāmah Ibn Qurqūl specifies that it is thin: 
وإنما ‌الخميصة ‌كساء ‌رقيق مأخوذ من الخمص، وهو ضمور البطن. 
The khamīṣah is a thin cloak, derived from ‘khamaṣ’, which refers to the emptiness of the abdomen.[footnoteRef:21] [21:  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), 1:300.] 

ʿAllāmah Hishām al-Waqshī adds that it was made of silk and featured stripes:
و"الخميصة" ‌كساء ‌خز ‌له ‌علم. 
‘Khamīṣah’ is a striped silk cloak.[footnoteRef:22] [22:  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), 1:141.] 

ʿAllāmah Ibn as-Sīd asserts the same:
و" الخميصة" كساء خز له علم. 
‘Khamīṣah’ is a striped silk cloak.[footnoteRef:23] [23:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 79.] 

However, other scholars mentioned that it could be made of wool. For instance, ʿAllāmah Farāhīdī says:
‌والخميصة: ‌كساء ‌أسود معلم من المرعزي والصوف ونحوها. 
‘Khamīṣah’ is a black cloak with decorative markings, made from goat hair, regular wool or similar materials.[footnoteRef:24] [24:  ʿAllāmah Khalīl ibn Aḥmad al-Farāhīdī, Kitāb al-ʿAyn Murattab ʿalā Ḥurūf al-Muʿjam (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 1:444.] 

It is ‘immaterial’ what ‘material’ it is made from. ʿAllāmah Zurqānī mentions that it could be made of other fabric as well:
ويكون من خز أو صوف وقيل: لا تسمى بذلك إلا أن تكون سوداء مظلمة، سميت خميصة للينها ورقتها وصغر حجمها إذا طويت، مأخوذ من الخمص وهو ضمور البطن. 
It may be made of silk or wool. Some said it is only called ‘khamīṣah’ if it is dark black. It is so named due to its softness, delicacy, and compactness when folded, derived from ‘khamaṣ’, which denotes an empty abdomen.[footnoteRef:25] [25:  ʿAllāmah Zurqānī (n 2) 1:283.] 

Many scholars stipulated that it must be black. Qāsim ibn Sallām also says:
والخميصة: ‌كساء ‌أسود ‌مربع له علمان. 
‘Khamīṣah’ is a square black cloak, having two figured borders.[footnoteRef:26] [26:  ʿAllāmah Abū ʿUbayd Qāsim ibn Sallām al-Harawī, Al-Gharīb al-Muṣannaf – Qiṭʿat Ḍamn Majallat al-Jāmiʿah al-Islāmiyyah (Madīnah Munawwarah: Majallat Al-Jāmiʿah al-Islāmiyyah, 1416/1417), 2:427.] 

ʿAllāmah Ibn Qutaybah states the same:
‌الخميصة: ‌كساء ‌أسود له علمان. 
Khamīṣah’ is a black cloak, having two figured borders.[footnoteRef:27] [27:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muslim ibn Qutaybah ad-Dīnawarī, Al-Jarāthīm (Damascus: Wazārat ath-Thaqāfah), 1:301.] 

According to the preferred view, it does not matter whether it has stripes or not, and neither does the colour matter. ʿAllāmah Ibn ʿAbd al-Barr says:
وأما الخميصة، فكساء رقيق، قد يكون بعلم، وبغير علم، وقد يكون أبيض معلما، ويكون أصفر، وأحمر، وأسود، والخمائص من لباس أشراف العرب. 
As for ‘khamīṣah’, it is a fine cloak, sometimes with designs and sometimes without. It can be white with stripes, or yellow, red or black. The khamīṣah garments were part of the attire of the Arab elite.[footnoteRef:28] [28:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 8) 12:464.] 

 ʿAllāmah Abū ’l-Walīd al-Bājī mentions that it is often with stripes, but he stipulated that it is made of wool:
الخميصة كساء صوف رقيق يكون له في الأغلب علم وكانت من لباس أشراف العرب. 
The khamīṣah is a thin woollen cloak, often adorned with stripes (i.e. it can also be without stripes), and was among the garments worn by Arab nobles.[footnoteRef:29] [29:  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.), 1:180. ] 

Also, based on what Qāsim ibn Sallām said, Ḥāfiẓ Ibn Ḥajar explained that it must be square:
كساء مربع له علمان. 
It is a square cloak with two markings.[footnoteRef:30] [30:  Ḥāfiẓ Ibn Ḥajar (n 20) 2:252.] 

The conclusion is that khamīṣah is a fine, thin, square-shaped cloak, usually woollen or silk, often black, and commonly bearing one or two decorative markings. It was worn by the elite in pre-modern Arab society, and its usage by the Prophet ﷺ indicates its permissibility even if adorned.
ʿAllāmah Abū ’l-Walīd al-Bājī then comments:
لباسه صلى الله عليه وسلم الخميصة دليل على إباحة لبسها وإن كان لها علم. 
His ﷺ wearing of the khamīṣah is proof of the permissibility of wearing it, even if it bears a design.[footnoteRef:31] [31:  ʿAllāmah Bājī (n 29) 1:180.] 

Therefore, one can also wear fine clothing.
شَامِيَّةً 
“Syrian”
Mawlānā Zakariyyā al-Kāndhlawī comments:
يستنبط منه مسألتان: الأولى، أن الصوف والشعر لا يتنجسان بالموت، والثانية: أن صنائع  أهل الكتاب حلال لنا، وهم كانوا سكان الشام إذ ذاك. 
Two rulings are derived from this:
1. Wool and hair do not become impure by death (of the animal they came from).
2. The products made by the People of the Book are permissible for us. They were inhabitants of Shām at that time.[footnoteRef:32] [32:  Mawlānā Zakariyyā (n 3) 1:335.] 

لَهَا 
“With”
Mawlānā Zakariyyā al-Kāndhlawī comments:
كذا في النسخ بالتأنيث على لفظ خميصة ، وفي رواية: له، بالتذكير على أنها كساء.  
It comes as such in the copies in the feminine form based on the word ‘khamīṣah’. In another report, it comes in the masculine form, referring to ‘kisāʾ’.[footnoteRef:33] [33:  Ibid.] 

عَلَمٌ، فَشَهِدَ فِيهَا    
“Designs […] He wore it during”
Mawlānā Zakariyyā al-Kāndhlawī comments:
وفي نسخة: معها.
In a manuscript, it comes as ‘maʿa-hā’.[footnoteRef:34] [34:  Ibid.] 

الصَّلَاةَ،  
“Prayer”
[bookmark: _Toc225708995]Permissibility of Wearing Non-Muslim Clothes Made from Animal Hair
Similar to what we quoted from Mawlānā Zakariyyā al-Kāndhlawī above, ʿAllāmah Abū ’l-Walid al-Bājī explains:
وشهوده صلى الله عليه وسلم فيها الصلاة يدل على جواز الصلاة بها وذلك لمعنيين:
أحدهما: أن الصوف والشعر لا ينجس بالموت.
والوجه الثاني: أن ذبائح أهل الكتاب حلال لنا وهم كانوا سكان الشام في ذلك الوقت فيحمل ما ورد من جهتهم على الذكاة لما علم أن ذلك كان عملهم. 
His ﷺ performing prayer in it indicates the permissibility of praying while wearing it, for two reasons:
1. Wool and hair do not become impure through death.
2. The slaughtered animals of the People of the Book are permissible for us, and they were the inhabitants of Shām at that time. Therefore, what came from them is assumed to have undergone proper slaughter, as it was known to be their practice.[footnoteRef:35] [35:  ʿAllāmah Bājī (n 29) 1:180.] 

فَلَمَّا انْصَرَفَ قَالَ: "رُدِّي هذِهِ الْخَمِيصَةَ إِلَى أبِي جَهْمٍ،" 
“When he finished, he said, 'Return this khamīṣah to Abū Jahm,” 
[bookmark: _Toc225708996]Clarifying Why the Khamīṣah Was Sent Back to Abū Jahm
This narration indicates that the Prophet ﷺ specifically sent the khamīṣah to Abū Jahm since he was the one who had originally gifted it. ʿAllāmah Ibn al-Jawzī states:
أنه كان أبو جهم قد أهداها إليه فردها عليه. 
Because Abū Jahm gifted it to him, so he ﷺ sent it back to him.[footnoteRef:36] [36:  Jamāl ad-Dīn Abū ’l-Faraj ʿAbd Raḥmān ibn ʿAlī, better known as Ibn al-Jawzī, Kashf al-Mushkil min Ḥadīth aṣ-Ṣaḥīḥayn (Riyadh: Dār al-Waṭan, 1997), 4:281. ] 

In Ṣaḥīḥ al-Bukhārī, the context is not mentioned, and it simply appears in that narration as:
اذهبوا بها إلى أبي ‌جهم. 
Bring this to Abū Jahm.[footnoteRef:37] [37:  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), 1:150. ] 

Those narrations do not specify whether Abū Jahm presented the khamīṣah as a gift. Hence, Ḥāfiẓ Ibn Ḥajar quoted this narration of the Muwaṭṭaʾ, after which he comments:
ففي هذه السياقة وجه تخصيص أبي جهم بإعطاء الخميصة وهي فائدة جليلة. 
In this style of wording (of the narration), there is a specific reasoning behind the designation of Abū Jahm to receive the khamīṣah, which constitutes a significant benefit.[footnoteRef:38] [38:  Ḥāfiẓ Abū’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Taghlīq at-Taʿlīq (Beirut/Oman/Jordan: Al-Maktab al-Islāmī / Dār ʿImār, 1405 AH), 2:217.] 

ʿAllāmah Abū ’l-Walīd al-Bājī derives a ruling from this:
دليل على جواز رد الهدية إلى مهديها باختيار المهدى إليه. 
This is evidence of the permissibility of returning a gift to its giver at the discretion of the recipient.[footnoteRef:39] [39:  ʿAllāmah Bājī (n 29) 1:180.] 

"فَإِنِّي نَظَرْتُ إِلَى عَلَمِهَا فِي الصَّلاَةِ،" 
‘For I looked at its design during prayer,’
It was just a quick glance. In Ṣaḥīḥ al-Bukhārī, Imām Bukhārī quotes:
حدثنا موسى بن إسماعيل، حدثنا إبراهيم بن سعد، حدثنا ابن شهاب، عن عروة، عن عائشة قالت: صلى رسول الله صلى الله عليه وسلم في خميصة له لها أعلام، فنظر إلى أعلامها نظرة. 
Mūsā ibn Ismāʿīl narrated to us [saying]: Ibrāhīm ibn Saʿd narrated to us [saying]: Ibn Shihāb narrated to us from ʿUrwah from ʿĀʾishah, who said, ‘The Messenger of Allāh ﷺ prayed in a striped khamīṣah, so he glanced at the stripes once.’[footnoteRef:40] [40:  Imām Bukhārī (n 37) 7:147.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says:
وقوله فإني نظرت إلى علمها في الصلاة يحتمل معنيين:
أحدهما: أنه بين علة ردها ليقتدى به في ترك لباسها من غير تحريم.
والثاني: على وجه التأنيس لأبي جهم في رد هديته إليه وقد بين أن الفتنة لم تقع وأن صلاته صلى الله عليه وسلم كملت بقوله فكاد يفتنني. 
His statement, ‘I looked at its design in prayer,’ can be interpreted in two ways:
1. The first interpretation is that he explained the reason for returning the gift so that others may follow his example in refraining from wearing it, without implying prohibition.
2. The second interpretation is that he did so as a means of comforting Abū Jahm by returning his gift (so that he does not feel bad), while clarifying that no distraction occurred, and that his prayer was complete, as indicated by his statement, ‘It nearly distracted me.’[footnoteRef:41] [41:  ʿAllāmah Bājī (n 29) 1:180.] 

"فَكَادَ" 
‘And it nearly’
Mawlānā Zakariyyā al-Kāndhlawī states:
أي: قرب 
I.e. it was about to[footnoteRef:42] [42:  Mawlānā Zakariyyā (n 3) 1:337.] 

"يَفْتِنُنِي".  
‘Distracted me.'
[bookmark: _Toc225708997]Explanation of the Word: ‘Yaftitu-nī’
ʿAllāmah Zurqānī clarifies its pronunciation:
بفتح أوله من الثلاثي.
With a fatḥah on the first letter, a trilateral verb.[footnoteRef:43] [43:  ʿAllāmah Zurqānī (n 2) 1:283.] 

ʿAllāmah Ibn ʿAbd al-Barr explains:
فإن قوله كاد يفتنني دليل على أن الفتنة لم تقع.
وكاد في اللغة توجب القرب وتدفع الوقوع ولهذا قال بعض العلماء لا يخطف البرق بصر أحد لقوله تعالى: ﴿يَكَادُ ٱلْبَرْقُ يَخْطَفُ أَبْصَـٰرَهُمْ ۖ﴾ البقرة 20.
والفتنة التي خشي رسول الله صلى الله عليه وسلم أن تنزل به بسبب تلك الخميصة ونظره إلى علمها - هو الشغل عن إقامة الصلاة بما يجب فيها من خشوع وعمل وفكره فيما هو فيه لأنه بين يدي الرب العظيم لا إله إلا هو. 
His statement, ‘It nearly distracted me,’ serves as evidence that the temptation did not actually occur. In linguistic terms, the use of ‘nearly’ implies something very close to happening but ultimately not taking place. This is why some scholars have stated that lightning does not actually strike anyone, as mentioned in the Qurʾān: "And lightning (all but) snatches away their eyesight".[footnoteRef:44] [44:  Qurʾān: 2:20.] 

The distraction that the Prophet ﷺ feared from the khamīṣah and the designs he noticed on it was the potential distraction from properly performing the prayer, which requires full focus, humility, and attention, especially when standing before the Almighty, the One and Only God.[footnoteRef:45] [45:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:390.] 

In his Ṣaḥīḥ, Imām Bukhārī quotes:
وقال هشام بن عروة، عن أبيه، عن عائشة قال النبي صلى الله عليه وسلم: "كنت أنظر إلى علمها وأنا في الصلاة، فأخاف أن تفتنني". 
Hisham ibn ʿUrwah narrated from his father, from ʿĀʾishah, who reported that the Prophet ﷺ said, ‘I used to look at its design while I was praying, and I feared it might distract me.’[footnoteRef:46] [46:  Imām Bukhārī (n 37) 1:84.] 

This also explains the other versions in which this narration is quoted. Those narrations give the indication that the patterns did preoccupy the Prophet ﷺ. For instance, in a narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim via Sufyān, from Zuhrī from ʿUrwah, from ʿĀʾishah, it is quoted:
شغلتني أعلام هذه. (متفق عليه)
The stripes of this one have distracted me.[footnoteRef:47][footnoteRef:48]  [47:  Ibid, 1:150.]  [48:  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), 1:391.] 

In another narration where Imām Bukhārī quotes from Ibrāhīm ibn Saʿd from Imām Zuhrī and Imām Muslim quotes via Yūnus from Imām Zuhrī, it is quoted:
فإنها ألهتني آنفا عن صلاتي. (متفق عليه)
He said, ‘For it distracted me just now from my prayer.’[footnoteRef:49][footnoteRef:50] [49:  Imām Bukhārī (n 37) 7:147.]  [50:  Imām Muslim (n 48) 1:391.] 

Since this narration of the Muwaṭṭaʾ mentions that it was almost as if the Prophet ﷺ got distracted, this qualifies these narrations which stated that the Prophet ﷺ did get distracted and preoccupied. ʿAllāmah Zurqānī says:
ولذا أولوا قوله في رواية الصحيحين: "فإنها ألهتني عن صلاتي" بأن المعنى قاربت أن تلهيني فإطلاق الإلهاء مبالغة في القرب لا لتحقق وقوع الإلهاء. 
Thus, scholars have interpreted his statement in the narration of the Ṣaḥīḥayn: ‘For it distracted me from my prayer’ by understanding the meaning as ‘It nearly distracted me.’ The use of the term ‘distracted’ here is an exaggeration of how close the distraction came, rather than indicating that the distraction actually occurred.[footnoteRef:51] [51:  ʿAllāmah Zurqānī (n 2) 1:283.] 

Even though the Prophet ﷺ was not distracted, the question still comes about: how can someone on the status and calibre of the Prophet ﷺ be distracted whilst in prayer? ʿAllāmah Ibn al-Jawzī addresses this saying:
فإن قيل: كيف يخاف الافتتان بعلم من لم يلتفت إلى الأكوان ليلة ﴿مَا زَاغَ ٱلْبَصَرُ وَمَا طَغَىٰ﴾؟ فالجواب: أنه كان في تلك الليلة خارجا عن طباعة، وأشبه ذلك نظره من ورائه. فأما إذا رد إلى طبعة البشري فإنه يؤثر فيه ما يؤثر في البشر. ولم يرد بالافتتان إلا دعاء الطبع إلى النظر.
فإن قيل: فالمراقبة في الصلاة قد شغلت خلقا من أتباعه حتى إنه وقع سقف إلى جانب مسلم بن يسار وهو في الصلاة فلم يعلم. فالجواب: أن هؤلاء كانوا يؤخذون عن طباعهم فيغيبون عن وجودهم. وكان الرسول صلى الله عليه وسلم يسلك طريق العوام وطريق الخواص، فإذا دخل طريق الخواص عبر الكل فقال: "ليست كأحدكم" وإذا سلك طريق العوام قال: "إنما أنا بشر" فقد رد إلى حالة الطبع فرأى الأعلام، فنزع الخميصة ليستن به في ترك كل شاغل. 
If it is asked: How could the Prophet ﷺ fear being distracted by the design of a garment when he did not even turn his gaze to the creation on the night of "The eye neither went wrong, nor did it exceed the limit.”?[footnoteRef:52] The answer is that, on that occasion, he was in a state beyond his natural human disposition. His vision at that time was not subject to the usual human limitations, and thus, his gaze was not affected by worldly matters. However, when he reverted to his natural human state, he was subject to the same influences as any other human. What he feared was not actual distraction, but the natural tendency of the human self to be drawn toward what it perceives. [52:  Qurʾān: 53:17.] 

If it is further asked: Some of his followers, in their deep state of concentration during prayer, were so absorbed that they did not notice even a roof falling near Muslim ibn Yasār while he was praying. The answer is that these individuals were taken beyond their normal human instincts, to the point where they were unaware of their surroundings. The Messenger of Allāh ﷺ, however, traversed both the path of the general populace and the elite. When following the path of the elite, he transcended all earthly concerns, as he said, ‘I am not like one of you.’ But when following the path of the common people, he humbly declared, ‘I am only a human being.’ In this state, he was fully human, and thus, he noticed the design of the garment. He removed the khamīṣah, demonstrating how one should avoid anything that could distract one’s attention.[footnoteRef:53] [53:  ʿAllāmah Ibn al-Jawzī (n 36) 4:282.] 

The Prophet ﷺ informed him why he is returning it. ʿAllāmah Zurqānī quoted from Ibn Qutaybah:
ويحتمل أنه أعلمه بما نابه لتطيب نفسه ويذهب عنه ما يجد من رد هديته.
قال الباجي: أو ليقتدي به في ترك لبسها من غير تحريم اهـ. 
It is also possible that he informed him of the reason behind returning the gift to soothe his feelings and alleviate any distress he might have experienced from having his gift returned. Bājī said, ‘Or perhaps he did so to set an example for others in refraining from wearing it, without implying any prohibition.’[footnoteRef:54] [54:  ʿAllāmah Zurqānī (n 2) 1:284.] 

[bookmark: _Toc225708998]Other Transmissions of this Narration
Imām Abū Muṣʿab az-Zuhrī narrates:
حدثنا أبو مصعب، قال: حدثنا مالك، عن علقمة بن أبي علقمة، عن أمه، عن عائشة زوج النبي صلى الله عليه وسلم رضي الله عنها، أنها قالت: ‌أهدى ‌أبو ‌جهم لرسول الله صلى الله عليه وسلم خميصة شامية لها علم، فشهد فيها الصلاة، فلما انصرف، قال: ردي هذه الخميصة إلى أبي جهم، فإني نظرت إلى علمها في الصلاة فكاد يفتنني.
Abū Muṣʿab narrated to us, saying: Mālik narrated to us from ʿAlqamah ibn Abī ʿAlqamah from his mother from ʿĀʾishah, the wife of the Prophet ﷺ, that she said:
"Abū Jahm ibn Ḥudhayfah gifted a Syrian khamīṣah with a design to the Messenger of Allah ﷺ. He wore it during prayer. When he finished, he said, 'Return this khamīṣah to Abū Jahm, for I looked at its design during prayer, and it nearly distracted me.'"[footnoteRef:55] [55:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:187.] 

Imām Shāfiʿī narrates:
وأنبأنا مالك، عن علقمة بن أبي علقمة، عن أمه، عن عائشة، زوج النبي صلى الله عليه وسلم أنها قالت: ‌أهدى ‌أبو ‌جهم بن حذيفة لرسول الله صلى الله عليه وسلم خميصة شامية لها علم فشهد فيها الصلاة فلما انصرف قال: ردي هذه الخميصة إلى أبي جهم فإني نظرت إلى علمها في الصلاة فكاد يفتنني. 
Mālik informed us from ʿAlqamah ibn Abī ʿAlqamah from his mother from ʿĀʾishah, the wife of the Prophet ﷺ, that she said, "Abū Jahm ibn Ḥudhayfah gifted a Syrian khamīṣah with a design to the Messenger of Allah ﷺ. He wore it during prayer. When he finished, he said, 'Return this khamīṣah to Abū Jahm, for I looked at its design during prayer, and it nearly distracted me.'"[footnoteRef:56]  [56:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, As-Sunan al-Maʾthūrah Riwāyat Abū Jaʿfar aṭ-Ṭaḥāwī (Beirut: Dār al-Maʿrifat, 1986), 247.] 

Imām Isḥāq ibn Rāhwayh narrates:
أخبرنا روح، نا مالك، عن علقمة بن أبي علقمة، عن أمه، عن عائشة، قالت: ‌أهدى ‌أبو ‌جهم بن حذيفة لرسول الله صلى الله عليه وسلم خميصة شامية لها علم فشهد فيها الصلاة فلما انصرف قال: "ردوها إلى أبي جهم فإني نظرت إلى علمها في الصلاة فكادت تفتنني". 
Rawḥ related to us [saying]: Mālik narrated to us from ʿAlqamah ibn Abī ʿAlqamah from his mother from ʿĀʾishah that she said:
"Abū Jahm ibn Ḥudhayfah gifted a Syrian khamīṣah with a design to the Messenger of Allah ﷺ. He wore it during prayer. When he finished, he said, 'Return this khamīṣah to Abū Jahm, for I looked at its design during prayer, and it nearly distracted me.'"[footnoteRef:57] [57:  Imām Isḥāq ibn Ibrāhīm al-Ḥanẓalī al-Marwazī, better known as Ibn Rāhwayh, Musnad Isḥāq Ibn Rāhwayh (Madīnah Munawwarah: Maktabat al-Īmān, 1990), 2:456.] 

Imām Aḥmad narrates:
قرأت على عبد الرحمن بن مهدي، عن مالك. وحدثنا إسحاق بن عيسى، قال: أخبرني مالك، عن علقمة بن أبي علقمة، عن أمه، عن عائشة، أنها قالت: ‌أهدى ‌أبو ‌جهم بن حذيفة لرسول الله صلى الله عليه وسلم خميصة شامية لها علم، فشهد فيها الصلاة، فلما انصرف، قال: " ردي هذه الخميصة إلى أبي جهم، فإني نظرت إلى علمها في الصلاة، فكاد يفتنني ". 
I recited to ʿAbd ar-Raḥmān ibn Mahdī from Mālik and Isḥāq ibn ʿĪsā narrated to us, saying: Mālik related to us from ʿAlqamah ibn Abī ʿAlqamah from his mother from ʿĀʾishah that she said, "Abū Jahm ibn Ḥudhayfah gifted a Syrian khamīṣah with a design to the Messenger of Allah ﷺ. He wore it during prayer. When he finished, he said, 'Return this khamīṣah to Abū Jahm, for I looked at its design during prayer, and it nearly distracted me.'"[footnoteRef:58] [58:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 42:278.] 

ʿAllāmah Ibn Ḥibbān narrates:
أخبرنا عمر بن سعيد بن سنان، قال: أخبرنا أحمد بن أبي بكر، عن مالك، عن علقمة بن أبي علقمة، عن أمه، عن عائشة، أنها قالت: ‌أهدى ‌أبو ‌جهم بن حذيفة لرسول الله صلى الله عليه وسلم خميصة شامية لها علم، فشهد فيها الصلاة، فلما انصرف قال: "ردي هذه الخميصة إلى أبي جهم، فإني نظرت إلى علمها في الصلاة فكادت تفتنني".  
ʿUmar ibn Saʿīd ibn Sinān related to us, saying: Aḥmad ibn Abī Bakr related to us from Mālik from from ʿAlqamah ibn Abī ʿAlqamah from his mother from ʿĀʾishah that she said:
"Abū Jahm ibn Ḥudhayfah gifted a Syrian khamīṣah with a design to the Messenger of Allah ﷺ. He wore it during prayer. When he finished, he said, 'Return this khamīṣah to Abū Jahm, for I looked at its design during prayer, and it nearly distracted me.'"[footnoteRef:59] [59:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī,  Ṣaḥīḥ Ibn Ḥibbān / Al-Musnad aṣ-Ṣaḥīḥ ʿalā ’t-Taqāsīm wa ’l-Anwāʿ min Ghayr Wujūd Qiṭʿ fī Sanadi-Hā wa-lā Thubūti Jarḥ fī Nāqilī-Hā (Beirut: Dār Ibn Ḥazm, 2012), 7:236.] 

  - Ḥadīth 262 – Anbijāniyyah – Lessons & Benefits
Ḥadīth 262
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، عَنْ أَبِيه: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ لَبِسَ خَمِيصَةً لَهَا عَلَمٌ، ثُمَّ أَعطاهَا أَبَا جَهْمٍ، وَأَخَذَ مِنْ أبِي جَهْمٍ أَنْبِجَانِيَّةً لَهُ، فَقَال: يَا رَسُولَ اللَّهِ وَلِمَ؟ فَقَال: "إِنِّي نَظَرْتُ إِلَى عَلَمِهَا فِي الصَّلاَةِ". 
Mālik reported from Hishām ibn ʿUrwah from his father that the Messenger of Allāh ﷺ wore a khamīṣah with designs. Then, he gave it to Abū Jahm and took from Abū Jahm his anbijāniyyah. The latter said, ‘O Messenger of Allāh! Why did you do so?’ He replied, ‘Indeed, I looked at its designs in prayer.’[footnoteRef:60] [60:  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), 1:255-256. ] 

Imām Yaḥyā al-Laythī narrates: 
مَالِك، عَنْ هِشَامِ بْنِ عُرْوَةَ، 
Mālik reported from Hishām ibn ʿUrwah 
We spoke about him under the commentary of the eighth narration, on page 145.
عَنْ أَبِيه: 
From his father 
We spoke about him in the same narration.
أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ 
That the Messenger of Allāh ﷺ 
[bookmark: _Toc225708999]Status of the Chain
ʿUrwah is quoting directly from the Prophet ﷺ whereas he was a tābiʿī. ʿAllāmah Ibn ʿAbd al-Barr says: 
وهذا أيضا مرسل عند جميع الرواة عن مالك، إلا معن بن عيسى؛ فإنه رواه عن مالك، عن هشام، عن أبيه، عن عائشة مسندا، وكذلك يرويه جماعة أصحاب هشام، عن هشام - مسندا - عن أبيه، عن عائشة، وقد يستند من رواية مالك، عن علقمة بن أبي علقمة، عن أمه، عن عائشة، وقد ذكرناه في باب علقمة من هذا الكتاب. وقد رواه الزهري، عن عروة، عن عائشة. 
This narration is also mursal according to all the transmitters from Mālik, except for Maʿn ibn ʿĪsā, who narrated it from Mālik, from Hishām, from his father, from ʿĀʾishah, in a musnad form. Likewise, a group among the students of Hishām narrated it from him in a musnad form, from his father, from ʿĀʾishah. It may also be narrated with a musnad chain from Mālik, from ʿAlqamah ibn Abī ʿAlqamah, from his mother, from ʿĀʾishah, and we have mentioned it in the chapter concerning ʿAlqamah in this book. It has also been narrated by Zuhrī, from ʿUrwah, from ʿĀʾishah.[footnoteRef:61] [61:  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), 14:342. ] 

لَبِسَ خَمِيصَةً لَهَا عَلَمٌ، 
Wore a khamīṣah with designs. 
Imām Muslim quoted this via ʿUrwah from ʿĀʾishah with the addition:
فكان ‌يتشاغل ‌بها ‌في ‌الصلاة. 
He became distracted by it during the prayer.[footnoteRef:62] [62:  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), 1:392. ] 

In the narration of Musnad Aḥmad and Ṣaḥīḥ al-Bukhārī via Imām Zuhrī from ʿUrwah, the Prophet ﷺ commented:
شغلني أعلامها، اذهبوا بها إلى أبي جهم.  
These designs distracted me. Take it to Abū Jahm.[footnoteRef:63][footnoteRef:64] [63:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 40:105.]  [64:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 7:147.  ] 

ثُمَّ أَعطاهَا أَبَا جَهْمٍ، وَأَخَذَ مِنْ أبِي جَهْمٍ أَنْبِجَانِيَّةً لَهُ، 
Then, he gave it to Abū Jahm and took from Abū Jahm his anbijāniyyah. 
[bookmark: _Toc225709000]Explanation of the Word: ‘Anbijāniyyah’
Regarding ‘anbijāniyyah’, it is written in the footnotes:
بهامش الأصل: "أنجانية" وفوقها "معا" و"غ" و"صح". وفيه أيضا: "انبجانية".
It is written in the margin of the main manuscript: 'anbāniyyah', above which is written: 'maʿan’, the manuscript of غ as well as ‘ṣaḥḥa’. Also found therein is: 'anbijāniyyah.'[footnoteRef:65] [65:  Imām Mālik, Al-Muwaṭṭaʾ bi Riwāyat Yaḥyā ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:255.] 

Scholars differ on its pronunciation. ʿAllāmah Ibn ʿAbd al-Barr quotes from Thaʿlab that it is pronounced as ‘inbijāniyyah’:
وقال ثعلب: أنبجاني بفتح الباء وكسرها.  
Thaʿlab said, “‘Anbijānī’ with a fatḥah on the bāʾ and a kasrah.”[footnoteRef:66] [66:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:389. ] 

ʿAllāmah Badr ad-Dīn ʿAynī states:
قد اختلفوا في ضبط هذا اللفظ ومعناه. 
They have differed regarding the spelling and meaning of this term.[footnoteRef:67] [67:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 4:93. ] 

He then proceeds to present the different views.
1) Anbijāniyyah
He says:
فقيل: بفتح الهمزة وسكون النون وكسر الباء الموحدة وتخفيف الجيم وبعد النون ياء النسبة. 
It is said: with a fatḥah on the hamzah, a sukūn on the nūn, a kasrah on the bāʾ, an unstressed jīm, and a yāʾ of attribution following the nūn.[footnoteRef:68] [68:  Ibid.] 

2) Imbijāniyyah / Imbajāniyyah
ʿAllāmah Badr ad-Dīn ʿAynī cites this from Thaʿlab:
وقال ثعلب: يقال كبش إنبجاني، بكسر الياء وفتحها إذا كان ملتفا كثير الصوف، وكساء أنبجاني كذلك. 
Thaʿlab said, “It is said, ‘A ram that is inbijānī – with the bāʾ pronounced either with a kasrah or fatḥah – if it is thickly covered and has abundant wool. Likewise, [it is said] ‘an anbijānī cloak’ (meaning one that is thick and dense).”[footnoteRef:69] [69:  ʿAllāmah ʿAynī (n 8) 4:93.] 

3) Manbajānī
ʿAllāmah Badr ad-Dīn ʿAynī cites this from ʿAllāmah Jawharī:
وقال الجوهري: إذا نسبت إلى منبج فتحت الباء فقلت: كساء منبجاني، أخرجوه مخرج: مخبراني ومنظراني. 
Jawharī said, “When referring to Manbij, the bāʾ is spelt with a fatḥah, so you would say: 'kisāʾ manbajānī,' treating it like 'makhbarānī' and 'manẓarānī.'"[footnoteRef:70] [70:  Ibid.] 

ʿAllāmah Ibn Qutaybah insisted that this word must be pronounced as ‘manbajānī’. He says:
كساء مَنْبَجاني ولا يقال أنْبَجَاني لأنه منسوب إلى مَنْبِج وفتحت باؤه في النسب لأنه خَرَج مخرج مَنْظَرانِيُّ، ومَخْبَرانِيُّ.  
‘Kisā manbijānī’ is used, and it is not said 'anbajānī' because it is attributed to Manbij, and its bāʾ is spelt with a fatḥah when attributing, as it follows the pattern of 'manẓarānī' and 'makhbarānī.'[footnoteRef:71] [71:  ʿAllāmah Abū Muḥammad Muslim ibn Qutaybah ad-Dīnawarī, Adab al-Kātib (Beirut: Muʾassasat ar-Risālah), 417-418.] 

Likewise, ʿAllāmah Badr ad-Dīn ʿAynī quotes: 
وقال أبو حاتم في (لحن العامة) : لا يقال: كساء أنبجاني، وهذا مما تخطىء فيه العامة، وإنما يقال: منبجاني، بفتح الميم والباء. قال: وقلت للأصمعي: لم فتحت الباء وإنما نسب إلى منبح بالكسر؟ قال: خرج مخرج: منظراني ومخبراني. قال: والنسب مما يغير البناء. 
Abū Ḥātim said in Laḥn al-ʿĀmmah: 
"It is not said 'kisāʾ anbijānī,' and this is a mistake made by the general public. Rather, it is said 'manbajānī,' with a fatḥah on the mīm and bāʾ. He said, 'I asked Aṣmaʿī why the bāʾ has a fatḥah, since it is attributed to Manbij with a kasrah.' He replied, 'It follows the pattern of ‘manẓarānī’ and ‘makhbarānī’. He added, 'The attribution is something that alters the structure.'"[footnoteRef:72] [72:  ʿAllāmah ʿAynī (n 8) 4:93.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وغير أبن قتيبة يقول جائز أن يقال أنبجاني كما جاء في الحديث لأن رواته عرب فصحاء ومن الأنساب ما يجري على غير قياس وإنما هو مسموع وهذا لو صح أنه منسوب إلى منبج. 
Ibn Qutaybah says that it is permissible to say 'anbijānī' as it came in the ḥadīth because its narrators were eloquent Arabs. Some attributions follow a pattern that is not based on analogy but rather on what has been heard. This is, of course, if it is authentic, that it is attributed to Manbij.[footnoteRef:73] [73:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:389.] 

As for how it is transmitted in the ḥadīth, Qāḍī ʿIyāḍ says:
ضبطناه بالوجهين في الهمزة بالفتح والكسر وكذلك رويناها عن شيوخنا في الموطأ وبكسر الباء وتخفيف الياء آخر أو شدها معا وبالتاء باثنتين فوتها آخرا على التأنيث انبجانية له. 
We have recorded it with both pronunciations for the hamzah, with both a fatḥah and a kasrah. Similarly, we have narrated it from our teachers in the Muwaṭṭaʾ with the bāʾ pronounced with a kasrah, and the yāʾ can either be unstressed or doubled. Additionally, it may end with a tāʾ in the feminine form as 'anbijāniyyah la-hū’.[footnoteRef:74] [74:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Mashāriq al-Anwar ʿalā Ṣiḥāḥ al-Āthār (Tunisia: Maktabat al-ʿĀtiqah / Cairo: Dār at-Turāth, 1978), 1:40.] 

This refers to a garment of a particular area. ʿAllāmah Badr ad-Dīn ʿAynī quotes:
وقال القزاز في (الجامع) : والنباج موضع تنسب إليه الثياب المنبجانية. وفي (الجمهرة) : ومنبج موضع أعجمي، وقد تكلمت به العرب ونسبوا إليه الثياب المنبجانية. 
Qazzāz said in Al-Jāmiʿ, ‘Nabāj is the place where the manbajāniyyah clothes are attributed to.’
It is mentioned in Al-Jamharah, ‘Manbaj is a non-Arab place. Arabs have mentioned it and attributed the manbajāniyyah clothes to it.’[footnoteRef:75] [75:  ʿAllāmah ʿAynī (n 8) 4:93.] 

As for the type of garment that this was, ʿAllāmah Ibn ʿAbd al-Barr explains:
وأما الأنبجاني فكساء صوف غليظ لا علم فيه. 
As for the anbijānī, it is a coarse woollen cloak with no designs (patterns) on it.[footnoteRef:76] [76:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:389.] 

Thus, the pattern of the khamīṣah was distracting the Prophet ﷺ, so he returned the khamīṣah and took a cloak that has no pattern. This is a kind of exchange. Hence, ʿAllāmah Abū ’l-Walīd al-Bājī explains:
وأخذ من أبي جهم أنبجانية له يقتضي المعاوضة وإن كان أصلها التبسط على من علم أنه يسعف رغبته ولا يرد إرادته. 
فإن كان هذا الحديث الأول الذي يرويه علقمة في أن أصل الخميصة من عند أبي جهم أهداها إلى النبي صلى الله عليه وسلم فإنه يدل على أن للإنسان أن يشتري ما أهداه من المهدي له وغيره بخلاف الصدقة التي يكره للمتصدق بها أن يشتريها لمنع النبي صلى الله عليه وسلم عمر أن يشتري الفرس الذي كان حمل عليه في سبيل الله. 
The Prophet ﷺ’s acceptance of the anbijāniyyah from Abū Jahm suggests an exchange, even if the original act was one of being frank/open with someone known to fulfil the Prophet ﷺ’s wishes and never refuse him.
Suppose the narration transmitted by ʿAlqamah is the same as this one, that the khamīṣah originally came from Abū Jahm as a gift to the Prophet ﷺ. In that case, this indicates that a person is permitted to purchase an item he had gifted, whether from the original recipient or someone else.
This contrasts with charity, as it is disliked for one who gave charity to later buy it back, evidenced by the Prophet ﷺ forbidding ʿUmar from purchasing the horse he had donated for the sake of Allāh.[footnoteRef:77] [77:  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.), 1:180. ] 

In the narration of Muṣannaf ʿAbd ar-Razzāq, Musnad Aḥmad and Ṣaḥīḥ al-Bukhārī via Imām Zuhrī from ʿUrwah, it is mentioned that the Prophet ﷺ asked for the anbijāniyyah. He ﷺ said:
وأتوني بأنبجانيه، ‌فإنها ‌ألهتني ‌آنفا ‌عن ‌صلاتي. 
Bring me an anbijāniyyah, for this one distracted me just now from my prayer.[footnoteRef:78][footnoteRef:79][footnoteRef:80] [78:  Imām Aḥmad (n 4) 40:105.]  [79:  Imām Bukhārī (n 5) 7:147.]  [80:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 1:357. ] 

ʿAllāmah Ibn ʿAbd al-Barr explains that saying:
وأما قوله: "وأتوني بأنبجانية له" أو "بأنبجانية" على الرواية في ذلك - ففيه دليل على أن من ردت عليه هديته يشق ذلك عليه فلذلك أنسه رسول الله بأن أخذ منه كساء آخر لا علم فيه ليعلم أنه لم يرد عليه هديته استخفافا به ولا قلى له ولا كراهية لكسبه والله أعلم. 
The statement: ‘Bring me an anbijāniyyah of his – or an anbijāniyyah’ indicates that when someone’s gift is rejected, it causes him distress. For this reason, the Messenger of Allāh ﷺ comforted him by accepting from him another cloak, one without designs, to show that he had not rejected his gift out of belittlement, aversion, or dislike for his source of income. And Allāh knows best.[footnoteRef:81] [81:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:392-393.] 

فَقَال: يَا رَسُولَ اللَّهِ وَلِمَ؟ 
The latter said, ‘O Messenger of Allāh! Why did you do so?’ 
ʿAllāmah Abū ’l-Walīd al-Bājī clarifies about this question:
سؤال عن معنى كراهيته للخميصة مخافة أن يكون حدث فيها تحريم لبسها. 
A question regarding the meaning of his aversion to the khamīṣah: was it due to fear that a prohibition against wearing it might have been instituted?[footnoteRef:82] [82:  ʿAllāmah Bājī (n 18) 1:180.] 

In the narration of Musnad Aḥmad that Abū Muʿāwiyyah quotes from Hishām via ʿUrwah from ʿĀʾishah, it is mentioned that the Companions even told the Prophet ﷺ:
إن الخميصة هي خير من الأنبجانية. 
Indeed, the khamīṣah is better than the anbijāniyyah.[footnoteRef:83] [83:  Imām Aḥmad (n 4) 40:223.] 

فَقَال: "إِنِّي نَظَرْتُ"
He replied, ‘Indeed, I looked.’
Mawlānā Zakariyyā al-Kāndhlawī mentions:
فيه جواز الالتفات في الصلاة. 
Therein lies the permissibility of turning one’s attention in prayer.[footnoteRef:84] [84:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:339.] 

"إِلَى عَلَمِهَا فِي الصَّلاَةِ".  
‘At its designs in prayer.’
In the narration of Muṣannaf ʿAbd ar-Razzāq, Musnad Aḥmad and Ṣaḥīḥ al-Bukhārī, it is mentioned:
‌فإنها ‌ألهتني ‌آنفا ‌عن ‌صلاتي. 
It distracted me just now from my prayer.[footnoteRef:85][footnoteRef:86][footnoteRef:87] [85:  Imām Aḥmad (n 4) 42:426.]  [86:  Imām Bukhārī (n 5) 7:147.]  [87:  Imām ʿAbd ar-Razzāq (n 21) 1:357.] 

[bookmark: _Toc225709001]Permissibility of Wearing Clothes with Designs
This highlights that the only reason why the Prophet ﷺ returned this particular khamīṣah was because it distracted him from prayer. Otherwise, the Prophet ﷺ had no problem with a khamīṣah. In a narration of Ṣaḥīḥ al-Bukhārī, it is quoted:
حدثنا الحميدي، حدثنا سفيان، حدثنا إسحاق بن سعيد السعيدي، عن أبيه، عن أم خالد بنت خالد قالت: قدمت من أرض الحبشة وأنا جويرية، فكساني رسول الله صلى الله عليه وسلم ‌خميصة لها أعلام، فجعل رسول الله صلى الله عليه وسلم يمسح الأعلام بيده ويقول: "سناه سناه".
قال الحميدي: يعني: حسن حسن. 
Ḥammād ibn Zayd narrated to us, as did Sufyān, from Isḥāq ibn Saʿīd al-Saʿīdī, from his father, from Umm Khalid bint Khalid, who said: 
“I came from the land of Abyssinia while I was a young girl, and the Messenger of Allāh ﷺ dressed me in a khamīṣah with stripes. The Messenger of Allāh ﷺ kept rubbing the stripes with his hand and saying: 'Sanāh, sanāh.'"
Ḥammād ibn Zayd said, "He means: 'ḥasan, ḥasan'.”[footnoteRef:88] [88:  Ibid, 5:50.] 

It is proven that the Prophet ﷺ wore a khamīṣah on other occasions. For instance, in Musnad Aḥmad, it is quoted:
حدثنا علي بن بحر، قال: حدثنا الدراوردي، عن عمارة بن غزية، عن عباد بن تميم، عن عبد الله بن زيد: أن رسول الله صلى الله عليه وسلم خرج إلى المصلى يستسقي وعليه ‌خميصة سوداء، فأخذ بأسفلها ليجعلها أعلاها فثقلت عليه، فقلبها على عاتقه. 
ʿAlī ibn Baḥr narrated to us, saying: Dārāwarī narrated to us, from ʿAmārah ibn Ghazīyah, from ʿAbād ibn Tamīm, from ʿAbdullāh ibn Zayd that the Messenger of Allāh ﷺ went out to the prayer ground to seek rain, and he was wearing a black khamīṣah. He took the lower part of it to raise it to the top, but it became heavy for him, so he turned it over his shoulder.[footnoteRef:89] [89:  Imām Aḥmad (n 4) 26:394.] 

In fact, it is even proven that the Prophet ﷺ was wearing a khamīṣah at the time of his demise. Imām Aḥmad quotes:
حدثنا يعقوب، قال: حدثنا أبي، عن ابن إسحاق، عن صالح بن كيسان، عن الزهري، عن عبيد الله بن عبد الله بن عتبة، أن عائشة قالت: كان على رسول الله صلى الله عليه وسلم ‌خميصة سوداء حين اشتد به وجعه، قالت: فهو يضعها مرة على وجهه، ومرة يكشفها عنه، ويقول: " قاتل الله قوما اتخذوا قبور أنبيائهم مساجد ". يحرم ذلك على أمته. 
Yaʿqūb narrated to us, saying: My father narrated to us, from Ibn Isḥāq, from Ṣāliḥ ibn Kaysān, from Zuhrī, from ʿUbayd Allāh ibn ʿAbdullāh ibn ʿUtbah that ʿĀʾishah said: 
"The Messenger of Allāh ﷺ was wearing a black khamīṣah when his illness intensified. He would place it on his face at times, and at other times, he would uncover it and say, 'May Allāh curse a people who made the graves of their prophets places of worship.' This has been made forbidden for his nation.”[footnoteRef:90] [90:  Ibid 43:370.] 

[bookmark: _wdnqrq73lkny][bookmark: _Toc225709002]Lessons & Benefits
Hereunder are the lessons and benefits derived from the narrations of this chapter.
1) If a person becomes distracted in prayer, his prayer does not break.
ʿAllāmah Ibn ʿAbd al-Barr explains:
وفيه: دليل على أن الالتفات في الصلاة، والنظر إلى ما يشغل الإنسان عنها، لا يفسدها، إذا تمت بحدودها، من ركوعها، وسجودها، وسائر فرائضها؛ لأن رسول الله -صلى الله عليه وسلم- إذ نظر إلى أعلام خميصة أبي جهم، واشتغل بها، لم يعد صلاته. 
In this, there is evidence that turning in prayer and looking at something that distracts a person from it does not invalidate the prayer, so long as its integrals – such as bowing, prostration, and all other obligatory elements – are completed. This is because the Messenger of Allāh ﷺ, when he looked at the markings of Abū Jahl’s khamīṣah and became preoccupied by them, did not repeat his prayer.[footnoteRef:91] [91:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 12:463.] 

The prayer does not break nor is it compulsory for the person to repeat the prayer. In Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr mentions:
وفيه أن كل ما يشغل المرء في صلاته إذا لم يمنعه من إقامة فرائضها وأركانها لا يفسدها ولا يوجب عليه إعادتها. 
Therein lies the ruling that anything which distracts a person during their prayer, as long as it does not prevent them from performing its obligatory acts and pillars, does not invalidate the prayer nor obligate its repetition.[footnoteRef:92] [92:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:393.] 

2) If a person gets distracted, he does not need to offer the remedial prostration. 
Therefore, Imām Bayhaqī narrates this under the chapter:
‌‌باب من نظر فى صلاته إلى ما يلهيه لم يسجد سجدتى السهو. 
Chapter: He Who Looks at Something Distracting in Prayer Should Not Perform the Remedial Prostration[footnoteRef:93] [93:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 4:555.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
ففي هذا الحديث: أن أعلام الخميصة شغله النظر إليها -صلى الله عليه وسلم-، ولم يذكر إعادة، ولا استئنافا لصلاته، ولا سجود سهو. ولو كان شيء من ذلك واجبا، لقاله -صلى الله عليه وسلم-، ولما سكت عنه، ولو قاله لنقل، وكذلك لو فعله لنقل عنه، كنقل سائر السنن. 
In this ḥadīth, it is evident that looking at the markings on the khamīṣah distracted the Messenger of Allāh ﷺ, but there is no mention of him repeating or restarting his prayer, nor of performing prostration of forgetfulness. If any of that had been obligatory, he would have mentioned it, and if he had done so, it would have been transmitted, just as other Sunnahs have been transmitted.[footnoteRef:94] [94:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 11:227.] 

However, distraction in prayer is nonetheless disliked. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وهذا يدل على كراهية الاشتغال عن الصلاة بالنظر إلى غيرها يقلبه فيها دون تكلف ولا قصد ولا امتناع من كل ما يشغل فيها والقصد إلى التفرغ لها والإقبال عليها.
This indicates the dislike of becoming preoccupied during prayer by looking at anything other than it, even if that occurs unintentionally, without deliberate intent or conscious effort to avoid all that distracts during it. The aim is to devote oneself fully to the prayer and to turn to it with complete focus.[footnoteRef:95] [95:  ʿAllāmah Bājī (n 18) 1:180.] 

3) A person may accept a gift.
ʿAllāmah Qanāzaʿī states:
وفي هذا الحديث من الفقه إباحة قبول الهدية إذا كانت من مكسب طيب. 
In this ḥadīth lies the fiqh of the permissibility to accept gifts if it is from a lawful source of earning.[footnoteRef:96] [96:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:161. ] 

ʿAllāmah Ibn ʿAbd al-Barr states:
وفي هذا الحديث من الفقه: قبول الهدايا. وفي قبول رسول الله -صلى الله عليه وسلم- لها دليل على أن التهادي، وقبول الهدايا، من الفعل الحسن المندوب إليه، لما في ذلك من التواخي والتحاب. 
One of the fiqh derived from this ḥadīth is accepting gifts. The Messenger of Allāh ﷺ’s acceptance of it proves that gifting each other and accepting gifts are good and commendable acts since it involves brotherhood and mutual love.[footnoteRef:97] [97:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 12:462.] 

In Al-Istidhkār, he writes:
وفي هذا الحديث من الفقه قبول الهدايا، وكان رسول الله -صلى الله عليه وسلم- يقبل الهدية ويأكلها ولا يأكل الصدقة.
والهدية من أفعال المسلمين الكرماء والصالحين والفضلاء، ويستحبها العلماء ما لم يسلك بها سبيل الرشوة لدفع حق، أو تحقيق باطل، أو أخذ على حق يجب القيام به. 
In this ḥadīth lies the fiqh of accepting gifts, and the Messenger of Allāh ﷺ would accept gifts and use them. However, he would not take charity. Gifts form part of the acts of noble, pious and virtuous Muslims. Scholars recommend it so long as it is not in the form of a bribe to prevent a right, to establish falsehood or to snatch a right that must be maintained.[footnoteRef:98] [98:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:390.] 

4) A person may return a gift after accepting it.
ʿAllāmah Qanāzaʿī says:
وفيه رد الهدية للعذر، وذلك أن النبي صلى الله عليه وسلم لما نظر إلى علمها في صلاته شغلته فردها إلى مهديها إليه. 
And in it, there is the practice of returning a gift due to a valid excuse. This is because when the Messenger of Allāh ﷺ noticed the markings on the khamīṣah during his prayer, they distracted him, so he returned it to the one who had given it to him.[footnoteRef:99] [99:  ʿAllāmah Qunāziʿī (n 37) 1:161.] 

5) The person who gave the gift may accept it.
ʿAllāmah Ibn ʿAbd al-Barr says:
وفيه دليل على أن الواهب والمهدي إذا ردت عليه عطيته من غير أن يكون هو الذي يرجع فيها فإن له أن يقبلها. 
And in it, there is evidence that the giver and the one who offers a gift, if the gift is returned to them without them being the ones to take it back, have the right to accept it.[footnoteRef:100] [100:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:392.] 

6) When returning the gift, it is good to explain the reason.
ʿAllāmah Ibn ʿAbd al-Barr says:
وقد يمكن أن يكون إعلامه بما نابه في الخميصة عند ردها إلى أبي جهم لتطيب نفسه وقد ذهب عنه ما لا يكاد ينفك منه من ردت هديته عليه. 
It may be that informing him of what happened with the khamīṣah when it was returned to Abū Jahm was to reassure him and ease his mind, as it is difficult for anyone whose gift has been returned to them not to feel some discomfort.[footnoteRef:101] [101:  Ibid.] 

7) It is permissible to ask a person who is presenting a gift to give an alternative.
We quoted earlier that ʿAllāmah Ibn ʿAbd al-Barr says:

وأما قوله: "وأتوني بأنبجانية له" أو "بأنبجانية" على الرواية في ذلك - ففيه دليل على أن من ردت عليه هديته يشق ذلك عليه فلذلك أنسه رسول الله بأن أخذ منه كساء آخر لا علم فيه ليعلم أنه لم يرد عليه هديته استخفافا به ولا قلى له ولا كراهية لكسبه والله أعلم.

As for his saying, 'And bring me the anbijāniyyah for him or the anbijāniyyah' according to the narration, it contains evidence that it is difficult for one whose gift has been returned to them. Therefore, the Messenger of Allāh ﷺ comforted him by taking another cloak from him, one that had no markings, to show that he did not return his gift out of disdain, dislike, or aversion to his earnings. And Allāh knows best.[footnoteRef:102] [102:  Ibid, 4:392-393.] 

8) One may call another person and request from them
Ḥāfiẓ Ibn Ḥajar says:
وفيه قبول الهدية من الأصحاب والإرسال إليهم والطلب منهم. 
It denotes accepting gifts from companions, sending for them and seeking from them.[footnoteRef:103] [103:  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), 2:253. ] 

9) It is permissible to perform prayer while wearing cloaks.
ʿAllāmah Ibn ʿAbd al-Barr mentions:
وفيه: الصلاة في الأكسية؛ لأن الخميصة كساء صوف معلمة. 
It denotes performing prayer in cloaks because the khamīṣah was a woollen cloak with stripes.[footnoteRef:104] [104:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 12:463.] 

10) A person may perform prayer in high-quality clothes

ʿAllāmah Abū ’l-Walīd al-Bājī mentions:
وإن لم يحرم علينا أن نلبس من الثياب خيرها ولا ما يمكن أن ينظر إليه في الصلاة فلذلك لم يمنع أبا جهم من لبسها.
Even though it is not prohibited for us to wear the finest of garments, nor those that may draw one’s gaze during prayer, for that reason, Abū Jahm was not prevented from wearing them.[footnoteRef:105] [105:  ʿAllāmah Bājī (n 18) 1:180.] 

11) A person should not pray in front of anything that distracts them.
Ḥāfiẓ Ibn Ḥajar says:
ويستنبط منه كراهية كل ما يشغل عن الصلاة من الأصباغ والنقوش ونحوها. 
Therein lies the dislike of everything that distracts one from prayer, such as dyes, engravings and similar things.[footnoteRef:106] [106:  Ḥāfiẓ Ibn Ḥajar (n 44) 2:253.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes with his chain:
عن صفية بنت شيبة عن امرأة من بني سليم أنها قالت لعثمان بن طلحة: لم دعاك رسول الله -صلى الله عليه وسلم- بعد خروجه من البيت؟ فقال: قال: "إني رأيت قرني الكبش في البيت فنسيت أن آمرك أن تخمرهما فإنه لا ينبغي أن يكون في البيت شيء يشغل مصليا".
وسفيان عن منصور وغيره عن إبراهيم أنه كان يكره أن يكون في البيت شيء يشغل مصليا.
وسفيان عن منصور وغيره عن إبراهيم أنه كان يكره أن يكون في القبلة شيء معلق: مصحف أو سيف أو نحوه. 
وسفيان عن الأحوص بن حكيم عن راشد بن سعد قال: تقدم أبو الدرداء أن يصلي بالناس بحمص، فرأى في القبلة عرقة، فقال: غطوا عنا هذه العرقة. 
Ṣafiyyah bint Shaybah, from a woman of Banī Sulaym, is reported to have said to ʿUthmān ibn Ṭalḥah: "Why did the Messenger of Allāh ﷺ call you after leaving the house?" He said, “The Prophet ﷺ said, ‘I saw the horns of a ram in the house, and I forgot to tell you to cover them, for it is not appropriate for anything to be in the house that distracts a person in prayer.'”
And Sufyān narrated from Manṣūr and others from Ibrāhīm that he disliked having anything in the house that would distract a person during prayer.
And Sufyān narrated from Manṣūr and others from Ibrāhīm that he disliked having anything hanging in the direction of the qiblah, whether it was a Qurʾān, a sword, or something similar.
And Sufyān narrated from Aḥwaṣ ibn Ḥakīm, from Rāshid ibn Saʿd that Abū ’d-Dardāʾ led the people in prayer in Homs, and when he saw a piece of wood (intervening the bricks of the wall) in front of him in the direction of the qiblah, he said, 'Cover this piece of wood from us.'[footnoteRef:107] [107:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 7) 4:392.] 

12) Pictures have an impact on a person.
Ḥāfiẓ Ibn Ḥajar quotes:
وقال الطيبي: فيه إيذان بأن للصور والأشياء الظاهرة تأثيرا في القلوب الطاهرة والنفوس الزكية، يعني فضلا عمن دونها. 
Ṭībī said, ‘It indicates that images and outward objects have an effect on pure hearts and refined souls, let alone those beneath them in rank.’[footnoteRef:108] [108:  Ḥāfiẓ Ibn Ḥajar (n 44) 2:253.] 

13) It is fine for a junior to ask for an explanation from a senior.
In this narration, it has been quoted that Abu Jahm enquired:
فقال: يا رسول الله، ولم؟
He said, ‘O Messenger of Allāh ﷺ, why?’
14) A junior can suggest to a senior.
The Companions told the Prophet ﷺ:
إن الخميصة هي خير من الأنبجانية.
Indeed, the khamīṣah is better than the anbijāniyyah.[footnoteRef:109] [109:  Imām Aḥmad (n 4) 40:223.] 

15) It shows how the Prophet ﷺ gave preference to his prayer.
Ḥāfiḍ Ibn Ḥajar quoted the comments of ʿAllāmah Ibn Daqīq al-ʿĪd:
قال ابن دقيق العيد: فيه مبادرة الرسول إلى مصالح الصلاة، ونفي ما لعله يخدش فيها.  
Ibn Daqīq al-ʿĪd said, ‘Therein lies the hastening of the Messenger of Allāh ﷺ to ensure the benefits of prayer and to remove anything that may disrupt it.’[footnoteRef:110] [110:  Ḥāfiẓ Ibn Ḥajar (n 44) 2:253.] 

This is transmitted via various chains. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وأصح ما في هذا الباب: ما حدثناه عبد الله بن محمد، قال: حدثنا محمد بن بكر، قال: حدثنا أبو داود، قال: حدثنا عثمان بن أبي شيبة، قال: حدثنا سفيان، عن الزهري، عن عروة، عن عائشة، قالت: صلى رسول الله -صلى الله عليه وسلم- في خميصة لها أعلام، فقال: "شغلتني أعلام هذه، اذهبوا بها إلى أبي جهم بن حذيفة، وائتوني بأنبجانية". 
The most authentic narration on this matter is what ʿAbdullāh ibn Muḥammad narrated to us, saying: Muḥammad ibn Bakr narrated to us, saying: Abū Dāwūd narrated to us, saying: ʿUthmān ibn Abī Shaybah narrated to us, saying: Sufyān narrated to us from Zuhrī from ʿUrwah from ʿĀʾishah, who said, “The Messenger of Allāh ﷺ prayed in a striped khamīṣah and said, ‘The markings of this one distracted me. Take it to Abū Jahm ibn Ḥudhayfah and bring me an anbijāniyyah.’[footnoteRef:111] [111:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 11:227.] 

   Ḥadīth 263 – Explanation of the Word Fitnah – The Companions’ Practice of Charity to Remove Worldly Distraction
Ḥadīth 263
263 - مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ أبِي بَكْرٍ، أَنَّ أَبَا طَلْحَةَ الْأَنْصَاريَّ كَانَ يُصَلِّي فِي حَائطِهِ، فَطَارَ دُبْسِيٌّ، فَطَفِقَ يَتَرَدَّدُ يَلْتَمِسُ مَخْرَجًا، فَأَعْجَبَهُ ذَلِك، فَجَعَلَ يُتْبِعُهُ بَصَرَهُ سَاعَةً، ثُمَّ رَجَعَ إِلَى صَلاَتِهِ، فَإِذَا هُوَ لاَ يَدْرِي كَمْ صَلَّى فَقَال: لَقَدْ أَصَابَتْنِي فِي مَالِي هَذَا فِتْنَةٌ. فَجَاءَ إِلَى رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، فَذَكَرَ لَهُ الَّذِي أَصَابَهُ فِي حَائِطِهِ مِنَ الْفِتْنَةِ وَقَال: يَا رَسُولَ اللَّهِ، هُوَ صَدَقَةٌ للَّهِ، فَضَعْهُ حَيْثُ شِئْتَ. 
Mālik reported from ʿAbdullāh ibn Abī Bakr that Abū Ṭalḥah al-Anṣārī was praying in his garden when a dubsī (a small bird) flew in. It began darting back and forth, seeking an exit. This caught his attention, and he started watching it for a moment. Then he turned his attention back to his prayer, but realised he no longer knew how much he had prayed. He said, ‘Indeed, I have been tested by this wealth of mine.’
He then went to the Messenger of Allāh ﷺ and informed him of the trial he had experienced in his garden. He said, ‘O Messenger of Allāh, it is charity for the sake of Allāh. So place it wherever you wish.’[footnoteRef:112]  [112:  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), 1:256.] 

Imām Yaḥyā al-Laythī narrates:
263 - مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ أبِي بَكْرٍ، 
Mālik reported from ʿAbdullāh ibn Abī Bakr 
We spoke about him in detail under the commentary of the 102nd narration that appears on page 188. Just to recap, he passed away in the year 135 AH. ʿAllāmah Ibn Saʿd quotes from ʿAllāmah Wāqidī: 
قال محمد بن عمر: توفى بالمدينة سنة خمس وثلاثين ومائة وهو ابن سبعين سنة، وليس له عقب. 
Muḥammad ibn ʿUmar said, ‘He passed away in Madīnah in the year 135 AH at 70 years old. He did not have any offspring.’[footnoteRef:113] [113:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:400.] 

Therefore, he was born in the year 65 AH.
أَنَّ أَبَا طَلْحَةَ الْأَنْصَاريَّ 
That Abū Ṭalḥah al-Anṣārī 
Name of Abū Ṭalḥah al-Anṣārī
Abū Ṭalḥah’s name was Zayd ibn Sahl, as ʿAllāmah Zurqānī mentions:
زيد بن سهل. 
Zayd ibn Sahl.[footnoteRef:114] [114:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:285. ] 

Given that ʿAbdullāh ibn Abī Bakr was only born in 65 AH, he was not present when this incident took place. ʿAllāmah Mundhirī states:
رواه مالك، وعبد الله ‌بن ‌أبى ‌بكر ‌لم ‌يدرك القصة. 
Mālik reported it, but ʿAbdullāh ibn Abī Bakr did not witness this incident.[footnoteRef:115] [115:  ʿAllāmah ʿAbd al-ʿAẓīm ibn ʿAbd al-Qawī al-Mundhirī, At-Targhīb wa ’t-Tarhīb (Riyadh: Maktabat al-Maʿārif, 1424 AH), 247. ] 

Yet, this is the only way this narration has been transmitted. ʿAllāmah Ibn ʿAbd al-Barr mentions:
هذا الحديث لا أعلمه يروى من غير هذا الوجه، وهو منقطع. 
I do not know this ḥadīth being reported in any other chain. It is munqaṭiʿ.[footnoteRef:116] [116:  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), 11:225. ] 

ʿAllāmah Abū ’l-ʿAbbās ad-Dānī mentions:
لم أجده مسندا بهذا اللفظ. 
I did not find it via a fully connected chain in this wording.[footnoteRef:117] [117:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Ṭāhir ad-Dānī, Kitāb al-Īmāʾ ilā Aṭrāf Aḥādīth Kitāb al-Muwaṭṭaʾ (Riyadh: Maktabat al-Maʿārif, 2003), 5:33.] 

However, ʿAllāmah Ibn al-ʿArabī says:
الحديث صحيح، وله طرق ومعان. 
The ḥadīth is ṣaḥīḥ, and it comes via several routes and different wordings.[footnoteRef:118] [118:  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), 2:420.] 

كَانَ يُصَلِّي فِي حَائطِهِ،  
He was praying in his garden 
[bookmark: _Toc225709003]Explanation of the Word: ‘Ḥāʾiṭ’
ʿAllāmah Zurqānī explains that in one manuscript, the words ‘la-hū’ are added. He also explains the meaning of ‘ḥāʾiṭ’ as garden:
وفي نسخة في حائط له، أي: بستان. 
It comes in a manuscript: ‘fī ḥāʾiṭ la-hū’, i.e. a garden.[footnoteRef:119] [119:  ʿAllāmah Zurqānī (n 3) 1:285.] 

ʿAllāmah Mundhīrī also gives the same definition:
(الحائط): هو البستان. 
Ḥāʾiṭ is a garden.[footnoteRef:120] [120:  ʿAllāmah Mundhirī (n 4) 248.] 

It refers to the walls. In his book, ʿAllāmah Ibn Fāris uses the word ‘ḥāʾiṭ’ in the meaning of ‘wall’, saying: 
والجدر ‌أصل ‌الحائط. 
‘Jadr’ is the foundation of a ḥāʾiṭ (wall).[footnoteRef:121] [121:  ʿAllāmah Abū ’l-Ḥusayn Aḥmad ibn Fāris al-Qazwīnī, Muʿjam Maqāyīs al-Lughah (Beirut: Dār al-Fikr, 1979), 1:431.] 

To be even more specific, ‘ḥāʾiṭ’ is being used to mean a wall surrounding a garden or orchard, specifically a palm grove, ʿAllāmah Ibn al-Athīr mentions:
‌الحائط هاهنا ‌البستان ‌من ‌النخيل إذا كان عليه حائط وهو الجدار. 
The ‘ḥāʾiṭ’ here refers to the palm grove when there is a ‘ḥāʾiṭ’ around it, which is the wall itself.[footnoteRef:122] [122:  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), 1:462.] 

فَطَارَ 
When [a dubsī (a small bird)] flew in. 
[bookmark: _Toc225709004]Explanation of the Word: ‘Ṭāra’
‘Ṭāra’ is derived from the verbal noun ‘ṭayrān’. ʿAllāmah Ibn Sīdah explains the meaning of this:
الطيران: ‌حركة ‌ذي ‌الجناح في الهواء بجناحه. 
‘Aṭ-ṭayrān’ is the movement of a winged creature in the air using its wings.[footnoteRef:123] [123:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Ismāʾīl ibn Sīdah al-Mursī, Al-Muḥkam wa ’l-Muḥīṭ al-Aʿẓam (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2000), 9:211.] 

دُبْسِيٌّ، 
A dubsī (a small bird)
[bookmark: _Toc225709005]Explanation of the Word: ‘Dubsī’
ʿAllāmah Mundhirī explains the pronunciation:
(والدبسى): بضم الدال المهملة، وسكون الباء الموحدة، وكسر السين المهملة بعدها ياء مشددة: هو طائر صغير، قيل: هو ذكر اليمام. 
‘Dubsī’ is with a ḍammah on the undotted dāl, a sukūn on the single dotted bāʾ and a kasrah on the undotted sīn, followed by a double consonant yāʾ. It is a small bird. In another way, it is said to be a male pigeon.[footnoteRef:124] [124:  ʿAllāmah Mundhirī (n 4) 248.] 

It refers to a small bird. Some said it resembles a dove. Others mentioned that it is a dove. ʿAllāmah Ibn ʿAbd al-Barr explains:
وقالوا في الدبسي: إنه طائر يشبه اليمامة، وقد قيل: إنه اليمامة نفسها. 
They said about the ‘dubsī’ that it is a bird resembling the dove, and it has also been said that it is the dove itself.[footnoteRef:125] [125:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:395. ] 

Qāḍī ʿIyāḍ mentions that it is a pigeon:
هو ذكر نوع من الحمام ذوات الأطواق وهي الفواخت. 
It is the male of a type of ring-necked pigeon, known as ‘al-fawākhit’.[footnoteRef:126] [126:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Mashāriq al-Anwar ʿalā Ṣiḥāḥ al-Āthār (Tunisia: Maktabat al-ʿĀtiqah / Cairo: Dār at-Turāth, 1978), 1:253.] 

فَطَفِقَ 
It began 
This has been typed as ‘ṭafiqa’, but the main manuscript indicates that this could also be pronounced as ‘ṭafaqa’ and ‘ṭafuqa’. The editors write:
ضبطت في الأصل بفتح الفاء وضمها، وكتب فوقها (معا).
It is pronounced in the main manuscript with a fatḥah on the fāʾ and a ḍammah, with ‘maʿan’ written on top.[footnoteRef:127] [127:  Imām Mālik (n 1) 1:256.] 

With regards to the pronunciation with fatḥah, ʿAllāmah Farāhīdī says:
وطَفَقَ ‌لغة ‌رديئة. 
‘Ṭafaqa’ (with a fatḥah) is a poor usage in language.[footnoteRef:128] [128:  ʿAllāmah Khalīl ibn Aḥmad al-Farāhīdī, Kitāb al-ʿAyn Murattab ʿalā Ḥurūf al-Muʿjam (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 3:53.] 

يَتَرَدَّدُ 
Darting back and forth
ʿAllāmah Ibn ʿAbd al-Barr explains:
وقوله: طفق يتردد كقوله جعل يتردد. 
‘Ṭafiqa yataraddadu’ is the same as ‘jaʿala yataraddadu’.[footnoteRef:129] [129:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 14) 4:395.] 

يَلْتَمِسُ مَخْرَجًا، 
Seeking an exit
In Kitāb az-Zuhd, ʿAbdullāh ibn al-Mubārak quoted this via Imām Mālik with the following wording:
فطفق يتردد يلتمس مخرجا، فلم يجده لالتفاف النخل. 
So he began to move back and forth, seeking a way out, but found none due to the dense enclosure of the palm trees.[footnoteRef:130] [130:  Imām ʿAbdullāh ibn al-Mubārak al-Marwazī, Az-Zuhd wa ’r-Raqāʾiq (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2004), 185.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يعني أن اتساق النخل واتصال جرائدها لتنسقها كانت تمنع الدبسي من الخروج فجعل يتردد بطلب المخرج. 
It means that the alignment of the palm trees and the interconnection of their fronds, due to their orderly arrangement, prevented the dubsī from exiting, so it kept moving back and forth, seeking a way out.[footnoteRef:131] [131:  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.), 1:181. ] 

فَأَعْجَبَهُ ذَلِك، 
	This caught his attention, 
This caught his interest. He felt pleased knowing his orchard was so densely filled with trees that even a small bird could not even find its way out.
فَجَعَلَ 
And he began 
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
يلتفت إليه. 
[He began] turning his attention to it[footnoteRef:132] [132:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:341. ] 

يُتْبِعُهُ بَصَرَهُ سَاعَةً، 
Watching it for a moment.
He kept watching it for a while. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
فرأى ذلك أبو طلحة فأتبعه بصره اتباع المسرور بصلاح ماله وحسن إقباله وتنعمه فشغله ذلك عما هو فيه من صلاته. 
Abū Ṭalḥah saw that, and he followed it with his gaze, like one delighted by his wealth, its growth, and its comfort, until it distracted him from what he was engaged in: his prayer.[footnoteRef:133] [133:  ʿAllāmah Bājī (n 20) 1:181.] 

ثُمَّ رَجَعَ إِلَى صَلاَتِهِ، 
Then he turned his attention back to his prayer.
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
معناه رجع إلى الإقبال عليها وتفريغ نفسه لإتمامها فإذا هو لا يدري كم صلى لأنه نسي ذلك بنظرة إلى الدبسي. 
Its meaning is that he returned to focusing on the prayer and freeing his mind to complete it, but then realised he did not know how much he had prayed, because he had forgotten due to his glance at the dubsī.[footnoteRef:134] [134:  Ibid.] 

فَإِذَا هُوَ لاَ يَدْرِي كَمْ صَلَّى فَقَال: لَقَدْ أَصَابَتْنِي فِي مَالِي هَذَا فِتْنَةٌ. 
But realised that he no longer knew how much he had prayed. He said, ‘Indeed, I have been tested by this wealth of mine.’
ʿAllāmah Ibn ʿAbd al-Barr explains:
فإن الفتنة هنا ما بلغ به من شغل نفسه حتى لم يدر كم صلى؟ وكل من أصابته مصيبة في دينه فقد فتن على قدر تلك المصيبة. وللفتنة في اللغة والشريعة وجوه. 
Here, the fitnah refers to how much a person becomes preoccupied to the extent that he no longer knows how many units of prayer he has performed. Anyone who suffers a trial in his religion has been afflicted with a fitnah in proportion to the severity of that trial. The term ‘fitnah’ in both language and Islamic law has various meanings.[footnoteRef:135] [135:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 14) 4:394-395.] 

In At-Tamhīd, he explains:
فالفتن على وجوه:
فأما فتنة الرجل في أهله وماله، فتكفيرها الصلاة والصدقة. وقال جماعة من فقهاء الحجاز والعراق: إن المعاصي كلها فتنة، تكفرها الصلاة والصوم، ما لم يواقع الكبائر. دليل ذلك قول الله عز وجل: ﴿إِنَّ ٱلْحَسَنَـٰتِ يُذْهِبْنَ ٱلسَّيِّـَٔاتِ ۚ﴾ [هود: 114] نزلت في رجل أصاب من امرأة ما ليس بكبيرة. 
وكل من فتن بشيء من المعاصي والشهوات المحظورة، فهو مفتون، إلا أنه إن ترك وأناب واستغفر وتاب، غفر له، مع أدائه لصلاته وزكاته وصومه، وهذه صفات المذنبين. 
Fitnah (trial/temptation) comes in different forms:
As for a man’s fitnah through his family and wealth, it is expiated by prayer and charity. A group of jurists from the Hijaz and Iraq have said that all sins are a form of fitnah, and that they are wiped away by prayer and fasting, as long as one does not fall into major sins. The evidence for this is the verse of Allāh, the Exalted:
'Indeed, good deeds erase bad deeds'[footnoteRef:136], which was revealed concerning a man who committed an act with a woman that was not a major sin. [136:  Qurʾān: 11:114.] 

And everyone who is tested with some form of sin or forbidden desire is considered afflicted with a fitnah. However, if he gives it up, repents, seeks forgiveness, and turns back [to Allāh], he is forgiven – as long as he continues performing his prayers, giving zakāt and fasting. These are the traits of the sinners.[footnoteRef:137] [137:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 11:232.] 

He then says:
وقد يكون من هذا الباب من الفتنة، ما هو أشد مما وصفنا، وهو الإصرار على الذنب، والإقامة عليه منه، وأنه لم يأته، فنيته على تلك الحال، ويحب أن تسمح نفسه بترك ما هو عليه من قبيح أفعاله، وهو مع ذلك لا يقلع عنها. فهذا وإن كان مصرا لم تأت منه توبة، فهو مقر بالذنوب والتقصير، يحب أن يختم الله له بخير، فيغفر له هذا برجائه، ولا يقطع عليه، وليست فتنته بذلك تخرجه عن الإسلام. 
And among this type of fitnah is that which is even more severe than what we previously described: namely, persistence in sin and continuing in it, not having repented and having no real intention to abandon that state. He wishes that his soul would allow him to give up his shameful actions, yet despite this desire, he does not stop.
Such a person, though he is persistent and has not truly repented, still acknowledges his sins and shortcomings. He hopes that Allāh will grant him a good ending, and through this hope, Allāh may forgive him. One should not judge him definitively. His fitnah does not take him out of Islam.[footnoteRef:138] [138:  Ibid, 11:231.] 

This meaning would imply that Abū Ṭalḥah felt that he was sinful.
ʿAllāmah Abū ’l-Walīd al-Bājī presents three other possibilities:
أصل الفتنة في كلام العرب الاختبار قال الله تعالى ﴿وَفَتَنَّـٰكَ فُتُونًۭا ۚ﴾ [طه: 40] معناه والله أعلم اختبرناك اختبارا إلا أن لفظ الفتنة إذا أطلق فإنما يستعمل غالبا فيمن أخرجه الاختبار عن الحق يقال فلان مفتون بمعنى أنه اختبر فوجد على غير الحق فمعنى قوله أصابتني فتنة أي اختبرت بهذا المال فشغلني عن الصلاة وتكون الفتنة بمعنى الميل عن الحق قال الله تعالى ﴿وَإِن كَادُوا۟ لَيَفْتِنُونَكَ عَنِ ٱلَّذِىٓ أَوْحَيْنَآ إِلَيْكَ﴾ [الإسراء: 73] معناه يميلونك فيكون معنى أصابتني فتنة أي أصابتني من بهجة هذا المال ما أمالني عن الإقبال إلى صلاتي وتكون الفتنة أيضا الإحراق يقال فتنت الرغيف إذا أحرقته قال الله تعالى ﴿يَوْمَ هُمْ عَلَى ٱلنَّارِ يُفْتَنُونَ﴾ [الذاريات: 13] أي يحرقون واللغة المشهورة فتنت الرجل وأهل نجد يقولون أفتنت الرجل. 
The origin of fitnah in the language of the Arabs is ‘testing’. Allāh, Exalted, said, ‘And We tested you with a great ordeal’.[footnoteRef:139] This means, and Allāh knows best, that We tested you with trials. However, when the term fitnah is used, it is generally applied to one who, through testing, is led away from the truth. It is said that so-and-so is maftūn (tested), meaning that he was tested and found to be in error. [139:  Qurʾān: 20:40.] 

Thus, when one says, "A fitnah befell me," it means they were tested with wealth, which distracted them from prayer. Fitnah can also refer to a deviation from the truth. Allāh, Exalted, said:
‘(O Prophet,) Surely, they were about to lure you away from what We have revealed to you.’[footnoteRef:140] This means they sought to lead you astray. So, the meaning of "A fitnah befell me" is that the allure of this wealth diverted me from my focus on prayer. [140:  Ibid, 17:73.] 

Fitnah can also mean burning or scorching. It is said, "I fit the loaf," meaning I burnt it. Allāh, Exalted, said, ‘(It will be) the Day when they will be heated on the Fire.’[footnoteRef:141] This means they will be burned. The common usage of fitnah refers to testing a person, but the people of Najd say, "I fit the person," meaning I tested him.[footnoteRef:142] [141:  Ibid, 51:13.]  [142:  ʿAllāmah Bājī (n 20) 1:181.] 

فَجَاءَ إِلَى رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، فَذَكَرَ لَهُ الَّذِي أَصَابَهُ فِي حَائِطِهِ مِنَ الْفِتْنَةِ وَقَال: يَا رَسُولَ اللَّهِ، هُوَ صَدَقَةٌ للَّهِ، 
He then went to the Messenger of Allāh ﷺ and informed him of the trial he had experienced in his garden. He said, ‘O Messenger of Allāh, it is charity for the sake of Allāh.’
ʿAllāmah Ibn al-ʿArabī says:
يريد بذلك: إخراج ما فتن به من ماله وتكفير اشتغاله عن صلاته. وهذا يدل على أن مثل هذا كان يقل منهم ويعظم في نفوسم. 
What he means by this is that he is giving away what distracted him from his wealth, seeking to atone for his preoccupation with prayer. This indicates that such matters were rare among them and held great significance in their hearts.[footnoteRef:143] [143:  ʿAllāmah Ibn al-ʿArabī (n 7) 2:421.] 

فَضَعْهُ حَيْثُ شِئْتَ. 
‘So place it wherever you wish.’
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Mawlānā Zakariyyā al-Kāndhlawī clarifies this:
أي: اصرف ذلك في موضع تختاره. 
I.e. Use it in any manner or place you choose.[footnoteRef:144] [144:  Mawlānā Zakariyyā (n 21) 2:342.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says:
‌وإنما ‌صرف ‌ذلك ‌إلى ‌اختيار ‌رسول ‌الله صلى الله عليه وسلم لعلمه بأفضل ما تصرف إليه الصدقات وحاجته إلى صرفها في وجوهها. 
He directed it according to the choice of the Prophet ﷺ since he knew the best ways in which charity should be spent and the need to direct it toward its proper avenues.[footnoteRef:145] [145:  ʿAllāmah Bājī (n 20) 1:181.] 

Imām Ghazālī mentions why Abū Ṭalḥah did this:
فكانوا يفعلون ذلك ‌قطعاً ‌لمادة ‌الفكر وكفارة لما جرى من نقصان الصلاة وهذا هو الدواء القاطع لمادة العلة ولا يغني غيره. 
They would do this to cut off the source of their thoughts and as an expiation for the deficiency in their prayer. This is the definitive remedy for the root cause of the ailment, and nothing else can substitute for it.[footnoteRef:146] [146:  Imām Abū Ḥāmid Muḥammad ibn Muḥammad al-Ghazzālī, Iḥyāʾ ʿUlūm ad-Dīn (Beirut: Dār al-Maʿrifah), 1:165.] 

This was the common practice of the Companions: if something preoccupied them and took them away from the remembrance of  Allāh Taʿālā, they would give it in charity. Imām Aḥmad narrates another similar instance: 
حدثنا عبد الله، حدثنا أبي، حدثنا عبد الأعلى، عن برد، عن نافع، عن ابن عمر، أنه كان ‌لا ‌يعجبه ‌شيء ‌من ‌ماله ‌إلا ‌خرج ‌عنه لله عز وجل قال: وكان زمان يتصدق في المجلس بثلاثين ألفا قال: وأعطاه ابن عامر مرتين ثلاثين ألفا، قال نافع: إني أخاف أن تفتنني دراهم ابن عامر، اذهب فأنت حر". (الزهد لأحمد بن حنبل – ص: 157)
ʿAbdullāh narrated to us [saying]: My father narrated to us [saying]: ʿAbd al-ʿAlā narrated to us from Burd from Nāfiʿ from Ibn ʿUmar that whenever he liked something of his wealth, he would give it in the pleasure of Allāh, the Exalted. It was a time when he spent 30,000 (silver coins) in charity at a gathering. Ibn ʿĀmir gave him 30,000 (silver coins) twice. He said to Nāfiʿ, ‘Indeed, I fear that Ibn ʿĀmir’s silver coins would tempt me, so go, for you are free.’[footnoteRef:147] [147:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal ash-Shaybānī, Az-Zuhd (] 
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1) Paying Attention during Prayer 
It is essential to focus one’s attention on prayer, and refraining from distractions is part of the essential rulings of prayer. ʿAllāmah Abū ’l-Walīd al-Bājī says:
وفي الجملة أن الإقبال على الصلاة وترك الالتفات فيها مأمور به من أحكامها قال مالك في العتبية في قول الله تعالى: ﴿ٱلَّذِينَ هُمْ فِى صَلَاتِهِمْ خَـٰشِعُونَ﴾ [المؤمنون: 2] قال الإقبال عليها والخشوع فيها وقد كره كل ما يكون سببا إلى الالتفات فيها قال مالك ولذلك كره الناس تزويق المسجد بالذهب والفضة والفسيفساء وتأولوا أنه يشغل الناس في صلاتهم .  
In general, turning oneʿs attention to prayer and refraining from distraction during it is a command of its rulings. Mālik, in al-ʿAtabīyah, said regarding Allāh’s statement: ‘Who concentrate their attention in humbleness when offering Salāh (prayers)’,[footnoteRef:148] That it means to focus on it with humility and reverence. He disliked anything that would cause a distraction during prayer. Mālik, therefore, disapproved of decorating the mosque with gold, silver, and mosaics, interpreting it as something that would divert peopleʿs attention during prayer. [148:  Qurʾān: 23:2.] 

Charity is due on wealth, but it was directed according to the choice of the Messenger of Allāh, ﷺ, for He knew the best ways in which charity should be spent and the necessity of directing it to its rightful avenues.[footnoteRef:149] [149:  ʿAllāmah Bājī (n 20) 1:181.] 

2) Inattentiveness does not nullify the prayer.
ʿAllāmah Ibn ʿAbd al-Barr says:
وفي هذا الحديث دليل على أن النظر إلى ما يشغل المصلي، لا يفسد الصلاة، إذا بنى فيها على ما يجب؛ لأن رسول الله صلى الله عليه وسلم لم يأمره بإعادة. 
This ḥadīth provides evidence that looking at something that distracts the one praying does not invalidate the prayer, as long as the essential requirements of the prayer are upheld. This is because the Messenger of Allāh ﷺ did not instruct him to repeat the prayer.[footnoteRef:150] [150:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 11:225.] 

3) Rarity of Inattentiveness Among the Companions
It is evident from this narration that inattentiveness during prayer was rare among the Companions. Such occurrences, when they did arise, were considered catastrophic in their eyes. The gravity of these matters is all the more pronounced for those who are frequently subject to them.
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
وهذا يدل على أن مثل هذا ‌كان ‌يقل ‌منهم ويعظم في نفوسهم فكيف ممن يكثر ذلك منه تغمد الله زللنا بفضله.
This indicates that such matters were rare among them and were held in great esteem in their hearts. How much more so for those who frequently engage in it – may Allāh cover our shortcomings with His grace.[footnoteRef:151] [151:  ʿAllāmah Bājī (n 20) 1:181.] 

4) Position of the Eyes During Prayer: 
It is recommended that worshippers look straight ahead in prayer. ʿAllāmah Ibn ʿAbd al-Barr noted that the correct practice is for the person praying to direct their gaze ahead. He states:
في أحاديث هذا الباب كلها، مسندها ومقطوعها، دليل على أن نظر المصلي، من السنة فيه أن يكون أمامه.  وهو المعروف الذي لا تكلف فيه، ولذلك قال مالك: يكون نظر المصلي أمام قبلته. وقال الثوري وأبو حنيفة والشافعي والحسن بن حي: يستحب أن يكون نظره إلى موضع سجوده. 
There lies evidence in all the ḥadīths of this chapter, those that are musnad and munqaṭiʿ, that it is Sunnah for the worshipper to look in front of him. This is the well-known position that involves no hardship. This is why Mālik said, ‘The worshipper’s gaze should be directed straight ahead of his qiblah.’ Thawrī, Abū Ḥanīfah, Shāfiʿī and Ḥasan ibn Ḥayy said that it is recommended for him to look toward his place of prostration.[footnoteRef:152] [152:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 11:229.] 

ʿAllāmah Ibn ʿAbd al-Barr then says:
ومن نظر إلى موضع سجوده، كان أسلم له، وأبعد من الاشتغال بغير صلاته إن شاء الله، وبالله التوفيق. 
It is safer for one to look toward his place of prostration, and it is more effective in keeping one away from distractions unrelated to his prayer, if Allāh wills. And the ability for success is from Allāh alone.[footnoteRef:153] [153:  Ibid.] 

5) Fear of Allāh:
The narration also reflects the profound fear the Companions had for Allāh Taʿālā, which ʿAllāmah Ibn ʿAbd al-Barr remarks:
وفي هذا الحديث دليل على ما كان عليه أبو طلحة من خوف الله والبدار إلى طاعته. 
This ḥadīth highlights the fear of Allāh that Abū Ṭalḥah possessed and his eagerness to hasten toward obedience to Him.[footnoteRef:154] [154:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 14) 4:394.] 

6) Charity as a means to draw closer to Allāh Taʿālā
After the obligatory acts of worship, there is no greater way to approach Allāh Taʿālā than through charity. ʿAllāmah Ibn ʿAbd al-Barr says:
ولن يتقرب إلى الله بعد الفرائض بمثل الصدقات، فإنها تطفئ غضب الله وتصرف من مصارع السوء إن شاء الله. 
Nothing draws a person closer to Allāh after fulfilling the obligatory acts like giving in charity, for it extinguishes the anger of Allāh and wards off evil ends, if Allāh wills.[footnoteRef:155] [155:  Ibid.] 

7) The flexibility of charity and its allocation.
If an individual donates wealth and designates it simply as ṣadaqah li-Llāh (charity for the sake of Allāh), without specifying a particular avenue among the subul al-khayr, the Imām or judge may allocate it as they deem appropriate among the recognised channels of righteousness and public benefit. This is because the designation ‘for the sake of Allāh’ encompasses all legitimate causes of birr. ʿAllāmah Ibn ʿAbd al-Barr states:
وفيه دليل أن ما جعل الله مطلقا ولم يعين السبيل من سبل الله ما هي، أن الإمام والحاكم يضعها حيث رآه من سبل البر ووجوه الخير وينفذ بلفظ: الصدقة لله. ولذلك قال أهل العلم: إن الصدقة لا رجوع فيها؛ لأنها لله. وليس لفظ الهبة ولا العطية ولا المنحة كذلك. 
Therein lies proof that whatever Allāh has left unrestricted, without specifying any particular path among the paths of Allāh, it is for the Imām and the judge to allocate it wherever he sees fit among the avenues of righteousness and acts of goodness. It is carried out under the expression: ‘The charity is for Allāh’. For this reason, scholars have stated that charity cannot be taken back since it is for Allāh, unlike the expressions of gifting, giving or granting, which do not follow the same ruling.[footnoteRef:156] [156:  Ibid, 4:395.] 

Prayer in Gardens
After quoting this narration, ʿAllāmah Baghawī quoted a narration from Muʿādh ibn Jabal that the Prophet ﷺ recommended praying in gardens, although the narration’s chain is weak according to Abū Dāwūd. ʿAllāmah Baghawī says:
وروي عن معاذ بن جبل، أن النبي صلى الله عليه وسلم كان يستحب الصلاة في الحيطان.
قال أبو داود: يعني البساتين، إسناده ضعيف. 
It has been reported from Muʿādh ibn Jabal that the Prophet ﷺ recommended praying in gardens.
Abū Dāwūd said, ‘I.e, orchards. Its chain is weak.’[footnoteRef:157] [157:  ʿAllāmah Abū Muḥammad Ḥusayn ibn Masʿūd al-Baghawī, Sharḥ as-Sunnah (Damascus / Beirut: Al-Maktab al-Islāmī, 1983), 2:434.] 

   Ḥadīth 264 – The Anṣārī Who Donated His Orchard After Losing Focus in Prayer 
[bookmark: _Toc225709008]Ḥadīth 264
مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ أبِي بَكْر: أَنَّ رَجُلاَ مِنَ الأَنْصَارِ كَانَ يُصَلِّي فِي حَائِطٍ لَهُ بِالْقُفِّ - وَادٍ مِنْ أَوْدِيَةِ الْمَدِينَةِ - فِي زَمَانِ الثَّمَرِ، وَالنَّخْلُ قَدْ ذُلِّلَتْ، فَهِيَ مُطَوَّقَةٌ بِثَمَرِهَا، فَنَظَرَ إِلَيْهَا فَأَعْجَبَهُ مَا رَأَى مِنْ ثَمَرِهَا، ثُمَّ رَجَعَ إِلَى صَلاَتِهِ، فَإِذَا هُوَ لاَ يَدْرِي كَمْ صَلَّى؟ فَقَال: لَقَدْ أَصَابَتْنِي فِي مَالِي هَذَا فِتْنَةٌ. فَجَاءَ عُثْمَانَ بْنَ عَفَّانَ - وَهُوَ يَوْمَئِذٍ خَلِيفَةٌ - فَذَكَرَ لَهُ ذَلِكَ وَقَال: هُوَ صَدَقَةٌ، فَاجْعَلْهُ فِي سُبُلِ الْخَيْرِ. فَبَاعَهُ عُثْمَان بْنُ عَفَّانَ بِخَمْسِينَ أَلْفاً، فَسُمِّيَ ذلك الْمَال: الْخَمْسُونَ. 
Mālik reported from Abdullāh ibn Abī Bakr that a man from the Anṣār was praying in his garden in Quff, a valley among the valleys of Madīnah, during the season of fruit-bearing. The date palms had been lowered and encircled with their fruit. He looked at them and was pleased with what he saw of the fruit. Then he returned to his prayer, but he realised that he no longer knew how much he had prayed. He thus said, ‘This wealth of mine has caused me a trial.’ 
He then went to ʿUthmān ibn ʿAffān – who was the caliph at the time – and informed him of the matter, adding, ‘It is charity; so place it in the paths of good.’ ʿUthmān ibn ʿAffān sold it for 50,000, and that property came to be known as ‘al-Khāmsūn’.[footnoteRef:158] [158:  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), 1:256-257.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ عَبْدِ اللَّهِ بْنِ أبِي بَكْر: أَنَّ رَجُلاَ مِنَ الأَنْصَارِ كَانَ يُصَلِّي فِي حَائِطٍ لَهُ بِالْقُفِّ  
Mālik reported from Abdullāh ibn Abī Bakr that a man from the Anṣār was praying in his garden in Quff, 
Abū ʿUbayd al-Bakrī explains the pronunciation of ‘Quff’: 
بضم أوله، وتشديد ثانيه. 
With ḍammah on the first letter and tashdīd on the second.[footnoteRef:159] [159:  ʿAllāmah Abū ʿUbayd ʿAbdullāh ibn ʿAbd al-ʿAzīz al-Andalūsī, Muʿjam mā ’Staʿjama min Asmāʾ al-Bilād wa ’l-Mawāḍiʿ (Beirut: ʿĀlam al-Kutub, 1403 AH), 3:1087.] 

The narration explains its location:
- وَادٍ مِنْ أَوْدِيَةِ الْمَدِينَةِ - 
A valley among the valleys of Madīnah
ʿAllāmah Abū ’l-Walīd al-Bājī explains the literal meaning of ‘quf’: 
القف ما صلب من الأرض واجتمع وأصل القفوف الاجتماع ومنه قفا شعرك أي اجتمع وتقبض. 
‘Quf’ refers to a solid and firm land where the ground is compact (gathered together). The root meaning of ‘qufūf’ is ‘gathering together,’ and from this derives the expression ‘qafā shaʿru-ka’ - that is, ‘your hair gathered and tightened (it came together tightly).’[footnoteRef:160] [160:  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.), 1:181. ] 

فِي زَمَانِ الثَّمَرِ، وَالنَّخْلُ 
During the season of fruit-bearing. The date palms 
Mawlānā Zakariyyā al-Kāndhlawī explains the grammatical inflexion/case ending (iʿrāb) on ‘an-nakhl’:
بالرفع على الابتداء. 
In the nominative case, due to it being the subject( i.e. with a ḍammah).[footnoteRef:161] [161:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:343.] 

قَدْ ذُلِّلَتْ، 
Had been lowered 
[bookmark: _Toc225709009]Explanation of the Word: ‘Dhullilat’
Mawlānā Zakariyyā al-Kāndhlawī explains ‘dhullilat’ as to be inclined:
أي: مالت. 
I.e. it inclined.[footnoteRef:162] [162:  Ibid.] 

The date palms leaned to one side.
According to ʿAllāmah Ibn al-Athīr, the verb means ‘to be made close’. He states:
قربت وأدنيت، وقيل: هي التي لا تمتنع على طالبها.
It was brought near and made accessible. In another view, it is said to be the tree which does not withhold itself from the one who seeks it.[footnoteRef:163] [163:  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), 11:21.] 

It also has the meaning of ‘being lowered’. In the Qurʾān, it is mentioned:
﴿وَدَانِيَةً عَلَيْهِمْ ظِلَـٰلُهَا وَذُلِّلَتْ قُطُوفُهَا تَذْلِيلًۭا﴾ [الإنسان: 14] 
And shades of gardens will be hanging low on them, and their fruits will be lowered in compliance.[footnoteRef:164] [164:  Qurʾān: 76:14.] 

ʿAllāmah Ibn Qutaybah says:
﴿وَذُلِّلَتْ قُطُوفُهَا تَذْلِيلًۭا﴾ أي أدنيت منهم. من قولك: حائط ذليل؛ إذا كان قصير السمك. 
‘Wa-dhullilat quṭūfu-hā tadhlīlā’, i.e. The fruits were brought near to them. This is derived from the usage: ‘ḥāʿiṭ dhlīl’, when a wall is low in height.[footnoteRef:165] [165:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muslim ibn Qutaybah ad-Dinawarī, Tafsīr Gharīb al-Qurʾān (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1978), 503.] 

ʿAllāmah Zurqānī clarifies the meaning in this context:
(قد ذللت) أي مالت الثمرة بعراجينها لأنها عظمت وبلغت حد النضج. 
The fruits have inclined with their fruit stalk, having grown large and reached full ripeness.[footnoteRef:166] [166:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:286. ] 

As the fruit on the branches becomes heavier, it drops lower because of the weight. This makes it easier to reach and pick. 
ʿAllāmah Abū ’l-Walīd al-Bājī quotes:
قال محمد بن عيسى معنى ذللت مالت الثمرة بعراجينها فبرزت وصارت كالطوق للنخلة. 
Muḥammad ibn ʿĪsā says, ‘The meaning of ‘dhullilat’ is that the fruit bends down with its stalks, becoming exposed and forming a kind of ring around the palm tree.’[footnoteRef:167] [167:  ʿAllāmah Bājī (n 3) 1:181.] 

All these meanings thus far indicted that the fruit comes naturally. ʿAllāmah Abū ’l-Walīd al-Bājī then quotes how they had the practice of tying the branches together:
وقال ابن مزين معنى ذلك أن النخل تجمع عراجينها بحبل أو شيء فتبرز الثمرة فتبين للخرص وغير ذلك، وقيل معناه أن الثمرة تفتل عراجينها لتثمر، وروى عيسى أنهم كانوا يفعلون ذلك ليتمكن الخرص.
Ibn Mazīn says, ‘Its meaning is that the fruit-stalks of the palm are gathered together with a rope or similar object so that the fruit is made visible, either for estimation or other purposes.’
It is also said that its meaning is that the stalks of the fruit are twisted to facilitate growth.
ʿĪsā narrated that they would do this so that the estimation of yield could be properly performed.[footnoteRef:168] [168:  Ibid.] 

Thus far, we learnt that ‘dhullilat’ could either be natural due to the weight of the fruit, or by a human, in order to count the fruit. Here, ʿAllāmah Abū ’l-Walīd al-Bājī preferred the first meaning. He says:
والأظهر عندي في ذلك أن الثمرة إذا عظمت وبلغت حد النضج ثقلت فمالت بعراجينها فهو معنى تذليلها وهو فيما يقع في نفسي معنى قوله تعالى ﴿وَذُلِّلَتْ قُطُوفُهَا تَذْلِيلًۭا﴾. [الإنسان: 14] . 
What appears strongest to me is that when the fruit enlarges and reaches the stage of ripeness, it becomes heavy and thus leans with its stalks. This, he explains, is the meaning of ‘tadhlīl’. And this, as it occurs to me, is also the meaning of the verse: ‘wa-dhullilat quṭūfu-hā tadhlīlā’[footnoteRef:169].[footnoteRef:170] [169:  Qurʾān: 76:14.]  [170:  ʿAllāmah Bājī (n 3) 1:181.] 

Mawlānā Zakariyyā al-Kāndhlawī preferred the same. He states:
قلت: هذا الأخير هو الأظهر عندي في معناه، فإن النخل يكون قطوفها حولها، فإذا نضجت وطابت، وثقلت ومالت، فتكون بمنزلة الطوق.
I say: This last interpretation (i.e. it naturally inclines) is, in my view, the most apparent in meaning. For the date palms bear their clusters around them, and when the fruit ripens, becomes sweet, and grows heavy, it inclines, taking on the form of a ring encircling them.[footnoteRef:171] [171:  Mawlānā Zakariyyā (n 4) 2:343.] 

فَهِيَ مُطَوَّقَةٌ   
And encircled 
[bookmark: _Toc225709010]Explanation of the Word: ‘Muṭawwaqah’
ʿAllāmah Zurqānī explains:
أي مستديرة فطوق كل شيء ما استدار به. 
‘Muṭawwaqah’ means circular or encircling. The ‘ṭawq’ of anything is that which surrounds it circularly.[footnoteRef:172] [172:  ʿAllāmah Zurqānī (n 9) 1:286.] 

بِثَمَرِهَا، 
With their fruit. 
ʿAllāmah Zurqānī explains this word:
وهو الحمل الذي تخرجه الشجرة، وسواء أكل أم لا، يقال ثمر النخل والعنب يقال ثمر الإراك وثمر العوسج. 
It refers to the produce that a tree brings forth, whether it is eaten or not. One says ‘thamara’ of date palms and grapes, and likewise one says ‘thamara’ of the ʿarāk tree and the ʿawsaj shrub.[footnoteRef:173] [173:  Ibid.] 

فَنَظَرَ إِلَيْهَا فَأَعْجَبَهُ مَا رَأَى مِنْ ثَمَرِهَا،   
He looked at them and was pleased with what he saw of the fruit. 
ʿAllāmah Qanāzaʿī states:
يعني: فذللت ثمرة تلك النخل العراجين إلى الأرض وتدلت، وحسن منظرها فشغله نظره إليها عن صلاته، حتى أنه لم يدر كم صلى، فصار ذلك فتنة افتتن بها فتصدق. 
It means: the fruit of that palm tree was made to hang low on its stalks, descending toward the ground beautifully and appealingly. Its appearance captivated his gaze, distracting him from his prayer to the extent that he no longer knew how much he had prayed. Thus, it became a source of trial for him, through which he was tested, and so he gave it away in charity.[footnoteRef:174] [174:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:161.] 

ثُمَّ رَجَعَ إِلَى صَلاَتِهِ، فَإِذَا هُوَ لاَ يَدْرِي كَمْ صَلَّى؟ فَقَال: لَقَدْ أَصَابَتْنِي 
Then he returned to his prayer, but he realised that he no longer knew how much he had prayed. He thus said, ‘[This wealth of mine] has caused me.’
In the footnotes, the editors note that the verb was written in the masculine form in the margin:
بهامش الأصل: أصابني: وكتب فوقها (صح).
Written in the margin of the main manuscript is: ‘aṣāba-nī’, with ‘ṣaḥḥa’ written on top.[footnoteRef:175] [175:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 1) 1:257.] 

فِي مَالِي هَذَا فِتْنَةٌ.  
‘This wealth of mine [has caused me] a trial.’ 
ʿAllāmah Zurqānī explains:
أي اختبار وتكون بمعنى الميل عن الحق قال تعالى: ﴿وَإِن كَادُوا۟ لَيَفْتِنُونَكَ﴾ [الإسراء: 73]. 
I.e. a test, and it can also signify deviation from the truth. As in the statement of the Exalted: ‘(O Prophet,) Surely, they were about to tempt you away (i.e. cause you to deviate).’[footnoteRef:176][footnoteRef:177] [176:  Qurʾān: 17:73.]  [177:  ʿAllāmah Zurqānī (n 9) 1:286.] 

فَجَاءَ عُثْمَانَ بْنَ عَفَّانَ - وَهُوَ يَوْمَئِذٍ خَلِيفَةٌ - فَذَكَرَ لَهُ ذَلِكَ 
He then went to ʿUthmān ibn ʿAffān – who was the caliph at the time – and informed him of the matter, 
He recounted what happened to him during his prayer to ʿUthmān, as ʿAllāmah Zurqānī clarifies:
الذي أصابه في حائطه. 
That which occurred to him regarding his orchard.[footnoteRef:178] [178:  Ibid.] 

وَقَال: هُوَ صَدَقَةٌ،  
Adding, ‘It is charity.’
He simply mentioned that it is charity. He did not stipulate that it is charity for Allāh Taʿālā. Hence, ʿAllāmah Abū ’l-Walīd al-Bājī explains:
وقوله هو صدقة: هذه اللفظة بانفرادها تقتضي البر وإن لم يقل صدقة لله، ولذلك من تصدق على ابنه لم يكن له اعتصار صدقته.
بخلاف الهبة فإن له اعتصارها حتى يقول هبة لله 
وتفارق الصدقة الهبة في موضع آخر وهو أنه إذا قال صدقة ولم يبين المتصدق عليه كملت الصدقة ولم تفتقر إلى ذكر المتصدق عليه والهبة تفتقر إلى ذكر الموهوب له. 
Regarding his statement: ‘It is a ṣadaqah’, this expression, on its own, implies an act of piety, even if one does not say, ‘a ṣadaqah for the sake of Allāh’.
For this reason, if one gives ṣadaqah to his son, he may not revoke it.
This differs from a gift, which he may revoke unless he says, ‘a gift for the sake of Allāh,’ whereby it becomes irrevocable, distinguishing it from a ṣadaqah.
Another point of divergence between ṣadaqah and gifting is that when one says, ‘ṣadaqah’ without specifying the recipient, the act is complete and valid, requiring no mention of the beneficiary. In contrast, gifting necessitates specification of the recipient to be valid.[footnoteRef:179] [179:  ʿAllāmah Bājī (n 3) 1:181.] 

He then mentioned to ʿUthmān:
فَاجْعَلْهُ فِي سُبُلِ 
‘So place it in the paths’
Mawlānā Zakariyyā al-Kāndhlawī says:
بضمتين جمع سبيل، وفي نسخة على الإفراد. 
It comes with two ḍammah, the plural of ‘sabīl’. In one manuscript, it comes in the singular form.[footnoteRef:180] [180:  Mawlānā Zakariyyā (n 4) 2:344.] 

 الْخَيْرِ.  
‘Of good’
Mawlānā Zakariyyā al-Kāndhlawī explains:
حيثما شئت. 
Wherever you wish[footnoteRef:181] [181:  Ibid.] 

Then direct it towards avenues of righteousness.
فَبَاعَهُ عُثْمَان بْنُ عَفَّانَ بِخَمْسِينَ أَلْفاً، 
ʿUthmān ibn ʿAffān sold it for 50,000, 
ʿUthmān ibn ʿAffān sold it for 50,000 silver coins.  ʿAllāmah Ibn ʿAbd al-Barr first comments and then explains why ʿUthman did not just convert the orchard into waqf (endowment): 
فإن الكلام فيه والكلام في الذي قبله سواء إلا أن عثمان بن عفان فهم عن الأنصاري مراده فباع المال بخمسين ألف درهم وتصدق بها عنه ولم يجعل الحائط وقفا. 
The discussion regarding this case is the same as the one preceding it, except that ʿUthmān ibn ʿAffān understood the intention of the Anṣārī and thus sold the property for 50,000 silver coins and gave it in charity on his behalf, without converting the orchard into an endowment.[footnoteRef:182] [182:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fīmā Taḍammanahu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kullihī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:395.] 

فَسُمِّيَ  
And [that property] came to be known 
The footnote explains that the original manuscript had both verbal forms written: (the past tense) ‘summiya’ and (the present tense) ‘yusammā’, with ‘maʿan’ written in the margin, suggesting that both readings were acknowledged or permitted by the scribe or annotator. It is written:
ضبطت في الأصل بالوجهين،  فيسمى و فسمي، وكتب عليها: معا. 
It is spelt in the main manuscript in both ways as: ‘fa-yusammā’ and ‘fa-summiya’, with ‘maʿan’ written on top.[footnoteRef:183] [183:  ] 

ذلك الْمَال: الْخَمْسُونَ. 
That property [came to be known] as ‘al-Khāmsūn’
The word ‘al-khamsūn’ appears in the nominative case. However, the editorial footnotes note variations in the manuscripts:
بهامش الأصل: الخمسين، وكتب فوقها: (ع) ولم يثبت الأعظمي هذا الرمز مع وضوحه. وفي (ج) و (ش): الخمسين. وفي (م): الخمسون.
Written in the margin of the main manuscript is ‘al-khamsīn’, with the symbol ع written above it (referring to Ibn ʿAbd al-Barr’s manuscript). ʿAẓamī did not keep this symbol despite its clarity. In the manuscripts of Jurjānī and Ibn al-Mushāṭ, it is written as al-khamsīn. In the manuscript of م, it is written as al-khamsūn.[footnoteRef:184] [184:  ] 

However, in the recension of Abū Muṣʿab az-Zuhrī, it is transmitted as:
فسمي بعد ذلك المال الخمسين.[footnoteRef:185]  [185:  Imām Mālik ibn Anas al-Aṣbaḥī, Al-Muwaṭtaʾ bi-Riwāyat Abī Muṣʿab az-Zuhrī (Beirut: Muʾassasat ar-Risālah, 1412 AH), 1:188.] 

Shaykh ʿAbd al-Fuʿād ʿAbdul Bāqī also typed it as ‘khamsīn’ in his edition of Imām Yaḥyā al-Laythī’s recension:
فسمي ذلك المال الخمسين.[footnoteRef:186]  [186:  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), 1:99.] 

Thus, the word ‘khamsīn’ could either be:
· Accusative (khamsīn): The accusative reading treats ‘al-khamsīn’ as the second object of the transitive verb ‘summiya’ (to name), with ‘al-māl’ (the wealth) as the first object. This construction is straightforward: ‘That wealth was named the fifty.’ It is the predominant reading in the recensions of Abū Muṣʿab and Yaḥyā al-Laythī.
· Nominative (al-khamsūn): The nominative reading construes ‘al-khamsūn ‘ in one of two ways:
· As a predicate (khabar) in a nominal sentence, where ‘al-māl’ is the subject (mubtadaʾ), implying: ‘That wealth [is] the fifty.’
· As a substitute (badal, a type of apposition) for ‘al-māl’, similar to emphatic constructions like ‘ajmaʿīn’, i.e. all together). This reading is less common but grammatically viable, as in: ‘That wealth, [namely] the fifty.’
· Alternatively, as a quoted expression (ḥikāyah), where ‘al-khamsīn’ is the name itself, unaltered by syntactic case rules: “That wealth was named ‘the fifty.’”
ʿAllāmah Ibn as-Sīd al-Baṭalyawsī says:
كذا وقع والوجه رفع المال ونصب الخمسين، أو رفع الخمسين. 
Thus it was reported, and the correct form is to raise ‘al-māl’ and put ‘al-khamsīn’ in the accusative, or to raise ‘al-khamsīn’.[footnoteRef:187] [187:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muḥammad ibn as-Sīd al-Baṭalyawsī, Mushkilāt Muwaṭṭaʾ Mālik ibn Anas (Beirut: Dār Ibn Ḥazm, 1999), 80.] 

It has been transmitted in both ways. Qāḍī ʿIyāḍ states:
وقوله فسمى ذلك المال الخمسون ويروى الخمسين بالوجهين ضبطناه عن كافة شيوخنا ‌ابن ‌عتاب ‌وابن ‌حمدين وابن عيسى وابن جعفر والرفع لابن وضاح عند بعضهم وعند ابن المرابط النصب لا غير ووجهه المفعول الثاني لسمي والرفع على الحكاية. 
His statement: ‘Fa-summiya dhālika ’l-mālu al-khamsūn’, and it is also transmitted as ‘al-khamsīn’, with both case endings. We have recorded it as such (with both) from all our teachers: Ibn ʿAttāb, Ibn Ḥamdīn, Ibn ʿĪsā and Ibn Jaʿfar. The nominative (al-khamsūn) is attributed to Ibn Waḍḍāḥ according to some of them, while according to Ibn al-Murābiṭ, it is only the accusative (al-khamsīn). The accusative is explained as the second object (al-mafʿūl al-thānī) of ‘summiya’, while the nominative is construed as a quoted expression (ʿalā al-ḥikāyah).[footnoteRef:188] [188:  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), 2:351.] 

ʿAllāmah Yafrunī, the nominative reading treats al-khamsīn as a substitute for al-māl, similar to emphatic constructions such as ajmaʿīn or examples involving coordinated apposition. The accusative reading, by contrast, treats the noun as the grammatical object of the verb. He concludes that the nominative case is stylistically preferable:
يروى: "الخمسين" بالرفع والنصب؛ فمن رفع أجراه على البدل من المال، كما يؤكد الناس بأجمعين، وكقولهم: ضرب زيد الظهر والبطن، ومطر الناس السهل والجبل؛ ومن نصب أوصل الفعل إليه؛ والرفع فيه أجود.
قال الشيخ- وفقه الله-: وكنت قيدت في حين قراءتي "الموطأ" على شيخي الأستاذ العلامة، أبي علي، عن ابن غزلون: أن "الخمسين" بالنصب في أصل أبي الوليد؛ فالصواب: "الخمسون" على الحكاية. وقال ابن السيد: والوجه: رفع المال، ونصب "الخمسين" ورفع "الخمسين" ونصب المال؛ كما يقال: أعطي زيد درهماً، وأعطي درهم زيداً. قال: وأما من رواه برفع المال، وروى "الخمسون" بالواو فليس له وجه، إلا أن يكون على معنى  الحكاية؛ كأن ذلك المال سمي الخمسون.
It is transmitted as 'al-khamsīn' with both nominative and accusative case endings. 
As for the one who reads it in the nominative, he treats it as a substitute (badal) for al-māl, similar to ‘an-nās’ is emphasised with bi-ajmaʿīn, and as in their saying: ‘ḍuriba Zayd aẓ-ẓahru wa ’l-baṭnu (Zayd was struck in his back and belly)’, and ‘muṭira ’n-nās as-sahlu wa ’l-jabalu (The people were rained upon – the plain and the mountain)’. 
As for the one who renders it in the accusative, he makes it the direct object of the verb. The nominative is preferable in this instance.
The shaykh – may Allāh grant him the ability for success – says, ‘I had recorded during my reading of Al-Muwaṭṭaʾ with my teacher, the eminent scholar Abū ʿAlī, from Ibn Ghazlūn, that 'al-khamsīn' appears in the accusative in the transmission of Abū ’l-Walīd. Thus, the correct form is 'al-khamsūn', according to the principle of quotation (ḥikāyah).’
Ibn as-Sīd says, “The correct interpretation is the nominative of ‘al-māl’ and the accusative of 'al-khamsīn', or the reverse, i.e., the nominative of 'al-khamsīn' and the accusative of ‘al-māl’, just as one says: 
· ‘Uʿṭiya Zaydun dirhaman (Zayd was given a silver coin)’, and;
· ‘Uʿṭiya dirhamun Zaydan ('a dirham was given to Zayd').”
He said, ‘As for the one who transmits it with ‘al-māl’ in the nominative, and 'al-khamsūn' with the wāw, this has no valid grammatical justification – except if it is construed as a quotation (ḥikāyah), as though that wealth were named 'the fifty'.’[footnoteRef:189] [189:  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), 1:125-126.] 

ʿAllāmah Zurqānī explains:
لبلوغ ثمنه خمسين ألفا كما سمي الفيوم لبلوغ خراجه كل يوم ألف دينار قاله ابن حبيب. 
Because its value reached 50,000, just as Fayyūm (in Egypt) was so named because its daily tax revenue amounted to 1,000 gold coins, as stated by Ibn Ḥabīb. (The word ‘fayʾ’ refers to spoils of war as well as land tax.)[footnoteRef:190] [190:  ʿAllāmah Zurqānī (n 9) 1:286.] 

[bookmark: _Toc225709011]Best Charity
ʿAllāmah Ibn ʿAbd al-Barr brought up the point about the best charity. There is a scholarly difference regarding which is superior: freeing slaves or establishing perpetual endowments (ṣadaqāt mawqūfah). Both are virtuous, but continuous charity, such as springs, is considered more beneficial, as it yields ongoing reward unless interrupted by calamity.
ʿAllāmah Ibn ʿAbd al-Barr says:
وقد اختلف في الأفضل من الصدقات بالرقاب ومن الصدقات الموقوفات وكلاهما خير وعمل صالح وليس الآبار كالعيون والله أعلم إلا أن الدائم جار على صاحبه ما لم تعتره آفة فآفات الدهر كثيرة. 
The best approach differs regarding the superiority of charity through freeing slaves or endowments (waqf), as both are good and righteous deeds. However, wells are not the same as springs. And Allāh knows best. The difference lies in that the perpetual charity continues benefiting its owner unless it is affected by some calamity, for the afflictions of time are many.[footnoteRef:191] [191:  ʿAllāmah Ibn ʿAbd al-Barr (n 25) 4:396.] 

ʿAllāmah Zurqānī says:
واختلف في الأفضل منهما وكلاهما حسن والدائم كالعيون أحسن وهو جار لصاحبه ما لم تعتوره آفة وآفات الدهر كثيرة. 
There is a difference of opinion regarding which of the two is better, but both are good. The perpetual charity, like springs, is superior, as it continues to benefit its owner unless it is affected by some calamity, and the calamities of time are numerous.[footnoteRef:192] [192:  ʿAllāmah Zurqānī (n 9) 1:286.] 

[bookmark: _fmjbyzi9gerx][bookmark: _Toc225709012]Lessons & Benefits
1) A specified act of charity, even if exceeding one-third of one’s wealth, may become binding.
ʿAllāmah Abū ’l-Walīd al-Bājī says:
وقال عبد الملك إن في هذا الحديث دليلا على أن من تصدق بشيء معين من ماله وإن كان أكثر من الثلث فإنه يلزمه وليس ذلك ببين لأنه ليس في الحديث ما يدل أن ما أخرجه كان أكثر من ثلث ماله ولو عرفوا ذلك فليس في الحديث ما يدل على أنه ألزم ذلك وحكم عليه به مع امتناعه منه. 
ʿAbd al-Malik said that this ḥadīth provides evidence that if someone gives a specific portion of their wealth in charity, even if it exceeds one-third, they are bound by it. However, this is not indicated, because the ḥadīth does not mention that what was given exceeded one-third of their wealth. Even if they knew this, the ḥadīth does not suggest that they were obligated to do so or that they were judged for refusing it.[footnoteRef:193] [193:  ʿAllāmah Bājī (n 3) 1:182.] 

2) The one performing the prayer must maintain full concentration and avoid turning right or left.
ʿAllāmah Zurqānī says:
وفيه أن المصلي يقبل على صلاته ولا يلتفت يمينا ولا شمالا. 
This indicates that the one who is praying should focus entirely on their prayer and not turn to the right or left.[footnoteRef:194] [194:  ʿAllāmah Zurqānī (n 9) 1:286.] 

3) The narration reflects the Companions’ profound reverence for prayer and their willingness to sacrifice significant wealth for minor religious shortcomings.
Shaykh ʿAbd al-ʿAzīz al-Ḥumaydī comments:
وفي هذين الخبرين عبرة عظيمة في تضحية الصحابة رضي الله عنهم بأموالهم في سبيل المحافظة على دينهم، فليس من اليسير على الإنسان أن يتصدق ببستان كامل دفعة واحدة، وفي مقابل ماذا؟ في مقابل أنه انشغل به عن صلاة واحدة! !
فما أعظم قدر الصلاة في نظر الصحابة رضي الله عنهم!. وما أعمق نظرتهم إلى الحياة الآخرة!
وما أهون الدنيا في قلوبهم! 
These two reports contain a great lesson in the sacrifice of the Companions – may Allāh be pleased with them – of their wealth to preserve their faith. It is not easy for a person to give away an entire garden all at once. And for what? In exchange for being distracted by it from a single prayer! How great was the value of prayer in the eyes of the Companions! And how profound was their perspective on the Hereafter! How insignificant was this world in their hearts![footnoteRef:195] [195:  Shaykh ʿAbd al-ʿAzīz ʿAbdullāh al-Ḥumaydī, ʿImārat al-Masājid al-Maʿnawiyyah wa-Faḍlū-Hā (Saudi Arabia: Wazārat ash-Shuʾūn al-Islāmiyyah wa ’l-Awqāf wa ’d-Daʿwah wa ’l-Irshād, 1419 AH), 45.] 

4) The episode demonstrates the effect of nisbah (spiritual attachment) on the heart, engendering preference for obedience over all else and a protective jealousy toward acts of devotion.
Mawlānā Zakariyyā al-Kāndhlawī says:
وأفاد مسند الهند الشاه ولي الله الدهلوي: أن هذه القصة من أثار النسبة التي تؤثر في القلب إيثار الطاعة على جميع ما سواها، والغيرة عليه.  
Shah Waliyy Allāh ad-Dihlawi, in his Musnad al-Hind, mentioned that this story highlights the effect of a spiritual connection that influences the heart, prioritising obedience to Allāh over everything else and having a deep protective zeal for it.[footnoteRef:196] [196:  Mawlānā Zakariyyā (n 4) 2:344.] 

   Ḥadīth 265 – The Book of Forgetfulness in Prayer – Related Rulings & Scholarly Approaches
[bookmark: _Toc225709013]4 - ‌‌[كتاب السهو].[footnoteRef:197] [197:  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), 1:258.] 

The Book of Forgetfulness
The title is placed in brackets here. Shaykh Muṣṭafā al-Aʿẓamī writes in the footnotes of his edition: 
ليس هذا العنوان في المخطوطات الثلاثة.  
This title is not found in the three manuscripts.[footnoteRef:198] [198:  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), 2:138.] 

In the footnotes of this edition, it is written:
هذه الزيادة يقتضيها السياق، وتنسجم مع ما ذكر في الأصل، وباقي النسخ المعتمدة من عنوانين. 
The context implies this addition and aligns with what is mentioned in the original text, as well as with the remaining titles from reliable manuscripts.[footnoteRef:199] [199:  Imām Mālik (n 1) 1:258.] 

There are five authentic narrations on the remedial prostration. ʿAllāmah Khaṭṭābī says:
قلت: روى أبو داود في أبواب السهو عدة أحاديث في أكثر أسانيدها مقال والصحيح منها والمعتمد عند أهل العلم هذه الأحاديث الخمسة. 
I say: Abū Dāwūd narrated several ḥadīths in the chapters on forgetfulness (in prayer), most of whose chains of transmission contain some weakness. The sound and reliable ones accepted by the scholars are these five ḥadīths.[footnoteRef:200] [200:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abi Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:238.] 

ʿAllāmah Ibn Qudāmah al-Maqdisī clarifies which five narrations these are:
يعنى حديثى ابن مسعود، وأبى سعيد، وأبى هريرة، وابن بحينة. 
I.e. the ḥadīths of Ibn Masʿūd, Abū Saʿīd, Abū Hurayrah and Ibn Buḥaynah.[footnoteRef:201] [201:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:403.] 

From these, the ḥadīth of Abū Buḥaynah passed on pages 252 and 253, and it was the 258th and 259th narration of the Muwaṭṭaʾ. The narration of Abū Hurayrah is the first narration that is quoted. We will also quote Abū Saʿīd’s narration.
Between narrations 249 from page 248 to ḥadīth number 260 on page 253, we discussed many of the issues on the remedial prostration, and we explained how the Ḥanafīs practice on the strongest narrations in this regard.
[bookmark: _Toc225709014]1 -‌‌ العَمَلُ فِي السَّهْوِ. 
The Practice on Forgetfulness[footnoteRef:202] [202:  Imām Mālik (n 1) 1:258.] 

Mawlānā Zakariyyā al-Kāndhlawī says:
يعني: ما يفعل من وقع له السهو في الصلاة أعم من الفريضة والنافلة. 
I.e. what is to be done by one who experiences forgetfulness in prayer. It applies to both obligatory and supererogatory prayers.[footnoteRef:203] [203:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:345.] 

[bookmark: _Toc225709015]Ḥadīth 265
265 - مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ أبِي سَلَمَةَ بْنِ عَبْدِ الرَّحْمَنِ بْنِ عَوْفٍ، عَنْ أبِي هُرَيْرَةَ أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِنَّ أَحَدَكُمْ إِذَا قَامَ يُصَلِّي، جَاءَهُ الشَّيْطَانُ، فَلَبَّسَ عَلَيْهِ حَتَّى لَا يَدْرِيَ كَمْ صَلَّى، فَإِذَا وَجَدَ ذَلِكَ أَحَدُكُمْ فَلْيَسْجُدْ سَجْدَتَيْنِ وَهُوَ جَالِسٌ". 
Mālik reported from Ibn Shihāb from Abū Salamah ibn ʿAbd ar-Raḥmān ibn ʿAwf from Abū Hurayrah that the Messenger of Allāh ﷺ, who said, ‘Indeed, when one of you stands to pray, Satan comes to him and confuses him until he does not know how much he prayed. If any of you experiences that, let him offer two prostrations while sitting.’[footnoteRef:204] [204:  Imām Mālik (n 1) 1:258.] 

Imām Yaḥyā al-Laythī narrates:
‌
265 - مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ أبِي سَلَمَةَ بْنِ عَبْدِ الرَّحْمَنِ بْنِ عَوْفٍ،  
Mālik reported from Ibn Shihāb from Abū Salamah ibn ʿAbd ar-Raḥmān ibn ʿAwf 
We spoke about him under the commentary of the 15th narration of the Muwaṭṭaʾ, on page 148. 
عَنْ أبِي هُرَيْرَةَ  
From Abū Hurayrah
We spoke about him under the commentary of the 5th narration of the Muwaṭṭaʾ, on page 143. 
أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِنَّ أَحَدَكُمْ إِذَا قَامَ يُصَلِّي،"
That the Messenger of Allāh ﷺ, who said, ‘Indeed, when one of you stands to pray,’
The Prophet ﷺ did not specify this ruling to any particular prayer. Hence, it encompasses all prayers, as ʿAllāmah Ibn Baṭṭāl comments and says:
تدخل فيه جميع الصلوات فرضها ونفلها، فهو عام فى كل ما يسمى صلاة، وقد أوجب صلى الله عليه وسلم السجود على الساهى. 
It encompasses all obligatory and supererogatory prayers, for it is general concerning everything called ‘ṣalāh’. The Prophet ﷺ made prostration obligatory upon the one who errs in prayer.[footnoteRef:205] [205:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:230.] 

Hence, Imām Bukhārī put the title for the chapter in which he quotes this narration:
باب السهو في الفرض والتطوع 
Chapter: Forgetfulness in Obligatory and Voluntary Prayers[footnoteRef:206] [206:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:69.] 

"جَاءَهُ الشَّيْطَانُ،"  
‘Satan comes to him’
ʿAllāmah Ibn Raslān comments on this:
هذا يدل على أن ‌شيطان ‌الصلاة غير شيطان الآدمي.
أما شيطان الآدمي فروى مسلم من حديث ابن مسعود: "ما منكم من أحد إلا وله شيطان".
وأما ‌شيطان ‌الصلاة فيسمى خنزب كما رواه مسلم من حديث عثمان بن أبي العاص. 
This indicates that the devil of prayer differs from the devil assigned to the human being. As for the devil of the human being, Muslim narrated from the ḥadīth of Ibn Masʿūd: 'There is none among you except that he has a devil assigned to him.' As for the devil of prayer, he is called Khanzab, as reported by Muslim from the ḥadīth of ʿUthmān ibn Abī ’l-ʿĀṣ.[footnoteRef:207] [207:  Shams ad-Dīn Abū ’l-ʿAbbās Aḥmad ibn Ḥusayn al-Maqdisī ash-Shāfiʿī, better known as Ibn Raslān, Sharḥ Sunan Abī Dāwūd li ’bn Raslān (Faiyum, Egypt: Dār al-Falāḥ, 2015), 5:394. ] 

Imām Muslim quotes:
حدثنا يحيى بن خلف الباهلي، حدثنا عبد الأعلى، عن سعيد الجريري  عن أبي العلاء أن عثمان بن أبي العاص أتى النبي صلى الله عليه وسلم فقال: يا رسول الله، إن الشيطان قد حال بيني وبين صلاتي وقراءتي يلبسها علي! فقال رسول الله صلى الله عليه وسلم: ذاك شيطان يقال له ‌خنزب، فإذا أحسسته فتعوذ بالله منه، واتفل على يسارك ثلاثا. قال: ففعلت ذلك فأذهبه الله عني. 
Yaḥyā ibn Khalaf al-Bāhilī narrated to us [saying]: ʿAbd al-Aʿlā narrated to us from Saʿīd al-Jarīrī from Abū ’l-ʿAlāʾ that ʿUthmān ibn Abī ’l-ʿĀṣ came to the Prophet ﷺ and said:
'O Messenger of Allāh, the devil comes between me and my prayer and my recitation, confusing it for me!' The Messenger of Allah ﷺ said, 'That is a devil called Khanzab. When you sense his presence, seek refuge in Allāh from him and spit lightly to your left three times.' He said, 'I did that, and Allah removed him from me.'[footnoteRef:208] [208:  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), 4:1728.] 

"فَلَبَّسَ"  
‘And confuses him’ 
[bookmark: _Toc225709016]Explanation of the Word: ‘Labbasa’
Pronunciation
In this edition, the editors typed this as ‘labbasa’, from ‘talbīs’, which comes from the verbal group tafʿīl. 
In the footnotes, they clarified that according to the main manuscript that they were using, this was written as ‘labbasa’ and ‘labasa’, and in the margins, it was clarified that ʿAllāmah Ibn ʿAbd al-Barr gave preference to ‘labasa’. They write:
ضبطت في الأصل بفتح الباء المخففة، وتشديدها، وكتب فوقها رمز (حد)، وأمامها (معا) وبالهامش: (فلبس) بتخفيف الباء، حكاه أبو عمر في التمهيد.  
In the original manuscript, it is spelt with a light bāʾ having a fatḥah, and also with it doubled (having a shaddah). Above it is written the symbol حد, and in front of it is: ‘maʿān’. Written in the margin is: ‘falabbasa’ with a light bāʾ; this was mentioned by Abū ʿUmar in At-Tamhīd.[footnoteRef:209] [209:  Imām Mālik (n 1) 1:258.] 

In At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr writes:
وقوله: "فلبَس عليه".....وهو على: "فعل" مخفف، والمستقبل: يلبِس، مثل: ضرب يضرب، وأما إذا كان من اللباس فالماضي منه: لبس، مثل: سمع، والمستقبل منه: يلبس، مثل: يسمع.  
His statement: ‘fa-labasa ʿalay-hi’ is on the pattern of ‘faʿala’ in a light (i.e., non-doubled) form. Its imperfect (present/future) tense is ‘yalbisu’, like ‘ḍaraba–yaḍribu’ (he struck – he strikes). But if it is from the meaning of ‘clothing’ (libās), then the past tense is ‘labisa’, like ‘samiʿa’, and the imperfect tense is ‘yalbasu’, like ‘yasmaʿu’.[footnoteRef:210] [210:  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), 5:93. ] 

This pronounciation is derived from verse 9 of chapter Al-Anʿām:
﴿وَلَوْ جَعَلْنَـٰهُ مَلَكًۭا لَّجَعَلْنَـٰهُ رَجُلًۭا وَلَلَبَسْنَا عَلَيْهِم مَّا يَلْبِسُونَ﴾
‘We would have obviously made him a man, and would have caused them the same confusion they are causing now.’
The editors further even quoted from ʿAllāmah Waqshī:
[قوله]: "لبس عليه" الرواية -بالتخفيف- يقال: لبست عليه الأمر ألبسه لبسا: إذا خلطته عليه، قال [الله] تعالى: ﴿وَلَلَبَسْنَا عَلَيْهِم مَّا يَلْبِسُونَ﴾ وأما الثوب فيقال فيه: لبست ألبس لبسا. 
His statement: ‘Labasa ʿalayhi’ –  in the alleviated form – is said: ‘Labastu ʿalayhi ’l-amr albisu-hū labsan’ (I confused the matter for him, or I mixed it up for him). Allāh Taʿālā said: ‘Wa-la-labasnā ʿalay-him mā yalbisūn (And would have caused them the same confusion they are causing now).’[footnoteRef:211] As for the garment, the verb used is ‘labistu albasa labsan’.[footnoteRef:212] [211:  Ibid.]  [212:  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), 1:149.] 

Since both are in the manuscript, the editors should have rather typed this in the lightened form. The reason is:
1) Many scholars insisted that it must be pronounced in the lightened form, as quoted from ʿAllāmah Ibn ʿAbd al-Barr above.
Likewise, ʿAllāmah Badr ad-Dīn al-ʿAynī says:
قوله "فلبس" بالباء الموحدة المخففة هو الصحيح. 
‘Fa-labasa’ is with a lightened single dotted bāʾ, and this is the correct form.[footnoteRef:213] [213:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 7:314. ] 

2) Others only mention that it can be pronounced in the lightened form.
In his commentary of Ṣaḥīh Muslim, Imām Nawawī says:
هو بتخفيف الباء.
It is with a lightened bāʾ.[footnoteRef:214] [214:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Ṣaḥīḥ Muslim bi-Sharḥ an-Nawawī / Al-Minhāj Sharḥ Ṣaḥīḥ Muslim Ibn al-Ḥajjāj (Cairo: al-Maṭbaʿah al-Miṣriyyah bi ’l-Azhar, 1929), 5:57.] 

3) Even those who acknowledge that it could be pronounced from the verbal group tafʿīl claimed that the lightened form is better. 
For instance, in Mashāriq al-Anwār, Qāḍī ʿIyāḍ states:
فلبس عليه بباء مفتوحة مخففة وقد ضبطه بعضهم بتشديدها والفتح أفصح قال الله تعالى: ﴿وَلَلَبَسْنَا عَلَيْهِم مَّا يَلْبِسُونَ﴾…. بالتخفيف في جميعها لشيوخنا في الموطأ.  
‘Fa-labasa ʿalay-hi’ with a lightened bāʾ, having a fatḥah. Some of them spelt it with a shaddah (i.e. in the doubled form), but the fatḥah is most fluent. Allāh Taʿālā said, ‘Wa-la-labasnā ʿalay-him mā yalbisūn’, in the lightened form in all transmissions of our teachers in the Muwaṭṭaʾ.[footnoteRef:215] [215:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Mashāriq al-Anwār ʿalā Ṣiḥāḥ al-Āthār (Tunisia: Maktabat al-ʿĀtiqah / Cairo: Dār at-Turāth, 1978), 1:354.] 

ʿAllāmah Ṭībī says:
كله بالتخفيف، وربما يشدد للتكثير. 
All of it is in the lightened form. At times, it is with a shaddah to denote abundance.[footnoteRef:216] [216:  Sharf ad-Dīn Ḥusayn ibn ʿAbdillāh aṭ-Ṭībī, Sharḥ aṭ-Ṭībī ʿalā Mishkāt al-Maṣābīḥ / Al-Kāshif ʿan Ḥaqāʾiq as-Sunan (Riyadh/Makkah Mukarramah: Maktabat Nazār Muṣṭafā al-Bāz, 1997), 3:1080.] 

Definition
ʿAllāmah Ibn ʿAbd al-Barr then proceeds to define the meaning:
وقوله: "‌فلبس عليه"، يعني: خلط عليه. 
‘Fa-labasa ʿalay-hi’ means: he confused things for him.[footnoteRef:217] [217:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 14) 5:93.] 

Qāḍī ʿIyāḍ explains:
أى شككه وغلطه قال الله تعالى: ﴿وَلَلَبَسْنَا عَلَيْهِم مَّا يَلْبِسُونَ﴾. 
I.e. He caused him doubt and confusion. Allāh Taʿālā says: ‘And We would have caused them the same confusion they are causing now.’[footnoteRef:218][footnoteRef:219] [218:  Qurʾān: 6:9.]  [219:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:518.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
اللبس:
2 - اللبس: اختلاط الأمر، من لبس الأمر عليه يلبس لبسا فالتبس: إذا خلطه عليه حتى لا يعرف جهته وفي الحديث ‌جاءه ‌الشيطان ‌فلبس عليه والصلة أن اللبس قد يكون سببا للفتح على الإمام. 
Labs
‘Al-labs’ refers to the confusion of a matter, derived from the phrase: ‘labasa ’l-amra ʿalay-hi yalbisu labsan’, i.e. it became obscured such that its direction or reality is no longer known. It comes in the ḥadīth: ‘The devil comes to him and causes confusion (labasa ʿalayhi)” – the connection here is that such confusion may sometimes become a means by which the imām is prompted with the correct recitation.[footnoteRef:220] [220:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 32:13.] 

[bookmark: _Toc225709017]Attributing Forgetfulness to Satan
ʿAllāmah Ibn al-Wazīr mentions the following point derived from this:
وفي ذلك نسبة سبب النسيان إلى الشيطان، وتخصيصه بذلك ذمّاً له، كما شهد له قوله تعالى: ﴿وَمَآ أَنسَىٰنِيهُ إِلَّا ٱلشَّيْطَـٰنُ﴾ [الكهف: 63]. 
This entails attributing the cause of forgetfulness to the devil, and assigning it to him specifically as a form of reproach, just as affirmed by His statement, Exalted is He: ‘But Satan who made me forget it to tell you about it.’[footnoteRef:221][footnoteRef:222] [221:  Qurʾān: 18:63.]  [222:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Ibrāhīm, better known as Ibn al-Wazīr, Al-ʿAwāṣim wa ’l-Qawāṣim fī ’dh-Dhabb ʿan Sunnat Abī ’l-Qāsim (Beirut: Muʾassasat ar-Risālah, 1994), 7:160.] 

"عَلَيْهِ"  
ʿAllāmah Ibn Raslān says: 
أمر صلاته، وشبهها عليه وشككه فيها.  
He confused him regarding his prayer and matters similar to it, and caused him to doubt regarding them.[footnoteRef:223] [223:  ʿAllāmah Ibn Raslān (n 11) 5:395.] 

"حَتَّى لَا يَدْرِيَ كَمْ صَلَّى، فَإِذَا وَجَدَ ذَلِكَ أَحَدُكُمْ فَلْيَسْجُدْ سَجْدَتَيْنِ وَهُوَ جَالِسٌ". 
‘Until he does not know how much he prayed. If any of you experiences that, let him offer two prostrations while sitting.’
“…until he no longer knows how many rakʿahs he has prayed. So if one of you experiences that, let him perform two prostrations while sitting.”
ʿAllāmah Ibn ʿAbd al-Barr explains the connection between the prostration and the devil interfering:
فأخبر أن الشيطان لبس عليه فلذلك يرغمه بالسجدتين لأنه يقال ليس على الشيطان عمل أثقل ولا أصعب من سجود بن آدم لربه وذلك والله أعلم لما لحقه من سخط الله عند امتناعه من السجود لآدم. 
He informed that it was Satan who confused him, and for that reason, he disgraced Satan with the two prostrations. For it is said, ‘No deed weighs heavier upon Satan, nor is more difficult for him than the prostration of the son of Ādam to his Lord.’ And that – Allāh knows best – is due to the wrath of Allāh that befell him when he refused to prostrate to Ādam.[footnoteRef:224] [224:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:399. ] 

[bookmark: _Toc225709018]The Ruling on Doubt & Forgetfulness in Prayer & Juristic Interpretations
Imām Mālik cited this narration under the chapter of the remedial prostration. However, not much information is being presented. Hence, ʿAllāmah Khaṭṭābī comments:
فأما حديث أبي هريرة فهو حديث مجمل ليس فيه أكثر من أن النبي صلى الله عليه وسلم أمر بسجدتين عند الشك في الصلاة وليس فيه بيان ما يصنعه من شيء سوى ذلك ولا فيه بيان موضع السجدتين من الصلاة وحصل الأمر على حديث ابن مسعود وأبي سعيد الخدري، وحديث ذي اليدين وابن بحينة وعنها تشعبت مذاهب الفقهاء وعليها بنيت. 
As for the ḥadīth of Abū Hurayrah, it is a general report which contains nothing more than that the Prophet ﷺ instructed two prostrations in the case of doubt during prayer. It does not include any clarification regarding what the individual should do beyond that, nor does it specify the position of the two prostrations within the prayer. The matter is thus clarified through the ḥadīths of Ibn Masʿūd, Abū Saʿīd al-Khudrī, Dhū ’l-Yadayn and Ibn Buḥaynah. Upon these reports, the various legal schools diverged, and their rulings were constructed.[footnoteRef:225] [225:  Imām Khaṭṭābī (n 4) 1:238.] 

Some scholars practised on this narration despite its vague nature. ʿAllāmah Badr ad-Dīn al-ʿAynī says:
ثم العلماء اختلفوا في المراد بالحديث المذكور فقال الحسن البصري وطائفة من السلف بظاهر هذا الحديث وقالوا إذا شك المصلي فلم يدر زاد أو نقص فليس عليه إلا سجدتان وهو جالس عملا بظاهر هذا الحديث وقال الشعبي والأوزاعي وجماعة كثيرة من السلف إذا لم يدر كم صلى لزمه أن يعيد الصلاة مرة بعد أخرى أبدا حتى يستيقن وقال بعضهم يعيد ثلاث مرات فإذا شك في الرابعة فلا إعادة عليه. 
Then the scholars differed regarding the meaning of the aforementioned ḥadīth:
Ḥasan Baṣrī and a group of the early generations adhered to the apparent meaning of this ḥadīth and said that if a person praying is unsure whether they have added or missed something, then they should only perform two prostrations while sitting, based on the apparent meaning of this ḥadīth. 
On the other hand, Shaʿbī, Awzāʿī and many others from the predecessors said that if one is unsure of how many rakʿahs they have prayed, they are required to repeat the prayer until they are certain. Some of them said that they should repeat it three times, and if they are still unsure on the fourth, there is no need to repeat the prayer.[footnoteRef:226] [226:  ʿAllāmah Badr ad-Dīn ʿAynī (n 17) 7:312.] 

As for the four schools of thought, the other three schools mention that if a person doubts, he should base his action upon certainty (i.e. choosing the least). He should then consider that to be the rakʿah and perform the remedial prostration at the end. 
ʿAllāmah Badr ad-Dīn ʿAynī says:
وقال مالك والشافعي وأحمد وآخرون متى ‌شك ‌في ‌صلاته هل صلى ثلاثا أو أربعا لزمه البناء على اليقين فيجب أن يأتي برابعة ويسجد للسهو عملا بحديث أبي سعيد الخدري رضي الله تعالى عنه أخرجه مسلم وأبو داود والنسائي وابن ماجه. 
Imām Mālik, Shāfiʿī, Aḥmad and others said that whenever one is uncertain in their prayer whether they have prayed three or four rakʿahs (if they doubt between the third or fourth one), they must base their action on certainty. Therefore, they should perform the fourth rakʿah and then make the prostration of forgetfulness, in accordance with the ḥadīth of Abū Saʿīd al-Khudrī – may Allāh be pleased with him – which was narrated by Muslim, Abū Dāwūd, Nasāʾī and Ibn Mājah.[footnoteRef:227] [227:  Ibid, 7:313.] 

ʿAllāmah Ibn ʿAbd al-Barr noted that they consider this narration to be vague, but it is explained by another narration. He says:
وأما حديث أبي هريرة، فحديث مجمل مضمر قد ظهر في غيره من الأحاديث. قالوا: فلا يجزئ أحدا أبدا إذا شك في صلاته أن يخرج منها إلا حتى يستيقن تمامها، وسواء اعتراه هذا مرة أو ألف مرة. 
​The ḥadīth of Abū Hurayrah is a concise and implicit narration, the details of which are clarified in other ḥadīths. Scholars have stated that it is never permissible for anyone who experiences doubt in their prayer to conclude it unless they are certain of its completion, regardless of whether this doubt occurs once or a thousand times.[footnoteRef:228] [228:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 14) 5:95.] 

Before that, ʿAllāmah Ibn ʿAbd al-Barr says:
وقد اختلف الفقهاء في معنى هذا الحديث؛ فقال قوم منهم: معناه: أن يبني على يقينه، وعلى أكثر ظنه، ثم يسجد. قالوا: وهو حديث ناقص يفسره حديث أبي سعيد الخدري.
The jurists have differed concerning the meaning of this ḥadīth. Some of them said that its meaning is that one should build upon certainty, or upon what one deems most probable, and then perform the prostrations (of forgetfulness). They argued that it is an incomplete ḥadīth, clarified by the ḥadīth of Abū Saʿīd al-Khudrī.[footnoteRef:229] [229:  Ibid, 5:93.] 

From the five authentic narrations that I alluded to in the beginning, they feel that the narration of Abū Saʿīd clarifies and explains this narration. This is the narration that Imām Muslim quoted: 
وحدثني محمد بن أحمد بن أبي خلف، حدثنا موسى بن داود، حدثنا سليمان بن بلال، عن زيد بن أسلم، عن عطاء بن يسار، عن أبي سعيد الخدري قال: قال رسول الله صلى الله عليه وسلم: "‌إذا ‌شك ‌أحدكم ‌في ‌صلاته فلم يدر كم صلى ثلاثا أم أربعا، فليطرح الشك وليبن على ما استيقن. ثم يسجد سجدتين قبل أن يسلم. فإن كان صلى خمسا شفعن له صلاته، وإن كان صلى إتماما لأربع كانتا ترغيما للشيطان". 
Muhammad ibn Aḥmad ibn Abī Khalaf narrated to us [saying]: Musa ibn Dāwūd narrated to us [saying]: Sulaymān ibn Bilāl narrated to us from Zayd ibn Aslam from ʿAṭāʾ ibn Yasār from Abū Saʿīd al-Khudrī, who said that the Messenger of Allah ﷺ said: 
'If one of you is uncertain in their prayer and does not know whether they prayed three or four rakʿahs, let them discard their doubt and base their action on what they are certain of. Then, they should perform two prostrations before finishing the prayer. If they prayed five, it will complete their prayer, and if they prayed four, the prostrations would serve to humiliate the devil.'[footnoteRef:230] [230:  Imām Muslim (n 12) 1:400.] 

This ruling applies if the doubt occasionally happens. Allāmah Qanāzaʿī comments:
فإنما هذا [فيمن خاف] من السهو، وإنما يبني على يقينه ثم يسجد من [قبل سلامه] في الصلاة فيأتي بما شك فيه أنه تركه، ويسجد بعد السلام، وأما من استنكحه السهو وغلب عليه فلا سجود عليه. 
This applies only to one who fears that he has committed a mistake forgetfully; such a person builds upon what he is certain of, then prostrates before the salām in prayer, performing what he thinks he may have omitted. He then performs prostration after the salām. As for the one who is persistently afflicted by forgetfulness and is overcome by it, no prostration is required of him.[footnoteRef:231] [231:  ʿAllāmah Abū ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:162.] 

However, that qualification is not mentioned in this narration. ʿAllāmah Abū ’l-Walīd al-Bājī comments:
لم يذكر في هذا الحديث ما يعمل عند شكه في صلاته من البناء على يقينه أو غير ذلك ويحتمل أن يكون ذلك موافقا لحديث أبي سعيد فيكون الأخذ بالزائد المفسر أولى وقد ذهب بعض المفسرين لهذا الحديث إلى أن هذا في المستنكح وقال إنه لو كان حكمه حكم حديث أبي سعيد فمن يصح منه اليقين لوجب أن يذكره لأن هذا موضع تعليم فلا يجوز أن يخل فيه ببعض المقصود. 
وهذا ليس ببين لأن هذا يلزمه فيما يرعاه من الاستنكاح لأن من خالفه أن يقول هذا موضع تعليم فلو أراد به المستنكح لوجب أن يبينه. 
وأيضا فإن النبي صلى الله عليه وسلم قد بينه ولكنه حفظه بعض الرواة ونسيه بعضهم فيؤخذ برواية من حفظ والصواب أنه محمول على كل ساه وأن حكمه السجود ويرجع في بيان حكم المصلي فيما شك فيه وفي موضع سجوده من صلاته إلى سائر الأحاديث المفسرة. 
This ḥadīth does not mention what one should do when doubting their prayer, such as building upon certainty or otherwise. This report may align with the ḥadīth of Abū Saʿīd, in which case preference should be given to the more detailed narration. 
Some interpreters of this ḥadīth have held that it pertains to the mustankiḥ (one persistently afflicted with doubt), arguing that if its ruling were the same as the ḥadīth of Abū Saʿīd – where certainty is still valid – then that (of basing upon certainty) should have been explicitly stated, since this is a context of instruction, and omitting part of the intended guidance would be impermissible.
However, this argument is inconclusive, for the same objection could be raised regarding the interpretation based on istinkāḥ. One who disagrees may argue: this is also a context of instruction; thus, if it were referring to the mustankiḥ, that too should have been clarified.
Furthermore, the Prophet ﷺ indeed explained it; some narrators preserved that explanation, while others did not. Hence, the version transmitted by those who preserved it completely should be taken.
The correct view is that the report applies to any person who errs, and that the ruling is to perform prostrations of forgetfulness. The detailed explanation of what the worshipper should do when uncertain, along with the placement of those prostrations, must be drawn from the remaining clarified ḥadīths.[footnoteRef:232] [232:  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.), 1:182.] 

ʿAllāmah Ibn ʿAbd al-Barr explained why this is permissible and how a distinction can be made between one with whom this frequently happens: that when a person frequently suffers from confusion in prayer due to the devil’s whispering – so often that he cannot avoid it, and it persistently affects him – then it is permissible for such an individual to simply build upon what he is certain of and perform the remedial prostration. The rationale is that the affliction of confusion is a recurring and almost inseparable part of this person’s experience of prayer. Even when attempting to rectify his worship, he remains vulnerable to the same confusion. Therefore, the Sharīʿah accommodates him by permitting the remedial prostration without placing an unbearable burden on him to achieve complete certainty every time. He writes:
وإنما جاز لهذا ومن كان مثله سجود السهو عند البناء على يقينه لأنه شيء لا ينفك عنه يعتريه أبدا ولا يؤمن عليه فيما يقضيه أن ينوبه مثل ما نابه إذ قد علم من نفسه أنه لا يسلم من الوسوسة في ذلك. 
The reason why this person - and others like him - is allowed to perform the prostration of forgetfulness based on what he is certain of is because this condition (i.e., doubt or forgetfulness) is something that constantly affects him and never leaves him. There is no guarantee that the same confusion won’t arise again in what he is making up (of the prayer), since he knows from his own experience that he is not free from waswasah (intrusive thoughts or doubts) in such matters.[footnoteRef:233] [233:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 28) 4:399.] 

To reinforce this understanding, ʿAllāmah Ibn ʿAbd al-Barr notes that after transmitting this musnad ḥadīth, Imām Mālik also cited the narration of Qāsim ibn Muḥammad: a man complained of frequent doubts during prayer, and Qāsim instructed him to continue his prayer, because such whisperings would not cease until he finished and found himself still thinking he had not completed his prayer. This advice points to the recognition that for some individuals, waswasah becomes a chronic condition. He says:
ولذلك أردف مالك حديثه المسند في هذا الباب بما بلغه عن القاسم بن محمد أن رجلا سأله فقال إني أهم في صلاتي فيكثر ذلك علي فقال القاسم امض في صلاتك فإنه لن يذهب عنك حتى تنصرف وأنت تقول ما أتممت صلاتي. 
That is why Mālik followed up the hadith he narrated with a report he received from Qāsim ibn Muḥammad, in which a man asked him, ‘I am often distracted in my prayer, and it happens to me frequently.’ Qāsim replied, “Continue with your prayer, for it will not leave you until you finish and say, ‘I have not completed my prayer.’”[footnoteRef:234] [234:  Ibid, 4:400.] 

ʿAllāmah Ibn ʿAbd al-Barr assumes that this guidance applies to someone who, despite the recurring doubt, most often completes his prayer properly. He knows from self-awareness (maʿrifat al-nafs) that while he suffers from occasional or persistent doubts, his prayer is generally complete and sound. His situation is different from one who, based on self-awareness, genuinely doubts that he has completed the prayer because he often leaves parts incomplete. For the former, continuing the prayer and ignoring the waswasah is sufficient; for the latter, the principle of building upon certainty (al-bināʾ ʿalā ’l-yaqīn) must be applied: he must assume the lesser amount and complete accordingly. He states:
هذا عندي فيمن يغلب عليه أنه يعتريه ذلك مع إتمام صلاته وأن تلك الوسوسة قد علم من نفسه فيها أنها تعتريه وقد أكمل ما عليه من العمل في الأغلب وأنه لا ينفك منها والأغلب عنده أنها وسوسة تنوبه مع حاله تلك ولم يكن يعرف من نفسه قبل أن يعتريه ذلك إلا الإتمام والله أعلم. 
وأما من كان الأغلب عليه أنه لم يكمل صلاته فالحكم فيه أن يبني على يقينه فإن اعتراه ذلك فيما يبني لها أيضا عنه على ما جاء عن القاسم وغيره ويدلك على أن حديث هذا الباب غير حديث البناء على اليقين أن أبا سعيد الخدري هو الذي روى فيمن لم يدر أثلاثا صلى أم أربعا أن يصلي ركعة وهو على البناء على اليقين في أصل فرضه ألا يخرج عنه إلا بيقين. 
In my view, this applies to someone who is mostly certain that such doubts affect him, even though he completes his prayer. He knows from his own experience that these intrusive thoughts frequently occur, yet more often than not, he still fulfils what is required of him. He is rarely free from them, and he generally believes that these doubts are just whisperings that occur despite his usual pattern of completing the prayer. Before this started happening to him, he only ever knew himself to complete his prayer – and Allāh knows best.
As for the one who most likely has not completed his prayer, the ruling in his case is that he should build on certainty. If doubt occurs to him even while building upon certainty, then he should act according to what was reported from Qāsim and others. What indicates that the ḥadīth in this chapter differs from the ḥadīth about building on certainty is that it was Abū Saʿīd al-Khudrī who narrated the ḥadīth concerning someone unsure whether he prayed three or four rakʿahs: he should perform one more rakʿah, which is based on the principle of building upon certainty in the original obligation – that one should not exit from it except with certainty.[footnoteRef:235] [235:  Ibid.] 

Thus, Qāḍī ʿIyāḍ concludes that the condition of the person and the nature of the doubt must be carefully distinguished. The legal ruling varies depending on whether the doubt stems from habitual waswasah or from a rare, serious lapse in certainty. He says:
ولمالك قول آخر: أنه لا سجود عليه. 
Mālik also has another opinion: that no prostration of forgetfulness is required in this case.[footnoteRef:236] [236:  Qāḍī ʿIyāḍ (n 23) 2:505.] 

[bookmark: _Toc225709019]Incorrect View Attributed to Imām Abū Ḥanīfah
Imām Nawawī attributes an incorrect claim to Imām Abū Ḥanīfah:
وقال أبو حنيفة إن حصل ‌له ‌الشك ‌أول ‌مرة ‌بطلت ‌صلاته وإن صار عادة له اجتهد وعمل بغالب ظنه وإن لم يظن شيئا عمل بالأقل قال الشيخ أبو حامد قال الشافعي في القديم ما رأيت قولا أقبح من قول أبي حنيفة هذا ولا أبعد من السنة. 
Abū Ḥanīfah said, ‘If a person experiences doubt for the first time, his prayer is invalid. But if it becomes habitual for him, he should use his judgment and act according to what he thinks is most likely. If he cannot form a likely assumption, he should act upon the lesser number.’
Shaykh Abū Ḥāmid said, “Shāfiʿī said in his qadīm (earlier opinion), ‘I have not seen a view more reprehensible than the view of Abū Ḥanīfah on this, nor one further from the Sunnah.’[footnoteRef:237] [237:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Al-Majmūʿ Sharḥ  Muhadhdhab (Cairo: Idārat aṭ-Ṭabāʿah al-Munīriyyah), 4:111.] 

ʿAllāmah Badr ad-Dīn says: 
(قلت) النقل عن إمام بما ليس قوله والتشنيع عليه بغير وجه أقبح من هذا فكيف رأى النووى نقل هذا التشنيع الباطل عمن فيه ميل إلى التعصب الفاحش عن مثل الإمام الشافعي رضي الله تعالى عنه الذي شهد لأبي حنيفة بأن الناس عيال له في الفقه وهذا الذي نقله عن أبي حنيفة ونقله أيضا ابن قدامة وغيره من المخالفين ليس بصحيح ولا هو بموجود في أمهات كتب أصحابنا المشهورة بل المشهور فيها أنهم قالوا يستقبل لتقع صلاته على وصف الصحة بيقين حتى قال أبو نصر البغدادي المشهور بالأقطع الاستئناف أولى لأنه يسقط به الشك بيقين ومع هذا فأبو حنيفة عمل في كل واحدة من الأحوال الثلاث بحديث مع كون قول ابن عمر مثله وروى ابن أبي شيبة في مصنفه من حديث ابن سيرين عن ابن عمر رضي الله تعالى عنهما أنه قال أما أنا فإذا لم أدر كم صليت فإني أعيد وروى من حديث جبير عن ابن عمر. 
I say: Attributing to an imām something he never said, and attacking him unjustly, is worse than what was mentioned. So, how could Imām Nawawī transmit such a false and baseless accusation, originating from someone known for excessive partisanship, against a great Imām like Shāfiʿī – may Allāh be pleased with him – who himself testified that ‘people are dependents of Abū Ḥanīfah in matters of fiqh’?
What was attributed to Abū Ḥanīfah here and also reported by Ibn Qudāmah and other opponents is not authentic, nor is it found in the well-known authoritative books of our (Ḥanafī) scholars. Rather, what is famous among them is the view that the person should repeat the prayer so that it may be performed with certainty in a valid form. Indeed, Abū Naṣr Baghdādī, known as al-Aqṭaʿ, said, ‘Repeating the prayer is preferable, because it removes doubt through certainty.’
That said, Abū Ḥanīfah applied a ḥadīth to each of the three cases (occasional doubt, frequent doubt with a likely assumption, and doubt without any likely assumption), and his position is also in agreement with what was reported from Ibn ʿUmar.
Ibn Abī Shaybah reported in his Muṣannaf from Ibn Sīrīn, from Ibn ʿUmar – may Allāh be pleased with them both – that he said, ‘As for me, when I do not know how many rakʿahs I have prayed, I repeat the prayer.’ He also narrated from Jubayr on the authority of Ibn ʿUmar…[footnoteRef:238] [238:  ʿAllāmah Badr ad-Dīn ʿAynī (n 17) 7:313.] 

Correct view
Imām Muḥammad quoted the correct view of Imām Abū Ḥanīfah:
وقال ابو حنيفة رحمه الله في الرجل يشك في صلاته فلا يدري اثلاثا صلى ام اربعا ان كان ذلك اول ما لقي احب الى ان يعيد صلاته وإن كان يلقي ذلك كثيرا فليمض على اكثر رايه وان كان اكثر رايه انه صلي ثلاثا اضاف اليها رابعة وان كان اكثر رايه انه صلى ربعا مضى الاربع وسجد في الوجهين جميعا سجدتي السهو بعد السلام ويتشهد فيها ويسلم. 
Abū Ḥanīfah  - may Allāh have mercy on him – said regarding a man who doubts in his prayer and does not know whether he prayed three or four rakʿahs: if this is the first time it happens to him, it is preferable that he repeat his prayer. But if this happens to him frequently, he should act according to what he thinks is most likely. If he believes it is more likely that he prayed three rakʿahs, he should add a fourth. If he believes it is more likely that he prayed four, he should consider the prayer complete. In both cases, he must perform two prostrations of forgetfulness (sajdatay al-sahw) after the salām, in which he recites the tashahhud and then gives salām.[footnoteRef:239] [239:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub), 1:228.] 

Imām Qudūrī says:
قال أصحابنا: إذا ‌شك ‌في ‌صلاته والشك لا يتكرر منه استأنف.
2920 - وقال الشافعي: يبني على اليقين.
2921 - لنا: ما روي عن النبي صلى الله عليه وسلم أنه قال: (لا غرار في الصلاة)، والغرار: الخروج من فرضها بالشك. وهذا يدل على وجوب الاستئناف.
2922 - وقال عليه السلام: (دع ما يريبك إلى ما لا يريبك).
2923 - ولأن يمكنه إسقاط فريضة بيقين من غير مشقة، فوجب أن يلزمه أصله. 
Our companions (the Ḥanafīs) said: If one doubts in his prayer, and such doubt does not occur frequently, then he must start over (i.e., repeat the prayer).
And Shāfiʿī said, ‘He builds upon certainty (i.e., he acts according to what he is certain of and continues the prayer)’.
Our proof is what has been narrated from the Prophet ﷺ that he said, ‘There is no deception in prayer.’  And ‘gharar’ here means to exit from an obligatory act through doubt. This indicates that starting the prayer over is obligatory.
And he ﷺ also said, ‘Leave what causes you doubt for what does not cause you doubt.’
Also, because he can fulfil the obligation with certainty and without difficulty, it becomes obligatory for him to adhere to that certainty.[footnoteRef:240] [240:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mawsūʿat al-Qawāʿid al-Fiqhiyyah al-Muqāranah known as At-Tajrīd (Cairo: Dār as-Salām, 2004), 2:682.] 

Regarding a person who frequently forgets, our main proof is the following narration cited in Ṣaḥīḥ al-Bukhārī:
حدثنا عثمان، قال: حدثنا جرير، عن منصور، عن إبراهيم، عن علقمة، قال: قال عبد الله: صلى النبي صلى الله عليه وسلم قال إبراهيم: لا أدري، زاد أو نقص - فلما سلم قيل له: يا رسول الله، أحدث في الصلاة شيء؟، قال: "وما ذاك؟ "، قالوا: صليت كذا وكذا، فثنى رجليه واستقبل القبلة وسجد سجدتين، ثم سلم، فلما أقبل علينا بوجهه، قال: "إنه لو حدث في الصلاة شيء لنبأتكم به، ولكن إنما أنا بشر مثلكم، أنسى كما تنسون، فإذا نسيت فذكروني، وإذا ‌شك ‌أحدكم ‌في ‌صلاته، فليتحرى الصواب فليتم عليه، ثم ليسلم، ثم يسجد سجدتين". 
ʿUthmān narrated to us, saying: Jarīr narrated to us from Manṣūr from Ibrāhīm from ʿAlqamah, who said: ʿAbdullāh (i.e., Ibn Masʿūd) said: 
“The Prophet ﷺ prayed – Ibrāhīm said: I am not sure if he added or subtracted –
When he finished the prayer and greeted us with peace, it was said to him: ‘O Messenger of Allāh, did something happen in the prayer?’
He asked, ‘What is that?’
They said, ‘You prayed such and such.’
So, he sat back on his legs, faced the qiblah, and performed two prostrations, then greeted us with peace. When he turned to us, he said:
‘If something had happened in the prayer, I would have informed you of it. But I am a human being like you; I forget just as you forget. If I forget, remind me. And if any of you doubts in his prayer, let him strive for what is correct, complete his prayer, and then greet with peace. After that, he should perform two prostrations.’[footnoteRef:241] [241:  Imām Bukhārī (n 10) 1:89.] 

ʿAllāmah Khaṭṭābī says:
فأما حديث ابن مسعود وهو أنه يتحرى في صلاته ويسجد سجدتين بعد السلام فهو مذهب أصحاب الرأي. ومعنى التحري عندهم غالب الظن وأكبر الرأي كأنه شك في الرابعة من الظهر هل صلاها أم لا فإن كان أكبر رأيه أنه لم يصلها أضاف إليها أخرى ويسجد سجدتين بعد السلام وإن كان أكبر رأيه أنه في الرابعة أتمها ولم يضف إليها ركعة وسجد سجدتي ‌السهو بعد السلام وهذا إذا كان يعتريه الشك في الصلاة مرة بعد أخرى فإن كان ذلك أول ما سها فإن عليه أن يستأنف الصلاة عندهم. 
As for the hadith of Ibn Masʿūd, which mentions that one should strive (to be certain) in their prayer and perform two prostrations after the greeting of peace, this is the position of the Ahl ar-Raʾy (the scholars of opinion, i.e., the Ḥanafī school). The meaning of ‘striving’ (taḥarrī) for them is to act according to the most likely assumption. For example, if one doubts whether they prayed the fourth rakʿah of ẓuhr, they should act based on what they think is most likely. If their dominant opinion is that they did not pray the fourth rakʿah, they should add another rakʿah and then perform two prostrations of forgetfulness after the greeting of peace.
If their dominant opinion is that they did pray the fourth rakʿah, they should complete it and not add another rakʿah. Then, they should perform the two prostrations of forgetfulness after the greeting of peace.
This applies if doubt occurs repeatedly in prayer. However, if it is the first time they have forgotten, they must start the prayer over, according to the Ḥanafī school.[footnoteRef:242] [242:  Imām Khaṭṭābī (n 4) 1:238.] 

[bookmark: _px5qsca6td3]Response to the proof of the other schools
ʿAllāmah Badr ad-Dīn al-ʿAynī responds to the proofs of the other schools:
وأما حديث أبي سعيد: فقد قلنا: إنه محمول على ما إذا وقع له ذلك مرارا ولم يقع تحريه على شيء. وأما حديث أبي هريرة هذا: فإنه فيما إذا شك ثم تحرى الصواب، فإنه يبني على كبر رأيه- لما قلنا- وتبويب
أبي داود- أيضا- يدل على هذا. والحديث: أخرجه البخاري،
ومسلم، والترمذي، والنسائي، وابن ماجه. 
As for the hadith of Abū Saʿīd, we have said that it is understood in the context of a situation where the person experiences doubt repeatedly and does not settle on any particular opinion.
As for the hadith of Abū Hurayrah, it refers to the case where one doubts and then strives to find the correct answer. In this case, they should act according to the opinion that seems most likely, based on their reasoning, as we have mentioned earlier.
The chapter title by Abū Dāwūd also supports this view. The hadith has been narrated by Bukhārī, Muslim, Tirmidhī, Nasāʾī and Ibn Mājah.[footnoteRef:243] [243:  ʿAllāmah Ibn Raslān (n 11) 4:332.] 

Mawlānā Khalīl Aḥmad as-Sahāranpūrī mentions:
وهذا عندنا  محمول على ما إذا شك في صلاته فتفكر فأبطأ في التفكر حتى تأخر الركن. 
And this, according to us (the Ḥanafīs), is understood in the case where someone doubts in their prayer, then they think about it but delay in thinking until the position is missed.[footnoteRef:244] [244:  Mawlānā Abū Ibrāhīm Khalīl Aḥmad ibn Majīd ʿAlī as-Sahāranpūrī, Badhl al-Majhūd fī Ḥall Sunan Abī Dāwūd (India: Markaz ash-Shaykh Abū ’l-Ḥasan an-Nadwī li ’l-Buḥūth wa ’d-Dirāsat al-Islamiyyah, 2006), 4:655.] 

   Further Benefits from Ḥadīth 265 - Ḥadīth 266 – Imām Mālik’s Balāghāt – The Prophet ﷺ’s Forgetfulness Establishes New Practices
[bookmark: _Toc225709020]Additional Benefits from Ḥadīth 265
We completed most of the discussion on ḥadīth 265. Hereunder are some of the benefits derived from this narration:
1) An error does not invalidate the prayer.
Imām Bayhaqī brought this narration under the chapter:
‌‌باب: لا تبطل صلاة المرء بالسهو فيها. 
Chapter: A Person’s Prayer Is Not Invalidated by Forgetfulness Occurred Therein[footnoteRef:245] [245:  Imām Abū Bakr Aḥmad ibn al-Ḥusayn al-Bayhaqī, As-Sunan al-Kubrā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 4:510. ] 

2) The devil whispers to one in prayer.
ʿAllāmah Ibn ʿAbd al-Barr mentions the following points derived from the ḥadīth:
في هذا الحديث من الفقه: أن الشيطان يوسوس للإنسان، وأن الصلاة لا تحول بينه وبينه، وأنه ساع على المرء فيما يفسد عليه دينه جاهدا، والله يعصم منه من يشاء من عباده. 
This ḥadīth contains the following fiqh: 
· Satan whispers to the human being; 
· Prayer does not, in and of itself, serve as a complete barrier between a person and him;
· Satan actively strives to corrupt an individual’s faith with utmost effort;
· Allāh grants whomever He wills among His servants protection from Satan.[footnoteRef:246] [246:  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), 5:93. ] 

3) An error in a nafl prayer is the same as an error in a farḍ prayer.
ʿAllāmah Zurqānī says:
وظاهر الحديث سواء كانت الصلاة فريضة أو تطوعا فيفيد ما ذهب إليه الجمهور من أن السهو في النافلة كالسهو في الفريضة إلا في مسائل، وخالف في ذلك ابن سيرين وقتادة وعطاء فقالوا: لا سجود في السهو في النافلة. 
The apparent (meaning) of the ḥadīth applies whether the prayer is obligatory or voluntary, and this supports the view of the majority that forgetfulness in a voluntary prayer is treated like forgetfulness in an obligatory prayer, except in certain cases. However, Ibn Sīrīn, Qatādah, and ʿAṭāʾ disagreed and said that there is no prostration for forgetfulness in voluntary prayers.[footnoteRef:247] [247:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:287-288. ] 

4) It is fine to attribute a mistake to the devil.
We quoted in the last lesson that ʿAllāmah Ibn al-Wazīr said:
وفي ذلك نسبة سبب النسيان إلى الشيطان، وتخصيصه بذلك ذمّاً له، كما شهد له قوله تعالى: ﴿وَمَآ أَنسَىٰنِيهُ إِلَّا ٱلشَّيْطَـٰنُ﴾. [الكهف: 63] 
This entails attributing the cause of forgetfulness to Satan, and assigning it to him specifically as a form of reproach, just as affirmed by Allāh Taʿālā’s statement: ‘It was none but Satan who made me forget it’[footnoteRef:248].[footnoteRef:249] [248:  Qurʾān: 18:63.]  [249:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Ibrāhīm, better known as Ibn al-Wazīr, Al-ʿAwāṣim wa ’l-Qawāṣim fī ’dh-Dhabb ʿan Sunnat Abī ’l-Qāsim (Beirut: Muʾassasat ar-Risālah, 1994), 7:160.] 

5) The remedial prostration is before the salām 
This is based on how the colleagues of Imām Mālik narrated it from the same teacher. 
Imām Abū Dāwūd reported this via Imām Mālik as it is in the Muwaṭṭaʾ. Thereafter, he mentions the support:
حدثنا القعنبي، عن مالك، عن ابن شهاب، عن أبي سلمة بن عبد الرحمن عن أبي هريرة أن رسول الله- صلى الله عليه وسلم -قال: "إن أحدكم إذا قام يصلي جاءه الشيطان، ‌فلبس عليه حتى لا يدري كم صلى، فإذا وجد أحدكم ذلك، فليسجد سجدتين وهو جالس".
قال أبو داود: وكذا رواه ابن عيينة ومعمر والليث.
حدثنا حجاج بن أبي يعقوب، حدثنا يعقوب، حدثنا ابن أخي الزهري. عن محمد بن مسلم، بهذا الحديث بإسناده، زاد: "وهو جالس قبل التسليم".
حدثنا حجاج، حدثنا يعقوب، أخبرنا أبي، عن ابن إسحاق حدثني محمد بن مسلم الزهري، بإسناده ومعناه قال: "فليسجد سجدتين قبل أن يسلم ثم ليسلم."  
Qaʿnabī narrated from Mālik from Ibn Shihāb from Abū Salamah ibn ʿAbd ar-Raḥmān from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘When one of you stands to pray, Satan comes to him and confuses him until he does not know how many rakʿahs he has prayed. If any of you experiences this, let him perform two prostrations while sitting.’
Abū Dāwūd said, ‘Ibn ʿUyaynah, Maʿmar and Layth also narrated this.’
Hajjāj ibn Abī Yaʿqūb narrated to us [saying]: Yaʿqūb narrated to us [saying]: the nephew of Zuhrī narrated to us from Muḥammad ibn Muslim, with the same chain of narration, adding: ‘While sitting before the salām.’
Hajjāj narrated to us [saying]: Yaʿqūb narrated to us [saying]: my father narrated to us from Ibn Isḥāq, who said: Muḥammad ibn Muslim az-Zuhrī narrated to me with the same chain and meaning, adding: ‘Then perform the two prostrations before you say the salām, then give the salām.’[footnoteRef:250] [250:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut:
Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:266.] 

However, since this is only quoted by two students who contradict more reliable students, and a greater number, it will not be considered. It also resembles the more authentic narration of ʿAbdullāh ibn Masʿūd 
[bookmark: _Toc225709021]Ḥadīth 266
266 - مَالِك، أَنَّهُ بَلَغَهُ: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَالَ: "إِنِّي لأَنْسَى، أَوْ أُنَسَّى لأَسُنَّ."
Mālik reported that it reached him from the Messenger of Allāh ﷺ, who said, ‘Indeed, I forget, or I am made to forget to establish a practice.’[footnoteRef:251] [251:  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), 1:258.] 

Imām Yaḥyā al-Laythī narrates:
266 - مَالِك، أَنَّهُ بَلَغَهُ: أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَالَ: 
Mālik reported that it reached him from the Messenger of Allāh ﷺ, who said: 
[bookmark: _Toc225709022]Status of the Narration: Imām Mālik’s Balāghāt
Imām Mālik simply says that it ‘has reached him’. In his Muwaṭṭaʾ, Imām Muḥammad quotes this with the words:
أخبرنا مالك، أخبرني مخبر، أن رسول الله صلى الله عليه وسلم، قال. 
Mālik related to us [saying]: Someone related to me that the Messenger of Allāh ﷺ said… [footnoteRef:252] [252:  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.), 339.] 

He did not mention the chain. There are 61 places in the Muwaṭṭaʾ where Imām Mālik simply quotes like this, with using the words ‘balagha-nī’, and then not quoting the chain. ʿAllāmah Ibn ʿAbd al-Barr dedicates a chapter on this:
‌‌باب بلاغات مالك ومرسلاته مما بلغه عن الرجال الثقات، وما أرسله عن نفسه في موطئه، ورفعه إلى النبي صلى الله عليه وسلم، وذلك أحد وستون حديثا.  
Chapter of the Balaghāt of Mālik, His Mursal Narrations Which Reached Him From Reliable Narrators and What He Narrated As Mursal by Himself in the Muwaṭṭaʾ and Made It Marfūʿ to the Prophet ﷺ. There are 61 such ḥadīths.[footnoteRef:253] [253:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 16:53.] 

In the preludes, we mentioned:
“ʿAllāmah Ibn ʿAbd al-Barr then brought Asānīd for fifty-seven narrations in his Tamhīd. However, he could not find any supporting chain for the remaining four. We will discuss those four when we reach them, in shā Allāh. But, there are a maximum of four narrations for which the Sanad is unknown. Four narrations compared to the Muʿallaqāt of Ṣaḥīḥ al-Bukhārī is like a drop in the ocean.”
This is the first such narration. ʿAllāmah Ibn ʿAbd al-Barr says:
أما هذا الحديث بهذا اللفظ فلا أعلمه يروى عن النبي صلى الله عليه وسلم بوجه من الوجوه مسندا ولا مقطوعا من غير هذا الوجه، والله أعلم، وهو أحد الأحاديث الأربعة في "الموطأ" التي لا توجد في غيره مسندة ولا مرسلة، والله أعلم. 
As for this ḥadīth with this wording, I do not know of it being narrated from the Prophet ﷺ in any form, whether with a connected chain (musnad) or disconnected (maqṭūʿ), except through this one route. And Allāh knows best. It is one of the four ḥadīths in the Muwaṭṭaʾ that are not found elsewhere, neither as a musnad nor as a mursal report. And Allāh knows best.[footnoteRef:254] [254:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 16:326.] 

Later in his life, when writing Al-Istidhkār, he again wrote:
فهذا حديث لا يعرف بهذا اللفظ في الموطأ ولا يأتي مسندا بهذا اللفظ بوجه من الوجوه والله أعلم. 
This ḥadīth is not known with this wording in the Muwaṭṭaʾ, nor does it appear with a connected chain in this wording in any form whatsoever. And Allāh knows best.[footnoteRef:255] [255:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:402.] 

Hence, there was a note in the main manuscript, as alluded to by the Moroccan editors:
بهامش الأصل: هذا أحد الأحاديث التي انفرد بها مالك، ولا يحفظ لغيره
It is mentioned in the margin of the main manuscript, ‘This is one of the ḥadīths unique to Mālik, and it is not known to be narrated by anyone else.’[footnoteRef:256] [256:  Imām Mālik (n 7) 1:258.] 

Having said that, this does not signify that the narration is weak. Leading ḥadīth scholars have accepted such narrations from Mālik, as Qāḍī ʿIyāḍ quotes:
وقال سفيان: ‌إذا ‌قال ‌مالك ‌بلغني فهو إسناد. 
Sufyān said, “When Mālik says, ‘balagha-nī’, then it is a musnad report (i.e. fully connected to the Prophet ﷺ).”[footnoteRef:257] [257:  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), 1:165.] 

"إِنِّي لأَنْسَى،"
‘Indeed, I forget,’
[bookmark: _Toc225709023]Explanation of the Word: ‘Ansā’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
بلام التأكيد 
It comes with an emphatic lām.[footnoteRef:258] [258:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:350.] 

Qāḍī ʿIyāḍ explains the pronunciation of the verb:
وقد يكون أنسى هذا بالفتح أي أترك ونسي بمعنى ترك معلوم مشهور في اللغة ومنه ﴿نَسُواْ ٱللَّهَ فَنَسِيَهُمۡۚ﴾ [التوبة: 67]  أي تركوا أمره فتركهم من رحمته ويكون المعنى ما تركته قصدا إن تركه لا يضر أو أنساه من الله فأرى سنة حكمته وفي ليلة القدر أيقظني بعض أهلي فنسيتها ويروى فنسيتها على مالم يسم فاعله. وقوله بيس ما لأحدكم أن يقول نسيت آية كذا ولكنه نسي الأول بفتح النون والثاني بالضم بغير خلاف هنا على ما لم يسم فاعله. 
This ‘ansā’ is with a ḥamzah, meaning: ‘I leave’. The use of ‘nasīya’ in the sense of ‘to abandon’ is well established in the language, as in the verse: ‘They forgot Allah, so He forgot them.’[footnoteRef:259] It means: they neglected His command, so He abandoned them from His mercy. [259:  Qurʾān: 9:67.] 

The meaning, then, is: ‘I did not abandon it deliberately, for its omission bears no harm.’
Or it may mean: ‘Allāh caused me to forget it’, then I will notice the unfolding of His wise decree. Regarding the Night of Qadr, he ﷺ says: ‘Some of my family awakened me, but I forgot it’, and it is also narrated: ‘So I was made to forget it’, in the passive form.
As for his ﷺ statement: ‘How vile it is for one of you to say: I forgot (‘nasītu) such-and-such a verse. Rather, it was forgotten (‘nusiya’); it is interpreted as a rebuke. The first ‘nasītu’ is with a fatḥah on the nūn, while the second (in passive form) is with ḍammah without any disagreement regarding the passive form.[footnoteRef:260] [260:  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), 2:27.] 

"أَوْ أُنَسَّى"
‘Or I am made to forget’
[bookmark: _Toc225709024]Explanation of the Word: ‘Unassā’
In this Moroccan edition, they spelled this word from the verbal group tafʿīl. Mawlānā Zakariyyā al-Kāndhlawī’s copy had it in the same manner. He states:
هكذا  ألفاظ الرواية في نسخ الموطأ الموجودة  عندنا من رواية يحيى، فالأول معروف من المجرد والثاني مجهول من المزيد. 
The wording of this narration is found in this manner in the copies of Yaḥyā’s recension of the Muwaṭṭaʾ available at our disposal. The first one is in the active voice from the basic root verb form, and the second one is in the passive voice from the augmented verb form (i.e. tafʿīl).[footnoteRef:261] [261:  Mawlānā Zakariyyā (n 14) 2:350.] 

However, certain scholars opined that it is ‘unsā’, the passive form of ‘ansā’. Qāḍī ʿIyāḍ mentions the names of two teachers who held such claim:
وضبطناه عن الأسدي بتخفيف السين وإليه كان يذهب الكناني وكان لا يجيز غيره كأنه يذهب إلى أنه نسي من الخير كما قيل في قوله تعالى: ﴿فَنَسِيتَهَا ۖ وَكَذَٰلِكَ ٱلْيَوْمَ تُنسَىٰ﴾.
We recorded it from Asadī with the sīn in the light (i.e. non-doubled) form, and this was the preferred reading of Kinānī, who permitted no other. It appears that his position was based on interpreting it as being excluded from goodness (i.e. losing out on goodness), similar to the verse: ‘And you had ignored them. In the same way, you will be ignored today.’[footnoteRef:262][footnoteRef:263] [262:  Qurʾān: 20:126.]  [263:  Qāḍī ʿIyāḍ, Mashāriq al-Anwār (n 16) 2:27.] 

Thereafter Qāḍī ʿIyāḍ cites the names of others who mentioned that this could be pronounced as ‘nussiya’:
وضبطناه على الصدفي وغيره نسي مشدد السين وهو أليق بالمراد والله أعلم أي نساه الله ذلك كما قال صلى الله عليه وسلم أني لأنسَى أو أُنسَّى." 
We also recorded it according to Ṣadafī and others with the sīn in the emphatic (i.e., doubled) form: ‘nussiya’, which is more appropriate to the intended meaning, and Allāh knows best. It means: Allāh made him forget that, as the Prophet ﷺ said, ‘Innī, la-unsā aw unassā.’[footnoteRef:264] [264:  Qāḍī ʿIyāḍ, Mashāriq al-Anwār  (n 16) 2:27.] 

The presence of this phrase in the narration
ʿAllāmah Ibn ʿAbd al-Barr mentions:
أو أنسى شك من المحدث. 
‘Aw unassā’ is doubt from the narrator.[footnoteRef:265] [265:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 11) 4:402.] 

This is supported by Imām Muḥammad’s transmission of it:
إني ‌أنسى ‌لأسن. 
Indeed, I am made to forget to introduce a practice.[footnoteRef:266] [266:  Imām Muḥammad (n 8) 339.] 

ʿAllāmah Ibn ʿAbd al-Barr later explains:
وأما حديث الموطأ إني ‌لأنسى ‌أو ‌أنسى فإنما هو شك من المحدث في أي اللفظتين قال رسول الله صلى الله عليه وسلم على أنه حديث لا يوجد في غير الموطأ مقطوعا ولا غير مقطوع. 
As for the ḥadīth in the Muwaṭṭaʾ: ‘I forget or I am made to forget,’ the phrase contains a doubt on the part of the transmitter regarding which of the two expressions the Messenger of Allāh ﷺ actually said. Moreover, this ḥadīth is not found outside of the Muwaṭṭaʾ, whether in a connected form or a disconnected one.[footnoteRef:267] [267:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 11) 8:57-58.] 

ʿAllāmah Abū ’l-Walīd al-Bājī mentioned this, but then mentioned scholars who hold a contrasting view, and how they understand this narration. He writes:
ذهب بعض المفسرين إلى أن أو للشك وقال عيسى بن دينار وابن نافع ليست للشك ومعنى ذلك أنسى أنا أو ينسيني الله تعالى ويحتاج هذا إلى بيان لأنه أضاف أحد النسيانين إليه والثاني إلى الله تعالى. وإن كنا نعلم أنه نسي فإن الله تعالى هو أنساه أيضا 
Some exegetes have held that the conjunction ‘aw’ here indicates doubt.
However, ʿĪsā ibn Dīnār and Ibn Nāfiʿ claimed that it does not denote doubt. Rather, its meaning is: ‘I forget or Allāh causes me to forget.’
This interpretation, however, requires clarification, as the Prophet ﷺ attributed one form of forgetfulness to himself, while the other is attributed to Allāh.
Although we know that he ﷺ forgets, it is Allāh Taʿālā who has caused him to forget.[footnoteRef:268] [268:  ʿAllāmah Abū ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1st ed. 1332 AH  / Cairo: Dār al-Kitāb al-Islāmī, 2nd ed.), 1:182.] 

Then, ʿAllāmah Abū ’l-Walīd al-Bājī proposes two possibilities. He says:
وذلك يحتمل معنيين:
أحدهما: أن يريد به لأنسى في اليقظة أو أنسى في النوم لأن النبي صلى الله عليه وسلم لا ينام قلبه .وإن نام عن صلاة أو غيرها فإنما هو بمعنى النسيان فأضاف النسيان في اليقظة إليه  لأنها حال التحرز في غالب أحوال الناس وأضاف النسيان في النوم إلى غيره إما لأنها كانت حالا يمكن فيها التحرز ولا يمكن فيها ما يمكن في حال اليقظة.
والوجه الثاني: أنه يريد إني لأنسى على حسب ما جرت به العادة من النسيان مع السهو والذهول عن الأمر أو أنسى مع تذكر الأمر والإقبال عليه والتفرغ له فأضاف أحد النسيايين إلى نفسه لما كان له بعض السبب فيه وأضاف النسيان الآخر إلى غيره لما كان كالمضطر إليه. 
This admits two possible interpretations:
1.  That he intended by it: ‘I forget while awake, or I am made to forget while asleep.’ The reason is that the Prophet ﷺ’s heart does not sleep. Though he may sleep from a prayer (as in the incident of Bilāl) or some other matter, such is considered ‘forgetfulness’ by convention. 
He attributed forgetfulness during wakefulness to himself because it is a state in which vigilance is generally possible for most people. And he attributed forgetfulness during sleep to another, probably because it was a state in which vigilance is not possible to the same extent as it is during wakefulness.
2. The second interpretation: He meant: ‘I forget in the usual way, due to absentmindedness and distraction, or I am made to forget despite being attentive, focused and fully present.’
He attributed one form of forgetfulness to himself because he played a role in its occurrence. He attributed the other to someone else since he was compelled by it.[footnoteRef:269] [269:  Ibid. ] 

ʿAllāmah Zurqānī quotes another way in which it is transmitted and then explains:
وفي الشفاء لعياض قيل: هذا اللفظ شك من الراوي، وقد روي: إني لا أنسى ولكن أنسى لأسن أي بلا النافية عوض لام التأكيد في الرواية الأولى، 
وقال قبل ذلك بل قد روي لست أنسى ولكن أنسى لأسن اهـ. 
فهي ثلاث روايات ترجع إلى ثنتين النفي والإثبات 
ولا منافاة بينهما لأن نسبته إليه باعتبار حقيقة اللغة ونفيه عنه، باعتبار أنه ليس موجدا له حقيقة، والموجد الحقيقي هو الله، كما يقال: مات زيد وأماته الله، فحيث أثبت له النسيان أراد قيام صفته به وحيث نفاه عنه فباعتبار أنه ليس بإيجاده ولا من مقتضى طبعه والموجد له هو الله. 
In Ash-Shifāʾ by Qāḍī ʿIyāḍ, it is stated: This wording:’Innī la-ansā aw unassā’, is considered by some to be due to the narrator’s uncertainty. It has also been narrated as: ‘Innī lā ansā wa-lākin unassā li-asunna,’ with ‘lā’ (the negating particle) taking the place of the emphatic lām found in the first narration.
He also mentioned earlier: It has been narrated as ‘Lastu ansā wa-lākin unassā li-asunna.’
There is no contradiction between them, because the attribution of forgetfulness to the Prophet ﷺ is from the standpoint of the linguistic reality of the act, whereas its negation is from the perspective that he is not the one who independently causes it to occur in reality. The true originator is Allāh Taʿālā. This is akin to the expression: ‘Zayd died,’ and the statement: ‘Allāh caused Zayd to die.’ Thus, when he established forgetfulness to himself, he merely intended to characterise himself with it. When he negated it from him, it is from the aspect that it is neither caused by him nor an innate quality of his nature. Rather, the true originator of it is Allāh.[footnoteRef:270] [270:  ʿAllāmah Zurqānī (n 3) 1:288-289.] 

"لأَسُنَّ."  
‘To establish a practice.’
[bookmark: _4m9w9ly9efj5][bookmark: _Toc225709025]The Prophet ﷺ’s Forgetfulness Is a Cause to Introduce a Practice
ʿAllāmah Qanāzaʿī explains:
قال عيسى: يقول إني لأنسى أنا أو ينسيني ربي، لكني أعمل من أجل ما نسيت عملا يكون سنة لمن بعدي من أمتي، يعملون بها في صلاتهم. 
ʿĪsā said:
“He is saying, ‘Indeed, I forget, or my Lord causes me to forget; yet I act upon what I have forgotten in a way that establishes a practice for those who come after me from my nation, so they may follow it in their prayer.’”[footnoteRef:271] [271:  ʿAllāmah Abu ’l-Muṭarrif ʿAbd ar-Raḥmān ibn Marwān al-Qunāziʿī, Tafsīr al-Muwaṭṭaʾ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah), 1:161.] 

ʿAllāmah Ibn ʿAbd al-Barr explains:
وأما قوله لأسن فإنه يريد لأسن لأمتي كيف العمل فيما ينوبهم من السهو ليقتدوا بي ويتأسوا بفعلي.
As for his statement ‘li-asunna’, he meant: ‘I enact (a practice) for my nation concerning how to act in matters of forgetfulness that occur to them, so that they may follow my example and take my action as a model.’[footnoteRef:272] [272:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 11) 4:402.] 

ʿAllāmah Abū ’l-Walīd al-Bājī mentions:
وقوله لأسن يريد لأرسم لكم النسيان والسهو وما يتلقى به من إفساد العبادة أو إدخال النقص فيها وما يجب لذلك من سجود أو غيره. 
And his statement ‘li-asunna’ means: ‘I lay down for you the protocol regarding forgetfulness and inadvertence, and how to address what arises from it in terms of the invalidation of the act of worship or introducing deficiency therein, and what is required as a result, such as prostration or otherwise.’[footnoteRef:273] [273:  ʿAllāmah Bājī (n 24) 1:182.] 

ʿAllāmah Ibn al-ʿArabī says:
فأخبر أن نسيانه سببا لبيان السنة لا مسببا للوسوسة من الشيطان. 
He informed that his forgetfulness was a means for clarifying the Sunnah, not a result of satanic insinuation.[footnoteRef:274] [274:  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), 354.] 

ʿAllāmah Ibn ʿĀshūr says:
فدل على أن بعض نسيانه مراد من الله تعالى؛ ليتعلم به المسلمون حكمًا شرعيًا، وفي رواية: «إني لا أنسى ولكن أُنسى لأسن»، فيدل على أن نسيانه في الأمور الدينية لا يقع إلا لقصد التعليم وعلى الرواية المشهورة «إني لأنسى» بلام الابتداء.
So this indicates that some instances of his forgetting were intended by Allāh the Almighty, so that Muslims could learn a legal ruling from them. In one narration, he said, ‘Indeed, I do not forget, but I am made to forget to establish a ruling.’ This shows that his forgetting in religious matters only occurred for teaching. And according to the well-known narration, it comes as: ‘innī la-unsā,’ with the use of the emphatic particle lām.[footnoteRef:275] [275:  Shaykh Muḥammad Ṭāhir ibn ʿĀshūr, Kashf al-Mughaṭṭā (Tunisia: Dār Suḥnūn / Cairo: Dār as-Salām: 2007), 99.] 

ʿAllāmah Ibn al-ʿArabī says:
وذهبت طائفة من أهل الحديث والمعاني والشروحات إلى أن النبى صلى الله عليه وسلم لم يكن يسهو في صلاته، ولا ينسى عمدا ولا سهوا ولا غفلة؛ لأن النسيان ذهول وغفلة وآفة، قالوا: والنبي عليه السلام منزه عنها، والسهو شغل ، فكان صلى الله عليه يسهو في الصلاة ويشغله عن حركات الصلاة ما في الصلاة شغلا بها، لا غفلة عنها، وهذا القائل هذا القول يقول في الرواية الأخرى: "إني لأنسى".
وذهبت طائفة إلى منع هذا كله عنه، وقالوا: إن السهو منه عليه السلام كان عمدا وقصدا ليبين ويسن.
وهذا قول متناقض المقاصد؛ لأنه كيف يكون متعمدا ساهيا في حال؟! ولا حجة لهاتين الطائفتين في قوله: "إني لأنسى أو أنسى لأسن".
ولو تتبعنا القول على معاني هذا الحديث، والاحتجاج لكل فرقة لطال وخرجنا عن المقصد. 
A group from among the scholars of ḥadīth, semantics, and commentaries held that the Prophet ﷺ did not forget in his prayer, neither deliberately nor by mistake, nor through heedlessness, because forgetfulness, they argued, stems from distraction, heedlessness and deficiency. And the Prophet ﷺ is far above such things. They said that forgetfulness is a kind of preoccupation, and the Prophet ﷺ would be preoccupied during prayer with something within the prayer itself, not distracted from it. This type of scholar interprets the narration ‘Indeed, I do forget’ in this way.
Another group rejected all of this and claimed that the Prophet ﷺ’s forgetfulness was entirely intentional and purposeful, so that he could teach and set a precedent. But this view is internally contradictory. How can someone be both intentionally forgetful and truly forgetful at the same time? These two groups also have no solid proof in the statement: ‘Indeed, I forget’ or ‘I am made to forget to establish a ruling.’
If we were to pursue all the interpretations of this ḥadīth and the evidence used by each group, it would become lengthy and take us away from the main point.[footnoteRef:276] [276:  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), 2:413.] 

ʿAllāmah Ibn Baṭṭāl states:
وهو قوله صلى الله عليه وسلم : (ما لأحدهم يقول: نسيت آية كيت وكيت، بل هو نسى) . فاستحب صلى الله عليه وسلم أن يضيف النسيان إلى خالقه الذى هو الله تعالى وقد جاء فى القرآن عن موسى صلى الله عليه وسلم أنه أضاف النسيان مرة إلى نفسه ومرة إلى الشيطان فقال: ﴿فَإِنِّى نَسِيتُ ٱلْحُوتَ وَمَآ أَنسَىٰنِيهُ إِلَّا ٱلشَّيْطَـٰنُ أَنْ أَذْكُرَهُۥ ۚ﴾ [الكهف: 63] . وقال النبى صلى الله عليه وسلم : (إنى ‌لأنسى ‌أو ‌أنسى) ، يعنى إنى لأنسى أنا أو ينسينى ربى، فنسب النسيان مرة إلى نفسه، ومرة إلى الله تعالى هذا على قول من لم يجعل قوله: إنى ‌لأنسى ‌أو ‌أنسى شكا من المحدث فى أى الكلمتين قال. وهو قول عيسى بن دينار، وليس فى شىء من ذلك اختلاف ولا تضاد فى المعنى، لأن لكل إضافة منها معنى صحيحا فى كلام العرب، فمن أضاف النسيان إلى الله فلأنه خالقه وخالق الأفعال كلها، ومن نسبه إلى نفسه فلأن النسيان. فعل منه مضاف إليه من جهة الاكتساب والتصرف، ومن نسبه إلى الشيطان فهو بمعنى الوسوسة فى الصدور وحديث الأنفس بما جعل الله للشيطان من السلطان على هذه الوسوسة، فلكل إضافة منها وجه صحيح، وإنما أراد صلى الله عليه وسلم بقوله والله أعلم: (ما لأحدهم يقول نسيت آية كذا وكذا؛ بل هو نسى) أن يجرى على ألسن العباد نسبة الأفعال إلى بارئها وخالقها، وهو الله؛ ففى ذلك إقرار له بالعبودية واستسلام لقدرته، وهو أولى من نسبة الأفعال إلى مكتسبها فإن نسبها إلى مكتسبها فجائز بدليل الكتاب والسنة. 
The Prophet ﷺ said, 'Why is it that one of you says: I forgot such-and-such verse? Rather, he was made to forget it.’ He encouraged people to attribute forgetfulness to their Creator, Allāh Taʿālā. In the Qurʾān, Mūsā – peace be upon him – once attributed forgetfulness to himself and once to Satan, as in: ‘I forgot the fish. It was none but Satan who made me forget it to tell you about it.’[footnoteRef:277] [277:  Qurʾān: 18:63.] 

Likewise, the Prophet ﷺ said: ‘Indeed, I forget or I am made to forget,’ meaning either ‘I forget myself’ or ‘My Lord causes me to forget.’ So sometimes he attributed forgetfulness to himself, and sometimes to Allāh. This is according to the view of those who do not consider the wording ‘I forget or I am made to forget’ to be a doubt from the narrator about which of the two the Prophet said. This is the position of ʿĪsā ibn Dīnār.
There is no contradiction or inconsistency in these expressions, as each attribution carries a valid meaning in Arabic. Whoever attributes forgetfulness to Allāh does so because He is the Creator of all things, including actions. Whoever attributes it to himself does so from the perspective of personal agency and human action. And whoever attributes it to Satan, means it in the sense of satanic whisperings, thoughts and distraction, which Allāh has given Satan limited influence over. So each attribution has a sound basis.
And what the Prophet ﷺ intended by saying: ‘Why is it that one of you says: I forgot such-and-such verse? Rather, he was made to forget it, was to encourage people to habitually attribute actions to their Creator and Maker, Allāh. For this affirms servitude to Him and submission to His power, and is more fitting than attributing actions purely to oneself. Yet attributing them to oneself is also permissible, as evidenced by the Qurʾān and Sunnah.[footnoteRef:278] [278:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 10:270.] 

Qāḍī ʿIyāḍ comments on this:
وهذه الحالة زيادة له في التبليغ وتمام عليه في النعمة بعيدة عن سمات النقص وأغراض الطعن فإن القائلين بتجويز ذلك يشترطون أن الرسل لا تقر على السهو والغلط بل ينبهون عليه ويعرفون حكمه بالفور على قول بعضهم وهو الصحيح وقبل انقراضهم على قول الآخرين وأما ما ليس طريقه البلاغ ولا بيان الأحكام من أفعاله صلى الله عليه وسلم وما يختص به من أمور دينه وأذكار قلبه مما لم يفعله ليتبع فيه فالأكثر من طبقات علماء الأمة على جواز السهو والغلط عليه فيها ولحوق الفترات والغفلات بقلبه وذلك بما كلفه من مقاساة الخلق وسياسات الأمة ومعاناة الأهلي وملاحظة الاعداء ولكن ليس على سبيل التكرار ولا الاتصال بل على سبيل الندور كما قال صلى الله عليه وسلم (إنه ليغان على قلبي فأستغفر الله) وليس في هذا شئ يحط من رتبته ويناقض معجزته.
This condition is an increase in his conveying of the message and a completion of Allāh’s favour upon him, far removed from any traits of deficiency or grounds for criticism. Those who allow for this (forgetfulness) stipulate that the prophets are not left in a state of forgetfulness or error without correction; rather, they are promptly made aware of it and taught the ruling – immediately, according to some scholars (which is the correct view), or before their passing, according to others.
As for matters that are not related to conveying revelation or clarifying rulings – such as his personal actions, private religious practices or inner remembrances that were not intended to be followed – most scholars across the various levels of this nation agree that it is permissible for him to forget or err in these matters, and that moments of distraction or lapse could affect his heart. This was due to the burdens he bore: dealing with people, managing the affairs of the ummah, attending to his household and being vigilant of his enemies.
However, this was not something frequent or ongoing, but rather rare and occasional, as he said, ‘Indeed, my heart is sometimes veiled, so I seek forgiveness from Allāh.’ There is nothing in this that diminishes his rank or contradicts his miraculous status.[footnoteRef:279] [279:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī, Ash-Shifā bi-Taʿrīf Ḥuqūq al-Muṣṭafā (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1979), 2:150.] 

   Ḥadīth 267 – Types of Doubt & Their Rulings – Cure for Waswasah (Intrusive Thoughts & Whisperings of Doubt)
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مَالِك، أَنَّهُ بَلَغَهُ: أَنَّ رَجُلاً سَألَ الْقَاسِمَ بْنَ مُحَمَّدٍ فَقَالَ: إنِّي لأَهِمُ فِي صَلَاتِي، فَيَكْثُرُ ذَلِكَ عَلَيَّ؟ فَقَالَ الْقَاسِمُ: اِمْضِ فِي صَلَاتِكَ، فَإِنَّهُ لَنْ يَذْهَبَ عَنْكَ حَتَّى تَنْصَرِفَ، وَأَنْتَ تَقُولُ:  مَا أَتْمَمْتُ صَلاَتِي. 
Mālik said that it reached him that a man asked Qāsim ibn Muḥammad: ‘Indeed, I experience doubts in my prayer, and it happens to me frequently.’ Qāsim replied, ‘Carry on with your prayer. Indeed, it will persist until you complete (the prayer) and still say that you have not completed your prayer.’[footnoteRef:280] [280:  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), 1:258.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، أَنَّهُ بَلَغَهُ: أَنَّ رَجُلاً سَألَ الْقَاسِمَ بْنَ مُحَمَّدٍ 
Mālik said that it reached him that a man asked Qāsim ibn Muḥammad: 
ʿAllāmah Zurqānī explains who this was:
بن أبي بكر الصديق 
Ibn Abī Bakr aṣ-ṢiddīqWe spoke about him under the commentary of the 12th narration, on page 146.
فَقَالَ: 
Shaykh Muṣṭafā al-Aʿẓamī typed the word ‘la-hū’:
فقال له.
Fa-qāla la-hū[footnoteRef:281] [281:  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), 2:139.] 

إنِّي لأَهِمُ 
‘Indeed, I experience doubts’
In some manuscripts, this was written without the lām before the word ‘ahimu’. In the footnotes, it is written:
كتب فوقها في الأصل: صح. وفي (ب) و(ش)و(م): أهم
Written above it in the main manuscript is ‘ṣaḥḥa’. The second main manuscript and that of Ibn al-Mushāṭ and م have ‘ahimu’.[footnoteRef:282] [282:  Imām Mālik – Moroccan print (n 1) 1:258.] 

Shaykh Muṣṭafā al-Aʿẓamī writes in the footnotes of his edition:
‌في نسخة عند الأصل «أوهم»، وفي ق «أهم»، وفي ش «فقال إني أهم». 
One copy of the main manuscript has ‘ūhimu’, whereas the manuscript of Ibn Qurqūl has ‘ahimu’. Ibn al-Mushāṭ’s copy has ‘fa-qāla innī ahimu’.[footnoteRef:283] [283:  Imām Mālik – Aʿẓamī (n 3) 2:139.] 

فِي صَلَاتِي،  
‘In my prayer’
ʿAllāmah Zurqānī explains:
أتوهم أني نقصتها ركعة مثلا مع غلبة ظني بالإتمام. 
I assume that I have omitted a rakʿah, for example, despite my dominant presumption being that I completed it.[footnoteRef:284] [284:  ʿAllāmah Zurqānī (n 2) 1:289.] 

فَيَكْثُرُ ذَلِكَ عَلَيَّ؟ 
‘And it happens to me frequently.’
ʿAllāmah Zurqānī explains:
الوهم  
The doubt[footnoteRef:285] [285:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:352.] 

فَقَالَ الْقَاسِمُ: اِمْضِ فِي صَلَاتِكَ،  
Qāsim replied, ‘Carry on with your prayer.’
In other words, he should ignore this doubt and keep on praying, as ʿAllāmah Zurqānī clarifies:
ولا تعمل على هذا الوهم. 
Do not practice upon this mere supposition.[footnoteRef:286] [286:  ʿAllāmah Zurqānī (n 2) 1:289.] 

فَإِنَّهُ لَنْ يَذْهَبَ عَنْكَ حَتَّى تَنْصَرِفَ، وَأَنْتَ تَقُولُ:  مَا أَتْمَمْتُ صَلاَتِي. 
‘Indeed, it will persist until you complete (the prayer) and still say that you have not completed your prayer.’
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Qāsim advised him to continue with his prayer and disregard the distracting thoughts, as they would persist until the end and even afterwards, causing him to remain anxious about the validity of his prayer. Therefore, he should ignore them from the very beginning.
This ruling applies to a person who frequently forgets. Abū ’l-Walīd al-Bājī explains that such forgetfulness occurs in two types of individuals: 
1. Those whose forgetfulness is infrequent. They can typically reach a state of certainty (yaqīn), and the standard rulings for the remedial prostration apply to them.
2. Those overwhelmed by constant doubt. They are afflicted by pervasive devilish insinuations to the extent that certainty becomes unattainable. For such individuals, Qāsim’s advice applies: continue the prayer and ignore the doubts.
He says:	
هذا القول من القاسم بن محمد الذي يستنكحه السهو والوهم فلا يكاد يثبت له يقين. 
وذلك أن الساهي على ضربين:
ضرب يمكنه التيقن لأن السهو يقع منه نادرا 
وضرب يكثر منه السهو حتى لا يكاد يحصل له يقين 
فهذا من باب الوسواس 
فأما الأول فقد ذكرنا حكمه قبل هذا.
وأما الثاني: فإنه يقال له امض على صلاتك ولا تلتفت إلى السهو لأنه لو أراد البناء على اليقين لم تتم له صلاة.
This statement of Qāsim ibn Muḥammad applies to one overcome by forgetfulness and doubt, such that he is unable to attain any certainty.
Two types of individuals forget:
A type [of person] is one who is capable of attaining certainty, because forgetfulness occurs to him rarely. 
And a type [is one] in whom forgetfulness is frequent, such that he scarcely attains certainty. This belongs to the category of whisperings of doubt (waswasah). 
As for the first, we have already mentioned its ruling earlier.
As for the second, he is told: continue with your prayer and disregard the doubt, because if he intended to proceed based on certainty, his prayer would not be completed.[footnoteRef:287] [287:  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.), 1:183.] 

ʿAllāmah Ibn ʿAbd al-Barr explained the same. He says:
هذا عندي فيمن يغلب عليه أنه يعتريه ذلك مع إتمام صلاته وأن تلك الوسوسة قد علم من نفسه فيها أنها تعتريه وقد أكمل ما عليه من العمل في الأغلب وأنه لا ينفك منها والأغلب عنده أنها وسوسة تنوبه مع حاله تلك ولم يكن يعرف من نفسه قبل أن يعتريه ذلك إلا الإتمام والله أعلم.
وأما من كان الأغلب عليه أنه لم يكمل صلاته فالحكم فيه أن يبني على يقينه فإن اعتراه ذلك فيما يبني لها أيضا عنه على ما جاء عن القاسم وغيره.  
In my view, this applies to the one who is predominantly afflicted by such thoughts despite completing his prayer.
He knows from within himself that these whisperings of doubt regularly occur to him, yet, in most cases, he has fulfilled what is required of him in terms of the act.
He cannot rid himself of them, and what predominates in his own assessment is that they are baseless doubts that befall him in that condition.
Before experiencing this, he had only ever known that he would complete the prayer. And Allāh knows best.
As for the one in whom it is more likely that he did not complete his prayer, the ruling for him is to build upon what he is certain of. If such doubt afflicts him while he is rebuilding his prayer, then the ruling also follows, as transmitted from Qāsim and others (that he builds upon certainty).[footnoteRef:288] [288:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ mi’ Maʿānī ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 4:400.] 

The conclusion is that only if a person is frequently affected by doubts in his prayer should he continue. In the Mālikī school of thought, if a person has hardly any doubt, then he should go with the lesser number, and he should perform the remedial prostration.
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The ruling in the Ḥanafī school of thought is the same for a person who is frequently afflicted with doubts. It may be summarised as follows:
If the doubt occurs only once, the individual should break the prayer and begin anew.
ʿAllāmah ʿAlāʾ ad-Dīn as-Samarqandī says:
ثم الحكم في هذه المسألة إذا وقع الشك بين أن صلى ثلاثا أو أربعا إن كان ذلك أول ما يقع له فإن عليه أن يستقبل الصلاة لأنه يمكنه أن يصلي ويؤدي الفرض بيقين والتحري دليل مع الظن عند الحاجة دفعا للحرج ولا حرج في أول مرة. 
As for the ruling in this matter: if a person doubts whether he has prayed three or four rakʿahs, and this is the first time such doubt has occurred to him, then he must restart the prayer. This is because it is still possible for him to perform and fulfil the obligatory prayer on time with certainty. Acting on personal judgment is a valid option when accompanied by probable belief in cases of need to remove hardship, but in the case of a first occurrence, there is no real hardship.[footnoteRef:289] [289:  ʿAlāʾ ad-Dīn Abū Bakr Muḥammad ibn Aḥmad as-Samarqandī, Tuḥfat al-Fuqahāʾ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 1:211.] 

If the doubt in prayer occurs repeatedly, the Ḥanafī position distinguishes between two scenarios: 
1. If the individual has a dominant presumption:
He acts upon that dominant presumption to avoid undue hardship. 
2. If he lacks any presumption:
He defaults to the lesser number, as this represents certainty. He must repeat all possibly missed sitting positions to avoid omitting any obligatory or necessary sitting. 
ʿAllāmah ʿAlāʾ ad-Dīn al-Bukhārī says:
فأما إذا وقع الشك مرارا فإنه يتحرى ويبني على ما وقع عليه التحري في جواب ظاهر الرواية. 
If the doubt occurs frequently, he will use his careful estimation and build upon that estimation, according to the response of ẓāhir ar-riwāyah.[footnoteRef:290] [290:  Ibid.] 

ʿAllāmah Haskafī states:
(وإن كثر) شكه (عمل بغالب ظنه إن كان) له ظن للحرج (وإلا أخذ بالأقل) لتيقنه (وقعد في كل موضع توهمه موضع قعوده) ولو واجبا لئلا يصير تاركا فرض القعود أو واجبه. 
If it – his doubt – occurs frequently, he should act on his predominant presumption if he has – any presumption due to the difficult condition – otherwise, he should adopt the least amount – as it is certain – and he must sit at every position he presumes to be the place to sit – even if it is obligatory so that he does not omit the far of sitting or its obligatory act.[footnoteRef:291] [291:  ʿAlāʾ ad-Dīn Muḥammad ibn ʿAlī al-Ḥaṣkafī, Ad-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār wa-Jāmiʿ al-Biḥār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 101.] 

ʿAllamah Ibn ʿĀbidīn ash-Shāmī first explains what it means to occur infrequently:
قوله ( وإن كثر شكه ) بأن عرض له مرتين في عمره على ما عليه أكثرهم أو في صلاته على ما اختاره فخر الإسلام وفي المجتبى وقيل مرتين في سنة ولعله على قول السرخسي بحر ونهر
قوله ( للحرج ) أي في تكليفه بالعمل باليقين قوله ( وإلا ) أي وإن لم يغلب على ظنه شيء فلو شك أنها أولى الظهر أو ثانيته يجعلها الأولى ثم يقعد لاحتمال أنها الثانية ثم يصلي ركعة ثم يقعد لما قلنا ثم يصلي ركعة ويقعد لاحتمال أنها الرابعة ثم يصلي أخرى ويقعد لما قلنا فيأتي بأربع قعدات قعدتان مفروضتان وهما الثالثة والرابعة وقعدتان واجبتان ولو شك أنها الثانية أو الثالثة أتمها وقعد ثم صلى أخرى وقعد ثم الرابعة وقعد وتمامه في البحر وسيذكر عن السراج أنه يسجد للسهو. 
His statement ‘even if his doubt is frequent’ — i.e. if it occurs to him twice in his lifetime (which is the opinion of most scholars), or twice during his prayer (which is the view chosen by Fakhr al-Islām), or as mentioned in Al-Mujtabā, twice in a year, and this is possibly based on the opinion of Sarakhsī, as stated in Baḥr and Nahr.
His statement ‘due to hardship’ — i.e. due to the difficulty in obligating him to act based purely on certainty.
His statement ‘otherwise’ — i.e. if nothing seems more likely to him (i.e., he cannot lean toward any possibility), then, for instance, if he is unsure whether it is the first or second rakʿah of ẓuhr, he assumes it is the first, then sits (for tashahhud) in case it is the second, then prays another rakʿah and sits again (for the same reason), then another and sits again — following what has been stated — until he completes four rakʿahs, with four sittings: two obligatory ones (the third and fourth rakʿahs), and two necessary (wājib) ones.
And if he doubts whether he is in the second or third rakʿah, he completes the prayer and sits, then prays another rakʿah and sits, then a fourth and sits again. The full explanation is in Al-Baḥr, and it will be mentioned from As-Sirāj that he should perform the prostration of forgetfulness.[footnoteRef:292] [292:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿalā ’d-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār (Riyadh: Dār ʿĀlam al-Kutub, 2003), 2:561.] 

Since he is referencing it to Baḥr ar-Rāʾiq, we refer directly to the source:
فإن لم يترجح عنده شيء بعد الطلب فإنه يبني على الأقل فيجعلها واحدة لو شك أنها ثانية، وثانية لو شك أنها ثالثة، وثالثة لو شك أنها رابعة وعند البناء على الأقل يقعد في كل موضع يتوهم أنه محل قعود فرضا كان القعود أو واجبا كي لا يصير تاركا فرض القعدة أو وأحبها فإن وقع في رباعي أنها الأولى أو الثانية يجعلها الأولى ثم يقعد ثم يقوم فيصلي ركعة أخرى ويقعد ثم يقوم فيصلي ركعة أخرى ويقعد ثم يقوم فيصلي ركعة أخرى فيأتي بأربع قعدات قعدتان مفروضتان وهي الثالثة والرابعة وقعدتان واجبتان. 
If, after trying to determine the correct rakʿah, he is still unable to settle on anything, then he bases his prayer on the lesser number. So, he treats it as the first rakʿah if he’s unsure whether it’s the second; as the second if unsure whether it’s the third; and as the third if unsure whether it’s the fourth. 
When basing his prayer on the lesser number, he should sit in every place where there’s a possibility that a sitting is required, whether it is an obligatory sitting or a necessary one, so that he does not end up missing a required sitting, whether it be fard or wājib.
For instance, if in a four-rakʿah prayer he doubts whether he is in the first or second rakʿah, he assumes it is the first, then sits (in case it was the second), then stands and prays another rakʿah, sits again (in case it is the third), then stands and prays another rakʿah, sits again (in case it is the fourth), and finally stands and prays one more rakʿah, resulting in four sittings: two obligatory ones (for the third and fourth rakʿahs), and two necessary ones.[footnoteRef:293] [293:  Zayn ad-Dīn ibn Ibrāhīm ibn Muḥammad, better known as Ibn Nujaym al-Miṣrī, Al-Baḥr ar-Rāʾiq Sharḥ Kanz ad-Daqāʾiq (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 2:194.] 

[bookmark: _mjs31ud3ft0r][bookmark: _Toc225709029]Cure for Waswasah (Intrusive Thoughts & Whisperings of Doubt)
This is the cure for whisperings of doubt: to just ignore them and continue. Mawlānā Zakariyyā al-Kāndhlawī comments:
وهذا دواء للوسواس، بأنه لا يلتفت إليه أصلا.
This is the remedy for whisperings of doubt, in that one does not give it any attention whatsoever.[footnoteRef:294] [294:  Mawlānā Zakariyyā (n 7) 2:352.] 

ʿAllāmah Ibn Ḥajar al-Haytamī explains:
فهو حلال بين، أو حرام بين، وإن تنازعه سبباهما؛ فإن كان سبب التحريم مجرد توهم وتقدير، لا مستند له، كترك النكاح من نساء بلد كبير خشية أن له فيها محرما بنسب، أو رضاع، أو مصاهرة، واستعمال ماء بمجرد احتمال وقوع نجاسة فيه ألغي ولم يلتفت إليه بكل حال ؛ لأن ذلك التجويز هوس، فالورع فيه وسوسة شيطانية؛ 
إذ ليس فيه من معنى الشبهة شيء. 
There is either what is clearly permissible or clearly impermissible. If both causes (permissive and prohibitive) conflict, then one should look whether the cause of prohibition is mere conjecture or hypothetical assumption without any basis, such as refraining from marrying women of a large town out of fear that one might unknowingly be related to them by blood, nursing, or affinity; or refraining from using water merely on account of the possibility that some impurity may have fallen into it. It is dismissed and given no consideration whatsoever.
Such suppositions are delusional, and abstention on their basis is a satanic form of whisperings of doubt. This does not fall under the category of doubt in any sense.[footnoteRef:295] [295:  Shaykh al-Islām Abū ’l-ʿAbbās Aḥmad ibn Muḥammad al-Haytamī, Al-Fatḥ al-Mubīn bi-Sharḥ al-Arbaʿīn (Jeddah: Dār al-Minhāj, 2008), 244.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
ومن شك أنه صلى ثلاثا أو أربعا جعلها ثلاثا وأتى بواحدة ويسجد للسهو. لكن إن كان موسوسا فلا يلتفت ‌للوسواس لأنه يقع في الحرج، والحرج منفي في الشريعة، بل يمضي على ما غلب في نفسه. تخفيفا عنه وقطعا ‌للوسواس. قال ابن تيمية: والاحتياط حسن ما لم يفض بصاحبه إلى مخالفة السنة، فإذا أفضى إلى ذلك فالاحتياط ترك هذا الاحتياط. 
If someone is unsure whether they have prayed three or four rakʿahs, they should assume it is three, add one more, and then perform the prostration of forgetfulness.
However, if the person is afflicted with whisperings of doubt, they should not pay attention to these doubts, because it leads to undue hardship, and hardship is removed in the Sharīʿah. Instead, they should go with what they believe to be more likely in their heart, as a means of easing the burden and cutting off the whisperings of doubt.
Ibn Taymiyyah said, ‘Caution is good, as long as it does not lead a person to go against the Sunnah. But if it does lead to that, then the real caution is to leave such so-called caution.’[footnoteRef:296] [296:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 14:233.] 

   Chapter on the Friday Prayer – The Reason behind the Friday Ritual Bath - Ḥadīth 268
[bookmark: _Toc225709030]5 – [كِتَاب الجُمُعَة]
[bookmark: _Toc225709031]‌‌1 - الْعَمَلُ فِي غُسْلِ يَوْمِ الْجُمُعَةِ.
The Book of the Friday Prayer
The Practice regarding the Ritual Bath on Friday[footnoteRef:297] [297:  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), 1:259.] 

Regarding the word ‘ghusl’, it is mentioned in the footnotes:
ضبطت في الأصل: بضم الغين وفتحها
It is spelt in the main manuscript with a ḍammah on the ghayn and a fatḥah.[footnoteRef:298] [298:  Ibid.] 

[bookmark: _Toc225709032]Ḥadīth 268
268 - مَالِك، عَنْ سُمَيٍّ مَوْلَى أَبِي بَكْرِ بْنِ عَبْدِ الرَّحْمَنِ عَنْ أبِي صَالِحٍ، عَنْ أبِي هُرَيْرَةَ أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "مَنِ اغْتَسَلَ يَوْمَ الْجُمُعَةِ غُسْلَ الْجَنَابَةِ، ثُمَّ رَاحَ فِي السَّاعَةِ الأُولَى، فَكَأَنَّمَا قَرَّبَ بَدَنَةً، وَمَنْ رَاحَ فِي السَّاعَةِ الثَّانِيَةِ، فَكَأَنَّمَا قَرَّبَ بَقَرَةً، وَمَنْ رَاحَ فِي السَّاعَةِ الثَّالِثَةِ، فَكَأَنَّمَا قَرَّبَ كَبْشًا أَقْرَنَ، وَمَنْ رَاحَ فِي السَّاعَةِ الرَّابِعَةِ، فَكَأَنَّمَا قَرَّبَ دَجَاجَةً، وَمَنْ رَاحَ فِي السَّاعَةِ الْخَامِسَةِ، فَكَأَنَّمَا قَرَّبَ بَيْضَةً، فَإِذَا خَرَجَ الإمَام حَضَرَتِ الْمَلاَئكَة يَسْتَمِعُونَ الذِّكْرَ." 
Mālik reported from Sumayy, the freed slave of Abū Bakr ibn ʿAbd ar-Raḥmān, from Abū Ṣāliḥ from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘If someone takes ghusl on Friday for major ritual impurity then sets out in the first part of the time, it is as if he had offered up a camel. If he sets out in the second part of the time, it is as if he had offered up a cow. If he sets out in the third part of the time, it is as if he had offered up a horned ram. If he sets out in the fourth part of the time, it is as if he had offered up a hen. If he sets out in the fifth part of the time, it is as if he had offered up an egg. And when the imām comes out, the angels settle down listening to the remembrance of Allāh.’[footnoteRef:299] [299:  Ibid.] 

Imām Mālik narrates: 
268 - مَالِك، عَنْ سُمَيٍّ مَوْلَى أَبِي بَكْرِ بْنِ عَبْدِ الرَّحْمَنِ  
Mālik reported from Sumayy, the freed slave of Abū Bakr ibn ʿAbd ar-Raḥmān, 
We spoke about him under the commentary of ḥadīth 162, on page 213. ʿAllāmah Zurqānī says regarding the pronunciation of his name:
بضم المهملة وفتح الميم. 
With a ḍammah on the undotted sīn and a fatḥah on the mīm.[footnoteRef:300] [300:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:290.] 

عَنْ أبِي صَالِحٍ،   
From Abū Ṣāliḥ
We spoke about him under the commentary of ḥadīth 69, on page 174. In the footnotes, it is written:
بهامش الأصل: السمان، وكتب فوقها: (ع) و(ح). وهو ما في (ج) و (ش)
It is mentioned in the margin of the main manuscript: ‘as-sammān’ with the manuscript of Abū ʿAlī al-Jiyānī and Ibn al-Waḍḍāḥ marked on top, and this is what is present in the manuscript of Jurjānī and Ibn al-Mushāṭ.[footnoteRef:301] [301:  Imām Mālik (n 1) 1:259.] 

Imām Bukhārī quoted this via ʿAbdullāh ibn Yūsuf from Imām Mālik, and in that narration it is:
عن أبي صالح السمان. 
From Abū Ṣāliḥ as-Sammān[footnoteRef:302] [302:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:3.] 

عَنْ أبِي هُرَيْرَةَ أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "مَنِ اغْتَسَلَ يَوْمَ الْجُمُعَةِ
From Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘If someone takes ghusl on Friday,’ 
[bookmark: _Toc225709033]The Friday Ritual Bath: For the Prayer or the Day?
Scholars have differed regarding the underlying reason for the ghusl on the day of Jumuʿah. Some maintain that it is directly related to the prayer, making it Sunnah only for those intending to attend the Jumuʿah prayer. Others argue that the ghusl is prescribed in honour of the day itself, and is therefore recommended even for those not attending the congregational prayer, such as women or travellers.
Mawlānā Zakariyyā al-Kāndhlawī explains:
وهل يختص هذا الغسل بمن يحضر صلاة الجمعة أو أعم؟ فالظاهر أنه مختلف عندهم ، لأن من جعل الغسل لشرافة اليوم لا يجعله مخصوصا بمن يحضر الجمعة، لأن الشرافة لا تختص بمن يحضر ، ومن جعله لصلاة الجمعة يخصه بمن يحضر، كما سيأتي الاختلاف في ذلك مبسوطا. 
Is this ghusl specific to the one who attends the Friday prayer, or is it more general? It appears that this is a point of disagreement among them. For whoever considers the ghusl to be due to the nobility of the day does not restrict it to the one who attends the Friday prayer, since the nobility is not limited to the attendees. However, whoever considers it to be for the Friday prayer itself restricts it to those who attend. The differences on this shall soon be discussed in detail.[footnoteRef:303] [303:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:354.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned:
8 - أما أنه لليوم أو للصلاة فقد ذهب الجمهور إلى أنه للصلاة لا لليوم، بخلاف غسل العيد، وعليه فلا يسن لمن لم يحضر صلاة الجمعة.
وذهب بعضهم إلى أن الغسل لليوم لا للصلاة، مثل غسل العيد. 
Regarding whether it is for the day or the prayer, the majority opined that it is for the prayer, not for the day, contrary to the ghusl for ʿĪd. Based on this, it will not be Sunnah for those who do not attend the Jumuʿah prayer.
Meanwhile, some of them maintained that the ghusl is for the day, not the prayer, similar to the ghusl for ʿĪd.[footnoteRef:304] [304:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 45:305.] 

Mālikī view
ʿAllāmah Dardīr writes:
(و) سن (‌غسل لكل مصل ولو لم تلزمه) الجمعة كالمسافرين والعبيد والنساء. 
And – It is Sunnah – to perform ghusl for everyone who performs the prayer, even though - the Jumuʿah prayer – is not obligatory on him, like the travellers, slaves and women.[footnoteRef:305] [305:  ʿAllāmah Abū ’l-Barakāt Aḥmad ibn Muḥammad ad-Dardīr, Ash-Sharḥ aṣ-Ṣaghīr ʿalā Aqrab al-Masālik ilā Madhhab al-Imām Mālik (Cairo: Dār al-Maʿārif), 1:503.] 

Likewise, it is essential that the ghusl is performed just before going for the Friday prayer, and long before that. ʿAllāmah Ibn ʿAbd al-Barr clarifies:
فذهب مالك، والأوزاعي، والليث بن سعد، على اختلاف عنه، إلى أن الغسل ‌لا ‌يكون ‌للجمعة ‌إلا ‌عند ‌الرواح ‌إليها، ‌متصلا ‌بالرواح. 
Mālik, Awzāʿī and Layth ibn Saʿd – with certain differences reported from him – opined that the ghusl is solely for the Friday prayer when leaving for it. It should be attached to the departure (for the Friday prayer).[footnoteRef:306] [306:  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), 9:55. ] 

Shāfiʿī view
In the Shāfiʿī view, Ḥāfiẓ Ibn Ḥajar mentions when commenting on this narration:
يدخل فيه كل من يصح التقرب منه من ذكر أو أنثى حر أو عبد.  
It includes everyone who can approach the prayer, whether male or female, free or slave.[footnoteRef:307] [307:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 3:595.] 

However, that is just the understanding of the narration. As for the ruling within the Shāfiʿī school, ʿAllāmah Ibn Rifʿah says:
تنبيه: المراد من قول الشيخ: "غسل الجمعة" الغسل لصلاة الجمعة، ومنه يفهم أنه يختص بمن يريد الصلاة، دون من لم يردها، وهو المذكور في "تعليق القاضي أبي الطيب"، و"النهاية" وغيرهما، وعليه يدل من قول الشيخ- أيضاً-: المستحب لمن أراد الجمعة أن يغتسل لها".
وقد حكى بعض المراوزة وجهاً: أنه كغسل العيد، يستحب لمن يحضرها ولمن لا يحضرها، وهو منسوب في كتب العراقيين إلى أبي ثور.
وتوسط الماوردي؛ فقال: هو سنة لمن يريد الحضور، وليس بسنة لمن ليس من أهل وجوبها. 
Note: What the Shaykh means by the term ‘ghusl al-jumuʿah’ is the ghusl specifically for the Jumuʿah prayer, and from this it is understood that it is limited to those who intend to attend the prayer, excluding those who do not intend to attend. This view is mentioned in the commentary of Qāḍī Abū ’ṭ-Ṭayyib, in An-Nihāyah and other works. It is also supported by the Shaykh’s statement that it is recommended for those who intend to attend Jumuʿah to perform ghusl for it.
Some scholars from the Māwardī school have mentioned another opinion: that the ghusl is like the ghusl of the ʿĪd prayers, recommended both for those who attend and those who do not. This view is attributed in the books of the Iraqi scholars to Abū Thawr.
Māwardī took a middle position, stating that ghusl is Sunnah for those who intend to attend, but it is not Sunnah for those for whom attending Jumuʿah is not obligatory.[footnoteRef:308] [308:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn Muḥammad, better known as Ibn Rifʿah, al-Anṣārī, Kifāyat an-Nabīh fī Sharḥ at-Tanbīh (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2009), 2:8.] 

The preferred view is that it is only Sunnah for a person who attends. Imām Nawawī states:
‌يسن ‌الغسل ‌لحاضرها. 
The ghusl is Sunnah for the attendees.[footnoteRef:309] [309:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Minhāj aṭ-Ṭālibīn wa-ʿUmdat al-Muftīn fī ’l-fiqh (Dār al-Fikr, 2005), 48.] 

Ḥanbalī view
In the Ḥanbalī school, it is also specified for those who will attend the Jumuʿah prayer. ʿAllāmah Kharqī states:
ويستحب ‌لمن ‌أتى ‌الجمعة ‌أن ‌يغتسل. 
It is recommended for those who attend the Jumuʿah prayer to perform ghusl.[footnoteRef:310] [310:  ʿAllāmah Abū ’l-Qāsim ʿUmar ibn al-Ḥusayn al-Kharqī, Matn al-Kharqī ʿalā Madhhab Ibn ʿAbdillāh Aḥmad Ibn Ḥanbal ash-Shaybānī (Tanta, Egypt: Dār aṣ-Ṣaḥābah li ’t-Turāth, 1993), 32.] 

Due to this, Ḥāfiẓ Ibn Rajab writes under the commentary of this ḥadīth:
يدل على أن الغسل المستحب للجمعة أوله طلوع الفجر، وآخره الرواح إلى ‌الجمعة، فإن اغتسل قبل دخول يوم ‌الجمعة لم يات بسنة الغسل، كما لو اغتسل بعد صلاة ‌الجمعة.
وممن قال: لا يصيب السنة بالغسل للجمعة قبل طلوع الفجر: مالك، والشافعي، وأحمد، وأكثر العلماء.
وروى معناه عن ابن عمر. 
It indicates that the recommended ghusl for Jumuʿah begins at the break of dawn and ends at the time of proceeding to the Jumuʿah prayer. If one performs ghusl before the day of Jumuʿah enters, he has not fulfilled the Sunnah of ghusl, just as if he were to bathe after the Jumuʿah prayer.
Among those who stated that one does not attain the Sunnah by performing ghusl for Jumuʿah before the break of dawn are Mālik, Shāfiʿī, Aḥmad and the majority of scholars. A similar statement is also reported from Ibn ʿUmar.[footnoteRef:311] [311:  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), 8:89.] 

[bookmark: _8gu0eyckqxsz]Ḥanafī view
In the Ḥanafī school, the scholars differed on whether the ghusl for Jumuʿah is linked to the prayer itself or the sanctity of the day. ʿAllāmah Ḥaṣkafī held that the correct view is that the ghusl is for the prayer. He says:
وسن ‌لصلاة ‌جمعة (و) لصلاة (عيد) هو الصحيح كما في غرر الاذكار وغيره.
It is Sunnah for the Jumuʿah prayer and – for the prayer of - ʿĪd.
This is the correct view as stated in Ghurar al-Adhkār and elsewhere.
He further points to a consensus that if one performs the ghusl after the prayer, it does not count. ʿAllāmah Ḥaṣkafī says:
 وفي الخانية: لو اغتسل بعد صلاة الجمعة لا يعتبر إجماعا. 
It is written in Al-Khāniyyah: ‘If one makes ghusl after the Friday prayer, it is unanimously not considered.’[footnoteRef:312] [312:  ʿAlāʾ ad-Dīn Muḥammad ibn ʿAlī al-Ḥaṣkafī, Ad-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār wa-Jāmiʿ al-Biḥār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 28.] 

ʿAllāmah Ibn ʿĀbidīn ash-Shāmī affirms this as the ẓāhir ar-riwāyah and the view of Qāḍī Abū Yūsuf:
(قوله: هو الصحيح) أي كونه للصلاة هو الصحيح، وهو ظاهر الرواية. ابن كمال: وهو قول أبي يوسف. وقال الحسن بن زياد: إنه لليوم، ونسب إلى محمد والخلاف المذكور جار في غسل العيد أيضا كما في القهستاني عن التحفة. 
وأثر الخلاف فيمن لا جمعة عليه لو اغتسل وفيمن أحدث بعد الغسل وصلى بالوضوء نال الفضل عند الحسن لا عند الثاني. 
قال في الكافي: وكذا فيمن اغتسل قبل الفجر وصلى به ينال عند الثاني لا عند الحسن؛ لأنه اشتراط إيقاعه فيه إظهارا لشرفه ومزيد اختصاصه عن غيره كما في النهر، قيل وفيمن اغتسل قبل الغروب. واستظهر في البحر ما ذكره الشارح عن الخانية من أنه لا يعتبر إجماعا؛ لأن سبب مشروعيته دفع حصول الأذى من الرائحة عند الاجتماع والحسن وإن قال هو لليوم، لكن بشرط تقدمه على الصلاة، ولا يضر تخلل الحدث بينه وبين الغسل عنده. وعند أبي يوسف يضر. اهـ. 
ولسيدي عبد الغني النابلسي هنا بحث نفيس ذكره في شرح هداية ابن العماد. حاصله أنهم صرحوا بأن هذه الاغتسالات الأربعة للنظافة لا للطهارة مع أنه لو تخلل الحدث تزداد النظافة بالوضوء ثانيا، ولئن كانت للطهارة أيضا فهي حاصلة بالوضوء ثانيا مع بقاء النظافة فالأولى عندي الإجزاء وإن تخلل الحدث؛ لأن مقتضى الأحاديث الواردة في ذلك طلب حصول النظافة فقط. اهـ. 
أقول: ويؤيده طلب التبكير للصلاة، وهو في الساعة الأولى أفضل وهي إلى طلوع الشمس، فربما يعسر مع ذلك بقاء الوضوء إلى وقت الصلاة ولا سيما في أطول الأيام، وإعادة الغسل أعسر - ﴿وَمَا جَعَلَ عَلَيْكُمْ فِى ٱلدِّينِ مِنْ حَرَجٍۢ ۚ﴾ [الحج: 78]- وربما أداه ذلك إلى أن يصلي حاقنا وهو حرام، ويؤيده أيضا ما في المعراج: لو اغتسل يوم الخميس أو ليلة الجمعة استن بالسنة لحصول المقصود وهو قطع الرائحة اهـ. 
His statement: ‘This is the correct view’ – i.e. that the ghusl is intended for the Friday prayer is the correct view, and it is the apparent position in the narrations. Ibn Kamāl stated: ‘It is the view of Abū Yūsuf.’ Ḥasan ibn Ziyād, however, said it is for the day itself, and this view is attributed to Muḥammad (ibn al-Ḥasan). The disagreement also applies to the ghusl for ʿĪd, as noted in Al-Quhistānī quoting from At-Tuḥfah.
The practical consequence (of this disagreement) is seen in the case of a person upon whom Jumuʿah is not obligatory: if he were to perform ghusl, and later have a minor impurity and pray after doing just ablution, he would still attain the virtue of the ghusl according to Ḥasan, but not according to the second opinion (i.e. Abū Yūsuf’s).
It is stated in Al-Kāfī: similarly, if a person performs ghusl before fajr, he would attain the reward according to the second opinion, but not according to Ḥasan. He (Ḥasan) conditions that the ghusl must occur within the time frame (of Jumuʿah) as a way to highlight the honour and special status of that time, as noted in An-Nahr.
It has also been said regarding a person who performs ghusl before sunset (on Thursday). In Al-Baḥr, the author supported what the commentator mentioned from Al-Khāniyyah, that it is unanimously not considered because the underlying purpose of the legislated ghusl is to remove offensive odours due to gathering together (for prayer). Even though Ḥasan said it is for the day, he still conditions that it must be done before the prayer, and the intervention of minor impurity in between does not invalidate the reward according to him. But according to Abū Yūsuf, it does affect the reward.
Shaykh ʿAbd al-Ghanī al-Nābulusī has a valuable discussion on this in his commentary on Hidāyat Ibn al-ʿImād. In summary, the scholars explicitly mentioned that these four types of ghusl (e.g., for Jumuʿah, ʿĪd, etc.) are legislated for cleanliness, not for ritual purity, even though if minor impurity occurs after it, doing ablution again only increases cleanliness. And even if they were also for purity, then purity is achieved again through ablution, while the cleanliness from the initial ghusl remains. Hence, in my view, it should be sufficient (i.e. reward is still granted) even if minor impurity occurs between ghusl and prayer, because the import of the ḥadīths that address this matter is simply the pursuit of cleanliness.
I say: this is also supported by the encouragement to go early to the prayer, with the first hour being the most virtuous, and that time is from the break of dawn until sunrise. So, to maintain ablution until the prayer during long summer days might be difficult, and repeating ghusl would be even more burdensome. [Allāh Taʿālā says:] ‘And did not impose any hardship on you in the religion’.[footnoteRef:313] It could even lead someone to pray while needing to relieve himself, which is forbidden. [313:  Qurʾān: 22:78.] 

It is also supported by what is stated in Al-Miʿrāj, ‘If someone were to perform ghusl on Thursday or Thursday night, he has followed the Sunnah since the main objective is fulfilled, which is the removal of odour.’[footnoteRef:314] [314:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿalā ’d-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār (Riyadh: Dār ʿĀlam al-Kutub, 2003), 1:308-309.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions the conclusion:
والأوجه عندي أن هناك عدة اغتسلات كما سيأتي مفصلا، وغسل يوم الجمعة أيضا يتضمن اغتسالين، الغسل لليوم، وهذا لا يختص بمن يحضر الجمعة ، والغسل للصلاة ، وهذا مخصوص بمن يحضرها، والأول مندوب ، والثاني سنة مؤكدة، حتى قيل واجب. وهذا التفصيل مما منح الله عز وجل بلطفه الخفي على أضعف عباده الفقير إلى رحمته. فالمراد في حديث الباب هو غسل الصلاة لا غسل اليوم، لاتصاله بالرواح إلى الجمعة، وأما غسل اليوم فيندب لكل مسلم يحضر الجمعة أو لا، كما يدل عليه عموم روايات الحديث وأقوال الفقهاء.
The most plausible view, in my opinion, is that there are multiple types of ghusl, as will be explained in detail. Even the ghusl of Friday includes two kinds of bathing: one is the ghusl for the day itself, which is not specific to those who attend the Friday prayer; and the other is the ghusl for the prayer, which is specific to those who attend it.
The first type (for attending the prayer) is recommended for all, while the second (for the prayer) is a strongly emphasised Sunnah to the extent that some have even said it is obligatory (wājib).
This distinction is among the subtleties that Allāh Taʿālā has graciously granted to one of His weakest servants, who needs His mercy.
Thus, the ghusl intended in the ḥadīth under discussion is the ghusl for the prayer, not the ghusl for the day, due to its direct connection with the act of going out to the Friday prayer.
As for the ghusl for the day, it is recommended for every Muslim, whether or not they attend the Friday prayer, as is indicated by the general wording of the ḥadīths and the statements of the jurists.[footnoteRef:315] [315:  Mawlānā Zakariyyā (n 7) 2:355.] 

According to these three schools of thought, if a person makes ghusl long before the time of Fajr sets it, he will not get the rewards of making ghusl for Jumuʿah. ʿAllāmah Ibn ʿAbd al-Barr says:
وذهب الشافعي وأبو حنيفة والثوري، إلى أن من اغتسل للجمعة بعد الفجر، أجزأه من غسلها. وهو قول الحسن البصري، وإبراهيم النخعي. وبه قال أحمد، وإسحاق، وأبو ثور، والطبري. وهو قول عبد الله بن وهب صاحب مالك. 
Shāfiʿī, Abū Ḥanīfah and Thawrī held the view that whoever performs ghusl for Jumuʿah after fajr, it is valid and sufficient as the ghusl for Jumuʿah. This is also the opinion of Ḥasan al-Baṣrī and Ibrāhīm an-Nakhaʿī. The same was said by Aḥmad, Isḥāq, Abū Thawr and Ṭabarī. It is also the view of ʿAbdullāh ibn Wahb, the student of Mālik.[footnoteRef:316] [316:  ʿAllāmah Ibn ʿAbd al-Barr (n 10) 9:55.] 

ʿAllāmah Ibn ʿAllān says:
ويدخل وقته بطلوع الفجر وتقريبه من الذهاب لصلاتها أولى. 
Its time begins at the break of dawn, and it is better to perform it closer to the time of departing for the prayer.[footnoteRef:317] [317:  ʿAllāmah Muḥammad ʿAlī ibn Muḥammad ibn ʿAllān ash-Shāfiʿī, Dalīl al-Fāliḥīn li-Ṭuruq Riyāḍ aṣ-Ṣāliḥīn (Beirut: Dār al-Maʿrifah, 2004), 6:623.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the views on this matter are summarised as follows:
وأما وقته فقد ذهب الجمهور إلى أنه بعد طلوع الفجر الثاني من يوم الجمعة، ولا يجزئه قبله. وحكي عن الأوزاعي أنه يجزئه الغسل قبل الفجر.
وعن مالك لا يجزئه الغسل إلا أن يتعقبه الرواح إلى صلاة الجمعة.
وقال الشافعية: ووقته من الفجر الصادق، وتقريبه من ذهابه إلى الجمعة أفضل، وفي قول عندهم: أن وقته من نصف الليل كالعيد. 
واتفقوا على أنه لو اغتسل بعد صلاة الجمعة لم يجزئه، قال ابن عابدين: لو اغتسل بعد صلاة الجمعة لا يعتبر إجماعا. 
As for its time, the majority of scholars are of the view that it begins after the appearance of the second (true) dawn on Friday, and it is not valid before that. It has been reported from Awzāʿī that performing the ghusl before dawn suffices.
Mālik is reported to have held that the ghusl is not valid unless it is followed by going out for the Friday prayer.
The Shāfiʿīs said: Its time is from the true dawn, and performing it closer to the time of going for Jumuʿah is better. According to one opinion among them, its time begins from midnight, as is the case with the ʿĪd (prayer).
They all agreed that if one performs the ghusl after the Friday prayer, it is not valid. Ibn ʿĀbidīn said, ‘If one performs ghusl after the Friday prayer, it is unanimously not considered.’[footnoteRef:318] [318:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 8) 45:304-305.] 

   Ḥadīth 268 – How Should the Ritual Bath Be Done on Friday? – The Preferred Timing to Leave for the Prayer
Continuing with the Friday ritual bath, the next words in the narration specify what type of ghusl it should be: 
غُسْلَ الْجَنَابَةِ، 
For major ritual impurity[footnoteRef:319] [319:  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), 1:259.] 

[bookmark: _Toc225709034]Understanding ‘Ghusl al-Janābah’: Why Did the Prophet ﷺ Say ‘Ghassala’ and ‘Ightasala’ for the Friday Ritual Bath 
ʿAllāmah Abū ’l-Walīd al-Bājī explained that the statement contains two interpretive possibilities:
1. The phrase refers to performing ghusl in the manner of ghusl al-janābah, meaning a complete ritual bath with all its conditions and integrals, as done after a state of major ritual impurity.
2. That it refers specifically to a person in a state of janābah who performs ghusl due to sexual relations – i.e. the one who caused another to require ghusl through intercourse (ghassala) and then himself performs ghusl for that janābah (ightasala).
He writes:
يحتمل أن يريد به غسلا على صفة غسل الجنابة ويحتمل أن يريد به الجنب المغتسل لجنابته.
It is possible that he intended by it a ghusl in the manner of the ghusl for janābah, and it is also possible that he meant the one in a state of janābah who performed ghusl for his janābah.[footnoteRef:320] [320:  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.), 1:183.] 

A narration of Muṣannaf ʿAbd ar-Razzāq, Musnad Aḥmad and other sources could support that this refers to the ghusl of sexual defilement. Imām ʿAbd ar-Razzāq quotes:
عن معمر، عن يحيى بن أبي كثير، عن أبي قلابة، عن أبي الأشعث الصنعاني، عن أوس بن أوس قال: قال رسول الله صلى الله عليه وسلم: "‌من ‌غسل ‌واغتسل يوم الجمعة، وبكر وابتكر، ودنا من الإمام، فأنصت كان له بكل خطوة يخطوها صيام سنة وقيامها، وذلك على الله يسير". 
Maʿmar reported from Yaḥyā ibn Abī Kathīr, from Abū Qilābah, from Abū al-Ashʿath al-Ṣanʿānī, from Aws ibn Aws, who said: The Messenger of Allah ﷺ said:
'Whoever ghassala and ightasala on the day of Jumuʿah, then goes early and arrives early, draws near to the imām, and listens attentively, for every step he takes, he will have the reward of fasting and standing (in prayer) for a year. And that is easy for Allāh.[footnoteRef:321] [321:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 3:259.] 

In Sunan Abī Dāwūd, this is transmitted with the following words:
حدثنا محمد بن حاتم الجرجرائي حبي، حدثنا ابن المبارك، عن الأوزاعي، حدثني حسان بن عطية، حدثني لبو الأشعث الصنعاني حدثني أوس بن أوس الثقفي قال: سمعت رسول الله صلى الله عليه وسلم يقول: "من غسل يوم الجمعة واغتسل، ثم ‌بكر ‌وابتكر، ومشى ولم يركب، ودنا من الإمام فاستمع ولم يلغ، كان له بكل خطوة عمل سنة أجر صيامها وقيامه. 
Muhammad ibn Ḥātim al-Jarjarāʾī al-Ḥibbī narrated to us [saying]: Ibn al-Mubārak narrated to us from Awzāʿī, saying: Ḥassān ibn ʿAṭiyyah narrated to me, saying: Abū ’l-Ashʿath aṣ-Ṣanʿānī narrated to me, he said: Aws ibn Aws ath-Thaqafī narrated to me, saying: I heard the Messenger of Allah ﷺ say:
‘Whoever ghassala on the day of Jumuʿah and ightasala, then goes early and arrives early, walks and does not ride, draws near to the imām, listens attentively and does not engage in idle talk — for every step he takes, he will have the reward of one year’s worth of deeds: its fasting and its night prayer.’[footnoteRef:322] [322:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:259.] 

ʿAllāmah Abū ’l-Walīd al-Bājī quoted the following explanation for this narration:
فقد روي عن الشيخ أبي محمد بن أبي زيد أن معنى ما روي عن النبي صلى الله عليه وسلم أنه قال من غسل واغتسل أوجب على غيره الغسل بالجماع واغتسل هو منه. 
It has been narrated from Shaykh Abū Muḥammad Ibn Abī Zayd that the meaning of what has been transmitted from the Prophet ﷺ: ‘Whoever ghassala and performed ghusl’ is that he made ghusl obligatory upon another due to intercourse, and he performed ghusl from it.[footnoteRef:323] [323:  ʿAllāmah Bājī (n 2) 1:183.] 

However, this is just one meaning of that narration. There are so many other ways in which that narration has been explained. Hereunder are a few meanings:
1) Repetition for emphasis (at-tawkīd)
ʿAllāmah Khaṭṭābī explained that ‘ghassala’ and ‘ightasala’ are semantically identical; the repetition is stylistic. He says:
قوله ‌غسل ‌واغتسل وبكر وابتكر اختلف الناس في معناهما فمنهم من ذهب إلى أنه من الكلام المظاهر الذي يراد به التوكيد ولم تقع المخالفة بين المعنيين لاختلاف اللفظين. وقال ألا تراه يقول في هذا الحديث ومشى ولم يركب ومعناهما واحد، وإلى هذا ذهب الأثرم صاحب أحمد. 
Regarding the statement: ‘ghassala wa ’ghtasala’ and ‘bakkara wa ’btakara’, scholars have differed regarding their meaning. Some have said that this is a case of repetition in expression intended for emphasis, and that there is no real difference in meaning between the two phrases, despite the variation in wording. They argued: do you not see how, in this ḥadīth, the Prophet ﷺ also says ‘mashā wa-lam yarkab’ (he walked and did not ride), even though both have the same essential meaning (walking automatically negates riding)? This is the view adopted by Athram, the companion of Aḥmad.[footnoteRef:324] [324:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abi Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:108. ] 

2) Separate reference to head and body 
· ‘Ghassala’ refers specifically to washing the head.
· ‘Ightasala’ refers to washing the rest of the body. In Arab society, long hair (limām) made washing the head burdensome, so it was singled out.
ʿAllāmah Khaṭṭābī quotes:
وقال بعضهم: قوله غسل معناه غسل الرأس خاصة وذلك لأن العرب لهم لِمم وشعور، وفي غسلها مؤونة فأفرد ذكر غسل الرأس من أجل ذلك.
وإلى هذا ذهب مكحول. وقوله واغتسل معناه غسل سائرالجسد. 
Some of them said: His statement ‘ghassala’ means washing the head specifically, because the Arabs had long hair and locks, and washing them was burdensome. So the mention of washing the head was singled out for that reason.
This was the view of Makḥūl.
And his statement ‘wa ’ghtasala’ means washing the rest of the body.[footnoteRef:325] [325:  Ibid.] 

Imām Abū Dāwūd also quotes this from the predecessors:
349 - حدثنا محمود بن خالد الدمشقي، حدثنا مروان، حدثنا علي بن حوشب قال: سألت مكحولا عن هذا القول: "‌غسل ‌واغتسل"؟ قال: غسل رأسه وجسده.
350 - حدثنا محمد بن الوليد الدمشقي، حدثنا أبو مسهر عن سعيد بن عبد العزيز في "‌غسل ‌واغتسل" قال: قال سعيد: غسل رأسه وغسل جسده. 
Maḥmūd ibn Khālid ad-Dimashqī narrated to us [saying]: Marwān narrated to us [saying]: ʿAlī ibn Ḥawshab said:
I asked Maqḥūl about the phrase ‘ghasala wa ’ghtasala’.
He replied, ‘He washed his head and his body.'
Muḥammad ibn al-Walīd ad-Dimashqī narrated to us [saying]: Abū Mushir narrated to us from Saʿīd ibn ʿAbd al-ʿAzīz regarding ‘ghasala wa ’ghtasala’. He said: Saʿīd said, ‘He washed his head and he washed his body.'[footnoteRef:326] [326:  Imām Abū Dāwūd (n 4) 1:262.] 

3) Engaged in intercourse before Jumuʿah
· ‘Ghassala’ means he had sexual relations with his wife.
· Justification: This would help him lower his gaze on the way to Jumuʿah. (The Arabs would say ‘faḥl ghusalah’ for a male camel that frequently mates.)
ʿAllāmah Khaṭṭābī quotes:
وزعم بعضهم أن قوله غسل معناه أصاب أهله قبل خروجه إلى الجمعة ليكون أملك لنفسه وأحفظ في طريقه لبصره. قال ومن هذا قول العرب فحل غُسَلة إذا كان كثير الضراب. 
And some have claimed that his statement ‘ghasala’ means: he had intercourse with his wife before going out to Jumuʿah so that he would have better control over himself and be more guarded with his gaze on the way.
They said: this is similar to the usage of the Arabs when they say ‘faḥl ghusalah’, meaning a camel who mates frequently.[footnoteRef:327] [327:  Imām Khaṭṭābī (n 6) 1:108.] 

4) Thoroughness in cleansing
· ‘Ghassala’: indicates vigorous scrubbing and cleaning.
· ‘Ightasala’ refers to the act of pouring water.
ʿAllāmah Abū ’l-ʿAbbās al-Qurṭubī says:
وقيل: غسل: بالغ في النظافة والدلك، واغتسل: صب الماء عليه. 
And it was said: ‘ghassala’ means that he was thorough in cleansing and scrubbing, while ‘ightasala’ means that he poured water over himself.[footnoteRef:328] [328:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn ʿUmar ibn Ibrāhim al-Qurṭubī, Al-Mafham li-mā Ashkala min Talkhīṣ Kitāb Muslim (Beirut / Damascus: Dār Ibn Kathīr / Dār al-Kalim aṭ-Ṭayyib, 1996), 2:484.] 

5) Encouraging others to make Ghusl
· ‘Ghassala’ means he encouraged others to perform ghusl through exhortation, reminders, or teaching.
ʿAllāmah Abū ’l-ʿAbbās al-Qurṭubī explains:
وأنسب ما في هذه الأقوال: قول من قال: حمل غيره على الغسل بالحث والترغيب والتذكير، والله تعالى أعلم. 
And the most appropriate of these interpretations is the one which says:
The Prophet ﷺ encouraged others to perform ghusl by urging, encouraging and reminding them.
And Allāh Taʿālā knows best.[footnoteRef:329] [329:  Ibid.] 

[bookmark: _Toc225709035]Preferred Interpretation of the Narration
Considering the range of possible meanings and recognising that this narration does not conflict with any other authentic report, the most appropriate interpretation is that the term ‘ghusl al-Janābah’ refers to performing ghusl in the same manner as one would when fulfilling the ritual washing required for janābah.
ʿAllāmah Abū ’l-ʿAbbās al-Qurṭubī mentions his preference for what these words in this narration mean:
يعني في الصفة. 
That is to say, in terms of manner.[footnoteRef:330] [330:  Ibid.] 

Likewise, Qāḍī ʿIyāḍ mentions:
أى على صفة غسل الجنابة وهيئته. 
That is, in the manner and method of the ghusl performed for sexual defilement.[footnoteRef:331] [331:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 3:238.] 

Thus, this phrase indicates that the Friday ghusl should resemble the ritual washing prescribed after major ritual impurity (janābah), both in method and thoroughness, meaning the ghusl should comprise full-body purification with a specific sequence and completeness.
Ḥāfiẓ Ibn Ḥajar states:
وظاهره أن التشبيه للكيفية لا للحكم، وهو قول الأكثر. 
Its apparent meaning is that the comparison pertains to the manner and not to the ruling, and this is the view of the majority.[footnoteRef:332] [332:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 3:596.] 

[bookmark: _Toc225709036]Support
Imām ʿAbd ar-Razzāq quoted this same narration via Ibn Jurayj from Sumayy with the same chain. In that narration, it is mentioned that the Prophet ﷺ said:
إذا كان يوم الجمعة، ‌فاغتسل ‌أحدكم ‌كما ‌يغتسل من الجنابة. 
When it is the day of Jumuʿah, let one of you perform ghusl as he would perform ghusl for sexual defilement.[footnoteRef:333] [333:  Imām ʿAbd ar-Razzāq (n 3) 3:258.] 

ʿAllāmah Abū ’l-ʿAbbās al-Qurṭubī explains:
والأغسال الشرعية كلها على صفة واحدة وإن اختلفت أسبابها. وهكذا رواية الجمهور، ووقع عند ابن ماهان: غسل ‌الجمعة مكان غسل الجنابة. 
All ritual washings prescribed by the Sharīʿah follow the same method, even if their causes differ.
This is likewise the version reported by the majority.
In the narration of Ibn Māhān, ‘ghusl al-jumuʿah’ appears in place of ‘ghusl al-janābah’.[footnoteRef:334] [334:  ʿAllāmah Qurṭubī (n 10) 2:484.] 

To conclude, a person need not be in a state of ritual impurity to perform this ghusl to attain its reward. Rather, he will obtain the reward even while ritually pure, provided he conducts the ghusl in the same manner and form as one who performs it due to sexual defilement.
ثُمَّ رَاحَ  
Then departs
There are two points to consider here:
1) The meaning of the word ‘rāḥa’
2) Whether this is riwāyah bi ’l-maʿnā (paraphrased narration), and did others also use the word ‘rāḥa’?
[bookmark: _uwqjch6v0y03][bookmark: _Toc225709037]Explanation of the Word: ‘Rāḥa’
1) Afternoon 
ʿAllāmah Abū ’l-ʿAbbās al-Qurṭubī explains: 
وقوله: ثم راح. والرواح في أصل اللغة: الرجوع بعشي. 
His statement: ‘thumma rāḥa’, and ‘rawāḥ’ in the original linguistic usage, signifies returning in the late afternoon.[footnoteRef:335] [335:  Ibid.] 

Shaykh Nishwān al-Ḥimyarī states:
‌‌[‌الرواح]: نقيض الصباح، وهو من زوال الشمس إلى الليل. 
‘Rawāḥ’ is the opposite of morning. It starts from the decline of the sun till night.[footnoteRef:336] [336:  Shaykh Nishwān ibn Saʿīd al-Ḥimyarī, Shams al-ʿUlūm wa-Dawāʾ Kalām al-ʿArab min al-Kulūm (Beirut/Damascus: Dār al-Fikr, 1999), 4:2676.] 

This restricts the meaning. It would mean that the person should leave for the Friday prayer after zawāl. Ḥāfiẓ Ibn Ḥajar explained the rationale behind the usage of the word ‘rawāḥ’:
وقيل: النكتة في ‌التعبير ‌بالرواح الإشارة إلى أن الفعل المقصود إنما يكون بعد الزوال، فيسمى الذاهب إلى الجمعة رائحا وإن لم يجئ وقت الرواح، كما سمي القاصد إلى مكة حاجا. 
It was said: the subtle point in using the term ‘rawāḥ’ is to indicate that the intended act, namely, the Friday prayer, occurs only after the sun has passed the zenith. Thus, one who goes to attend Jumuʿah is called a ‘rāʾiḥ’, even if the actual time of rawāḥ has not arrived, just as one who intends to go to Makkah is called a ‘ḥājj’, even though the ḥajj has not yet occurred.[footnoteRef:337] [337:  Ḥāfiẓ Ibn Ḥajar (n 14) 3:602-603.] 

In light of this meaning, the virtues in this narration would pertain to a person who leaves for the Friday prayer after zawāl. From the four Imāms, this is the meaning that Imām Mālik took. 
Ahead that are six ʿhoursʿ that are mentioned. ʿAllāmah Khaṭṭābī quoted with his chain to Imām Mālik that all those ‘hours’ fall within a single time span after zawāl (noon). He elucidates:
أخبرني الحسن بن يحيى، عن ابن المنذر قال: كان مالك بن أنس يقول في هذا الحديث: لا يكون الرواح إلا بعد الزوال، قال: وهذه الساعات كلها في ساعة واحدة من يوم ‌الجمعة. 
Ḥasan ibn Yaḥyā narrated to me from Ibn al-Mundhir, who said: 
“Mālik ibn Anas used to say regarding this ḥadīth, ‘Rawāḥ occurs only after the sun’s zenith (zawāl). All these hours are within a single hour of the day of Jumuʿah.’[footnoteRef:338] [338:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Gharīb al-Ḥadīth (Damascus: Dār al-Fikr, 1982), 1:328.] 

He then explained how it is not to specify the number of the hours. Rather, the use of ‘hours’ is figurative, indicating parts of time, not literal 60-minute divisions. He writes in Aʿlām al-Ḥadīth:
يريد أنه لم يرد به تحديد الساعات التي يدور عليها حساب الليل والنهار، وتنقسم إليها مدة اليوم الواحد من اثنتي (عشرة) عند الاعتدال إلى ما زاد عليها ونقص منها عند الاختلاف، وإنما هو مجاز وتوسع في الكلام حين سمى أجزاء تلك الساعة ساعات 
He means that the report does not intend to specify the hours around which a day and night revolve, with a precise division based on the twelve-hour reckoning at the time of equinox, varying with seasonal change by increase or decrease.
Rather, it is figurative and expansive speech, wherein the parts of that single hour were referred to as ‘hours’.[footnoteRef:339] [339:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Aʿlām al-Ḥadīth fī Sharḥ Ṣaḥīḥ al-Bukhārī (Makkah Mukarramah: Jāmiʿat Umm al-Qurā, 1988), 1:572-573.] 

He explains that the idiom supports this: ‘I stayed an hour,’ meaning an undefined period:
كقول القائل: بقيت في المسجد ساعة، وقعدت عند فلان ساعة. 
It is similar to when one says: ‘I remained in the mosque for an hour,’ or ‘I sat with so-and-so for an hour.’[footnoteRef:340] [340:  Ibid, 1:573.] 

He further says:
ونحو ذلك من الكلام المرسل الذي لا يراد به الحصر والتحديد. 
And similar unqualified speech is not intended to convey precision or fixed measurement.[footnoteRef:341] [341:  Ibid.] 

Due to considering this meaning, Imām Mālik would not like one to go early for the Friday prayer. ʿAllāmah Ibn ʿAbd al-Barr states in At-Tamhīd:
وكان مالك يكره البكور إلى ‌الجمعة غدوة وضحى، ويستحب التهجير على قدر، إلا من كان منزله بعيدا عن المسجد، فليخرج قدر ما يأتي المسجد فيدرك الصلاة والخطبة. 
Mālik used to dislike going early to the Friday prayer in the early morning or forenoon, and he preferred tahjīr (setting out for the prayer early past midday) based on one’s ability. However, one whose residence is far from the mosque should set out at a time that allows him to reach the mosque and attend the prayer and the lecture.[footnoteRef:342] [342:  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), 13:551.] 

From the Ḥanafīs, Shāh Waliyy Allāh also maintained the same view. Mawlānā Zakariyyā al-Kāndhlāwī quotes:
وقال شيخ مشايخنا الشاه ولي الله الدهلوي في (المسوى): الأصح أن هذه الساعات ساعات لطيفة بعد الزوال، لا الساعة التي يدور عليها الحساب اه وبه جزم شيخي ومولاي والدي المرحوم – نور الله مرقده – عند تدريسنا.  
Shaykh al-Mashāyikh, Shāh Waliyy Allāh ad-Dihlawī said in Al-Musawwā:
‘The soundest view is that these hours are subtle intervals after the sun has passed the zenith, not the [ordinary] hour used for reckoning time.’
And this is the view firmly adopted by my teacher and master, my late father – may Allāh illuminate his grave – during our lessons.[footnoteRef:343] [343:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:358.] 

Mawlānā Zakariyyā al-Kāndhlawī then says:
والأوجه عندي أن الراجح قول من اختار ارتفاع النهار، هذا ولعل الله يحدث بعد ذلك أمرا، وبيانه أنه اختلفت الروايات في ذلك جدا، واختلفت الأقوال عن الأئمة أيضا، كما اطلعت عليه ، وفي ارتفاع النهار خروج من خلاف الإمام مالك ، وخروج من الإشكالات التي وردت على اختيار القول بالزوال، من أنه صلى الله عليه وسلم كان يجلس على المنبر عقبه قريبا وغير ذلك، وفيه جمع بين الروايات الواردة في الباب. 
And the preferred view, in my opinion, is that the stronger opinion is the one which holds that the time (for going early to Jumuʿah) is during the forenoon (i.e. after the day has risen but before noon).
That said, perhaps Allāh will bring about clarity on the matter thereafter.
To explain: the narrations on this subject vary greatly, and the statements of the Imāms also differ, as I have observed. Choosing the time of mid-morning (i.e. the rising of the day) allows one to avoid opposing the view of Imām Mālik and also avoids the problems associated with the opinion that it begins at zawāl, such as the that the Prophet ﷺ would be seen sitting on the pulpit shortly after that time and other related issues.
Moreover, this view allows for reconciliation between the various narrations reported on the topic.[footnoteRef:344] [344:  Ibid, 2:359.] 

2) Any time of the day
ʿAllāmah Ibn Ḥibbān comments:
في هذا الخبر بيان واضح بأن اسم الرواح يقع على جميع ساعات النهار ضد قول من زعم أن الرواح لا يكون إلا بعد الزوال". 
This report contains a clear explanation that the term ‘rawāḥ’ applies to all the hours of the day, contrary to the view of those who claimed that rawāḥ only occurs after zawāl.[footnoteRef:345] [345:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Ṣaḥīḥ Ibn Ḥibbān / Al-Musnad aṣ-Ṣaḥīḥ ʿalā ’t-Taqāsīm wa ’l-Anwāʿ min Ghayr Wujūd Qaṭʿ fī Sanadi-Hā wa-lā Thubūt Jarḥ fī Nāqilī-Hā (Beirut: Dār Ibn Ḥazm, 2012), 1:185.] 

Ḥāfiẓ Ibn Rajab al-Ḥanbalī explains:
أن الرواح هنا اريد به القصد والذهاب، مع قطع النظر عن كونه قبل الزوال أو بعده.
قال الأزهري وغيره: الرواح والغدو عند العرب يستعملان في السير، أي وقت كان من ليل أو نهار، يقال: راح في أول النهار وآخره، وغدا بمعناه. 
That rawāḥ here is intended to mean purpose and departure, irrespective of whether it occurs before or after zawāl.
Azhurī and others said, ‘Rawāḥ’ and ‘ghuduww’ among the Arabs are used to denote movement or travel at any time, whether by night or by day. It is said, ‘rāḥa’ in the early or late part of the day, and ‘ghadā’ bears the same meaning.[footnoteRef:346] [346:  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), 8:96.] 

Imām Nawawī quoted this from ʿAllāmah Azharī and authenticated it. He says:
قال الأزهري لغة العرب الرواح الذهاب سواء كان أول النهار أو آخره أو في الليل وهذا هو الصواب الذي يقتضيه الحديث والمعنى. 
Azhurī said, ‘In the language of the Arabs, ‘rawāḥ’ means departure, whether it occurs at the beginning of the day, its end or during the night. This is the correct interpretation, which the ḥadīth and its intended meaning require.[footnoteRef:347] [347:  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), 6:135.] 

   Ḥadīth 268 – Rewards Proportional to Arrival Time on Jumuʿah
Continuation with the discussion on the term ‘rāḥa’. Certain scholars considered the meaning to be: he should leave after zawāl. Amongst others, this is the view preferred to Imām Mālik, Shāh Waliyy Allāh, Mawlānā Yaḥyā, Mawlānā Zakariyya and ʿAbde Faqīr.  Other Ḥanafī scholars also held this view. Mullā ʿAlī al-Qārī states:
وقال بعض الشراح من أئمتنا، أي السائر إلى المسجد بعد الزوال. 
Some commentators from our scholars have explained it as going to the mosque after zawāl.[footnoteRef:348] [348:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 3:430.] 

According to the other interpretation, ‘rāḥa’ refers to leaving at any time. We already quoted a few statements to substantiate this. To continue, ʿAllāmah Khaṭṭābī explains:
معناه قصدها وتوجه إليها مبكرا قبل الزوال وإنما تأولناه على هذا المعنى لأنه لا يجوز أن يبقى عليه بعد الزوال من وقت ‌الجمعة خمس ساعات، وهذا جائز في الكلام أن يقال راح لكذا ولأن يفعل كذا بمعنى أنه قصد إيقاع فعله وقت الرواح كما يقال للقاصدين إلى الحج حجاج ولما يحجوا بعد، وللخارجين إلى الغزو غزاة ونحو ذلك من الكلام….
قلت: كأنه قسم الساعة التي تحين فيها الرواح للجمعة أقساماً خمسة فسماها ساعات على معنى التشبيه والتقريب كما يقول القائل قعدت ساعة وتحدثت ساعة ونحوه يريد جزءاً من الزمان غير معلوم، 
وهذا على سعة مجاز الكلام وعادة الناس في الاستعمال. 
Its meaning is: he intended it and proceeded toward it early before zawāl.
We interpreted it in this way because it is not possible that five hours of the Jumuʿah time would remain after zawāl  This usage is acceptable in language: one may say, ‘rāḥa li-kadhā’ or ‘li-a’ y-yafʿala kadhā’ meaning that he intended to perform the act at the time of rawāḥ, just as those who set out for ḥajj are called ‘ḥujjāj’ even before performing it, or those who depart for battle are called ‘ghuzāh’, and the like.
I say: it is as though he divided the hour in which people proceed to Jumuʿah into five parts and termed them ‘sāʿāt’, by way of analogy and approximation. It is similar to when a person says, ‘I sat for an hour,’ or ‘I spoke for an hour,’ meaning an unspecified portion of time.
This is based on the broad use of figurative language and common usage among people.[footnoteRef:349] [349:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abi Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:109.] 

Nonetheless, even though these scholars take the meaning to refer to any time, they still specify that it must be after sunrise. In Aʿlām al-Ḥadīth, ʿAllāmah Khaṭṭābī quotes:
أخبرني أحمد بن الحسين التيمي قال: قال أبو عبد الله قوله: راح إلى الجمعة وهجر إلى الجمعة في هذا الحديث إنما هو بعد طلوع الشمس كأنه يذهب إلى معنى القصد منه دون الفعل وذلك أنه إنما تصلى الجمعة بعد الرواح فسمي رائحا بالقصد وهذا كما قيل للمتساومين متبايعان لقصدهما البيع  وللمقبلين إلى مكة حجاج ولما يحجوا بعد وقد قال صلى الله عليه وسلم: "لقنوا موتاكم شهادة أن لا إله إلا الله" يريد من أشرف على الموت ومثله كثير . 
Aḥmad ibn al-Ḥusayn at-Taymī related to me, saying: Abū ʿAbdillāh explained the Prophet’s statement: ‘rāha ilā ’l-Jumuʿah’ and ‘hajara ilā ’l-Jumuʿah’ in this ḥadīth as referring to a time after sunrise.
It is as though he chose the meaning of the intention to go, not to the act itself (or going out at the time of rawāḥ) because Jumuʿah is only actually prayed after the time of rawāḥ (i.e. after zawāl). Thus, the one who sets out before its time is still called a rāʾiḥ (goer), by virtue of intent.
This is like calling two negotiating parties ‘buyers’ due to their intent to transact, or calling those en route to Makkah ‘ḥujjāj’, even though they have not yet performed ḥajj.
The Prophet ﷺ also said: ‘Instruct your deceased ones with lā ilāha illā ’Llāh,’ meaning, those approaching death. Many expressions follow this usage.[footnoteRef:350] [350:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Gharīb al-Ḥadīth (Damascus: Dār al-Fikr, 1982), 1:328.] 

Imām Mālik took the first meaning, whereas the Mālikī scholars preferred the second. Qāḍī ʿIyāḍ elaborates:
حمل مالك الحديث على أن المراد به بعد الزوال تعلقا بأن الرواح فى اللغة لا يكون فى أول النهار، وإنما يكون بعد الزوال، وخالفه بعض أصحابه، ورأى أن المراد به أول النهار تعلقا بذكر الساعات [فيه] الأولى والثانية والثالثة إلى ما ذكر ، وذلك لا يكون إلا من أول النهار. 
Mālik interpreted the ḥadīth to mean that what is intended by it is after zawāl. He bases it on that in the Arabic language, the word ‘rawāḥ’ (setting out) is not used for the beginning of the day, but rather for after zawāl. However, some of his companions disagreed with him and held that what is meant is the beginning of the day, relying on the mention of the first, second, third (hours), and so on, and that can only refer to the beginning of the day.[footnoteRef:351] [351:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 3:239. ] 

[bookmark: _Toc225709038]Others Using Another Word in Place of Rāḥa
In this narration, the word ‘rāḥa’ is used, which caused a difference between Imām Mālik and others. It is only Imām Mālik who quoted it with this word.  Ḥāfiẓ Ibn Ḥajar says:
ثم إني لم أر ‌التعبير ‌بالرواح في شيء من طرق هذا الحديث إلا في رواية مالك هذه عن سمي. 
Furthermore, I have not seen the expression ‘rawāḥ’ used in any version of this ḥadīth except in this narration of Mālik from Sumayy.[footnoteRef:352] [352:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 3:602. ] 

We need to go through other narrations to see if a different word was used. We find that in Ṣaḥīḥ al-Bukhārī, the words used are:
حدثنا آدم، قال: حدثنا ابن أبي ذئب، عن الزهري، عن أبي عبد الله الأغر، عن أبي هريرة قال: قال النبي صلى الله عليه وسلم: "إذا كان يوم الجمعة وقفت الملائكة على باب المسجد، يكتبون الأول فالأول، ومثل ‌المهجر ‌كمثل الذي يهدي بدنة". 
Ādam narrated to us, saying: Ibn Abī Dhīʾb narrated to us from Zuhrī, from Abū ʿAbdillāh al-Agharr, from Abū Hurayrah – may Allāh be pleased with him – who said: The Prophet ﷺ said, ‘When it is Friday, the angels stand at the door of the mosque, recording (the names of) those who come, one after another in order. And the example of the one who comes at tahjīr (midday heat, i.e. after zawāl) is like the one who offers a camel as a sacrifice.’[footnoteRef:353] [353:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:11.] 

This narration is support for Imām Mālik. Qāḍī ʿIyāḍ states:
فمالك تمسك بحقيقة الرواح وتجوز فى تسمية الساعة، ويؤكده عنه أيضا قوله فى بعض طرق الحديث: " مثل المهجر كمثل الذى يهدى بدنة " الحديث ، التهجير لا يكون أول النهار.
So Mālik held firmly to the literal meaning of ‘rawāḥ’ (i.e. going at zawāl) while allowing flexibility in the naming of ‘sāʿah’. This is further supported by his version of the ḥadīth in some narrations: ‘The one who comes at tahjīr (midday heat) is like one who offers a camel in sacrifice,’ and tahjīr does not occur in the early part of the day.[footnoteRef:354] [354:  Qāḍī ʿIyāḍ (n 4) 3:239.] 

This meaning supports Imām Mālik. However, the ḥadīth was also reported with variations which oppose Imām Mālik’s stance. Ḥāfiẓ Ibn Ḥajar explains:
وقد رواه ابن جريج، عن سمي بلفظ غدا ورواه أبو سلمة، عن أبي هريرة بلفظ: المتعجل إلى الجمعة كالمهدي بدنة الحديث وصححه ابن خزيمة، وفي حديث سمرة: ضرب رسول الله صلى الله عليه وسلم مثل الجمعة في التبكير كناحر البدنة الحديث، أخرجه ابن ماجه، ولأبي داود من حديث علي مرفوعا: إذا كان يوم الجمعة غدت الشياطين براياتها إلى الأسواق، وتغدو الملائكة فتجلس على باب المسجد فتكتب الرجل من ساعة والرجل من ساعتين، الحديث، فدل مجموع هذه الأحاديث على أن المراد بالرواح الذهاب. 
Ibn Jurayj also narrated it from Sumayy with the wording ‘ghadā’ (literaly means to set out in the early morning), and narrated by Abū Salamah from Abū Hurayrah with the wording: ‘The one who hastens to Jumuʿah is like one who offers a camel in sacrifice’, and Ibn Khuzaymah authenticated the ḥadīth. In the ḥadīth of Samurah, it comes: ‘The Messenger of Allāh ﷺ gave the example of Jumuʿah and early arrival as like one who slaughters a camel’, Ibn Mājah narrated this. And Abū Dāwūd narrated from ʿAlī in a marfūʿ report: ‘When it is the day of Jumuʿah, the devils go forth with their flags to the markets, while the angels go early and sit at the door of the mosque, recording each person by the hour he arrives.’ All of these ḥadīth collectively indicate that what is meant by ‘rawāḥ’ is simply ‘going’.[footnoteRef:355] [355:  Ḥāfiẓ Ibn Ḥajar (n 5) 3:602.] 

[bookmark: _Toc225709039]Additional proof for Imām Mālik
The ninth verse of chapter Al-Jumuʿah could strengthen the view of Imām Mālik since it mentions that ‘when the call is made for prayer’, then one should hasten:  
﴿يَٰٓأَيُّهَا ٱلَّذِينَ ءَامَنُوٓاْ إِذَا نُودِيَ لِلصَّلَوٰةِ مِن يَوۡمِ ٱلۡجُمُعَةِ فَٱسۡعَوۡاْ إِلَىٰ ذِكۡرِ ٱللَّهِ﴾ [الجمعة: 9] 
‘O you who believe, when the call for prayer is proclaimed on Friday, hasten for the remembrance of Allāh.’
[bookmark: _Toc225709040]Preferred Meaning Amongst Other Ḥanafīs
ʿAllāmah Badr ad-Dīn ʿAynī says:
قلت: الحاصل أن الجمهور ‌حملوا ‌الساعات المذكورة في الحديث على الساعات الزمانية، كما في سائر الأيام، وقد روى النسائي أنه، صلى الله عليه وسلم، قال: (يوم الجمعة اثنتا عشرة ساعة) ، وأما أهل علم الميقات فيجعلون ساعات النهار ابتداءها من طلوع الشمس، ويجعلون الحصة التي من طلوع الفجر إلى طلوع الشمس من حساب الليل، واستواء الليل والنهار عندهم إذا تساوى ما بين المغرب وطلوع الشمس، وما بين طلوع الشمس وغروبها، 
فإن أريد الساعات على اصطلاحهم فيكون ابتداء الوقت المرغب فيه لذهاب الجمعة من طلوع الشمس، وهو أحد الوجهين للشافعية. وقال الماوردي: إنه الأصح، ليكون قبل ذلك من طلوع الفجر زمان غسل وتأهب. 
I say: The conclusion is that the majority interpreted the ‘hours’ mentioned in the ḥadīth as actual temporal hours, as on other days. Nasāʾī narrated that the Prophet ﷺ said: ‘Friday consists of twelve hours.’
As for the scholars of astronomical timing, they begin the hours of the day from sunrise, and they count the portion from the dawnbreak to sunrise as part of the night.
For them, day and night are considered equal when the duration between maghrib and sunrise equals the duration between sunrise and sunset.
So, if the “hours” are intended according to their terminology, then the time encouraged for going out for Jumuʿah begins from sunrise.
This is one of two opinions among the Shāfiʿīs. Māwardī stated that it is the sounder opinion, so that the period between fajr and sunrise may be devoted to bathing and preparation.[footnoteRef:356] [356:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 6:172.] 

 Ḥāfiẓ Ibn Rajab al-Ḥanbalī states:
وقالت طائفة: أولها من طلوع الشمس، وحكي عن الثوري وأبي حنيفة ومحمد بن إبراهيم البوشنجي، ورجحه الخطابي وغيره، لأن ما قبله وقت للسعي إلى صلاة الفجر.
ورجح هذا القول عبد الملك بن حبيب المالكي. وهؤلاء حملوا الساعات على ساعات النهار المعهودة، وهو الظاهر المتبادر إلى الفهم. 
A group of scholars said that the beginning (of the hours for attending Jumu‘ah) is from sunrise. This view was attributed to Thawrī, Abū Ḥanīfah and Muḥammad ibn Ibrāhīm al-Būshanjī, and it was favoured by Khaṭṭābī and others because the time before that is considered the period for going to the fajr prayer.
ʿAbd al-Malik ibn Ḥabīb al-Mālikī also preferred this opinion. These scholars interpreted the ‘hours’ as the known daytime hours, which is the apparent and most readily understood meaning.[footnoteRef:357] [357:  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), 8:96.] 

Based on this meaning, according to the other three schools of thought, it is meritorious to go for Jumuʿah anytime from when the time of fajr sets in. ʿAllāmah Ibn ʿAbd al-Barr says:
وقال الشافعي وأبو حنيفة ودواد: يستحب البكور إلى ‌الجمعة.
قال الشافعي: البكور بعد الفجر إلى الزوال. 
Shāfiʿī, Abū Ḥanīfah and Dāwūd said, ‘It is recommended to attend Jumuʿah early.’
Shāfiʿī said, ‘Going for Jumuʿah early starts from fajr until zawāl.’[footnoteRef:358] [358:  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), 13:551.] 

[bookmark: _Toc225709041]Response To Verse Nine of Sūrah Jumuʿah
Imām Shāfiʿī says:
فإن قال: قائل: إنهم مأمورون إذا نودي للصلاة من يوم ‌الجمعة بأن يسعوا إلى ذكر الله فإنما أمروا بالفرض عليهم وأمرهم بالفرض عليهم لا يمنع فضلا قدموه عن نافلة لهم. 
If someone were to object, ‘They are commanded, when the call to prayer is made on the day of Jumuʿah, to hasten to the remembrance of Allāh,’ then the response is: they were commanded regarding what is obligatory upon them. That command concerning their obligation does not preclude a virtue they had already engaged in prior, such as a supererogatory act.[footnoteRef:359] [359:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:392.] 

To sum it up, it is invalid to object to the view that the first hour for attending Jumuʿah starts from fajr by arguing that the Qurʾān commands to set out for Jumuʿah when the adhān is given. This command merely speaks of what is obligatory, whereas going for Jumuʿah in the first hour pertains to what is most virtuous.
"فِي السَّاعَةِ الأُولَى، فَكَأَنَّمَا قَرَّبَ"
‘Then goes in the first hour, it is as if he has offered’
[bookmark: _Toc225709042]Explanation of the Word: ‘Qarraba’
It means to offer something for Allāh’s sake as a means of drawing close to Him. Imām Nawawī clarifies:
فمعنى قرب تصدق.
‘Qarraba’ thus means to offer in charity.[footnoteRef:360] [360:  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), 6:136. ] 

Ḥāfiẓ Ibn Ḥajar explains:
أي: تصدق بها متقربا إلى الله. 
I.e. he offered it in charity to gain proximity with Allāh.[footnoteRef:361] [361:  Ḥāfiẓ Ibn Ḥajar (n 5) 3:596.] 

"بَدَنَةً،"
‘A camel’
[bookmark: _Toc225709043]Explanation of the Word: ‘Badanah’
Mullā ʿAlī al-Qārī explains the meaning of ‘badanah’:
أي: ناقة تنحر بمكة. من بدن الرجل بالفتح والضم، أي ضخم، والبدنة وإن كانت تطلق على البقرة أيضا عندنا عند الإطلاق، لكن تقابلها هنا بقوله: (" ثم كالذي يهدي بقرة ") : خصها بالناقة. 
It is a she-camel that is sacrificed in Makkah. It originates from ‘badn ar-rajul’ (a man’s body), with both a fatḥah and ḍammah, referring to a huge thing.
Although the word ‘badanah’ is also used broadly for a cow, here, it is contrasted with the phrase ‘then like the one who offers a baqarah,’ so it is specifically identified as a she-camel.[footnoteRef:362] [362:  Mullā ʿAlī al-Qārī (n 1) 3:430.] 

ʿAllāmah Ṭībī explains:
سميت بدنة، لعظم بدنها، وهي الإبل خاصة. ولأنه صلى الله عليه وسلم ألحق البقرة بها. ولو لم تختص الإبل لم يحسن الإلحاق. 
It was called a ‘badanah’ because of the large size of its body, and it refers specifically to camels. The Prophet ﷺ included the cow alongside it. Had the term not been specific to camels, this inclusion would not have been appropriate.[footnoteRef:363] [363:  Sharaf ad-Dīn Ḥusayn ibn ʿAbdillāh aṭ-Ṭībī, Sharḥ aṭ-Ṭībī ʿalā Mishkāt al-Maṣābīḥ titled Al-Kāshif ʿan Ḥaqāʾiq as-Sunan (Makkah Mukarramah / Riyadh: Maktabat Nazār Muṣṭafā al-Bāz, 1997), 4:1275.] 

ʿAllāmah Jawharī explains:
والبدنة: ناقة أو بقرة تنحر بمكة، سميت بذلك ‌لأنهم ‌كانوا ‌يسمنونها. 
The badanah is a she-camel or a cow that is slaughtered in Makkah. It was given this name because they used to fatten it.[footnoteRef:364]  [364:  ʿAllāmah Abū Naṣr Ismāʿīl  ibn Ḥammād al-Jawharī, Aṣ-Ṣiḥāḥ Tāj al-Lughah wa-Ṣiḥāḥ al-ʿArabiyyah (Beirut: Dār al-ʿIlm li ’l-Malāyīn, 1979), 5:2077.] 

In this narration, it is specified to a camel. Ḥāfiẓ Ibn Ḥajar mentions:
والمراد بالبدنة هنا الناقة بلا خلاف. 
What is meant by badanah here is the she-camel, without any disagreement.[footnoteRef:365] [365:  Ḥāfiẓ Ibn Ḥajar (n 5) 3:597.] 

Imām Nawawī explains the meaning:
وأما البدنة فقال جمهور أهل اللغة وجماعة من الفقهاء يقع على الواحدة من الإبل والبقر والغنم سميت بذلك لعظم بدنها وخصها جماعة بالإبل والمراد هنا الإبل بالاتفاق لتصريح الأحاديث بذلك. 
As for the term 'badanah,' the majority of linguists and a group of jurists apply it to a single animal among camels, cows or sheep. It is called this because of its large body size. Some have specifically restricted the term to camels, and here it is agreed that it refers to camels, as the ḥadīths clearly indicate.[footnoteRef:366] [366:  Imām Nawawī (n 13) 6:136.] 

Ḥāfiẓ Ibn Ḥajar explains the link between slaughtering a camel and coming early for the Jumuʿah prayer:
وقيل: المراد أن للمبادر في أول ساعة نظير ما لصاحب البدنة من الثواب ممن شرع له القربان لأن القربان لم يشرع لهذه الأمة على الكيفية التي كانت للأمم السالفة. وفي رواية ابن جريج المذكورة: فله من الأجر مثل الجزور
وظاهره أن المراد أن الثواب لو تجسد لكان قدر الجزور.  وقيل: ليس المراد بالحديث إلا بيان تفاوت المبادرين إلى ‌الجمعة، وأن نسبة الثاني من الأول نسبة البقرة إلى البدنة في القيمة مثلا،  ويدل عليه أن في مرسل طاوس عند عبد الرزاق: كفضل صاحب الجزور على صاحب البقرة  ووقع في رواية الزهري الآتية في باب الاستماع إلى الخطبة بلفظ: كمثل الذي يهدي بدنة  فكأن المراد بالقربان في رواية الباب الإهداء إلى الكعبة. 
The intended meaning is that the one who hastens in the first hour receives a reward equivalent to that of the one who offers a badanah, from among those for whom sacrificial offerings were legislated.
This is because the practice of animal sacrifice was not prescribed for this nation in the same form as it was for previous nations. In the narration of Ibn Jurayj, it comes: ‘He receives a reward like that of a large sacrificial camel (jazūr),’ the apparent meaning is that, if the reward were to take physical form, it would be equal in magnitude to the jazūr.
Another view holds that the ḥadīth’s purpose is merely to illustrate the relative superiority of those who arrive earlier for Jumuʿah that the rank of the second attendee compared to the first is like the value differential between a cow and a badanah.
This is supported by the mursal of Ṭāwūs in ʿAbd ar-Razzāq’s collection: ‘Like the superiority of the one offering a jazūr over the one offering a cow.’
In the narration of Zuhrī, cited later under the heading: Chapter of Listening Attentively to the Khuṭbah, the wording is: ‘Like the one who gifts a badanah,’ suggesting that the animal sacrifice mentioned in this ḥadīth refers to offering a sacrificial animal to the Kaʿbah.[footnoteRef:367] [367:  Ḥāfiẓ Ibn Ḥajar (n 5) 3:596.] 

"وَمَنْ رَاحَ فِي السَّاعَةِ الثَّانِيَةِ، فَكَأَنَّمَا قَرَّبَ بَقَرَةً،" 
‘Whoever goes in the second hour, it is as if he has offered a cow.’
[bookmark: _Toc225709044]Explanation of the Word: ‘Baqarah’
Imām Nawawī explains about these two animals, saying:
والبدنة والبقرة يقعان على الذكر والأنثى باتفاقهم  والهاء فيها للواحدة كقمحة وشعيرة ونحوهما من أفراد الجنس 
وسميت بقرة لأنها تبقر الأرض أي تشقها بالحراثة والبقر الشق ومنه قولهم بقر بطنه ومنه سمي محمد الباقر رضي الله عنهلأنه بقر العلم ودخل فيه مدخلا بليغا ووصل منه غاية مرضية. 
The terms ‘badanah’ and ‘baqarah’ apply equally to the male and female by consensus.
The feminine suffix ‘ah’ in both is for the singular, as in qamḥah (a single grain of wheat), shaʿīrah (a single grain of barley), and similar terms denoting individual units of a genus.
The cow (baqarah) is so named because it splits open the earth, that is, it ploughs it.
The root ‘baqara’ means to split, as in the expression: ‘baqara baṭna-hū’ (he split open his belly).
From this root also derives the title of Muḥammad al-Bāqir – may Allāh be pleased with him –, so called because he split open knowledge, i.e. he penetrated its depths and reached its utmost extent.[footnoteRef:368] [368:  Imām Nawawī (n 13) 6:137.] 

"وَمَنْ رَاحَ فِي السَّاعَةِ الثَّالِثَةِ، فَكَأَنَّمَا قَرَّبَ كَبْشًا" 
‘Whoever goes in the third hour, it is as if he has offered a […] ram.’
[bookmark: _Toc225709045]Explanation of the Word: ‘Kabsh’
ʿAllāmah Muḥammad Ṭāhir Patnī mentions:
"‌الكبش" ‌الفحل ‌الذي ‌يناطح. 
‘Al-kabsh’ is the uncastrated ram that butts (with its horns).[footnoteRef:369] [369:  Jamāl ad-Dīn Muḥammad Ṭāhir ibn ʿAlī aṣ-Ṣiddīqī Patnī, Majmāʿ Biḥār al-Anwār (Hyderabad, Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1967), 4:362.] 

Mawlānā Zakariyyā al-Kāndhlawī comments:
قلت: وفي التشبيه بالكبش، وهو الذكر إشارة إلى أنه أفضل من الأنثى. 
I say: In the analogy with the ram, which is the male, there is an indication that it is superior to the female.[footnoteRef:370] [370:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:363.] 

"أَقْرَنَ،" 
‘Horned’
Imām Nawawī explains:
وقوله صلى الله عليه وسلم كبشا أقرن وصفه بالأقرن لأنه أكمل وأحسن صورة ولأن قرنه ينتفع به. 
As for his saying ﷺ, ‘a ram with paired horns’, its description as ‘paired’ is because it is more complete and of better form, and because its horn is useful.[footnoteRef:371] [371:  Imām Nawawī (n 13) 6:137.] 

The Prophet ﷺ described it as horned (aqran) because such a ram is more complete and aesthetically pleasing, and because its horns offer utility.
"وَمَنْ رَاحَ فِي السَّاعَةِ الرَّابِعَةِ، فَكَأَنَّمَا قَرَّبَ دَجَاجَةً،" 
‘And whoever goes in the fourth hour, it is as if he has offered a chicken.’
[bookmark: _Toc225709046]Explanation of the Word: ‘Dajājah’
Imām Nawawī explains the pronunciation of this word:
والدجاجة بكسر الدال وفتحها لغتان مشهورتان.
The word ‘dajājah’ may be pronounced with either kasrah or fatḥah on the letter dāl, both are well-known dialectal variants.[footnoteRef:372] [372:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar quotes from Layth that it could also be pronounced with a ḍammah as ‘dujājah’:
بالفتح، ويجوز الكسر، وحكى الليث الضم أيضا. وعن محمد بن حبيب أنها بالفتح من الحيوان وبالكسر من الناس. 
With a fatḥah. A kasrah is also allowed. Layth also narrated the ḍammah. It was reported from Muḥammad ibn Ḥabīb that with a fatḥah, it refers to the animal, and with a kasrah, it refers to people.[footnoteRef:373] [373:  Ḥāfiẓ Ibn Ḥajar (n 5) 3:598.] 

Imām Nawawī explained that this word could be used for a masculine and for a feminine:
ويقع على الذكر والأنثى. 
The term applies to both the male and female.[footnoteRef:374] [374:  Imām Nawawī (n 13) 6:137.] 

"وَمَنْ رَاحَ فِي السَّاعَةِ الْخَامِسَةِ، فَكَأَنَّمَا قَرَّبَ بَيْضَةً،" 
‘And whoever goes in the fifth hour, it is as if he has offered an egg.’
[bookmark: _c6b0wh3jloze][bookmark: _Toc225709047]Explanation of the Word: ‘Bayḍah’
We know that it is not permissible to slaughter non-livestock items like eggs and chickens.  How is the Prophet ﷺ mentioning about eggs and chickens here? ʿAllāmah Kirmānī explains: 
فإن قلت القربان إنما هو في النعم فقط لا في الدجاجة والبيضة. قلت معنى تقرب ههنا تصدق متقربا بها إلى الله تعالى. 
If you were to say: ‘The qurbān is only valid with livestock, not with a chicken or an egg,’ I would respond: the meaning of ‘taqarrub’ here is that he gave it in charity, seeking nearness to Allāh Taʿālā.[footnoteRef:375] [375:  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), 6:7.] 

Before him, ʿAllāmah Khaṭṭābī says:
وقوله: قرب دجاجة، وقرب بيضة، معناه أنه تصدق بهما متقربا بذلك إلى الله عز وجل. 
His saying: ‘He offered a chicken and offered an egg,’ means that he gave them in charity, seeking to draw closer to Allāh – ʿazza wa-jalla.[footnoteRef:376] [376:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Aʿlām al-Ḥadīth fī Sharḥ Ṣaḥīḥ al-Bukhārī (Makkah Mukarramah: Jāmiʿat Umm al-Qurā, 1988), 1:574.] 

Mullā ʿAlī al-Qārī comments on this saying:
وفي قبول الإهداء بالأخيرين في الجمعة دون الحج إشارة إلى سعة الفضل والكرم، وإيماء إلى أن الحج مفروض على الأغنياء، والجمعة عامة أهلها الفقراء. 
The acceptance of gifts from the latter two (the chicken and the egg) on Friday, but not during ḥajj, indicates the vastness of grace and generosity. It also implies that ḥajj is obligatory upon the wealthy, while Friday congregants generally include the poor.[footnoteRef:377] [377:  Mullā ʿAlī al-Qārī (n 1) 3:430.] 

In other narrations there are other words used. Imām Nawawī says:
وقد جاء في رواية النسائي بعد الكبش بطة ثم دجاجة ثم بيضة وفي رواية بعد الكبش دجاجة ثم عصفور ثم بيضة وإسنادا الروايتين صحيحان. 
It is narrated in Nasāʾī’s report that after the ram comes a duck, then a chicken, and then an egg. In another narration, after the ram comes a chicken, then a sparrow, and then an egg. Both chains of narration are authentic.[footnoteRef:378] [378:  Imām Nawawī (n 13) 6:137.] 

Ḥāfiẓ Ibn Ḥajar says:
وقد وقع في رواية ابن عجلان، عن سمي عند النسائي من طريق الليث عنه زيادة مرتبة بين الدجاجة والبيضة وهي العصفور، وتابعه صفوان بن عيسى، عن ابن عجلان، أخرجه محمد بن عبد السلام الخشني، وله شاهد من حديث أبي سعيد أخرجه حميد بن زنجويه في الترغيب له بلفظ: فكمهدي البدنة إلى البقرة إلى الشاة إلى علية الطير إلى العصفور الحديث، ونحوه في مرسل طاوس عند سعيد بن منصور، ووقع عند النسائي أيضا في حديث الزهري من رواية عبد الأعلى، عن معمر زيادة البطة بين الكبش والدجاجة، لكن خالفه عبد الرزاق، وهو أثبت منه في معمر فلم يذكرها، وعلى هذا فخروج الإمام يكون عند انتهاء السادسة، وهذا كله مبني على أن المراد بالساعات ما يتبادر الذهن إليه من العرف فيها.  
In the narration of Ibn ʿAjlān, from Sumayy through Nasāʾī via Layth, there is an addition in the sequence between the chicken and the egg, namely the sparrow. Ṣafwān ibn ʿĪsā also narrated from Ibn ʿAjlān. This was reported by Muḥammad ibn ʿAbd as-Salām al-Khashnī, who cited supporting evidence from the hadith of Abū Saʿīd, recorded by Ḥumayd ibn Zanjawih in At-Targhīb, with the wording: ‘From the one who guides the badanah to the cow, to the goat, to the highest of birds, to the sparrow,’ and a similar narration appears in the mursal of Ṭāwūs in Saʿīd ibn Manṣūr’s collection.
Nasāʾī also recorded, in the ḥadith of Zuhrī from ʿAbd al-Aʿlā, narrated by Muʿammar, an addition of the duck between the ram and the chicken. However, ʿAbd ar-Razzāq, who is considered more reliable than Muʿammar, did not mention this.
Accordingly, the departure of the imam would occur at the end of the sixth hour. All this is based on the assumption that the ‘hours’ mentioned refer to the commonly understood conventional hours.[footnoteRef:379] [379:  Ḥāfiẓ Ibn Ḥajar (n 5) 3:600-601.] 

These are six sets of times that have been mentioned. The commencement is based on the word ‘rāḥa’, as already explained. ʿAllāmah Ibn ʿAbd al-Barr says:
وأما ذكره فيه الساعات الخمس وأن الصلاة كانت في السادسة فإن أهل العلم مختلفون في تلك الساعات
فقالت طائفة أراد الساعات من طلوع الشمس وصفائها وهو أفضل البكور في ذلك الوقت إلى ‌الجمعة وهو قول الثوري وأبي حنيفة والشافعي وأكثر العلماء كلهم يستحب البكور إليها. 
As for his mention of the five hours and that the prayer was held in the sixth hour, the scholars differ regarding the meaning of those hours.
One group said that the hours refer to the time from sunrise until the brightness of the sky, which is considered the best early time to attend Friday prayer. This is the view of Thawrī, Abū Ḥanīfah, Shāfiʿī and the majority of scholars, who all prefer to come early for it.[footnoteRef:380] [380:  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), 5:9.] 

ʿAllāmah Baghawī says:
وليس المراد من الحديث حقيقة الساعات، بل المراد منه بيان فضل السابق على من جاء بعده التبكير إلى صلاة ‌الجمعة سنَّة a. 
The intended meaning of the ḥadīth is not the literal hours themselves, but rather to illustrate the virtue of those who arrive earlier compared to those who come later. Hastening to the Friday prayer is a recommended Sunnah.[footnoteRef:381] [381:  ʿAllāmah Abū Muḥammad Ḥusayn ibn Masʿūd al-Baghawī, At-Tahdhīb fī ’l-Fiqh ash-Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 2:350.] 

   Ḥadīth 268 – The Imām Coming Out for Jumuʿah – Angels Listening to the Sermon – Lessons & Benefits
We are discussing the 268th narration of the Muwaṭṭaʾ. Thus far, we mentioned that whoever performs a ghusl on Friday like the ghusl of janābah and proceeds early to the mosque:
· In the first hour, it is as if he offered a camel.
· In the second, as if he offered a cow.
· In the third, as if he offered a horned ram.
· In the fourth, as if he offered a chicken.
· In the fifth, as if he offered an egg.
 The narration continues:
"فَإِذَا خَرَجَ الإمَام" 
‘When the imām comes out’[footnoteRef:382] [382:  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), 1:259.] 

[bookmark: _Toc225709048]Interpretation of the Imām Coming Out for Jumuʿah
This phrase literally means: when the imām emerges and comes out. Scholars differed regarding where he emerges from.  
1) It may specifically denote the moment he emerges from his private space, typically a chamber or designated area within the mosque. This would mean that the imām should have a designated, private area in which he waits until the sermon begins. ʿAllāmah Ṭibī explains:
يؤذن بأن الإمام ينبغي أن يتخذ مكاناً خالياً قبل صعوده المنبر تعظيماً لشأنه. كذا وجدناه في دمشق المحروسة.
This indicates that the imām ought to have a private space set aside before ascending the pulpit to honour his role. Such was the practice we witnessed in protected Damascus.’[footnoteRef:383]  [383:  Sharaf ad-Dīn Ḥusayn ibn ʿAbdillāh aṭ-Ṭībī, Sharḥ aṭ-Ṭībī ʿalā Mishkāt al-Maṣābīḥ titled Al-Kāshif ʿan Ḥaqāʾiq as-Sunan (Makkah Mukarramah / Riyadh: Maktabat Nazār Muṣṭafā al-Bāz, 1997), 4:1275.] 

Hence, ʿAllāmah Ṭībī is deducing from this phrase ‘fa-idhā kharaja ’l-imām’ the recommendation that the imām should occupy a separate, concealed place within the mosque before delivering the sermon. 
2) It could mean that the imām appears from his home or any other place. ʿAllāmah Abū ’l-Walīd al-Bājī explains: 
يريد به خرج عليهم في الجامع لأنه خرج مما كان مستورا فيه من منزل أو غيره.
What is meant is that he emerged before them in the congregational mosque, having come forth from a place in which he was concealed, whether a residence or something else.[footnoteRef:384] [384:  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.), 1:184. ] 

According to ʿAllāmah Abū ’l-Walīd al-Bājī, this means that the imām moves from private concealment into public presence. This will support the view of Imām Mālik, that people should arrive for the prayer just before the Friday sermon. ʿAllāmah Māwardī used this to explain this very point. Ḥāfiẓ Ibn Ḥajar writes:
استنبط منه الماوردي أن التبكير لا يستحب للإمام، قال: ويدخل للمسجد من أقرب أبوابه إلى المنبر، وما قاله غير ظاهر لإمكان أن يجمع الأمرين بأن يبكر ولا يخرج من المكان المعد له في الجامع إلا إذا حضر الوقت، أو يحمل على من ليس له مكان معد.
Māwardī inferred from it that it is not recommended for the imām to arrive early. He said that the imām should enter the mosque through the door nearest to the pulpit. However, what he stated is not apparent, since it is possible to reconcile both matters: that the imām may arrive early yet not emerge from the designated place within the mosque until the time (of the Friday sermon) arrives. Alternatively, it may be understood about one who does not have a designated place.[footnoteRef:385] [385:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 3:598.] 

3) It could mean that the imām emerges from the row and heads towards the pulpit. Mawlānā Zakariyyā al-Kāndhlawī mentions:
قلت: والظاهر عندي أن المراد من الخروج الخروج من الصفوف إلى المنبر.
I say: What appears most apparent to me is that what is meant by 'emergence' is his emergence from the rows towards the pulpit.[footnoteRef:386]  [386:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:365.] 

"حَضَرَتِ" 
‘Attend’
ʿAllāmah Zurqānī explains how this should be pronounced:
بفتح الضاد أفصح من كسرها.
Pronouncing the letter ḍād with a fatḥah is more eloquent than pronouncing it with a kasrah.[footnoteRef:387] [387:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:292.] 

"الْمَلاَئكَة" 
‘The angels’
Imām Nawawī clarifies:
قوله صلى الله عليه وسلم حضرت الملائكة يستمعون قالوا هولاء الملائكة غير الحفظة وظيفتهم كتابة حاضري الجمعة.
Regarding his saying ﷺ: ‘The angels attend and listen’, scholars explained that these are not the guardian angels. Their task is to record those who are present for Jumuʿah.’[footnoteRef:388]  [388:  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), 6:137.] 

ʿAllāmah Abū ’l-Walīd al-Bājī states:
ويحتمل أن يكون هؤلاء الملائكة غير الحفظة لأن الحفظة لا يفارقون بني آدم ولعل هؤلاء مخصوصون بكتب هذا العمل.
It is possible that these angels are other than the guardian angels, because the guardian angels never part from the children of Ādam. Perhaps these are specific to recording this particular act.’[footnoteRef:389] [389:  ʿAllāmah Bājī (n 3) 1:184.] 

"يَسْتَمِعُونَ الذِّكْرَ".
‘Listening to the remembrance of Allāh.’
[bookmark: _Toc225709049]Explanation of ‘Dhikr’
‘Dhikr’ in this context refers to the Friday sermon. ʿAllāmah Ibn ʿAbd al-Barr says:
وأما قوله في حديث مالك حضرت الملائكة يستمعون الذكر فالذكر هنا الخطبة وقد بين ذلك في حديث بن المسيب عن أبي هريرة قوله يستمعون الخطبة.
As for his statement in Mālik's narration: ‘The angels are present and listening to the dhikr’, the ‘dhikr’ here refers to the Friday sermon. This is clarified in the narration of Ibn al-Musayyab from Abū Hurayrah, where he said, ‘They listen to the Friday sermon.’[footnoteRef:390]  [390:  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), 5:13-14. ] 

In At-Tamhīd, he mentions:
قال أبو عمر: الذكر هاهنا: الخطبة وما فيها من ذكر الله وتلاوة القرآن.
The ‘dhikr’ here refers to the Friday sermon and what it contains of the remembrance of Allāh and the recitation of the Qurʾān.[footnoteRef:391] [391:  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), 13:551.] 

Mullā ʿAlī al-Qārī states:
أي: الخطبة: قال تعالى: ﴿فَٱسْعَوْا۟ إِلَىٰ ذِكْرِ ٱللَّهِ﴾  الجمعة: 9، وسميت به لاشتمالها عليه، بل هو المقصود من إجمالها وإكمالها.
I.e. the Friday sermon. Allāh said: ‘Hasten to the dhikr of Allāh’.[footnoteRef:392] It was called so because it comprises the dhikr, and indeed that is the essence and perfection of it.[footnoteRef:393]  [392:  Qurʾān: 62:9.]  [393:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 3:431.] 

This narration also indicates to the very minimal reward that a person receives if he comes to the mosque after the Friday sermon already commenced. ʿAllāmah Ismāʿīl al-Iṣfahānī states:
يدل على أن من أتى ‌الجمعة والإمام يخطب فهو أقل أجراً ممن أتى قبله لأن الملائكة لم تكتبه وإنما يكون له أجر من أدرك الصلاة لا أجر المسارع.
This indicates that whoever comes for Jumuʿah while the imām is delivering the Friday sermon receives less reward than one who came earlier, because the angels do not record him. He will only have the reward of one who caught the prayer, not of one who hastened.[footnoteRef:394]  [394:  ʿAllāmah Abū ’l-Qāsim Ismāʿīl al-Iṣfahānī, At-Targhīb wa ’t-Tarhīb (Egypt: Dār al-Luʾluʾah, 2022), 2:117-118.] 

Such a person will receive absolutely no reward for coming early. ʿAllāmah Abū ’l-Walīd al-Bājī mentions this:
كلام يدل على انقطاع فضيلة التهجير إلى الجمعة في ذلك الوقت.
This statement indicates that the virtue of coming early for Jumuʿah ends at that point.[footnoteRef:395] [395:  ʿAllāmah Bājī (n 3) 1:184.] 

He then quoted the following narration that appears in Ṣaḥīḥ al-Bukhārī. Imām Bukhāri brings the following chapter and narrates:
‌‌باب الاستماع إلى الخطبة
حدثنا آدم، قال: حدثنا ابن أبي ذئب، عن الزهري، عن أبي عبد الله الأغر، عن أبي هريرة قال: قال النبي صلى الله عليه وسلم: "إذا كان يوم الجمعة وقفت الملائكة ‌على ‌باب ‌المسجد، ‌يكتبون ‌الأول ‌فالأول، ومثل المهجر كمثل الذي يهدي بدنة، ثم كالذي يهدي بقرة، ثم كبشا، ثم دجاجة، ثم بيضة، فإذا خرج الإمام طووا صحفهم، ويستمعون الذكر". 
Chapter: Listening to the Sermon
Ādam narrated to us, saying: Ibn Abī Dhīʾb narrated to us from Zuhrī from Abū ʿAbdillāh al-Agharr from Abū Hurayrah, who said that the Prophet ﷺ said:
‘When it is the day of Jumuʿah, the angels stand at the gate of the mosque, recording the arrivals in order of their coming. The one who comes early is likened to one who offers a camel as a sacrificial gift, then a cow, then a ram, then a chicken, and finally an egg. When the imām comes out, they fold up their scrolls and listen to the dhikr.’[footnoteRef:396] [396:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:11.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
بمعنى أنه لا تكتب فضيلة من يأتي ذلك الوقت
Meaning that the virtue is not recorded for one who comes at that time.[footnoteRef:397] [397:  ʿAllāmah Bājī (n 3) 1:184.] 

Likewise, in Ṣaḥīḥ Ibn Khuzaymah, it is quoted:
عن أبي هريرة، عن النبي صلى الله عليه وسلم قال: «‌على ‌كل ‌باب ‌من ‌أبواب ‌المسجد ‌يوم ‌الجمعة ‌ملكان يكتبان الأول فالأول ، كرجل قدم بدنة ، وكرجل قدم بقرة ، وكرجل قدم شاة ، وكرجل قدم طيرا ، وكرجل قدم بيضة ، فإذا قعد الإمام طويت الصحف» . وقال بندار: «فإذا قعد طويت الصحف» . وقال علي بن حجر: «قدم طائرا» . قال ابن بزيع: «فإذا خرج الإمام طويت الصحف». 
It is reported on the authority of Abū Hurayrah from the Prophet ﷺ, who said:
‘At every gate of the mosque on the day of Jumuʿah, there are two angels who record those arriving, one after another, in order of precedence. One is like a man who presents a she-camel, another like one who presents a cow, another like one who offers a sheep, another like one who offers a bird, and another like one who offers an egg. When the imām sits, the scrolls are folded.’
Bundār said, ‘When he sits, the scrolls are folded.’ ʿAlī ibn Ḥajar said, ‘He offers a bird.’ Ibn Bazīʿ said, ‘When the imām comes out, the scrolls are folded.’[footnoteRef:398] [398:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 3:134.] 

[bookmark: _Toc225709050]Lessons & Benefits 
Many beneficial points can be derived from this ḥadīth, as alluded to by Mawlānā Zakariyyā al-Kāndlawī:
وفي الحديث فوائد كثيرة تظهر بالتأمل.
This ḥadīth contains numerous benefits that become evident through contemplation.’[footnoteRef:399] [399:  Mawlānā Zakariyyā (n 5) 2:366.] 

1) Performing the major ritual bath on Friday 
Imām Mālik cited this under the chapter of the major ritual bath for the jumuʿah. ʿAllāmah Ibn ʿAbd al-Barr states:
فيه الندب إلى الاغتسال يوم ‌الجمعة والأحاديث في غسل ‌الجمعة كثير جدا منها ما ظاهره الوجوب ومنها ما هو ندب وسنبين معنى ذلك كله في هذا الباب.
It indicates the recommendation for performing ghusl on Friday. The ḥādīth on the ghusl of Jumuʿah are numerous; some outwardly indicate obligation, while others indicate recommendation. We shall explain all of that in this chapter.[footnoteRef:400] [400:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 5:9.] 

2) Virtues of arriving early for the Friday prayer
ʿAllāmah Ibn Baṭṭāl states:
فيه الحض على الاغتسال للجمعة والتبكير إليه.
It encourages both performing ghusl for Jumuʿah and arriving early for it.[footnoteRef:401] [401:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:479.] 

Imām Ghazzālī mentions the same virtue:
ويقال إن الناس في قربهم عند النظر إلى وجه الله تعالى على قدر بكورهم إلى ‌الجمعة.
It is said that people’s proximity when looking at the countenance of Allāh Taʿālā will correspond to how early they came for Jumuʿah.[footnoteRef:402]  [402:  Imām Abū Ḥāmid Muḥammad ibn Muḥammad al-Ghazzālī, Bidāyat al-Hidāyah (Cairo: Maktabat Madbūlī, 1993), 49.] 

Under the commentary of this narration, Imām Shāfiʿī mentions in Kitāb al-Umm:
وأحب لكل من وجبت عليه ‌الجمعة أن يبكر إلى ‌الجمعة جهده فكلما قدم التبكير كان أفضل ما جاء عن رسول الله صلى الله عليه وسلم؛ ولأن العلم يحيط أن من زاد في التقرب إلى الله تعالى كان أفضل..
I desire for everyone upon whom Jumuʿah is obligatory to strive to come early to it. The earlier he comes, the better, based on what has been narrated from the Messenger of Allāh ﷺ. Moreover, it is known with certainty that the more one increases in drawing close to Allāh, the better it is.[footnoteRef:403] [403:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:392.] 

Imām Nawawī writes:	
وأما فقه الفصل ففيه الحث على التبكير إلى الجمعة  وأن مراتب الناس في الفضيلة فيها وفي غيرها بحسب أعمالهم وهو من باب قول الله تعالى: ﴿إِنَّ أَكْرَمَكُمْ عِندَ ٱللَّهِ أَتْقَىٰكُمْ ۚ﴾.
As for the fiqh derived from this chapter, it contains encouragement to come early for Jumuʿah, and that people’s ranks in virtue, here and elsewhere, are according to their deeds. This is in line with Allāh’s statement: ‘Surely the noblest of you, in Allah’s sight, is the one who is most pious of you.’[footnoteRef:404][footnoteRef:405] [404:  Qurʾān: 49:13.]  [405:  Imām Nawawī (n 7) 6:137.] 

One has to combine ghusl with arriving early, then only would he attain the reward, as Ḥāfiẓ Ibn Ḥajar points out:
وفي هذا الحديث من الفوائد غير ما تقدم الحض على الاغتسال يوم الجمعة وفضله، ‌وفضل ‌التبكير ‌إليها، ‌وأن ‌الفضل المذكور إنما يحصل لمن جمعهماوعليه يحمل ما أطلق في باقي الروايات من ترتب الفضل على التبكير من غير تقييد بالغسل.
Among the benefits of this ḥadīth, in addition to those already mentioned, are the encouragement to perform ghusl on Friday, its merit, and the merit of arriving early. The virtue mentioned is only attained by one who combines both. Accordingly, what is stated in other narrations where the virtue is linked to coming early without mention of ghusl should be interpreted in this light.[footnoteRef:406] [406:  Ḥāfiẓ Ibn Ḥajar (n 4) 3:599.] 

3) Charity may be given in both small and large amounts.
Imām Nawawī says:
وفيه أن القربان والصدقة يقع على القليل والكثير.
It shows that offerings and charity are valid whether with little or much.[footnoteRef:407] [407:  Imām Nawawī (n 7) 6:137.] 

4) Slaughtering a camel is better than slaughtering a cow.
ʿAllāmah Ibn ʿAbd al-Barr says:
وقد استدل الشافعي وأصحابه بحديث هذا الباب في تفضيل البدن على البقر والبقر على الضأن في الضحايا والهدايا
وهذا موضع اختلف فيه الفقهاء. 
Shāfiʿī and his companions have used the ḥadīth of this chapter as evidence for the superiority of camels over cattle, and cattle over sheep, in the context of sacrificial offerings and devotional gifts. This is an issue over which the jurists have held divergent views.[footnoteRef:408] [408:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 9) 5:14.] 

Imām Nawawī mentions:
وفيه أن التضحية بالإبل أفضل من البقرة لأن النبي صلى الله عليه وسلم قدم الإبل وجعل البقرة في الدرجة الثانية وقد أجمع العلماء على أن الإبل أفضل من البقر في الهدايا واختلفوا في الأضحية فمذهب الشافعي وأبي حنيفة والجمهور أن الإبل أفضل ثم البقر ثم الغنم كما في الهدايا ومذهب مالك أن أفضل الأضحية الغنم ثم البقر ثم الإبل قالوا لأن النبي صلى الله عليه وسلم ضحى بكبشين وحجة الجمهور ظاهر هذا الحديث والقياس على الهدايا وأما تضحيته صلى الله عليه وسلم فلا يلزم منها ترجيح الغنم لأنه محمول على أنه صلى الله عليه وسلم لم يتمكن ذلك الوقت إلا من الغنم أو فعله لبيان الجواز وقد ثبت في الصحيح أنه صلى الله عليه وسلم ضحى عن نسائه بالبقر.
It indicates that sacrificing a camel is better than sacrificing a cow, because the Prophet ﷺ mentioned camels first and cows second. The scholars agree that camels are superior to cows in the context of hady animals (animals that are offered as sacrifice during ḥajj). However, they differ regarding Uḍḥiyyah (the ritual animal sacrifice performed on the days of Dhū’l-Ḥijjah, 10th to 12th). According to the view of Shāfiʿī, Abū Ḥanīfah and the majority, the order of preference is camels, then cows, sheep, as is the case with hady. Mālik’s view is that sheep are best, then cows, then camels. He reasons that the Prophet ﷺ sacrificed two rams. The majority respond by saying that the apparent wording of this ḥadīth and analogy with hady support their view. As for the Prophet ﷺ’s sacrifice of sheep, it does not necessarily mean they are superior. It could be due to his not having access to other animals at the time, or he may have done so to demonstrate permissibility. It is authentically reported that he sacrificed a cow on behalf of his wives.[footnoteRef:409] [409:  Imām Nawawī (n 7) 6:137.] 

[bookmark: _5a0q8pefksis][bookmark: _Toc225709051]Others Who Quoted This Narration
Hereunder are the narrations of those who reported the same.
1) Imām Shāfiʿī narrates:
أخبرنا مالك، عن سمي، عن أبي صالح السمان، عن أبي هريرة رضي الله عنه: أن النبي صلى الله عليه وسلم قال: «من اغتسل يوم ‌الجمعة غسل الجنابة ثم راح فكأنما قرب بدنة، ومن راح في الساعة الثانية فكأنما ‌قرب ‌بقرة، ومن راح في الساعة الثالثة فكأنما قرب كبشا أقرن، ومن راح في الساعة الرابعة فكأنما قرب دجاجة، ومن راح في الساعة الخامسة فكأنما قرب بيضة، فإذا خرج الإمام حضرت الملائكة يستمعون الذكر». 
Mālik related to us from Sumayy from Abū Ṣāliḥ as-Sammān from Abū Hurayrah – may Allāh be pleased with him – that the Prophet ﷺ said:
‘Whoever takes ghusl on Friday for major ritual impurity, then goes, it is as if he has offered a camel. Whoever goes in the second hour, it is as if he has offered a cow. Whoever goes in the third hour, it is as if he has offered a horned ram. Whoever goes in the fourth hour, it is as if he has offered a hen. Whoever goes in the fifth hour, it is as if he has offered an egg. And when the imām comes out, the angels attend, listening to the remembrance of Allāh.’[footnoteRef:410] [410:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad ash-Shāfiʿī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1400 AH), 2:13.] 

Imām Aḥmad narrates:
قرأت على عبد الرحمن: مالك. وحدثنا إسحاق، أخبرنا مالك، عن سمي مولى أبي بكر، عن أبي صالح السمان، عن أبي هريرة أن رسول الله صلى الله عليه وسلم قال: " من اغتسل يوم ‌الجمعة - في حديث عبد الرحمن: غسل الجنابة -، ثم راح، فكأنما قرب بدنة، ومن راح في الساعة الثانية، فكأنما ‌قرب ‌بقرة، ومن راح في الساعة الثالثة، فكأنما قرب كبشا - قال إسحاق: أقرن -، ومن راح في الساعة الرابعة، فكأنما قرب دجاجة، ومن راح في الساعة الخامسة، فكأنما قرب بيضة، فإذا خرج الإمام، أقبلت الملائكة يستمعون الذكر ". 
I recited to ʿAbd ar-Raḥmān: Mālik related to us. And Isḥāq narrated to us: Mālik related to us from Sumayy, the freed slave of Abū Bakr, from Abū Ṣāliḥ as-Sammān from Abū Hurayrah that the Messenger of Allāh ﷺ said:
‘Whoever takes ghusl on Friday – it comes in ʿAbd ar-Raḥmān’s ḥadīth: for major ritual impurity – then goes, it is as if he has offered a camel. Whoever goes in the second hour, it is as if he has offered a cow. Whoever goes in the third hour, it is as if he has offered a – Isḥāq said: horned – ram. Whoever goes in the fourth hour, it is as if he has offered a hen. Whoever goes in the fifth hour, it is as if he has offered an egg. And when the imām comes out, the angels advance, listening to the remembrance of Allāh.’[footnoteRef:411] [411:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 16:20.] 

Imām Bukhārī narrates:
‌‌باب فضل ‌الجمعة
حدثنا عبد الله بن يوسف، قال: أخبرنا مالك، عن سمي - مولى أبي بكر بن عبد الرحمن، عن أبي صالح السمان، عن أبي هريرة رضي الله عنه، أن رسول الله صلى الله عليه وسلم قال: "من اغتسل يوم ‌الجمعة غسل الجنابة ثم راح فكأنما قرب بدنة، ومن راح في الساعة الثانية فكأنما ‌قرب ‌بقرة، ومن راح في الساعة الثالثة فكأنما قرب كبشا أقرن، ومن راح في الساعة الرابعة فكأنما قرب دجاجة، ومن راح في الساعة الخامسة فكأنما قرب بيضة، فإذا خرج الإمام حضرت الملائكة يستمعون الذكر".
Chapter: The Virtue of Jumuʿah
ʿAbdullāh ibn Yūsuf narrated to us, saying: Mālik related to us from Sumayy, the freed slave of Abū Bakr ibn ʿAbd ar-Raḥmān from Abū Ṣāliḥ as-Sammān from Abū Hurayrah – may Allāh be pleased with him that the Messenger of Allāh ﷺ said:
‘Whoever takes ghusl on Friday for major ritual impurity, then goes, it is as if he has offered a camel. Whoever goes in the second hour, it is as if he has offered a cow. Whoever goes in the third hour, it is as if he has offered a horned ram. Whoever goes in the fourth hour, it is as if he has offered a hen. Whoever goes in the fifth hour, it is as if he has offered an egg. And when the imām comes out, the angels attend, listening to the remembrance of Allāh.’[footnoteRef:412] [412:  Imām Bukhārī (n 15) 2:3.] 

Imām Muslim narrates:
وحدثنا قتيبة بن سعيد ، عن مالك بن أنس ، فيما قرئ عليه، عن سمي مولى أبي بكر ، عن أبي صالح السمان ، عن أبي هريرة أن رسول الله صلى الله عليه وسلم قال: « من اغتسل يوم ‌الجمعة غسل الجنابة، ثم راح. فكأنما قرب بدنة. ومن راح في الساعة الثانية، فكأنما ‌قرب ‌بقرة. ومن راح في الساعة الثالثة، فكأنما قرب كبشا أقرن. ومن راح في الساعة الرابعة، فكأنما قرب دجاجة. ومن راح في الساعة الخامسة، فكأنما قرب بيضة. فإذا خرج الإمام حضرت الملائكة يستمعون الذكر. 
Qutaybah ibn Saʿīd narrated to us from Mālik ibn Anas concerning what was recited to him from Sumayy, the freed slave of Abū Bakr, from Abū Ṣāliḥ as-Sammān from Abū Hurayrah that the Messenger of Allāḥ ﷺ said:
‘Whoever takes ghusl on Friday for major ritual impurity, then goes, it is as if he has offered a camel. Whoever goes in the second hour, it is as if he has offered a cow. Whoever goes in the third hour, it is as if he has offered a horned ram. Whoever goes in the fourth hour, it is as if he has offered a hen. Whoever goes in the fifth hour, it is as if he has offered an egg. And when the imām comes out, the angels attend, listening to the remembrance of Allāh.’[footnoteRef:413] [413:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 3:4.] 

Imām Abū Dāwūd quotes:
حدثنا عبد الله بن مسلمة، عن مالك، عن سمي، عن أبي صالح السمان عن أبي هريرة، أن رسول الله صلى الله عليه وسلم قال: "من اغتسل يوم ‌الجمعة غسل الجنابة ثم راح فكأنما قرب بدنة، ومن راح في الساعة الثانية فكأنما ‌قرب ‌بقرة، ومن راح في الساعة الثالثة فكأنما قرب كبشا أقرن، ومن راح في الساعة الرابعة فكأنما قرب دجاجة، ومن راح في الساعة الخامسة فكأنما قرب بيضة، فإذا خرج الإمام حضرت الملائكة يستمعون الذكر".
ʿAbdullāh ibn Maslamah narrated to us from Mālik from Sumayy from Abū Ṣāliḥ as-Sammān from Abū Hurayrah that the Messenger of Allāḥ ﷺ said:
‘Whoever takes ghusl on Friday for major ritual impurity, then goes, it is as if he has offered a camel. Whoever goes in the second hour, it is as if he has offered a cow. Whoever goes in the third hour, it is as if he has offered a horned ram. Whoever goes in the fourth hour, it is as if he has offered a hen. Whoever goes in the fifth hour, it is as if he has offered an egg. And when the imām comes out, the angels attend, listening to the remembrance of Allāh.’[footnoteRef:414] [414:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut:
Dār ar-Risālah al-ʿĀlamiyyah, 2009), 1:262.] 

Imām Tirmidhī quotes:
حدثنا إسحاق بن موسى الأنصاري، قال: حدثنا معن، قال: حدثنا مالك ، عن سمي ، عن أبي صالح ، عن أبي هريرة أن رسول الله صلى الله عليه وسلم قال: "من اغتسل يوم ‌الجمعة غسل الجنابة ثم راح فكأنما قرب بدنة، ومن راح في الساعة الثانية فكأنما ‌قرب ‌بقرة، ومن راح في الساعة الثالثة فكأنما قرب كبشا أقرن، ومن راح في الساعة الرابعة فكأنما قرب دجاجة، ومن راح في الساعة الخامسة فكأنما قرب بيضة، فإذا خرج الإمام حضرت الملائكة يستمعون الذكر."
 وفي الباب عن عبد الله بن عمرو وسمرة.
حديث أبي هريرة حديث حسن صحيح.  
Isḥāq ibn Mūsā al-Anṣārī narrated to us, saying: Maʿn narrated to us, saying: Mālik narrated to us from Sumayy from Abū Ṣāliḥ as-Sammān from Abū Hurayrah that the Messenger of Allāḥ ﷺ said:
‘Whoever takes ghusl on Friday for major ritual impurity, then goes, it is as if he has offered a camel. Whoever goes in the second hour, it is as if he has offered a cow. Whoever goes in the third hour, it is as if he has offered a horned ram. Whoever goes in the fourth hour, it is as if he has offered a hen. Whoever goes in the fifth hour, it is as if he has offered an egg. And when the imām comes out, the angels attend, listening to the remembrance of Allāh.’
There are narrations on this topic from ʿAbdullāh ibn ʿAmr and Samurah.
The ḥadīth of Abū Hurayrah is a ḥasan ṣaḥīḥ ḥadīth.[footnoteRef:415] [415:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:372.] 

Imām Nasāʾī narrates:
أخبرنا قتيبة، عن مالك، عن سمي ، عن أبي صالح ، عن أبي هريرة أن رسول الله صلى الله عليه وسلم قال: «من اغتسل يوم ‌الجمعة غسل الجنابة، ثم راح، فكأنما قرب بدنة، ومن راح في الساعة الثانية، فكأنما ‌قرب ‌بقرة، ومن راح في الساعة الثالثة، فكأنما قرب كبشا، ومن راح في الساعة الرابعة، فكأنما قرب دجاجة، ومن راح في الساعة الخامسة، فكأنما قرب بيضة، فإذا خرج الإمام حضرت الملائكة يستمعون الذكر». 
Qutaybah related to us from Sumayy from Abū Ṣāliḥ as-Sammān from Abū Hurayrah that the Messenger of Allāḥ ﷺ said:
‘Whoever takes ghusl on Friday for major ritual impurity, then goes, it is as if he has offered a camel. Whoever goes in the second hour, it is as if he has offered a cow. Whoever goes in the third hour, it is as if he has offered a horned ram. Whoever goes in the fourth hour, it is as if he has offered a hen. Whoever goes in the fifth hour, it is as if he has offered an egg. And when the imām comes out, the angels attend, listening to the remembrance of Allāh.’[footnoteRef:416] [416:  Imām Abū ʿAbd ar-Raḥmān Aḥmad ibn Shuʿayb an-Nasāʾī, Sunan an-Nasāʾī bi-Sharḥ al-Ḥāfiẓ Jalāl ad-Dīn as-Suyūṭī wa-Ḥāshiyat al-Imām as-Sindī (Aleppo: Maktab al-Maṭbūʿāt al-Islāmiyyah, 1994), 3:99.] 

   Ḥadīth 269 - Saʿīd Ibn Abī Saʿīd al-Maqburī – Status of the Narration – The Ruling of the Friday Ritual Bath
Ḥadīth 269
مَالِك، عَنْ سَعِيدِ بْنِ أبِي سَعِيدٍ الْمَقْبُرِيِّ، عَنْ أبِي هُرَيْرَةَ، أَنَّهُ كَانَ يَقُول: غُسْلُ يَوْمِ الْجُمُعَةِ وَاجِبٌ عَلَى كُلِّ مُحْتَلِمٍ، كَغُسْلِ الْجَنَابَةِ. 
Mālik reported from Saʿīd ibn Abī Saʿīd al-Maqburī from Abū Hurayrah that he said, ‘The ritual bath on Friday is obligatory upon every adult male in the same manner as the ritual bath for sexual defilement.’[footnoteRef:417] [417:  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), 1:259.] 

Imām Yaḥyā al-Laythī narrates:
مَالِك، عَنْ سَعِيدِ بْنِ أبِي سَعِيدٍ الْمَقْبُرِيِّ،
Mālik reported from Saʿīd ibn Abī Saʿīd al-Maqburī
[bookmark: _Toc225709052]Saʿīd Ibn Abī Saʿīd al-Maqburī
Name & lineage
ʿAllāmah Ibn Saʿd mentions who he was: 
‌سعيد ‌بن ‌أبى ‌سعيد المقبرى مولى بنى ليث بن بكر بن عبد مناة بن كنانة. 
Saʿīd ibn Abī Saʿīd al-Maqburī, the freedslave of Banū Layth ibn Bakr ibn ʿAbd Manāh ibn Kinānah.[footnoteRef:418] [418:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:343. ] 

He was called Maqburī, derived from the word ‘qabr’, because he used to live in the graveyard. ʿAllāmah Ibn ʿAbd al-Barr says:
وكان يقال له: ‌المقبري، لأنه كان يسكن على المقبرة، وفي المقبرة لغتان مقبرة ومقبرة بالضم والفتح.   
He was called ‘al-Maqburī’ because he lived by the cemetery. The word ‘maqbarah’ is pronounced in two ways: with a ḍammah as ‘maqburah’ and with a fatḥah as ‘maqbarah’.[footnoteRef:419] [419:  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), 13:162. ] 

There are fifteen narrators known as Saʿīd ibn Abī Saʿīd. Ḥāfiẓ Ibn Ḥajar says:
وفي الرواة سعيد بن أبي سعيد غير هذا أربعة عشر رجلا، ذكر أكثرهم الخطيب في "المتفق والمفترق"، تركتهم تخفيفا. 
Among the transmitters, there are fourteen individuals named Saʿīd ibn Abī Saʿīd other than this one; most of them were mentioned by Khaṭīb in Al-Muttafiq wa ’l-Muftariq, but I have omitted them for the sake of brevity.[footnoteRef:420] [420:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 4:38. ] 

Hence, it is essential to qualify this particular narrator. Some attributed him to his father, whose name was Kaysān. Imām Bukhārī says:
وهو ‌سعيد بن كيسان. 
He was Saʿīd ibn Kaysān.[footnoteRef:421] [421:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 7:234.] 

He was also known as Abū Saʿd. ʿAllāmah Ibn ʿAbd al-Barr says: 
يكنى بأبي سعد. 
His teknonym was Abū Saʿīd.[footnoteRef:422] [422:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 13:162.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions about his father:
واسم أبيه أبي سعيد كيسان، وهو مولى لبني جندع من بني ليث بن بكر بن عبد مناة، كان مكاتبا لرجل منهم، فأدى كتابته في زمن عمر بن الخطاب وعتق، ولهما جميعا رواية عن أبي هريرة وغيره من الصحابة. 
The name of his father was Abū Saʿīd Kaysān. He was the freed slave of the Banū Jundaʿ from the Banū Layth ibn Bakr ibn ʿAbd Manāh. He had been a mukātab slave to one of them, and he fulfilled his manumission contract during the caliphate of ʿUmar ibn al-Khaṭṭāb and was emancipated. Both of them, Abū Saʿīd and his father, transmitted ḥadīths from Abū Hurayrah and other Companions.[footnoteRef:423] [423:  Ibid.] 

Teachers
This narrator had the opportunity to study under many Companions. ʿAllāmah Ibn Saʿd says:
روى عن سعد بن أبي وقاص، وجبير بن مطعم، وأبى شريح الكعبى، وأبى هريرة، وأبى سعيد الخدرى، وابن عمر، وعبد الرحمن بن أبي سعيد الخدرى، وسعيد بن يسار، وعروة بن الزبير، وأبى سلمة بن عبد الرحمن، وعبد الله بن رافع مولى أم سلمة، وعبيد بن جريج، وعبد الله بن أبي قتادة، وعبد الرحمن بن مهران، والقعقاع بن حكيم، وعن أبيه، وعن أخيه عباد بن أبي سعيد. 
He transmitted from Saʿd ibn Abī Waqqāṣ, Jubayr ibn Muṭʿim, Abū Shurayḥ al-Kaʿbī, Abū Hurayrah, Abū Saʿīd al-Khudrī, Ibn ʿUmar, ʿAbd ar-Raḥmān ibn Abī Saʿīd al-Khudrī, Saʿīd ibn Yasār, ʿUrwah ibn Zubayr, Abū Salamah ibn ʿAbd ar-Raḥmān, ʿʿAbdullāh ibn Rāfiʿ: the freed slave of Umm Salamah, ʿUbayd ibn Jurayj, ʿAbdullāh ibn Abī Qatādah, ʿAbd ar-Raḥmān ibn Mihrān, Qaʿqāʿ ibn Ḥakīm, his father, and his brother: ʿAbbād ibn Abī Saʿīd.[footnoteRef:424] [424:  ʿAllāmah Ibn Saʿd (n 2) 5:343.] 

ʿAllāmah Mizzī says:
روى عن: أنس بن مالك (د ق)، وبشير بن المحرر (د)، وجابر بن عبد الله، وجبير بن مطعم، وسالم مولى النصريين (م)، وسعد بن أبي وقاص، وأبي الحباب سعيد بن يسار (م ت س ق)، وشريك بن عبد الله بن أبي نمر (خ د س ق) - وهو أصغر منه، وصيفي (سي) مولى أبي السائب، وعامر بن عبد الله بن الزبير، وأخيه عباد بن أبي سعيد المقبري (د س ق)، وعبد الله بن رافع مولى أم سلمة (م)، وعبد الله بن عمر بن الخطاب، وعبد الله بن أبي قتادة (م)، وعبد الرحمن بن بجيد (د ت س)، وعبد الرحمن بن أبي سعيد الخدري (س)، وعبد الرحمن بن مهران المدني (س)، وعبيد بن جريج (خ م د تم س ق)، وعبيد سنوطا (ت)، وعروة بن الزبير، وعطاء بن ميناء (م س) وعطاء مولى ابن أبي أحمد (ت س ق)، وعطاء مولى أم صبية (س)، وعمر بن أبي بكر بن عبد الرحمن بن الحارث بن هشام (س)، وعمر بن الحكم بن ثوبان (د س)، وعمرو بن سليم الزرقي (خ م د ت س)، وعون بن عبد الله بن عتبة، وعياض بن عبد الله بن سعد بن أبي سرح (م ق)، والقعقاع بن حكيم (د)، وكعب بن عجرة (ق) - وقيل: عن رجل، عنه - ومعاوية بن أبي سفيان (س)، ويزيد بن هرمز (م س)، وأبي إسحاق القرشي (سي)، وأبي سعيد الخدري (س)، وأبيه أبي سعيد المقبري (ع)، وأبي سعيد مولى المهري (م س)، وأبي سلمة بن عبد الرحمن بن عوف (ع)، وأبي شريح الخزاعي (ع)، وأبي مرة مولى أم هانئ (ت س)، وأبي هريرة (ع)، وعائشة (س)، وأم سلمة  (د). 
He narrated from Anas ibn Mālik, Bashīr ibn al-Muḥarrar, Jābir ibn ʿAbdillāh, Jubayr ibn Muṭʿim, Sālim: the freedslave of the Naṣriyyīn, Saʿd ibn Abī Waqqāṣ, Abū ’l-Ḥubāb Saʿīd ibn Yasār, Sharīk ibn ʿAbdillāh ibn Abī Numayr – who was younger than him – Ṣayfī: the freedslave of Abū ’s-Sāʾib, ʿĀmir ibn ʿAbdillāh ibn az-Zubayr, his brother: ʿAbbād ibn Abī Saʿīd al-Maqburī, ʿAbdullāh ibn Rāfiʿ: the freed slave of Umm Salamah, ʿAbdullāh ibn ʿUmar ibn al-Khaṭṭāb, ʿAbdullāh ibn Abī Qatādah, ʿAbd ar-Raḥmān ibn Bujayd, ʿAbd ar-Raḥmān ibn Abī Saʿīd al-Khudrī, ʿAbd ar-Raḥmān ibn Mihrān al-Madanī, ʿUbayd ibn Jurayj, ʿUbayd Sanūṭā, ʿUrwah ibn az-Zubayr, ʿAṭāʾ ibn Mīnāʾ, ʿAṭāʾ: the freed slave of Ibn Abī Aḥmad, ʿAṭāʾ: the freed slave of Umm Ṣabiyyah, ʿUmar ibn Abī Bakr ibn ʿAbd ar-Raḥmān ibn al-Ḥārith ibn Hishām, ʿUmar ibn al-Ḥakam ibn Thawbān, ʿAmr ibn Sulaym az-Zarqī, ʿAwn ibn ʿAbdillāh ibn ʿUtbah, ʿIyāḍ ibn ʿAbdillāh ibn Saʿd ibn Abī Sarḥ, Qaʿqāʿ ibn Ḥakīm, Kaʿb ibn ʿUjrah – it is said: from a man from whom he narrated – Muʿāwiyah ibn Abī Sufyān, Yazīd ibn Hurmuz, Abū Isḥāq al-Qurashī, Abū Saʿīd al-Khudrī, his father: Abū Saʿīd al-Maqburī, Abū Saʿīd: the freed slave of al-Mahri, Abū Salamah ibn ʿAbd ar-Raḥmān ibn ʿAwf, Abū Shurayḥ al-Khuzāʿī, Abū Murrah: the freed slave of Umm Hānīʾ, Abū Hurayrah, ʿĀʾishah and Umm Salamah.[footnoteRef:425] [425:  Jamāl ad-Dīn Abū ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut, Muʾassasat ar-Risālah, 1992), 10:467. ] 

Students
Many scholars took ḥadīth from him, as ʿAllāmah Ibn ʿAbd al-Barr says:
روى عنه من الأئمة جماعة، منهم: مالك، وابن أبي ذئب، وابن عيينة، والليث. 
Several prominent imāms narrated from him, among them Mālik, Ibn Abī Dhiʾb, Ibn ʿUyaynah and Layth.[footnoteRef:426] [426:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 13:162.] 

ʿAllāmah Khaṭīb mentions:
روى عنه مالك وابن أبي ذئب وعبيد الله بن عمر العمري وعبد الرحمن بن إسحاق ومحمد بن عجلان وليث بن سعد وغيرهم. 
Those who narrated from him were Mālik, Ibn Abī Dhiʾb, ʿUbaydullāh ibn ʿUmar al-ʿUmari, ʿAbd ar-Raḥmān ibn Isḥāq, Muḥammad ibn ʿAjlān, Layth ibn Saʿd and others.[footnoteRef:427] [427:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī al-Khaṭīb al-Baghdādī, Al-Muttafiq wa’l-Muftariq (Damascus/Beirut: Dār al-Qādirī, 1997), 2:1043.] 

ʿAllāmah Mizzī says:
روى عنه: إبراهيم بن طهمان، وأبو إسحاق إبراهيم بن الفضل المخزومي (ت ق) ، وأسامة بن زيد الليثي، وإسحاق بن أبي الفرات (ق) ، وإسماعيل بن أمية (خ م) ، وإسماعيل بن رافع (بخ) ، وأيوب بن موسى (م) ، وأيوب أبو العلاء القصاب (ت) ، والحارث بن عبد الرحمن بن أبي ذباب الدوسي (ت سي) ، وحميد بن صخر المدني (ق) ، وخليفة بن غالب الليثي (عخ) ، وداود بن خالد الليثي (س) ، وداود بن قيس الفراء (بخ) ، وزيد بن أبي أنيسة (ت) ، وأبو حازم سلمة بن دينار المدني، وشعبة بن الحجاج، والضحاك بن عثمان الحزامي (ق) ، وطلحة بن أبي سعيد (خ س) ، وابنه عبد الله بن سعيد المقبري (ت ق) ، وعبد الله بن عبد العزيز الليثي (ق) ، وعبد الله بن عمر العمري (ق) ، وعبد الله بن يونس (د س) ، وعبد الحميد بن جعفر الأنصاري (خت م ت س ق) ، وعبد ربه بن سعيد الأنصاري (ق) ، وعبد الرحمن بن إسحاق المدني (بخ د ت س) ، وعبد الرحمن بن أبي عمرو (د) ، وعبد الرحمن بن يزيد بن جابر (د ق) ، وعبد الرحمن السراج (س) ، وعبيد الله بن عمر العمري (ع) ، وعبيد بن نسطاس المدني، وعثمان بن محمد الأخنسي (4) ، عثيم بن نسطاس المدني (قد) ، وعلي بن عروة الدمشقي (ق) ، وعمرو بن شعيب (د) وعمرو بن أبي عمرو مولى المطلب (خ م د ت) وعمران بن موسى القرشي (د ت) ، وليث بن سعد (خ م س ق) ، ومالك بن أنس (خ م د ت س) ، ومحمد بن إسحاق بن يسار (م) ، ومحمد بن عبد الرحمن بن أبي ذئب (خ م) ، ومحمد بن عبد الرحمن بن مهران (س) ، ومحمد بن عجلان (خت د س) ، ومحمد بن موسى الفطري (د ت س) ، ومحمد بن الوليد الزبيدي (د) ، ومسلم بن أبي مريم (سي) ، ومعن بن محمد الغفاري (خ ت س) ، ونجيح أبو معشر المدني (س ق) ، وهشام بن سعد (د ت) ، والوليد بن كثير (م س) ، ويحيى بن حرب (ق) ، ويحيى بن سعيد الأنصاري (م) ، ويحيى بن أبي سليمان المدني (بخ د ت س) ، ويحيى بن عمير البزاز المدن (س) ، ويعقوب بن زيد بن طلحة التيمي (بخ سي) ، وأبو أويس الأصبحي. 
Those who narrated from him were Ibrāhīm ibn Ṭahmān, Abū Isḥāq Ibrāhīm ibn al-Faḍl al-Makhzūmī, Usāmah ibn Zayd al-Laythī, Isḥāq ibn Abī ’l-Furāt, Ismāʿīl ibn Umayyah, Ismāʿīl ibn Rāfiʿ, Ayyūb ibn Mūsā, Ayyūb Abū ’l-ʿAlāʾ al-Qaṣṣāb, Ḥārith ibn ʿAbd ar-Raḥmān ibn Abī Dhubāb ad-Dawsī, Ḥumayd ibn Ṣakhr al-Madanī, Khalīfah ibn Ghālib al-Laythī, Dāwūd ibn Khālid al-Laythī, Dāwūd ibn Qays al-Farrāʾ, Zayd ibn Abī Unaysah, Abū Ḥāzim Salamah ibn Dīnār al-Madanī, Shuʿbah ibn al-Ḥajjāj, Ḍaḥḥāk ibn ʿUthmān al-Ḥizāmī, Ṭalḥah ibn Abī Saʿīd, his son: ʿAbdullah ibn Saʿīd al-Maqburī, ʿAbdullah ibn ʿAbd al-ʿAzīz al-Laythī, ʿAbdullah ibn ʿUmar al-ʿUmari, ʿAbdullah ibn Yūnus, ʿAbd al-Ḥamīd ibn Jaʿfar al-Anṣārī, ʿAbd Rabbih ibn Saʿīd al-Anṣārī, ʿAbd ar-Raḥmān ibn Isḥāq al-Madanī, ʿAbd ar-Raḥmān ibn Abī ʿAmr, ʿAbd ar-Raḥmān ibn Yazīd ibn Jābir, ʿAbd ar-Raḥmān as-Sarrāj, ʿUbaydullāh ibn ʿUmar al-ʿUmari, ʿUbayd ibn Nisṭās al-Madanī, ʿUthmān ibn Muḥammad al-Akhnasī, ʿUthaym ibn Nisṭās al-Madanī, ʿAlī ibn ʿUrwah ad-Dimashqī, ʿAmr ibn Shuʿayb, ʿAmr ibn Abī ʿAmr: the freed slave of Muṭṭalib, ʿImrān ibn Mūsā al-Qurashī, Layth ibn Saʿd, Mālik ibn Anas, Muḥammad ibn Isḥāq ibn Yasār, Muḥammad ibn ʿAbd ar-Raḥmān ibn Abī Dhiʾb, Muḥammad ibn ʿAbd ar-Raḥmān ibn Mihrān, Muḥammad ibn ʿAjlān, Muḥammad ibn Mūsā al-Fiṭrī, Muḥammad ibn al-Walīd az-Zubaydī, Muslim ibn Abī Maryam, Maʿn ibn Muḥammad al-Ghifārī, Najīḥ Abū Maʿshar al-Madanī, Hishām ibn Saʿd, Walīd ibn Kathīr, Yaḥyā ibn Ḥarb, Yaḥyā ibn Saʿīd al-Anṣārī, Yaḥyā ibn Abī Sulaymān al-Madanī, Yaḥyā ibn ʿUmayr al-Bazzāz al-Madanī, Yaʿqūb ibn Zayd ibn Ṭalḥah at-Taymī and Abū Uways al-Aṣbaḥī.[footnoteRef:428] [428:  ʿAllāmah Mizzī (n 9) 10:468.] 

Status
Saʿīd al-Maqburī quoted many ḥadīths. ʿAllāmah Khaṭīb says:
وحديثه كثير متسع. 
His ḥadīths are numerous and extensive in scope.[footnoteRef:429] [429:  ʿAllāmah Khaṭīb (n 11) 2:1043.] 

ʿAllāmah Ibn Saʿd says:
وكان ‌سعيد ‌بن ‌أبي ‌سعيد ثقة كثير الحديث، ولكنه كبر وبقى حتى اختلط قبل موته بأربع سنين. 
Saʿīd ibn Abī Saʿīd was reliable and narrated extensively. However, he lived to old age and experienced confusion (i.e. impaired memory) during the last four years of his life.[footnoteRef:430] [430:  ʿAllāmah Ibn Saʿd (n 2) 5:343.] 

ʿAllāmah ʿIjlī lists him in his Ath-Thiqāt:
سعيد ‌بن أبي سعيد ‌المقبري: "مدني"، تابعي، ثقة. 
Saʿīd ibn Abī Saʿīd al-Maqburī was a Madanī, tābiʿī and reliable narrator.[footnoteRef:431] [431:  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), 184.] 

ʿAllāmah Ibn Ḥibbān lists him in his Mashāhir and says:
في سماع المتأخرين عنه الاوهام الكثيرة. 
In the transmissions of the later narrators from him, there are many inaccuracies.[footnoteRef:432] [432:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 105.] 

However, there are differences of opinion on this. ʿAllāmah Ibn Ḥibbān did not clarify who those latter-day scholars are. In contrast to him, ʿAllāmah Dhahabī says:
ثقة حجة، شاخ، ووقع في الهرم ولم يختلط. 
He was reliable and authoritative. He grew old and reached senility, but he did not become confused.[footnoteRef:433] [433:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Mīzān al-Iʿtidāl fī Naqd ar-Rijāl (Beirut: Dār al-Maʿrifah), 2:139.] 

In Siyar Aʿlām an-Nubalāʾ, ʿAllāmah Dhahabī says: 
الإمام، المحدث، الثقة. 
The imām, muḥaddith, reliable narrator.[footnoteRef:434] [434:  Shams ad-Dīn Abū ʿAbdillāh Muḥammad ibn Aḥmad adh-Dhahabī, Siyar Aʿlām an-Nubalāʾ (Beirut, Muʾassasat ar-Risālah, 1985), 5:216.] 

He then says:
وكان من أوعية الحديث. 
He was one of the vessels of ḥadīth.[footnoteRef:435] [435:  Ibid.] 

Thereafter, he mentions that even if we have to assume that he did lose his memory, then according to ʿAllāmah Dhahabī, in direct contrast to what ʿAllāmah Ibn Ḥibbān mentions, no one narrated from him after him:
قلت: ما أحسبه روى شيئا في مدة اختلاطه، وكذلك لا يوجد له شيء منكر. 
I say: I do not think he narrated anything during the period of his confusion, nor is there anything objectionable reported from him.[footnoteRef:436] [436:  Ibid, 5:217.] 

Likewise, in Mīzān al-Iʿtidāl, ʿAllāmah Dhahabī says:
قلت: ما أحسب أن أحدا أخذ عنه في الاختلاط، فإن ابن عيينة أتاه فرأى لعابه يسيل فلم يحمل عنه. 
I say: I do not think anyone transmitted from him during his period of confusion because Ibn ʿUyaynah came to him and saw his saliva flowing, so he did not take anything from him.[footnoteRef:437] [437:  ʿAllāmah Dhahabī, Mīzān al-Iʿtidāl (n 17) 2:140.] 

However, ʿAllāmah ʿAbd al-Ghanī al-Maqdisī mentions about someone who heard from him towards the end of his life:
وقدم الشام مرابطا، وحدث ببيروت من ساحل دمشق، وسمع منه هناك عبد الرحمن بن يزيد بن جابر. 
He travelled to Shām as a garrison soldier, and he transmitted ḥadīth in Beirut on the coast of Damascus. ʿAbd ar-Raḥmān ibn Yazīd ibn Jābir heard from him there.[footnoteRef:438] [438:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 5:174.] 

There are differences on whether this was Saʿīd ibn Abī Saʿīd as-Sāḥilī, or al-Maqburī.
Nevertheless, there is one narration that Shuʿbah narrated from him after he became so old. ʿAllāmah Jurjānī narrates:
حدثنا أبو العلاء الكوفي، حدثنا أحمد بن عمران الأخنسي، حدثنا عبد الرحمن بن مهدي، حدثنا شعبة، حدثنا ‌سعيد بن أبي ‌سعيد ‌المقبري بعد ما كبر، قال: سمعت أبا هريرة عن النبي صلى الله عليه وسلم قال: ما أسفل من الكعبين من الإزار فهو في النار. 
Abū ’l-ʿAlāʾ al-Kūfī narrated to us [saying]: Aḥmad ibn ʿImrān al-Akhansī narrated to us [saying]: ʿAbd ar-Raḥmān ibn Mahdī narrated to us [saying]: Shuʿbah narrated to us [saying]: Saʿīd ibn Abī Saʿīd al-Maqburī, when he had grown old, narrated to us. He said: I heard Abū Hurayrah report from the Prophet ﷺ who said, ‘Whatever of the lower garment is beneath the ankles is in the Fire.’[footnoteRef:439] [439:  ʿAllāmah Abū Aḥmad ʿAbdullāh ibn ʿAdī al-Jurjānī, Al-Kāmil fī Ḍuʿafāʾ ar-Rijāl (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1984), 4:443.] 

ʿAllāmah Ibn ʿAdī quoted this but then says:  
وإنما ذكرت سعيد المقبري في جملة من اسمه سعيد لأن شعبة يقول، حدثنا سعيد بعد ما كبر وأرجو أن سعيد من أهل الصدق وقد قبله الناس وروى عنه الأئمة والثقات من الناس وما تكلم فيه أحد إلا بخير. 
I only included Saʿīd al-Maqburī among those named Saʿīd because Shuʿbah used to say, ‘Saʿīd narrated to us after he had grown old.’ Yet I hope that Saʿīd is among the people of truth, for the people accepted him, and the leading Imāms and trustworthy narrators transmitted from him. No one ever spoke about him except with praise.[footnoteRef:440] [440:  Ibid, 4:444.] 

ʿAllāmah ʿAlāʿī listed him in his book on Mukhṭaliṭīn, but acknowledged that he is a narrator of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim. He says:
مشهور أيضا من رجال الصحيحين. 
He is also well known among the narrators of the Ṣaḥīḥayn.[footnoteRef:441] [441:  Ṣalāḥ ad-Dīn Abū Saʿīd Khalīl ibn Kaykaldī al-ʿAlāʾī, Al-Mukhtaliṭīn (Cairo: Maktabat al-Khānijī, 1996), 39.] 

Many other authors who attempted to quote from reliable narrators quoted from him. ʿAllāmah Dhahabī writes:
وحديثه مخرج في الصحاح. 
His ḥadīths are recorded in ṣaḥīḥ collections.[footnoteRef:442] [442:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 18) 5:216.] 

ʿAllāmah Mughalṭāʾy mentions:
وخرج مشترطوا الصحيح حديثه في "صحيحهم": ابن خزيمة، وابن حبان، وأبو عوانة، والحاكم، والطوسي، والدارمي، وابن القطان، وغيرهم. ولما ذكره ابن خلفون في "الثقات" قال: وثقه الإمام أحمد بن حنبل. 
And those who stipulated the conditions of authenticity included his ḥadīth in their ṣaḥīḥ compilations, such as Ibn Khuzaymah, Ibn Ḥibbān, Abū ʿAwānah, Ḥākim, Ṭūsī, Dārimī, Ibn al-Qaṭṭān and others. When Ibn Khalafūn mentioned him in Ath-Thiqāt, he said, ‘He was graded as reliable by Imām Aḥmad ibn Ḥanbal.’[footnoteRef:443] [443:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 5:302.] 

ʿAllāmah Zurqānī says about him:
المدني التابعي المتفق على توثيقه روى له الجميع. 
The Madanī, tābiʿī, unanimously recognised for his reliability, from whom all the major compilers narrated.[footnoteRef:444] [444:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:294.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions his number of narrations in the Muwaṭṭaʾ:
لمالك عن ‌سعيد ‌بن ‌أبي ‌سعيد خمسة أحاديث؛ أحدها موقوف، يستند مرفوعا من وجوه ثابتة. 
Mālik narrated five ḥadīths from Saʿīd ibn Abī Saʿīd; one of them is mawqūf, while the rest are supported by multiple established chains in the marfūʿ status.[footnoteRef:445] [445:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 13:162.] 

Date of demise
He passed away in Madīnah during the year 123 AH, as ʿAllāmah Ibn Saʿd writes:
ومات في خلافة هشام بن عبد الملك بالمدينة سنة ثلاث وعشرين ومائة. 
He died in Madīnah during the caliphate of Hishām ibn ʿAbd al-Malik in the year 123 AH.[footnoteRef:446] [446:  ʿAllāmah Ibn Saʿd (n 2) 5:344.] 

However, there are differences of opinion on his precise date of demise. ʿAllāmah Ibn ʿAbd al-Barr writes:
واختلف في وفاة ‌سعيد ‌بن ‌أبي ‌سعيد، فقيل: كانت وفاته بالمدينة، وكان بها سكناه. قبل سنة ثلاث وعشرين ومئة في خلافة هشام قبل موت الزهري بعام، وقيل: سنة خمس وعشرين. وقيل: سنة ست وعشرين ومئة. 
There is disagreement regarding the death of Saʿīd ibn Abī Saʿīd. It is said that he died in Madīnah, where he resided, before the year 123 AH during the caliphate of Hishām, a year before the death of Zuhrī. Others state he died in 125 AH, while another opinion places his death in 126 AH.[footnoteRef:447] [447:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 13:162.] 

ʿAllāmah Dhahabī says:
توفي: سنة خمس وعشرين ومائة. وقيل: توفي سنة ثلاث وعشرين. وقيل: سنة ست وعشرين، وكان من أبناء التسعين. 
He died in the year 125 AH. It is also said that he died in 123 AH, and another opinion places his death in 126 AH. He was in his 90s.[footnoteRef:448] [448:  ʿAllāmah Dhahabī, Siyar Aʿlām an-Nubalāʾ (n 18) 5:217.] 

عَنْ أبِي هُرَيْرَةَ،  
From Abū Hurayrah
[bookmark: _Toc225709053]Status of the Narration: Mawqūf or Marfū?
This narration is quoted as the statement of Abū Hurayrah. ʿAllāmah Zurqānī remarks:
وهذا قد رواه مالك موقوفا كما ترى على أبي هريرة. 
This ḥadīth was narrated by Mālik in a mawqūf form, as you see, from Abū Hurayrah.[footnoteRef:449] [449:  ʿAllāmah Zurqānī (n 28) 1:294.] 

Two narrations later, the identical wording is attributed to the Prophet ﷺ. On the following page, narration no. 271, the same report appears, transmitted from the Prophet ﷺ through Abū Saʿīd al-Khudrī. The subsequent narration, transmitted via Ibn ʿUmar from the Prophet ﷺ, conveys the same meaning. 
أَنَّهُ كَانَ يَقُول: غُسْلُ يَوْمِ الْجُمُعَةِ 
That he said, ‘The ritual bath on Friday’
[bookmark: _Toc225709054]The Friday Ritual Bath: Is It For the Day or the Prayer?
The ghusl is attributed to the day of Friday. ʿAllāmah Abū ’l-Walīd al-Bājī explains regarding that:
قوله غسل يوم الجمعة إضافة الغسل إلى يوم الجمعة بمعنى أنه لا يخلو اليوم من إتيان الجمعة. 
The phrase ‘ghusl of the day of Jumuʿah’ attributes the ritual bath to the day of Jumuʿah, signifying that the day is inseparable from attending the Friday congregation.[footnoteRef:450] [450:  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.), 1:184. ] 

This brings about the difference on whether the ritual bath is for the day of Friday, or whether it is for the prayer of Friday. Is it for the day, or is it for the prayer? We explained the rulings in lesson 244. 
Ḥanafī view
Here, we will simply mention the Ḥanafī view, ʿAllāmah Sarakhsī says:
واختلف أبو يوسف والحسن بن زياد - رحمهما الله تعالى - أن الاغتسال يوم الجمعة لليوم أم للصلاة فقال الحسن - رحمه الله تعالى - لليوم، وإظهارا لفضيلته كما قال صلى الله عليه وسلم «سيد الأيام يوم الجمعة»، وقال أبو يوسف - رحمه الله تعالى - للصلاة؛ لأنها مؤداة بجمع عظيم فلها من الفضيلة ما ليس لغيرها، وفائدة هذا الاختلاف فيما إذا اغتسل يوم الجمعة، ثم أحدث فتوضأ، وصلى الجمعة. عند أبي يوسف - رحمه الله تعالى - لا يكون مقيما للسنة، وعند الحسن رحمه الله يكون. 
Abū Yūsuf and Ḥasan ibn Ziyād – may Allāh have mercy on them both – differed regarding whether the Friday ritual bath is for the entire day or specifically for the prayer. 
Ḥasan held that it is for the day, emphasising its virtue, as the Prophet ﷺ said, ‘The best of days is Friday.’ 
Abū Yūsuf, however, maintained it is for the prayer, because it is performed in a large gathering and thus holds a virtue not shared by other prayers. The benefit of this difference appears in the case where one performs the ritual bath on the day of Jumuʿah, then breaks ablution before praying Jumuʿah. According to Abū Yūsuf, the ritual bath does not count as fulfilling the Sunnah in that circumstance, whereas according to Ḥasan, it counts.[footnoteRef:451] [451:  Shams al-Aʾimmah Abū Bakr Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 89.] 

وَاجِبٌ عَلَى كُلِّ مُحْتَلِمٍ، 
‘Is obligatory upon every adult male’
[bookmark: _Toc225709055]Explanation of the Word: ‘Muḥtalim’
In Islamic law, ‘muḥtalim’ refers to one who has reached puberty, as ʿAllāmah Baghawī defines it:
أي: على كل بالغ. 
I.e. on everyone who attained puberty.[footnoteRef:452] [452:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Sharḥ as-Sunnah (Beirut: Al-Maktab al-Islāmī, 1983), 2:160.] 

This instruction was directed at those who reached puberty, as they are legally responsible under Islamic law, contrary to minors. ʿAllāmah Abū ’l-Walīd al-Bājī says: 
وإضافة وجوبه إلى كل محتلم لجريان الأحكام عليهم وتوجه الأوامر إليهم. 
And the attribution of its obligation to every person who attained puberty is due to the legal responsibilities applicable to them and the binding nature of commands upon them.[footnoteRef:453] [453:  ʿAllāmah Bājī (n 34) 1:184.] 

The narration clarifies the type of ghusl, saying:
كَغُسْلِ الْجَنَابَةِ.  
‘In the same manner as the ritual bath for sexual defilement.’
[bookmark: _Toc225709056]Understanding the Similarity between the Friday Ritual Bath & That of Janābah
The similarity is in terms of the method and not ruling (i.e. obligation), as ʿAllāmah Ibn ʿAbd al-Barr points out:
وأما قول أبي هريرة كغسل الجنابة فإنه أراد الهيئة والكيفية ففي هذا جاء تشبيهه له بغسل الجنابة لا في الفرض والوجوب بما ذكرنا من الدلائل مع أنه محفوظ معلوم عن أبي هريرة أنه كان يأمر بالغسل ولا يوجبه فرضا ويقول فيه كغسل الجنابة. 
As for the statement of Abū Hurayrah: ‘like the ghusl of janābah,’ he intended the form and manner of washing. Thus, his comparison to the ghusl of janābah pertains to the description and procedure, not to the obligation or legal ruling, as indicated by the evidence previously mentioned. Furthermore, it is well-attested and established from Abū Hurayrah that he used to command ghusl without prescribing it as obligatory, and he described it as like the ghusl of janābah.[footnoteRef:454] [454:  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), 5:21.] 

In At-Tamhīd, he says:
وأن قوله: "كغسل الجنابة" أراد به الهيئة والحال والكيفية، فمن هذا الوجه وقع التشبيه بغسل الجنابة، لا من جهة الوجوب، فافهم. 
His statement, ‘like the ghusl of janābah,’ refers to the form, state, and manner of washing. From this perspective, the comparison to the ghusl of janābah arises, not in terms of obligation. Understand accordingly.[footnoteRef:455] [455:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 6:506.] 

So ʿAllāmah Abū ’l-Walīd al-Bājī explains:
وقوله كغسل الجنابة يعني صفة الغسل واستيعابه الجسد وبالله التوفيق. 
His statement ‘like the ghusl of janābah’ refers to the manner of washing, which is that the entire body must be thoroughly washed. And the ability for success lies with Allāh alone.[footnoteRef:456] [456:  ʿAllāmah Bājī (n 34) 1:184.] 

[bookmark: _Toc225709057]The Ruling of the Friday Ritual Bath
Ḥanafī view
The Ḥanafīs regard this practice as recommended and not obligatory. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the Ḥanafī view is mentioned as such:
وذهب بعض الحنفية إلى أنه من سنن الزوائد، قال ابن عابدين: وهو من سنن الزوائد أخذا من قول محمد في الأصل: إن غسل الجمعة حسن، وذكر في المنية أنه الأصح وقواه في الفتح، لكن استظهر تلميذه ابن أمير حاج في الحلية استنانه للجمعة. 
Some of the Ḥanafī scholars have held that it is among the supplementary Sunnahs. 
Ibn ʿĀbidīn stated, “It is among the supplementary Sunnahs, inferred from the statement of Muḥammad in Al-Aṣl: ‘Verily, the washing on Friday is commendable.’ Al-Munyah states that this is the sounder view, and it was endorsed in Al-Fatḥ. However, his disciple, Ibn Amīr Ḥājj, inclined in Al-Ḥilyah towards its being a Sunnah specific to Friday.”[footnoteRef:457] [457:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 45:304. ] 

Quoting from ʿAllāmah Ibn ʿĀbidīn, he states:
هو من سنن الزوائد، فلا عتاب بتركه كما في القهستاني. وذهب بعض مشايخنا إلى أن هذه الاغتسالات الأربعة مستحبة أخذا من قول محمد في الأصل إن غسل الجمعة حسن، وذكر في شرح المنية أنه الأصح وقواه في الفتح، لكن استظهر تلميذه ابن أمير حاج في الحلية استنانه للجمعة لنقل المواظبة عليه، وبسط ذلك. 
It is among the supplementary Sunnahs; hence, there is no reproach for omitting it, as mentioned in Al-Quhustānī. Some of our senior scholars have held that these four ritual washings are recommended, inferred from the statement of Muḥammad in Al-Aṣl: ‘Verily, the washing on Friday is commendable.’ It was mentioned in the commentary on Al-Munyah that this is the sounder view, and it was endorsed in Al-Fatḥ. However, his disciple, Ibn Amīr Ḥājj, inclined in Al-Ḥilyah towards its being a Sunnah specific to Friday due to the transmission of consistent practice regarding it, and he elaborated upon this.[footnoteRef:458] [458:  ʿAllāmah Muḥammad Amīn ibn ʿĀbidīn ash-Shāmī, Radd al-Muḥtār ʿalā ’d-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār (Riyadh: Dār ʿĀlam al-Kutub, 2003), 1:308.] 

Shāfiʿī view
In the Shāfiʿī school of thought, Imām Shāfiʿī says on its ruling:
قال الشافعي: فاحتمل واجب لا يجزئ غيره وواجب في الأخلاق وواجب في الإختيار وفي النظافة ونفي تغير الريح عند اجتماع الناس كما يقول الرجل للرجل: وجب حقك علي إذ رأيتني موضعاً لحاجتك وما أشبه هذا فكان هذا أولى معنييه لموافقة ظاهر القرآن في عموم الوضوء من الأحداث وخصوص الغسل من الجنابة والدلالة عن رسول الله صلى الله عليه وسلم في غسل يوم الجمعة أيضاً. 
Shāfiʿī stated: 
“It is conceivable that it is an obligation of a kind for which no other act suffices; an obligation about propriety; an obligation in terms of preference; and an obligation relating to cleanliness and the removal of unpleasant odour when people gather, just as a man says to another, ‘Your right has become incumbent upon me since you have found me fit to fulfil your need’, and the like. The first of these meanings is more fitting, as it accords with the apparent purport of the Qurʾān regarding the general requirement of ablution for states of ritual impurity, the specific requirement of the ritual bath for major impurity, and the evidence transmitted from the Messenger of Allāh ﷺ regarding the washing on Friday as well.”[footnoteRef:459] [459:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Ikhtilāf al-Ḥadīth (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1986), 109.] 

ʿAllāmah Khaṭṭābī comments on this and clarifies that it is an emphasised recommendation, not a legal requirement:
قوله واجب معناه وجوب الاختبار والاستحباب دون وجوب الفرض كما يقول الرجل لصاحبه حقك علي واجب وأنا أوجب حقك وليس ذلك بمعنى اللزوم الذي لا يسع غيره. 
His statement ‘wājib’ signifies an obligation of preference and recommendation, not an obligation of legal requirement (farḍ), just as a man says to his companion: ‘Your right is incumbent upon me and I have made your right binding upon myself’. This does not entail an obligatory duty in the sense of an inescapable legal necessity for which no alternative suffices.[footnoteRef:460] [460:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim as-Sunan Sharḥ Sunan Abi Dāwūd (Aleppo: al-Maṭbaʿat al-ʿIlmiyyah, 1932), 1:106.] 

Ḥanbalī view
It is also recommended in the Ḥanbalī school of thought, as ʿAllāmah Ibn Qudāmah al-Maqdisī mentions:
مسألة؛ قال: (ويستحب لمن أتى الجمعة أن يغتسل، ويلبس ثوبين نظيفين، ويتطيب). لا خلاف في استحباب ذلك، وفيه آثار كثيرة صحيحة. 
Issue: He said: ‘It is recommended for one who attends the Friday prayer to perform ghusl, to wear two clean garments, and to apply fragrance.’ There is no disagreement regarding the commendation of this, and there are many sound reports affirming it.[footnoteRef:461] [461:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 3:224.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
وحكي عن أحمد بن حنبل رواية أخرى أنه واجب مستدلا بالحديث الشريف: غسل يوم الجمعة واجب على كل محتلم. 
It has been transmitted from Aḥmad ibn Ḥanbal in another narration that it is obligatory, using as evidence the noble ḥadīth: ‘The washing on Friday is obligatory upon every adult.’[footnoteRef:462] [462:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 1) 45:304.] 

[bookmark: _tf87llrevrgb]Mālikī view
After citing this narration from Abū Hurayrah, which denotes the obligation of this ritual bath, Ḥāfiẓ Ibn Ḥajar also attributes that view to Imām Mālik, saying:
وحكاه ابن المنذر، والخطابي، عن مالك.
Ibn al-Mundhir and Khaṭṭābī reported it from Mālik.[footnoteRef:463] [463:  Ḥāfiẓ Abū ’l-Faraj ʿAbd ar-Raḥmān ibn Aḥmad ibn Rajab al-Ḥanbalī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Madīnah Munawwarah: Maktabat al-Ghurabāʾ al-Athariyyah, 1996), 3:585.] 

Imām Muḥammad clarified that according to Imām Abū Ḥanīfah, the ghusl is not compulsory, however, according to the scholars of Madīnah, it is. He writes:
قال أبو حنيفة: ‌غسل يوم ‌الجمعة حسن وليس بواجب على الناس وقال أهل المدينة الغسل يوم ‌الجمعة واجب. 
Abū Ḥanīfah said, ‘The washing on Friday is commendable but not obligatory upon the people.’ The scholars of Madīnah said, ‘The washing on Friday is obligatory.’[footnoteRef:464] [464:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub, 1403 AH), 1:279.] 

He could be referring to some contemporary scholars in Madīnah during his time, since it is not the adopted ruling within the Māliki school of thought. Mawlānā Zakariyyā al-Kāndhlawī says:
لكن كتب المالكية صريحة في ذكر الاستحباب. 
However, the writings of the Mālikī scholars are explicit in stating their recommendation.[footnoteRef:465] [465:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:369.] 

As a Mālikī, ʿAllāmah Ibn ʿAbd al-Barr declares a consensus on its non-compulsory status: 
وقد أجمع المسلمون قديما وحديثا على أن غسل الجمعة ليس بفرض واجب، وفي ذلك ما يكفي ويغني عن الإكثار. 
The Muslims, both in earlier and later times, have reached consensus that the washing on Friday is not an obligatory duty. This is sufficient proof, rendering further elaboration unnecessary.[footnoteRef:466] [466:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 6:506.] 

In Al-Istidhkār, he says:
ولا أعلم أحدا أوجب غسل الجمعة فرضا إلا أهل الظاهر فإنهم أوجبوه وجعلوا تاركه غامدا عاصيا لله وهم مع ذلك يجيزون صلاة الجمعة دون غسل لها. 
I do not know of anyone who has deemed the Friday washing an obligatory duty except the Ẓāhirīs, for they have declared it obligatory and have considered one who neglects it to be sinful and disobedient to Allah. Yet, despite this, they still deem the Friday prayer valid without the washing.[footnoteRef:467] [467:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 38) 5:17-18.] 

ʿAllāmah Ibn ʿAbd al-Barr also mentions:
ولا يجوز على الأمة بأسرها جهل معنى السنة ومعنى الكتاب، وهذا مفهوم عند ذوي الألباب، إلا أن العلماء مع إجماعهم على أن غسل الجمعة ليس بفرض واجب، اختلفوا فيه: هل هو سنة مسنونة للأمة أم هو استحباب وفضل، أو كان لعلة فارتفعت، وليس بسنة؟ 
It is inconceivable that the entire nation should be ignorant of the meaning of the Sunnah and the meaning of the Book, and this is understood by those endowed with intellect. Yet, despite the scholars’ consensus that the Friday washing is not an obligatory duty, they have differed concerning it: whether it is an established Sunnah for the nation, or a recommended and meritorious act, or whether it was prescribed for a particular reason that has since ceased, and thus is not a Sunnah.[footnoteRef:468] [468:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 6:506.] 

Therefore, after mentioning that ʿAllāmah Ibn al-Mundhir and ʿAllāmah Khaṭṭābī attributed this to Imām Mālik, Ḥāfiẓ Ibn Ḥajar says:
وقال القاضي عياض وغيره ليس ذلك بمعروف في مذهبه، قال ابن دقيق العيد: قد نص مالك على وجوبه فحمله ‌من ‌لم ‌يمارس مذهبه على ظاهره وأبى ذلك أصحابه اهـ.
والرواية عن مالك بذلك في التمهيد. وفيه أيضا من طريق أشهب، عن مالك أنه سئل عنه فقال: حسن وليس بواجب.  
Qāḍī ʿIyāḍ and others stated, ‘This is not known as a position within his school.’ Ibn Daqīq al-ʿĪd said, ‘Mālik indeed expressed its obligation, but those unacquainted with his school took it upon its apparent meaning, whereas his companions rejected that.’ The narration from Mālik regarding this is found in At-Tamhīd. It also contains, through the transmission of Ashhab from Mālik, that when he was asked about it, he said, ‘It is commendable but not obligatory.’[footnoteRef:469] [469:  Ḥāfiẓ Ibn Ḥajar (n 47) 3:585.] 

 Then, probably what could be intended is that it is an emphasised Sunnah. ʿAllāmah Ibn ʿAbd al-Barr says:
فذهب مالك والثوري وجماعة من أهل العلم: أن غسل الجمعة سنة مؤكدة؛ لأنها قد عمل بها رسول الله صلى الله عليه وسلم والخلفاء بعده والمسلمون، فاستحبوها وندبوا إليها. وهذا سبيل السنن المؤكدة. 
Mālik, Thawrī and a group of scholars held that the Friday washing is an emphatic Sunnah, for the Messenger of Allāh ﷺ practised it, as did the caliphs after him and the Muslims. Thus, they regarded it as commendable and encouraged it. This is the manner of the emphatic Sunnah.[footnoteRef:470] [470:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 6:507.] 

ʿAllāmah Abū ’l-Walīdal-Bājī explains:
معنى الوجوب تأكد لزومه وقد يستعمل هذا اللفظ على معنى تأكيد ما ليس بواجب فيقال يجب على الإنسان أن يجتهد في عبادة ربه ويكثر النوافل الموصلة له إلى رضاه. 
The meaning of ‘wujūb’ is the affirmed binding nature of a matter. However, this term is at times employed to emphasise that which is not legally obligatory, as when it is said, ‘It is obligatory upon a person to strive in the worship of his Lord and to increase in supererogatory acts that lead him to His pleasure.’[footnoteRef:471] [471:  ʿAllāmah Bājī (n 34) 1:185.] 

He then says:
ولا خلاف بيننا أن المراد به تأكد حكمه دون إيجابه وقد يستعمل هذا اللفظ بمعنى من يلزمه لحقه فيقال يجب للإنسان أن ينظر لنفسه وأن يترفق طريقه ولا يصحب إلا من يأمنه وهذا اللفظ في الحديث يصح أن يستعمل مع الوجهين:
أحدهما: على معنى تأكيد الندب إليه والثاني وجوبه لما يخص الإنسان ويلزمه لحق نفسه من التجمل بين أترابه وجيرانه وجماعة المسلمين يوم تجملهم وأخذه بالحظ. من الزينة المباحة ولا يضيع حظه منها وإن كان ظاهر الوجوب يقتضي اللزوم إلا أنه قد يستعمل على هذين الوجهين ومع ذلك فإن اللفظ عام فلو كان الوجوب بمعنى الفرض لا يحتمل غير ذلك لخص بما قدمناه من الأدلة وعمل الحديث على الجنب الرائح إلى الجمعة. 
There is no disagreement among us that what is intended by it is the emphasised ruling, not legal obligation. This term is at times employed in the sense of what is incumbent upon a person due to his rightful duty; thus it is said: ‘It is obligatory for a person to look after himself, to tread his path gently, and to associate only with one whom he trusts.’ 
This wording in the ḥadīth can rightly be applied in both senses: the first, in the sense of emphasised recommendation; the second, in the sense of obligation concerning what pertains to a person and is incumbent upon him for his own sake, in terms of presenting himself well among his peers, his neighbours, and the community of Muslims on the day when they adorn themselves, and in securing his share of lawful adornment without neglecting it. And although the apparent sense of obligation implies binding necessity, it is at times employed in these two ways. 
Moreover, the wording is general; for had an obligation in the sense of legal duty that admits of no alternative been intended, it would have been specified by the proofs we have previously mentioned. The ḥadīth was applied to one who is in a state of major ritual impurity and proceeds to the Friday prayer.[footnoteRef:472] [472:  Ibid.] 

He too then reaffirms:
وأجمع فقهاء الأمصار على أن الغسل للجمعة ليس بواجب وذهب أهل الظاهر إلى وجوبه. 
The jurists have reached consensus that the Friday ritual bath is not obligatory, whereas the Ẓāhirīs held that it is obligatory.[footnoteRef:473] [473:  Ibid, 1:186.] 

To conclude, it is only the Ẓāhirīs who regard it to be compulsory, as ʿAllāmah Zurqānī says:
وقد حكى ابن المنذر عنه وعن عمار بن ياسر وغيرهما الوجوب الحقيقي وهو قول الظاهرية ورواية عن أحمد فلا يؤول قول أبي هريرة لأنه مذهبه، قال في التمهيد: وقد رفعه رجل لا يحتج به عن عبيد الله بن عمر عن سعيد عن أبي هريرة عن النبي صلى الله عليه وسلم. 
Ibn al-Mundhir has transmitted from him from ʿAmmār ibn Yāsir and others, the position of actual legal obligation, which is the view of the Ẓāhiriyyah and a narration from Aḥmad. Thus, the statement of Abū Hurayrah is not to be interpreted away, for it reflects his school of thought. It is mentioned in At-Tamhīd: ‘A man whose narration is not relied upon transmitted it as marfūʿ from ʿUbayd Allāh ibn ʿUmar from Saʿīd from Abū Hurayrah from the Prophet ﷺ.’[footnoteRef:474] [474:  ʿAllāmah Zurqānī (n 28) 1:294.] 

   Ḥadīth 270 – Status of the Chain – Proof for the Non-Obligation of the Friday Ritual Bath
[bookmark: _Toc225709058]Ḥadīth 270 
270 -  مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَالِمِ بْنِ عَبْدِ اللَّهِ، أَنَّهُ قَال: دَخَلَ رَجُلٌ، مِنْ أَصْحَابِ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ الْمَسْجِدَ يَوْمَ الْجُمُعَةِ، وَعُمَرُ بْنُ الْخَطَّابِ يَخْطُبُ، فَقَالَ عُمَر: أَيَّةُ سَاعَةٍ هَذِهِ؟ قَالَ يَا أَمِيرَ المومنينَ، انْقَلَبْتُ مِنَ السُّوقِ، فَسَمِعْتُ النِّدَاءَ، فَمَا زِدْتُ عَلَى أَنْ تَوَضَّأْتُ. فَقَالَ عُمَر: آلْوُضُوءَ أَيْضًا، وَقَدْ عَلِمْتَ أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانَ يَأْمُرُ بِالْغَسْلِ.
Mālik reported from Ibn Shihāb from Sālim ibn ʿAbdillāh that he said:
“A man from the Companions of the Messenger of Allāh ﷺ entered the mosque on Friday whilst ʿUmar was delivering the sermon. Upon this, ʿUmar exclaimed, ‘What time is this?’ The man replied, ‘O Leader of the Believers, I just returned from the market when I heard the call to prayer. I did not do anything beyond performing ablution.’
ʿUmar exclaimed, ‘You only did ablution whereas you know that the Messenger of Allāh ﷺ would command taking the ritual bath.’”[footnoteRef:475] [475:  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), 1:260.] 

Imām Yaḥyā al-Laythī narrates:
270 -  مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ سَالِمِ بْنِ عَبْدِ اللَّهِ،  
Mālik reported from Ibn Shihāb from Sālim ibn ʿAbdillāh 
We spoke about him, under the commentary of the 33rd narration on page 157. 
أَنَّهُ قَال: 
That he said:
[bookmark: _Toc225709059]Status of the Chain: Mursal or Muttaṣil?
Most transmitters of the Muwaṭṭaʾ narrated this as mursal, like Imām Yaḥyā al-Laythī. Meanwhile, another group of Mālik’s students reported it from him with a connected chain, linking the chain to ʿAbdullāh ibn ʿUmar. ʿAllāmah Ibn ʿAbd al-Barr offers the following analysis: 
هكذا رواه أكثر رواة الموطأ، عن مالك مرسلا، عن ابن شهاب، عن سالم. لم يقولوا: عن أبيه.
ووصله عن مالك: روح بن عبادة، وجويرية بن أسماء، وإبراهيم بن طهمان، وعثمان بن الحكم الجذامي، وأبو عاصم النبيل الضحاك بن مخلد، وعبد الوهاب بن عطاء، ويحيى بن مالك بن أنس، وعبد الرحمن بن مهدي، والوليد بن مسلم، وعبد العزيز بن عمران، ومحمد بن عمر الواقدي، وإسحاق بن إبراهيم الحنيني، والقعنبي في رواية إسماعيل بن إسحاق عنه، فرووه عن مالك، عن ابن شهاب، عن سالم، عن أبيه.  
Thus, the majority of the transmitters of the Muwaṭṭaʾ narrated it from Mālik as a mursal report from Ibn Shihāb from Sālim. They did not mention ‘from his father’.
It was narrated with a connected chain from Mālik by Rawḥ ibn ʿUbādah, Juwayriyyah ibn Asmāʾ, Ibrāhīm ibn Ṭahmān, ʿUthmān ibn al-Ḥakam al-Judhāmī, Abū ʿĀṣim an-Nabīl aḍ-Ḍaḥḥāk ibn Makhlad, ʿAbd al-Wahhāb ibn ʿAṭāʾ, Yaḥyā ibn Mālik ibn Anas, ʿAbd ar-Raḥmān ibn Mahdī, Walīd ibn Muslim, ʿAbd al-ʿAzīz ibn ʿImrān, Muḥammad ibn ʿUmar al-Wāqidī, Isḥāq ibn Ibrāhīm al-Ḥanīnī and Qaʿnabī in the narration of Ismāʿīl ibn Isḥāq from him. They all narrated it from Mālik, from Ibn Shihāb from Sālim from his father.[footnoteRef:476] [476:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 6:497. ] 

He then quoted the chains of Rawḥ and Juwayriyyah via Ibn ʿUmar. The narration of Juwairiyyah from Imām Mālik is quoted in Ṣaḥīḥ al-Bukhārī as follows:
حدثنا عبد الله بن محمد بن أسماء، قال: أخبرنا جويرية، عن مالك، عن الزهري، عن سالم بن عبد الله بن عمر، عن ابن عمر رضي الله عنهما، أن عمر بن الخطاب بينما هو قائم في الخطبة يوم الجمعة ‌إذ ‌دخل ‌رجل ‌من ‌المهاجرين ‌الأولين من أصحاب النبي صلى الله عليه وسلم فناداه عمر: أية ساعة هذه؟ قال: إني شغلت فلم أنقلب إلى أهلي حتى سمعت التأذين، فلم أزد أن توضأت، فقال: والوضوء أيضا، وقد علمت أن رسول الله صلى الله عليه وسلم كان يأمر بالغسل. 
ʿAbdullāh ibn Muḥammad ibn Asmāʾ narrated to us, saying: Juwayriyyah related to us from Mālik from Zuhrī from Sālim ibn ʿAbdillāh ibn ʿUmar from Ibn ʿUmar – may Allāh be pleased with them both – that ʿUmar ibn al-Khaṭṭāb, while he was delivering the sermon on the day of Jumuʿah, a man from the early Muhājirūn among the Companions of the Prophet ﷺ entered. ʿUmar called out to him, ‘What hour is this?’ The man said, ‘I was preoccupied and did not return to my family until I heard the call to prayer, so I did no more than perform ablution.’ He said, ‘And ablution also? Indeed, you know that the Messenger of Allāh ﷺ used to command the ritual bath.’[footnoteRef:477] [477:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:2.] 

To strengthen this version of the chain, ʿAllāmah Khalīlī mentions:
والبخاري كلما يجد من ‌رواية ‌جويرية ‌عن ‌مالك لا يعدل إلى غيره. 
Whenever Bukhārī found a narration from Juwayriyyah on the authority of Mālik, he would not turn to any other narration.[footnoteRef:478] [478:  ʿAllāmah Abū Yaʿlā Khalīl ibn ʿAbdillāh al-Khalīlī, Al-Irshād fī Maʿrifat ʿUlamāʾ al-Ḥadīth (Riyadh: Maktabat ar-Rushd, 1409 AH), 1:239.] 

Juwayriyyah met some teachers of Imām Mālik, and he also reported frequently from Imām Mālik. ʿAllāmah Khalīlī says:
وقد لقي شيوخ مالك: كنافع وغيره، ويروي عن مالك أيضا، ويكثر. 
He met the teachers of Mālik, such as Nāfiʿ and others, and he also narrated from Mālik frequently and abundantly.[footnoteRef:479] [479:  Ibid.] 

As for this particular narration, Juwayriyyah heard it from Imām Mālik and from another teacher of Imām Mālik, Imām Nāfiʿ. ʿAllāmah Ibn ʿAbd al-Barr notes:
وقد روينا حديث جويرية هذا عن نافع، عن ابن عمر، ليس فيه ذكر مالك، ومعلوم أن سماع جويرية من نافع صحيح، وإن كان قد روى أيضا عن مالك، عن نافع أحاديث. 
We have transmitted this ḥadīth of Juwayriyyah from Nāfiʿ from Ibn ʿUmar, without any mention of Mālik. It is well-established that Juwayriyyah’s hearing from Nāfiʿ is sound, although he also transmitted ḥadīths from Mālik from Nāfiʿ.[footnoteRef:480] [480:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 6:499.] 

This further consolidates his narration. Moreover, his narration is corroborated by others who also included Ibn ʿUmar in the chain. ʿAllāmah Ibn ʿAbd al-Barr also says:
وكذلك رواه إسماعيل، عن القعنبي، عن مالك، عن ابن شهاب، عن سالم، عن أبيه مسندا. 
Likewise, Ismāʿīl narrated it from Qaʿnabī from Mālik from Ibn Shihāb from Sālim from his father as musnad.[footnoteRef:481] [481:  Ibid, 6:498.] 

He then goes one link higher and mentions about the colleages of Imām Mālik who reported from Imām Zuhrī:
وروى هذا الحديث جماعة من أصحاب ابن شهاب، عن ابن شهاب، عن سالم، عن ابن عمر: أن عمر بن الخطاب بينما هو قائم يوم الجمعة يخطب. الحديث سواء؛ منهم: معمر وأبو أويس، وغيرهما، ويقولون: إن سماع أبي أويس من ابن شهاب مع مالك واحد، وإن عرضهما كان على ابن شهاب واحدا. 
A group among the disciples of Ibn Shihāb transmitted this ḥadīth from Ibn Shihāb from Sālim from Ibn ʿUmar that whilst ʿUmar ibn al-Khaṭṭāb was standing delivering the sermon on the day of Jumuʿah... and so forth, the wording being essentially the same. Among them were: Maʿmar, Abū Uways, and others. And it is said that the hearing of Abū Uways from Ibn Shihāb coincided with that of Mālik, and that their presentation before Ibn Shihāb was at the same time.[footnoteRef:482] [482:  Ibid, 6:499.] 

In Tanwīr al-Ḥawālik, ʿAllāmah Suyūṭī went into detail, listing all of those who quoted this as muttaṣil. Therefore, it is a fully connected authentic ḥadīth, as Majd ad-Dīn Ibn al-Athīr offers his conclusion:
وهو حديث صحيح متفق عليه أخرجه الجماعة إلا النسائي. 
It is an authentic ḥadīth which is muttafaq ʿalay-h. It was narrated by all of the compilers of the six canonical books of ḥadīth except Nasāʾī.[footnoteRef:483]  [483:  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), 2:166.] 

دَخَلَ رَجُلٌ، مِنْ أَصْحَابِ رَسُولِ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ 
“A man from the Companions of the Messenger of Allāh ﷺ”
[bookmark: _Toc225709060]Identifying the Companion Who Entered During ʿUmar’s Friday Lecture
The narration of Ṣaḥīḥ al-Bukhārī via Juwayriyyah specifies this individual as one of the early Muhājirs. Imām Bukhārī narrates:
حدثنا عبد الله بن محمد بن أسماء، قال: أخبرنا جويرية، عن مالك، عن الزهري، عن سالم بن عبد الله بن عمر، عن ابن عمر رضي الله عنهما، أن عمر بن الخطاب بينما هو قائم في الخطبة يوم الجمعة ‌إذ ‌دخل ‌رجل ‌من ‌المهاجرين ‌الأولين من أصحاب النبي صلى الله عليه وسلم. 
ʿAbdullāh ibn Muḥammad ibn Asmāʾ narrated to us, saying: Juwayriyyah related to us from Mālik from Zuhrī from Sālim ibn ʿAbdillāh ibn ʿUmar from Ibn ʿUmar – may Allāh be pleased with them both – that ʿUmar ibn al-Khaṭṭāb, whilst he was standing delivering the sermon on the day of Jumuʿah, a man from the early Muhājirs among the Companions of the Prophet ﷺ entered.[footnoteRef:484] [484:  Imām Bukhārī (n 3) 2:2.] 

In the narration of Ṣaḥīḥ Muslim via Abū Salamah from Abū Hurayrah, he is specified to be ʿUthmān ibn ʿAffān. Imām Muslim narrates:
حدثنا إسحاق بن إبراهيم ، أخبرنا الوليد بن مسلم ، عن الأوزاعي قال: حدثني يحيى بن أبي كثير ، حدثني أبو سلمة بن عبد الرحمن ، حدثني أبو هريرة قال: بينما عمر بن الخطاب يخطب الناس يوم الجمعة. إذ دخل عثمان بن عفان. فعرض به عمر. 
Isḥāq ibn Ibrāhīm narrated to us, saying: Walīd ibn Muslim related to us from Awzāʿī, saying: Yaḥyā ibn Abī Kathīr narrated to me [saying]: Abū Salamah ibn ʿAbd ar-Raḥmān narrated to me [saying]: Abū Hurayrah narrated to me, saying: ‘Whist ʿUmar ibn al-Khaṭṭāb was delivering the sermon to the people on the day of Jumuʿah, ʿUthmān ibn ʿAffān entered. Then ʿUmar directed his attention towards him.’[footnoteRef:485] [485:  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), 2:580.] 

As for who this person was, ʿAllāmah Ibn ʿAbd al-Barr comments:
ولا أعلم خلافا بين أهل الحديث والسير في ذلك، أنه عثمان بن عفان، وكذلك قال مالك في سماع ابن القاسم منه. 
To my knowledge, there is no dispute among the scholars of ḥadīth and sīrah regarding this, that it was ʿUthmān ibn ʿAffān. Likewise, Mālik stated this in what Ibn al-Qāsim heard from him.[footnoteRef:486] [486:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 6:501.] 

He then brings the narration where his name is clearly mentioned:
عن أبي هريرة، قال: بينا عمر بن الخطاب يخطب يوم الجمعة، فدخل عثمان بن عفان المسجد، فعرض به عمر، فقال: ما بال رجال يتأخرون بعد النداء؟ فقال عثمان: يا أمير المؤمنين، ما زدت حين سمعت النداء، أن توضأت ثم أقبلت، فقال عمر: والوضوء أيضا؟ أولم تسمعوا أن رسول الله صلى الله عليه وسلم يقول: "إذا أراد أحدكم الجمعة فليغتسل"؟ 
Abū Hurayrah is reported to have said that whilst ʿUmar ibn al-Khaṭṭāb was delivering the sermon on the day of Jumuʿah, ʿUthmān ibn ʿAffān entered the mosque. ʿUmar directed his attention to him and said, ‘Why do some men delay after the call to prayer?’ 
ʿUthmān replied, ‘O Leader of the Believers, as soon as I heard the call, I performed ablution and then came.’ 
ʿUmar said, “Ablution as well? Have you not heard that the Messenger of Allāh ﷺ said: ‘When one of you intends to attend Jumuʿah, let him perform the ritual bath?’”[footnoteRef:487] [487:  Ibid.] 

الْمَسْجِدَ يَوْمَ الْجُمُعَةِ، وَعُمَرُ بْنُ الْخَطَّابِ يَخْطُبُ، فَقَالَ عُمَر: أَيَّةُ  
“Entered the mosque on Friday whilst ʿUmar was delivering the sermon. Upon this, ʿUmar exclaimed, ‘What’”
The word ‘ayyah’ comes with a shaddah on the yāʾ is the feminine form of ‘ayy’, which is used as an interrogative particle, according to what Ḥāfiẓ Ibn Ḥajar explains:
أية بتشديد التحتانية تأنيث أي يستفهم بها. 
‘Ayyah’ – with the yāʾ pronounced with shaddah – is the feminine form of ‘ayy’, which is used for interrogation.[footnoteRef:488] [488:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 3:581.] 

سَاعَةٍ  
‘Time’
[bookmark: _Toc225709061]Explanation of the Word: ‘Sāʿah’
Ḥāfiẓ Ibn Ḥajar defines the word ‘sāʿah’ as a portion of time:
والساعة اسم لجزء من النهار مقدر وتطلق على الوقت الحاضر وهو المراد هنا. 
‘Sāʿah’ is a term for a defined portion of the daytime, and it is also used to denote the present time, and that is what is meant here.[footnoteRef:489] [489:  Ibid.] 

ʿAllāmah Sarakhsī mentions the same:
وأما الساعة ففي لسان الفقهاء ‌اسم ‌لجزء ‌من ‌الزمان. 
As for ‘sāʿah’, in the terminology of the jurists, it denotes a portion of time.[footnoteRef:490] [490:  Shams al-Aʾimmah Abū Bakr Muḥammad ibn Aḥmad as-Sarakhsī, Al-Mabsūṭ (Beirut: Dār al-Maʿrifah, 1993), 3:160.] 

Mawlānā Zakariyyā al-Kāndhlawī also mentions this and then clarifies that here, it simply refers to the present moment:
ويطلق على جزء من أربعة وعشرين جزءا، هي مجموع اليوم والليلة، وقد يطلق على الوقت الحاضر وهو المراد ههنا.
It is also used to refer to one of twenty-four parts that constitute the totality of the day and night, and it may likewise denote the present moment, and that is what is intended here.[footnoteRef:491] [491:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:374. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī comments about this: 
هذه إشارة إلى أن هذه الساعة ليست من ساعات الرواح إلى الجمعة لأنه وقت طويت فيه الصحف.
This is an indication that this hour is not one of the hours of proceeding to Jumuʿah, for it is a time during which the scrolls have already been folded.[footnoteRef:492] [492:  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.), 1:184. ] 

هَذِهِ؟ 
‘Is this?’
[bookmark: _Toc225709062]ʿUmar’s Reproach to ʿUthmān of His Late Arrival
ʿUmar expressed his disapproval on ʿUthmān’s late arrival. Ḥāfiẓ Ibn Ḥajar observes:
وهذا الاستفهام استفهام توبيخ وإنكار، وكأنه يقول: لم تأخرت إلى هذه الساعة؟ 
This interrogative is one of reproach and censure, as though he were saying: ‘Why did you delay until this hour?’[footnoteRef:493] [493:  Ḥāfiẓ Ibn Ḥajar (n 14) 3:581.] 

 ʿAllāmah Ibn ʿAbd al-Barr elucidates the same:
أما قوله في هذا الحديث: "أية ساعة هذه" فلم يرد الاستفهام، وإنما هو توبيخ في لفظ الاستفهام، معروف في لسان العرب، تقول إذا أنكرت القول أو الفعل: أي شيء هذا؟ ومنه قول عمر أيضا لعبد الله بن عياش بن أبي ربيعة: أنت قائل: لمكة خير من المدينة! 
As for his statement in this ḥadīth: ‘Which hour is this?’, it was not intended as an actual question; rather, it is a reproach phrased in the form of a question, a usage well known in the Arabic language. One says, upon rejecting a statement or action: ‘What is this?’ Among such examples is ʿUmarʿs remark to ʿAbdullāh ibn ʿAyyāsh ibn Abī Rabīʿah: ‘Are you the one who says: Makkah is better than Madīnah?’[footnoteRef:494] [494:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 6:503.] 

Different wordings of the rebuke
In various narrations, different expressions of shouting are mentioned. For instance, in Ṣaḥīḥ al-Bukhārī, one wording is found, while Ṣaḥīḥ Muslim records another. The narration of Bukhārī is as follows:
حدثنا أبو نعيم، قال: حدثنا شيبان، عن يحيى، عن أبي سلمة، عن أبي هريرة، أن عمر رضي الله عنه بينما هو يخطب يوم الجمعة إذ دخل رجل فقال عمر: ‌لم ‌تحتبسون ‌عن ‌الصلاة؟ فقال الرجل: ما هو إلا سمعت النداء توضأت، فقال: ألم تسمعوا النبي صلى الله عليه وسلم قال: "إذا راح أحدكم إلى الجمعة فليغتسل"؟ 
Abū Nuʿaym narrated to us, saying: Shaybān narrated to us from Yaḥyā, from Abū Salamah from Abū Hurayrah that while ʿUmar – may Allāh be pleased with him – was delivering the sermon on the day of Jumuʿah, a man entered. ʿUmar said, ‘Why do you delay from the prayer?’ The man replied, ‘As soon as I heard the call, I performed ablution.’ ʿUmar said, “Have you not heard that the Prophet ﷺ said: ‘When one of you goes to Jumuʿah, let him perform the ritual bath’?”[footnoteRef:495] [495:  Imām Bukhārī (n 3) 2:3.] 

Imām Muslim narrates:
حدثنا إسحاق بن إبراهيم ، أخبرنا الوليد بن مسلم ، عن الأوزاعي قال: حدثني يحيى بن أبي كثير ، حدثني أبو سلمة بن عبد الرحمن، حدثني أبو هريرة قال: بينما عمر بن الخطاب يخطب الناس يوم الجمعة. إذ دخل عثمان بن عفان. فعرض به عمر . فقال: ‌ما ‌بال ‌رجال ‌يتأخرون ‌بعد ‌النداء! فقال عثمان: يا أمير المؤمنين! ما زدت حين سمعت النداء أن توضأت. ثم أقبلت. فقال عمر: والوضوء أيضا! ألم تسمعوا رسول الله صلى الله عليه وسلم يقول: إذا جاء أحدكم إلى الجمعة فليغتسل. 
Isḥāq ibn Ibrāhīm narrated to us [saying]: Walīd ibn Muslim related to us from Awzāʿī, who said: Yaḥyā ibn Abī Kathīr narrated to me [saying]: Abū Salamah ibn ʿAbd ar-Raḥmān narrated to me [saying]: Abū Hurayrah said that while ʿUmar ibn al-Khaṭṭāb was delivering the sermon to the people on the day of Jumuʿah, ʿUthmān ibn ʿAffān entered. ʿUmar directed his attention towards him and said, ‘What is the matter with men who delay after the call to prayer?’ ʿUthmān replied, ‘O Leader of Believers, as soon as I heard the call, I performed ablution and came.’ ʿUmar said: “And ablution also? Have you not heard the Messenger of Allāh ﷺ say, ‘When one of you comes to Jumuʿah, let him perform the ritual bath’?”[footnoteRef:496] [496:  Imām Muslim (n 11) 2:580.] 

Ḥāfiẓ Ibn Ḥajar comments on these different wordings:
‌والذي ‌يظهر ‌أن ‌عمر ‌قال ‌ذلك ‌كله فحفظ بعض الرواة ما لم يحفظ الآخر، ومراد عمر التلميح إلى ساعات التبكير التي وقع الترغيب فيها وأنها إذا انقضت طوت الملائكة الصحف كما سيأتي قريبا. 
What appears most evident is that ʿUmar said all of this, but some narrators preserved what others did not. ʿUmar intended to allude to the early hours for attending [Jumuʿah], which has been encouraged, and that once they elapse, the angels fold up the scrolls, as will be mentioned shortly.[footnoteRef:497] [497:  Ḥāfiẓ Ibn Ḥajar (n 14) 3:582.] 

ʿAllāmah Badr ad-Din ʿAynī mentions the objective of ʿUmar mentioning these words:
فإن قلت: ما كان ‌مراد ‌عمر من ‌هذه ‌المقالة؟ قلت: التنبيه إلى ساعات التبكير التي وقع فيها الترغيب، لأنها إذا انقضت طوت الملائكة الصحف، كما ورد في الحديث. فإن قلت: هل فهم عثمان، رضي الله تعالى عنه، هذا من عمر، رضي الله تعالى عنه؟ قلت: نعم، فلذلك بادر إلى الاعتذار عن التأخير بقوله: (إني شغلت). 
Objection: What was ʿUmar’s intent in this statement? Answer: It was to draw attention to the early hours for attendance, concerning which encouragement has been reported, for once they pass, the angels fold up the scrolls, as mentioned in the ḥadīth.
Objection: Did ʿUthmān – may Allāh Most High be pleased with him – understand this from ʿUmar – may Allāh Most High be pleased with him –? Answer: Yes, and for that reason, he hastened to apologise for the delay by saying, ‘I was preoccupied.’[footnoteRef:498] [498:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 6:167.] 

Ḥāfiẓ Ibn Ḥajar comments:
وهذا من أحسن التعويضات وأرشق الكنايات، وفهم عثمان ذلك فبادر إلى الاعتذار عن التأخر. 
This is among the best forms of indirect reproach and the most eloquent of subtle expressions, and ʿUthmān understood this, so he hastened to offer his excuse for the delay.[footnoteRef:499] [499:  Ḥāfiẓ Ibn Ḥajar (n 14) 3:582.] 

قَالَ يَا أَمِيرَ المومنينَ، 
“The man replied, ‘O Leader of the Believers,’” 
ʿAllāmah Ibn ʿAbd al-Barr mentions that ʿUmar was the first to be addressed as ‘Amīr al-Muʾminīn’:
وأما قوله: "يا أمير المؤمنين انقلبت من السوق" فإن عمر بن الخطاب رضي الله عنه أول من دعي بأمير المؤمنين، وإنما كان يقال لأبي بكر رضي الله عنه: خليفة رسول الله، وكان يقال لعمر: خليفة أبي بكر، حتى تسمى بهذا الاسم. 
As for the statement: ‘O Leader of the Believers, you have returned from the market,’ ʿUmar ibn al-Khaṭṭāb – may Allāh be pleased with him – was the first to be addressed as ‘Amīr al-Muʾminīn’ (Leader of the Believers). Previously, Abū Bakr – may Allāh be pleased with him – was called Khalīfat Rasūl Allāh (the successor of the Messenger of Allāh), and ʿUmar was referred to as Khalīfat Abī Bakr (the successor of Abū Bakr) until he acquired this title.[footnoteRef:500] [500:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 6:503.] 

انْقَلَبْتُ 
‘I just returned’ 
Mawlānā Zakariyyā al-Kāndhlawī explains this word:
أي: رجعت.
I.e. returned[footnoteRef:501] [501:  Mawlānā Zakariyyā (n 17) 2:376.] 

مِنَ السُّوقِ،   
‘From the market’
[bookmark: _Toc225709063]Permissibility for Trade on Friday & Scholars to Visit Markets
ʿUthmān’s excuse proves that it is permissible and fine for scholars to go to the market place. ʿAllāmah Ibn ʿAbd al-Barr writes:
وفي الحديث في هذا الباب أيضا: شهود الخيار والفضلاء السوق ومعاناة التجر فيه، وهكذا كان المهاجرون يعانون المتاجر؛ لأنه لم يكن لهم حيطان ولا غلات يعتمرونها، إلا بعد حين، وكانت الأنصار ينظرون في أموالهم ويعتمرونها. وفي هذا كله دليل على طلب الرزق، والتعرض له والتحرف. 
The ḥadīth in this section also mentions: the presence of the best and most virtuous at the market and their enduring hardship therein. Thus, the Muhājirs faced difficulties in commerce, for they initially lacked orchards or cultivated lands to protect and cultivate. In contrast, the Anṣār managed their wealth and cultivated their lands. All of this serves as evidence of the pursuit of livelihood, the effort invested therein and taking a profession.[footnoteRef:502] [502:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 2) 6:504.] 

Likewise, it is permissible to trade on Friday mornings, and that too, right up until the adhān. He then says:
وفيه: أن السوق يوم الجمعة لم يكن الناس يمنعونه، ومن تجر فيه إلى وقت النداء، فإن ذلك مباح إلى ذلك الوقت؛ لأن الله تعالى إنما أمر بترك البيع وبطلان المتاجر بعد سماع النداء، للسعي إلى ذكر الله، لا لغير ذلك.
قال ابن القاسم: قال مالك: لا أرى أن يمنع أحد الأسواق يوم الجمعة؛ لأنها كانت قائمة في زمن عمر بن الخطاب في ذلك الوقت. قال: والذاهب إلى السوق عثمان. قيل له: أيمنع الناس السوق قبل الأذان يوم الجمعة؟ قال: لا. 
It contains the indication that on Fridays, the people were not prohibited from engaging in trade in the marketplace, and that whoever conducted business therein until the time of the call to prayer did so lawfully; for Allāh Taʿālā only commanded the abandonment of trade and the cessation of transactions after the call has been heard, as a means of striving towards the remembrance of Allāh, and not for any other reason.
Ibn al-Qāsim said that Mālik stated, ‘I do not hold that anyone should be prevented from the marketplace on Fridays, for the markets remained active at that time during the era of ʿUmar ibn al-Khaṭṭāb.’ He said: ‘And the one who went to the market was ʿUthmān.’ 
It was asked of him: ‘Should people be prevented from the marketplace before the call to prayer on Friday?’ He replied: ‘No.’[footnoteRef:503] [503:  Ibid, 6:505.] 

ʿAllāmah Abū ’l-Walīd al-Bājī elaborates on this:
والأصل فيه قوله تعالى ﴿يَـٰٓأَيُّهَا ٱلَّذِينَ ءَامَنُوٓا۟ إِذَا نُودِىَ لِلصَّلَوٰةِ مِن يَوْمِ ٱلْجُمُعَةِ فَٱسْعَوْا۟ إِلَىٰ ذِكْرِ ٱللَّهِ وَذَرُوا۟ ٱلْبَيْعَ ۚ ذَٰلِكُمْ خَيْرٌۭ لَّكُمْ﴾ [الجمعة: 9] وهو يدل على الاشتغال به إلى ذلك الوقت وإلا لم يصح تركه وهذا كله يقتضي جواز العمل والبيع والشراء يوم الجمعة إلى وقت الأذان وروى أشهب عن مالك في العتبية أن أصحاب رسول الله صلى الله عليه وسلم كانوا يكرهون ترك العمل يوم الجمعة على نحو تعظيم اليهود للسبت والنصارى للأحد. 
The fundamental proof concerning this matter is the verse: ‘O you who believe, when the call for Salāh (prayer) is proclaimed on Friday, hasten for the remembrance of Allah, and leave off business. That is much better for you.’[footnoteRef:504] This indicates permissibility to remain occupied until that time, for otherwise abandoning it would lack validity. All of this implies that working, buying and selling on Friday are permissible until the adhān. [504:  Qurʾān: 62:9.] 

Ashhab narrated from Mālik in Al-ʿUtbiyyah that the Companions of the Messenger of Allāh ﷺ disliked ceasing work on Friday in a manner akin to the Jews’ reverence for the Sabbath and the Christians’ for Sunday.[footnoteRef:505] [505:  ʿAllāmah Bājī (n 18) 1:185.] 

فَسَمِعْتُ النِّدَاءَ، 
‘When I heard the call to prayer.’
ʿAllāmah Zurqānī explains about this adhān:
أي الأذان بين يدي الخطيب، وفي رواية جويرية: إني شغلت فلم أنقلب إلى أهلي حتى سمعت التأذين. 
I.e. the adhān that is called in the presence of the khaṭīb. It comes in the narration of Juwayriyyah: ‘I was preoccupied and did not return to my family until I heard the call to prayer.’[footnoteRef:506] [506:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:295.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions the same:
وما كان الأذان إذ ذاك إلا الذي بين يدي الخطيب، لأن الأذان الأول زاده عثمان – رضي الله عنه – في زمان خلافته. 
At that time, the call to prayer was none other than the one given in the presence of the khaṭīb since the first adhān was an addition introduced by ʿUthmān – may Allāh be pleased with him – during the period of his caliphate.[footnoteRef:507] [507:  Mawlānā Zakariyyā (n 17) 2:376.] 

فَمَا زِدْتُ عَلَى أَنْ 
‘I did not do anything beyond’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
 كلمة أن زيدت لتأكيد النفي. 
The word ‘an’ was added to emphasise the negation.[footnoteRef:508] [508:  Ibid.] 

تَوَضَّأْتُ.  
‘Performing ablution.’
[bookmark: _wvfscx6224mk][bookmark: _Toc225709064]Proof for the Non- Obligation of the Friday Ritual Bath
Ḥāfiẓ Ibn Ḥajar interprets this:
لم أشتغل بشيء بعد أن سمعت النداء إلا بالوضوء، وهذا يدل على أنه دخل المسجد في ابتداء شروع عمر في الخطبة. 
‘I did not engage in any work after hearing the call except for performing ablution.’ This indicates that he entered the mosque at the very beginning of ʿUmarʿs commencement of the sermon.[footnoteRef:509] [509:  Ḥāfiẓ Ibn Ḥajar (n 14) 3:582.] 

He presented his excuse that he only accomplished what was necessary. ʿAllāmah Abū ’l-Walīd al-Bājī elucidates:
اعتذار منه على أنه لم يشتغل بغير الفرض مبادرة إلى سماع الخطبة والذكر.
An expression of excuse on his part, affirming that he had not occupied himself with anything beyond what was obligatory, in his haste to be present for the sermon and the remembrance.[footnoteRef:510] [510:  ʿAllāmah Bājī (n 18) 1:185.] 

On this point, Imām Muḥammad says:
فلو كان الغسل واجبا لأمره عمر رضي الله عنه ان يرجع حتى يغتسل وما رأى الوضوء مجزئا عنه
وبلغنا ان ذلك الرجل كان عثمان بن عفان رضي الله عنه فقد صلى الجمعة بوضوء ولم يأمره عمر رضي الله عنه ان يعود فيغتسل. 
Had the ritual bath been obligatory, ʿUmar – may Allāh be pleased with him – would have commanded him to return and take the bath, and he would not regard mere ablution as sufficient in its place. It has reached us that this man was ʿUthmān ibn ʿAffān – may Allāh be pleased with him –, who performed the Jumuʿah prayer having only performed ablution, and ʿUmar – may Allāh be pleased with him – did not command him to return and take the ritual bath.[footnoteRef:511] [511:  Imām Abū ʿAbdillāh Muḥammad ibn al-Ḥasan ash-Shaybānī, Kitab al-Ḥujjah ʿalā Ahl al-Madīnah (Beirut: Dār ʿĀlam al-Kutub, 1403 AH), 1:282.] 

Likewise, ʿAllāmah Khaṭṭābī quotes from Imām Shāfiʿī:
فلو كان الغسل واجبا لرجع عثمان حين كلمه عمر، أو لرده عمر حين لم يرجع، فلما لم يرجع ولم يؤمر بالرجوع وبحضرتهما المهاجرون والأنصار دل على أن ذلك ليس بفرض. 
Had the ritual bath been obligatory, ʿUthmān would have returned upon being addressed by ʿUmar, or ʿUmar would have sent him back when he did not return. However, since he neither returned nor was commanded to return, while the Muhājirs and the Anṣār were present in their midst, this indicates that it was not a binding obligation.[footnoteRef:512] [512:  ʿAllāmah Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Aʿlām al-Ḥadīth fī Sharḥ Ṣaḥīḥ al-Bukhārī (Makkah Mukarramah: Jāmiʿat Umm al-Qurā, 1988), 1:570.] 

   Ḥadīth 270 – Speaking during the Friday Sermon – Lessons & Benefits
فَقَالَ عُمَر: 
ʿUmar exclaimed,[footnoteRef:513] [513:  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), 1:260.] 

Here, ʿUmar raises another objection against ʿUthmān, and it is the focal point of this chapter. Mawlānā Zakariyyā al-Kāndhlawī explains:
هذا إنكار ثان منه على ترك الغسل ، وهو المقصود بذكر الحديث في هذه الترجمة. 
This is a second disapproval from him for omitting ghusl, which is why this ḥadīth is cited under the present chapter.[footnoteRef:514]  [514:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:376.] 

آلْوُضُوءَ  
‘You only did ablution’
This narration has been transmitted in multiple variant forms. The key points of divergence include:
1. The presence or absence of the conjunction wāw before the word ‘al-wuḍūʾ’
2. The grammatical inflexion of ‘al-wuḍūʾ’: whether the last letter will be in the nominative or accusative form.
ʿAllāmah Badr ad-Dīn al-ʿAynī notes:
جاءت الرواية فيه بالواو وحذفها، وبنصب الوضوء ورفعهما. 
This narration has been transmitted both with and without the conjunction wāw, and with ‘al-wuḍūʾ’ in both nominative and accusative inflexion.[footnoteRef:515] [515:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 6:167. ] 

These are not superficial differences in recitation; they influence the syntactic structure and rhetorical thrust of the report.
[bookmark: _Toc225709065]Presence of the Wāw Or Not
Here in the Muwaṭṭaʾ, the transmission occurs without the wāw. However, in the recension of Imām Bukhārī, via the chain of Juwayriyyah ibn Asmāʾ from Mālik, the wāw is present. Let us analyse the ḥadīth, as reported by Imām Bukhārī:
حدثنا عبد الله بن محمد بن أسماء، قال: أخبرنا جويرية، عن مالك، عن الزهري، عن سالم بن عبد الله بن عمر، عن ابن عمر رضي الله عنهما، أن عمر بن الخطاب بينما هو قائم في الخطبة يوم الجمعة ‌إذ ‌دخل ‌رجل ‌من ‌المهاجرين ‌الأولين من أصحاب النبي صلى الله عليه وسلم فناداه عمر: أية ساعة هذه؟ قال: إني شغلت فلم أنقلب إلى أهلي حتى سمعت التأذين، فلم أزد أن توضأت، فقال: والوضوء أيضا، وقد علمت أن رسول الله صلى الله عليه وسلم كان يأمر بالغسل. 
ʿAbdullāh ibn Muḥammad ibn Asmāʾ narrated to us, saying: Juwayriyyah related to us, from Mālik, from Zuhrī, from Sālim ibn ʿAbdillāh ibn ʿUmar, from Ibn ʿUmar – may Allāh be pleased with them both – that ʿUmar ibn al-Khaṭṭāb, while he was standing delivering the sermon on the day of Jumuʿah, a man from among the early Muhājirs of the Companions of the Prophet ﷺ entered. ʿUmar called out to him, saying: ‘What hour is this?’ The man said, ‘I was preoccupied and did not return to my family until I heard the call to prayer, so I did no more than perform ablution’ ʿUmar said, ‘And ablution as well? Indeed, you know that the Messenger of Allāh ﷺ used to command the ritual bath.[footnoteRef:516] [516:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:6.] 

ʿAllāmah Zurqānī says:
وفي البخاري من رواية جويرية بن أسماء عن مالك فقال: والوضوء بالواو بإسقاط لفظ عمر، ولمسلم بإثبات عمر والواو. 
And in Bukhārī, in the narration of Juwayriyyah ibn Asmāʾ from Mālik, it is reported as: ‘wa ’l-wuḍūʾ’ with the wāw, omitting the wording of ʿUmar. In Muslim, the mention of ʿUmar and the wāw are affirmed.[footnoteRef:517] [517:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:295.] 

1. Interpretive Implications of Including the wāw:
The inclusion of the wāw links this statement to the prior rebuke: ‘Ayyat sāʿah hādhihi?’ (What time is this?). Due to that it will become a cumulative reprimand: ‘Not only did you delay the prayer, but you also omitted ghusl?’. ʿAllāmah Badr ad-Dīn ʿAynī explains:
أما وجه وجود الواو فهو أن يكون للعطف على الإنكار الأول، وهو قوله: (أية ساعة هذه؟) لأن معنى الإنكار: ألم يكفك أن أخرت الوقت وفوت فضيلة السبق حتى اتبعته بترك الغسل والقناعة بالوضوء؟ فتكون هذه الجملة المبسوطة مدلولا عليها بتلك اللفظة. 
The rationale for the presence of the wāw is that it serves as a conjunction linked to the initial censure, namely his statement: ‘Ayyat sāʿah hādhihī?’ For the implication of the rebuke is: ‘Was it not enough that you delayed the time and forfeited the virtue of being early, that you then followed it by omitting ghusl and contenting yourself with ablution?’ Thus, this extended phrase is semantically indicated by that single expression.[footnoteRef:518] [518:  ʿAllāmah Badr ad-Dīn ʿAynī (n 3) 6:167.] 

The presence or absence of wāw determines whether the phrase is connected to the preceding rebuke or forms a new interrogative clause.
ʿAllāmah Qurṭubī adds a grammatical observation:
والواو عوض من همزة الاستفهام؛ كما قال تعالى: ﴿قَالَ فِرْعَوْنُ ءَامَنتُم بِهِۦ﴾ في قراءة ابن كثير. 
The wāw substitutes for the interrogative hamzah, akin to the verse: ‘Qāla Firʿawnu wa-āmantum bi-hī’[footnoteRef:519], per the recitation of Ibn Kathīr.[footnoteRef:520] [519:  Qurʾān: 7:123.]  [520:  ʿAllāmah Abū ’l-ʿAbbās Aḥmad ibn ʿUmar ibn Ibrāhim al-Qurṭubī, Al-Mafham li-mā Ashkala min Talkhīṣ Kitāb Muslim (Beirut / Damascus: Dār Ibn Kathīr / Dār al-Kalim aṭ-Ṭayyib, 1996), 2:481.] 

However, this analogy is contested and linguistically untenable. ʿAllāmah Zurqānī, citing Al-Miṣbāḥ, noted that the substitution is phonologically valid in the Qurʾānic verse due to the occurrence of the hamzah in an open syllable following a ḍammah. In contrast, the ḥadīth features the hamzah following a fatḥah, making the replacement with a wāw phonologically indefensible. He writes:
وتعقبه في المصابيح بأن تخفيف الهمزة بإبدالها واوا صحيح في الآية لوقوعها مفتوحة بعد ضمة، وأما في الحديث فليس كذلك لوقوعها مفتوحة بعد فتح فلا وجه لإبدالها فيه واوا. 
He was critiqued in Al-Maṣābīḥ because the softening of the hamzah by substituting it with a wāw is valid in the Qurʾānic verse. After all, it occurs as a fatḥah following a ḍammah. However, in the ḥadīth, this is not the case, as it occurs as a fatḥah following a fatḥah, and thus there is no justification for substituting it with a wāw in that context.[footnoteRef:521] [521:  ʿAllāmah Zurqānī (n 5) 1:295-296.] 

ʿAllāmah Zurqānī further suggested that the form may be interpreted as resulting from the elision of an initial hamzah, i.e., awa takhuṣṣ al-wuḍūʾ, which would accord with the grammatical principle attributed to Akhfash: that omission of the hamzah is permissible by analogy when there is no risk of ambiguity, and contextual indicators convey the intended meaning. He states:
ولو جعله على حذف الهمزة أي أو تخص الوضوء لجرى على مذهب الأخفش في جواز حذفها قياسا عند أمن اللبس والقرينة الحالية المقتضية للإنكار شاهدة بذلك فلا لبس اهـ. 
And if one were to interpret it as an omission of the hamzah, i.e., awa takhuṣṣ al-wuḍūʾ, then it would conform to the view of Akhfash, who permits its elision analogically, provided there is no risk of ambiguity. In this case, the contextual clue indicating rebuke substantiates this, and thus no ambiguity arises.[footnoteRef:522] [522:  ʿAllāmah Zurqānī (n 5) 1:296.] 

Interpretive Implications of Omitting the Wāw:
When the wāw is omitted, the phrase may be vocalised with a madd on the initial hamzah, thereby rendering it interrogative in form. ʿAllāmah Yafurānī explains:
والصواب: "‌الوضوء؟ " ‌بالمد ‌على ‌لفظ ‌الاستفهام؛ لأنه توبيخ، فهو مثل قوله [تعالى]: ﴿ءَآللَّهُ أَذِنَ لَكُمْ ۖ﴾. 
The correct reading is: āl-wuḍūʾ’ with the madd in the interrogative form because it is a rebuke. It is like the verse: ‘Āllāhu adhina la-kum’[footnoteRef:523].[footnoteRef:524] [523:  ]  [524:  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), 1:130.] 

In this construction, the interrogative becomes syntactically independent of the preceding rebuke, thereby assuming a more neutral and contextually self-contained tone. However, the meaning depends entirely on the vocalisation of the final letter, upon which the interpretive distinction rests.
Syntactic Analysis of ‘al-wuḍūʾ’
ʿAllāmah Badr ad-Dīn ʿAynī explains:
وأما وجه حذف الواو فظاهر، ولكن يكون لفظ الوضوء بالرفع والنصب. 
As for the reason behind omitting the wāw, it is evident; however, the word ‘wuḍūʾ’ may then appear either in the nominative or accusative case.[footnoteRef:525] [525:  ʿAllāmah Badr ad-Dīn ʿAynī (n 3) 6:167.] 

ʿAllāmah Qurṭubī explains that both pronunciations are correct:
ويجوز في الوضوء النصب والرفع . 
It is permissible for ‘wuḍūʾ’ to appear in both the accusative and the nominative case.[footnoteRef:526] [526:  ʿAllāmah Qurṭubī (n 8) 2:481.] 

If it is marfūʿ (nominative):
If pronounced in the nominative case, it may be interpreted as a subject with an omitted predicate, the implied meaning being: ‘al-wuḍūʾ taqtaṣiru ʿalay-hi?’ (Do you suffice with ablution alone?) ʿAllāmah Qurṭubī explains:
فالرفع على أنه مبتدأ، وخبره محذوف، تقديره: الوضوء تقتصر عليه. 
The nominative case is on account of it being a subject, with its predicate omitted, the implied meaning being: ‘As for ablution, you suffice with that?’[footnoteRef:527] [527:  Ibid.] 

Alternatively, ʿAllāmah ʿAynī proposes the inverse: that it is the predicate and the subject is omitted, with the underlying meaning: ‘Is ablution sufficient for you as well?’
ويجوز أن يكون خبرا محذوف المبتدأ تقديره: كفايتك الوضوء أيضا؟. 
It is also possible that it is a predicate with an omitted subject, the meaning being: ‘Is ablution alone sufficient for you as well?’[footnoteRef:528] [528:  ʿAllāmah Badr ad-Dīn ʿAynī (n 3) 6:167.] 

If it is manṣūb (accusative):
In the accusative case, ‘al-wuḍūʾ’ functions as a direct object governed by an implied verb. ʿAllāmah Qurṭubī explains:
والنصب على أنه مفعول بإضمار فعل تقديره: أتخص الوضوء دون الغسل؟ 
The accusative case is due to it being the object of an implied verb, the intended meaning being: ‘Do you single out ablution, excluding the ritual bath?’[footnoteRef:529] [529:  ʿAllāmah Qurṭubī (n 8) 2:481.] 

ʿAllāmah Badr ad-Dīn ʿAynī concurs with this and writes:
وأما وجه النصب فهو على إضمار فعل التقدير: أتتوضأ الوضوء فقط؟ يعني: اقتصرت على الوضوء وحده؟ 
The accusative reading assumes a hidden verb, the sense being: ‘Did you perform only ablution?’ I.e. ‘Did you suffice with ablution alone?’[footnoteRef:530] [530:  ʿAllāmah Badr ad-Dīn ʿAynī (n 3) 6:167.] 

Hāfiẓ Ibn Ḥajar explains the meaning if it is in the accusative case and a wāw:
وقوله: والوضوء في روايتنا بالنصب، وعليه اقتصر النووي في شرح مسلم، أي: والوضوء أيضا اقتصرت عليه أو اخترته دون الغسل؟ والمعنى: ما اكتفيت بتأخير الوقت وتفويت الفضيلة حتى تركت الغسل واقتصرت على الوضوء؟ 
His statement: ‘wa ’l-wuḍūʾ’ in our narration is in the accusative case, and this is the reading upon which Nawawī relied in his commentary on Ṣaḥīḥ Muslim, i.e. ‘And ablution also, you confined yourself to it, or chose it in place of the ritual bath?’ The intended meaning is: ‘Was it not enough that you delayed the time and forfeited the merit, that you then went so far as to forgo the ritual bath and settle for mere ablution?’[footnoteRef:531] [531:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 5:582. ] 

In summary, the grammatical case of ‘al-wuḍūʾ’ determines its syntactic and semantic role:
· If it is in the nominative case, it may indicate that the subject or the predicate is omitted.
· If it is in the accusative case, it serves as a direct object, governed by an implied verb denoting rebuke or restriction.
[bookmark: _Toc225709066]Explanation of This Statement
 ʿAllāmah Qurṭubī explains about this sentence:
إنكار آخر على ترك السنة المؤكدة التي هي الغسل على جهة التغليظ، حتى لا يتهاون بالسنن، لا أنه كان يعتقد الغسل واجبا. 
This is another censure for omitting the emphatically recommended Sunnah, namely, the ritual bath expressed with severity, so that the Sunnahs are not treated lightly, not because he regarded the ritual bath as obligatory.[footnoteRef:532] [532:  ʿAllāmah Qurṭubī (n 8) 2:481.] 

Ḥāfiẓ Ibn Ḥajar explains:
فيه إشعار بأنه قبل عذره في ترك التبكير لكنه استنبط منه معنى آخر اتجه له عليه فيه إنكار ثان مضاف إلى الأول. 
It contains an indication that ʿUmar accepted his excuse for not coming early, yet he derived from it another meaning towards which he directed a second reproach, added to the first.[footnoteRef:533] [533:  Ḥāfiẓ Ibn Ḥajar (n 19) 5:582.] 

أَيْضًا، 
The term ‘ayḍan’ here functions as an accusative verbal noun derived from the root meaning ‘to return’ or ‘to do again.’ ʿAllāmah Badr ad-Dīn ʿAynī says:
قوله: (أيضا) منصوب على أنه مصدر من: آض يئيض، أي: عاد ورجع. قال ابن السكيت: تقول فعلته أيضا إذا كنت قد فعلته بعد شيء آخر، كأنك أفدت بذكرهما الجمع بين الأمرين أو الأمور. 
His statement ‘ayḍan’ is in the accusative case as a verbal noun derived from āḍa yaʾīḍu, meaning ‘to return’ or ‘to do again.’ Ibn as-Sikkīt says: You say ‘faʿaltu-hū ayḍan’ when you have done something after doing something else, as if, by mentioning both actions, you indicate the combination of the two acts or matters.[footnoteRef:534] [534:  ʿAllāmah Badr ad-Dīn ʿAynī (n 3) 6:167.] 

As for whether ʿUthmān responded, Ḥāfiẓ Ibn Ḥajar mentions:
ولم أقف في شيء من الروايات على جواب عثمان عن ذلك، والظاهر أنه سكت عنه اكتفاء بالاعتذار الأول لأنه قد أشار إلى أنه كان ذاهلا عن الوقت، وأنه بادر عند سماع النداء، وإنما ترك الغسل لأنه تعارض عنده إدراك سماع الخطبة والاشتغال بالغسل وكل منهما مرغب فيه فآثر سماع الخطبة، ولعله كان يرى فرضيته فلذلك آثره، والله أعلم. 
I have not encountered in any narration a response from ʿUthmān regarding that matter. It appears that he remained silent, content with the initial excuse, as he indicated that he was unaware of the time and hastened upon hearing the call. He omitted the ghusl because he faced a conflict between attending the sermon and performing the ghusl, both being recommended, so he preferred attending the sermon. Perhaps he regarded his obligation as stronger, thus prioritising it. Allāh knows best.[footnoteRef:535] [535:  Ḥāfiẓ Ibn Ḥajar (n 19) 5:583.] 

وَقَدْ عَلِمْتَ أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ كَانَ يَأْمُرُ بِالْغَسْلِ.
‘Whereas you know that the Messenger of Allāh ﷺ would command taking the ritual bath.’
Here it is mentioned that the Prophet ﷺ. Ḥāfiẓ Ibn Ḥajar explains:
كذا في جميع الروايات لم يذكر المأمور، إلا أن في رواية جويرية، عن نافع بلفظ: كنا نؤمر وفي حديث ابن عباس عند الطحاوي في هذه القصة: أن عمر قال له: لقد علم أنا أمرنا بالغسل. قلت: أنتم المهاجرون الأولون أم الناس جميعا؟ قال: لا أدري رواته ثقات، إلا أنه معلول. 
In all the narrations, the commanded matter is not mentioned, except that in Juwayriyyah’s narration from Nāfiʿ, it is phrased as: ‘We used to be commanded.’ And in the ḥadīth of Ibn ʿAbbās reported by Ṭaḥāwī regarding this incident, ʿUmar said to him: ‘Indeed, we have been commanded to perform the ritual bath.’ He asked: ‘Is the command for you the early Muhājirūn or the entire people?’ He replied: ‘I do not know.’ Its transmitters are reliable, yet it is considered defective.[footnoteRef:536] [536:  Ibid.] 

Imām Bukhārī quotes this with a different chain via Abū Hurayrah, as follows:
حدثنا أبو نعيم، قال: حدثنا شيبان، عن يحيى، عن أبي سلمة، عن أبي هريرة، أن عمر رضي الله عنه بينما هو ‌يخطب ‌يوم ‌الجمعة إذ دخل رجل فقال عمر: لم تحتبسون عن الصلاة؟ فقال الرجل: ما هو إلا سمعت النداء توضأت، فقال: ألم تسمعوا النبي صلى الله عليه وسلم قال: "إذا راح أحدكم إلى الجمعة فليغتسل"؟. 
Abū Nuʿaym narrated to us, saying: Shaybān related to us from Yaḥyā from Abū Salamah from Abū Hurayrah, that ʿUmar – may Allāh be pleased with him – while he was delivering the sermon on the day of Jumuʿah, a man entered. ʿUmar said, ‘Why do you delay from the prayer?’ The man said, ‘As soon as I heard the call, I performed ablution.’ ʿUmar said, “Have you not heard that the Prophet ﷺ said, ‘When one of you goes to Jumuʿah, let him perform the ritual bath’?”[footnoteRef:537] [537:  Imām Bukhārī (n 4) 2:8.] 

This also proves the ‘Kāna yaʾmuru’. This narration proves that the command of the Prophet ﷺ was not always for obligation. ʿAllāmah Ibn ʿAbd al-Barr says: 
وفيه دليل على أن من أوامر رسول الله صلى الله عليه وسلم ما يكون على غير الوجوب فرضا، وهذا معروف في القرآن والسنة في أوامر الله وأوامر رسوله عليه الصلاة والسلام، وقد أكثر الناس في كتب الأصول من إيضاح ذلك، فكرهت ذكره هاهنا. 
This contains evidence that some of the commands of the Messenger of Allāh ﷺ are of a nature other than obligatory farḍ, a reality well established in the Qurʾān and Sunnah regarding the commands of Allāh and His Messenger ﷺ. Many scholars in the book on the principles of fiqh have elaborated extensively upon this matter, and therefore, I have refrained from describing it here in detail.[footnoteRef:538] [538:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 6:505. ] 

 ʿAllāmah Rāfiʿī comments on this saying:
يريد أنك إذا علمته فحقك أن تعمل به. 
It signifies that once you become aware of it, it is incumbent upon you to act on it.[footnoteRef:539] [539:  ʿAllāmah Abū ’l-Qāsim ʿAbd al-Karīm ibn Muḥammad ar-Rāfiʿī, Sharḥ Musnad ash-Shāfiʿī (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2007), 1:194.] 

 ʿAllāmah Ibn ʿAbd al-Barr explains: 
ومن الدليل على أن أمر رسول الله صلى الله عليه وسلم بالغسل يوم الجمعة ليس بفرض واجب: أن عمر في هذا الحديث لم يأمر عثمان بالانصراف للغسل، ولا انصرف عثمان حين ذكره عمر بذلك، ولو كان الغسل واجبا فرضا للجمعة، ما أجزأت الجمعة إلا به، كما لا تجزئ الصلاة إلا بوضوء للمحدث، أو بالغسل للجنب، ولو كان كذلك، ما جهله عمر ولا عثمان.
وفي هذا كله ما يوضح لك أن قول رسول الله صلى الله عليه وسلم في حديث أبي سعيد الخدري، وحديث أبي هريرة: "غسل الجمعة واجب على كل محتلم، كغسل الجنابة".
One of the proofs that the command of the Messenger of Allāh ﷺ to perform the ritual bath on Friday is not a binding obligation is that ʿUmar, in this ḥadīth, did not instruct ʿUthmān to leave and perform the bath, nor did ʿUthmān depart upon being reminded by ʿUmar. Were the ritual bath obligatory for Jumuʿah and a condition for its validity, as ablution is for the prayer of one in a state of minor impurity, or the bath for the one in a state of major impurity, then Jumuʿah would not be valid without it. Neither ʿUmar nor ʿUthmān would have been unaware of this ruling.
From all this, it becomes clear that the statement of the Messenger of Allāh ﷺ in the ḥadīth of Abū Saʿīd al-Khudrī and that of Abū Hurayrah: ‘The bath for Jumuʿah is obligatory upon every mature person, just as the bath for janābah’ does not denote a strict obligation but rather a strong recommendation or emphasised command.[footnoteRef:540] [540:  ʿAllāmah Ibn ʿAbd al-Barr (n 26) 6:505.] 

 ʿAllāmah Abū ’l-Walīd al-Bājī interprets the meaning of this saying:
معناه أنك مع ما فاتك من التهجير فاتتك فضيلة الغسل الذي قد علمت أن رسول الله صلى الله عليه وسلم كان يأمر به. 
Its meaning is that despite your delay in hastening, you have also missed the virtue of performing the ritual bath, which you know the Messenger of Allāh ﷺ used to command.[footnoteRef:541] [541:  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.), 1:185.] 

This means: you have missed, in addition to the merit of coming early, the merit of performing ghusl, which, as you know, the Messenger of Allah ﷺ used to command.
He continues:
تذكيرا لأمر النبي صلى الله عليه وسلم وحضا له على أن لا يفوته في المستقبل من فضيلة ما فاته ذلك اليوم. 
It is a reminder of the Prophet’s ﷺ command and an encouragement for him not to miss in the future the virtue he missed on that day.[footnoteRef:542] [542:  Ibid.] 

His words serve as a reminder of the Prophet’s ﷺ directive and an encouragement not to miss, in the future, the virtue which was missed on that particular day.
ʿAllāmah Abū ’l-Walīd al-Bājī mentions:
إلا أن عمر رأى اشتغاله بعد باستماع الخطبة والصلاة أولى من خروجه إلى فضيلة الغسل. ولذلك لم يأمره ولا أنكر عليه قعوده وإنما أنكر عليه ما مضى من تركه الغسل ليكون ذلك تنبيها له على ما ينبغي أن يفعل في مثل ذلك اليوم عند سعة الوقت.  ويقتضي ذلك إجماع الصحابة على أن الغسل يوم الجمعة ليس بواجب وجوبا يعصي تاركه وإنما يوصف بالوجوب على معنى التأكيد لحكمه ولو كان فيهم من يعتقد وجوبه لسارع إلى الإنكار على عثمان والأمر بالقيام إلى الاغتسال.
Except that ʿUmar considered that remaining engaged in listening to the sermon and prayer was more fitting than leaving to perform the ritual bath. What he did reproach was his past neglect of ghusl, to alert him to what ought to be done in similar circumstances in the future, when time permits. This indicates the consensus of the Companions that the Friday ghusl is not obligatory in the sense that omitting it entails sin. Rather, it is described as wājib in the sense of strong emphasis and insistence on its ruling. Had any among them believed it to be obligatory in the legal sense, they would have promptly objected to ʿUthmān and commanded him to rise and perform ghusl.[footnoteRef:543] [543:  Ibid.] 

ʿUmar viewed his engagement in listening to the sermon and performing the prayer as more appropriate than interrupting it to go perform ghusl. Therefore, he did not instruct ʿUthmān to return to perform it. 
This was also the view of Mālik and majority of scholars, as ʿAllāmah Abū ’l-Walīd al-Bājī states:
وهذا مذهب مالك وجماعة أهل العلم غير داود فإنه يقول إن الغسل واجب يوم الجمعة وجوب الفرائض والدليل على صحة ذلك خبر عمر بن الخطاب المذكور فهو إجماع يجب التزامه والعمل به. 
This was the view of Mālik and the majority of the scholars, except for Dāwūd, who holds that ghusl on Friday is obligatory in the sense of legal obligation like the prescribed duties. The proof for the correct position is the aforementioned report of ʿUmar ibn al-Khaṭṭāb, constituting a consensus that must be upheld and acted upon.[footnoteRef:544] [544:  Ibid.] 

According to ʿAllāmah Ibn ʿAbd al-Barr, it is possible that other condensed narration are referring to this same narration. He says:
وهذا الحديث أيضا عند الأوزاعي، عن الزهري، عن سالم، عن أبيه، عن النبي صلى الله عليه وسلم: "من جاء منكم الجمعة فليغتسل"، وليس عنده حديث ابن شهاب، عن سالم، عن أبيه: أن عمر بينما هو يخطب. وقد يمكن أن يكون ذلك كله حديثا واحدا، والله أعلم. 
This ḥadīth is also reported by Awzāʿī from Zuhrī from Sālim from his father from the Prophet ﷺ: ‘Whoever among you comes to Jumuʿah, let him perform the ritual bath.’ He does not have the ḥadīth of Ibn Shihāb from Sālim from his father that ʿUmar, while delivering the sermon... These may be all variations of one single ḥadīth. And Allāh knows best.[footnoteRef:545] [545:  ʿAllāmah Ibn ʿAbd al-Barr (n 26) 6:500.] 

[bookmark: _Toc225709067]The Imām Speaking During the Friday Sermon
ʿAllāmah Abū ’l-Walīd al-Bājī mentions:
وفي هذا بيان أن للإمام أن يأمر في خطبته بالمعروف وينهى عن المنكر ولا يكون لاغيا وإن لمن خاطبه الإمام أن يجاوبه عما سأله عنه ولا يكون أيضا في ذلك لاغيا لأن ذلك كان بحضرة الصحابة ولم ينكر أحد منهم على واحد منهما وقد قال ابن القاسم في المدونة من كلمه الإمام فرد عليه لم أره لاغيا. 
This illustrates that it is within the Imām’s authority to enjoin good and forbid evil during his sermon, and such speech is not rendered void. Likewise, it is incumbent upon those addressed by the Imām to respond to his inquiries, and this too is not invalidated, especially since this occurred in the presence of the Companions, none of whom reproached either party. Ibn al-Qāsim stated in Al-Mudawwanah regarding the Imām’s words and the response: ‘I do not consider it void.’[footnoteRef:546] [546:  ʿAllāmah Bājī (n 29) 1:184.] 

He explains:
ووجه ذلك أن الإنصات إنما هو للإمام والإصغاء إليه. وإلى كلامه فإذا سأله عن أمر فقد أذن له في الجواب عنه فليس بمفتات عليه ولا معرض عنه وليس لغيرهما أن يتكلم حينئذ لأن ما يأمر الإمام به وينهى عنه ويسأل بسببه ويجاب عنه حكمه حكم الخطبة فإن المقصود منه تبليغه إلى الجماعة وإعلامهم به فلا يجوز الإعراض عنه بالتكلم كما لا يجوز ذلك في نفس الخطبة. 
The reason is that attentive listening is specifically directed towards the Imām and his speech. When the Imām inquires about a matter, he thereby grants permission to answer him; thus, it is neither proper to interrupt him nor to disregard his question. Moreover, no one else should speak at that moment, for what the Imām commands, forbids, or questions holds the same status as the sermon itself. The purpose is to convey these matters to the congregation and inform them accordingly, so neglecting them by engaging in unrelated talk is as impermissible as doing so during the sermon itself.[footnoteRef:547] [547:  Ibid, 1:185.] 

Mawlānā Zakariyyā al-Kāndhlawī quoted this and says:
قلت: وكذلك عندنا الحنفية يجوز للإمام التكلم في الخطبة بالأمر بالمعروف والنهي عن المنكر. 
I say: Likewise, according to the Ḥanafī school, it is permissible for the Imām during the sermon to speak in enjoining what is right and forbidding what is wrong.[footnoteRef:548] [548:  Mawlānā Zakariyyā (n 2) 2:375.] 

ʿAllāmah Ḥaskafī says:
‌ويكره ‌تكلمه ‌فيها إلا لأمر بمعروف لانه منها. 
It is disliked to speak during it except for enjoining what is right, for such speech is considered part of it.[footnoteRef:549] [549:  ʿAlāʾ ad-Dīn Muḥammad ibn ʿAlī al-Ḥaṣkafī, Ad-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār wa-Jāmiʿ al-Biḥār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 109.] 

In Badāʾīʿ aṣ-Ṣanāʾiʿ, ʿAllāmah Kāsānī states:
ويكره ‌للخطيب ‌أن ‌يتكلم في حالة الخطبة
ولو فعل لا تفسد الخطبة؛ لأنها ليست بصلاة فلا يفسدها كلام الناس لكنه يكره؛ لأنها شرعت منظومة كالآذان والكلام يقطع النظم إلا إذا كان الكلام أمرا بالمعروف فلا يكره؛ لما روي عن عمر أنه كان يخطب يوم الجمعة فدخل عليه عثمان فقال له أية ساعة هذه؟ فقال: ما زدت حين سمعت النداء يا أمير المؤمنين على أن توضأت فقال: والوضوء أيضا وقد علمت أن رسول الله صلى الله عليه وسلم أمر بالاغتسال وهذا؛ لأن الأمر بالمعروف يلتحق بالخطبة؛ لأن الخطبة فيها وعظ فلم يبق مكروها. 
It is disliked for the preacher to speak during the Friday sermon. And if he does, the sermon is not invalidated, for it is not a prayer; thus, the speech of others does not nullify it. However, it is disliked because the sermon is a structured ritual, like the adhān, and speech interrupts this structure, except when the speech is an enjoining of what is right, which is not disliked.
This is supported by what was narrated about ʿUmar, who was delivering the Friday sermon when ʿUthmān entered and asked him, ‘What hour is this?’ He replied, ‘As soon as I heard the call, O Leader of the Believers, I performed ablution.’ ʿUmar said, ‘And ablution also? You know that the Messenger of Allāh ﷺ commanded the ritual bath.’
This is because enjoining what is right is connected to the sermon, since the sermon contains admonition, leaving nothing disliked about it.[footnoteRef:550] [550:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:201-202.] 

This is the preferred view in the Ḥanafī school of thought. ʿAllāmah Ibn al-Humām explains:
يكره ‌للخطيب ‌أن ‌يتكلم في حال الخطبة للإخلال بالنظم إلا أن يكون أمرا بمعروف لقصة عمر مع عثمان وهي معروفة. 
It is disliked for the preacher to speak during the sermon in a way that disrupts its order, except when it is to enjoin what is right, as exemplified in the well-known incident between ʿUmar and ʿUthmān.[footnoteRef:551] [551:  Kamāl ad-Dīn Muḥammad ibn ʿAbd al-Wāḥid as-Sīwāsī, better known as Ibn al-Humām, Sharḥ Fatḥ al-Qadīr ʿalā ’l-Hidāyah Sharḥ Bidāyat al-Mubtadī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:58.] 

It is also the preferred view in the Mālikī school of thought. ʿAllāmah Ibn Hubayrah writes:
فقال أبو حنيفة ومالك والشافعي في القديم: يحرم ‌الكلام ‌حال ‌الخطبة على المخاطب والمستمع معا.
إلا أن مالكا رأى للمخاطب خاصة جواز الكلام بما يعود لمصلحة الصلاة إنسانا بعينة جاز لذلك الإنسان أن يجيبه كما فعل عثمان مع عمر رضي الله عنهما. 
Abū Ḥanīfah, Mālik and Shāfiʿī in his qadīm view held that speech during the Friday sermon is forbidden for both the speaker and the listener alike.
However, Mālik permitted the one addressed specifically to speak when it serves the interest of the prayer, and the person addressed may respond accordingly, as ʿUthmān did with ʿUmar – may Allāh be pleased with them both –.[footnoteRef:552] [552:  ʿAwn ad-Dīn Abū ’l-Muẓaffar Yaḥyā ibn Hubayrah adh-Dhuhlī, Ikhtilāf al-Aʾimmah al-ʿUlamāʾ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 1:156.] 

Likewise, Imām Shāfiʿī in his jadīd view and the Ḥanbalīs used this very narration to prove that it is permissible for the preacher to correct others. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, their views are presented as follows:
وذهب الشافعي في الجديد وأحمد في رواية أخرى إلى أنه لا يحرم الكلام، والإنصات سنة ، لما ورد أن النبي صلى الله عليه وسلم دخل عليه رجل وهو يخطب يوم الجمعة، فقال: متى الساعة؟ فأومأ الناس إليه بالسكوت فلم يفعل وأعاد الكلام فقال رسول الله صلى الله عليه وسلم بعد الثالثة: ويحك ما أعددت لها قال: حب الله ورسوله فقال: إنك مع من أحببت . ولم ينكر عليهم النبي صلى الله عليه وسلم كلامهم ولو حرم عليهم لأنكره عليهم.
وروى أنس رضي الله عنه قال: بينما النبي صلى الله عليه وسلم يخطب يوم الجمعة إذ قام رجل فقال: يا رسول الله هلك الكراع وهلك الشاة، فادع الله أن يسقينا... وذكر الحديث. 
وورد أن عثمان دخل وعمر يخطب فقال عمر: ما بال رجال يتأخرون بعد النداء، فقال عثمان: يا أمير المؤمنين ما زدت حين سمعت النداء أن توضأت ، فدلت الأحاديث على جواز الكلام حال الخطبة. 
In his jadīd view, Shāfiʿī – and Aḥmad in another narration, held that speech during the sermon is not prohibited, while remaining silent remains a recommended practice. This is evidenced by the report that the Prophet ﷺ was delivering the Friday sermon when a man entered and asked, ‘What time is it?’ The people signalled him to remain silent, but he persisted. After the third time, the Prophet ﷺ said, ‘Woe to you, what have you prepared for it?’ He replied, ‘The love of Allāh and His Messenger.’ The Prophet ﷺ said, ‘You will be with those whom you love.’ The Prophet ﷺ did not reprimand them for their speech; had he forbidden it, he would have rebuked them.
Anas – may Allāh be pleased with him – reported that while the Prophet ﷺ was delivering the Friday sermon, a man stood and said, ‘O Messenger of Allāh, the camels and sheep have perished; pray to Allāh to grant us rain…’ and the narration continues.
It is also reported that ʿUthmān entered while ʿUmar was delivering the sermon; ʿUmar said, ‘Why do men delay after the call to prayer?’ ʿUthmān replied, ‘O Leader of the Believers, as soon as I heard the call, I performed ablution.’ These ḥadīths indicate that speech during the sermon is permissible.[footnoteRef:553] [553:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 35:117.] 

A page before, it is mentioned:
ذهب جمهور الفقهاء من الحنفية والمالكية والحنابلة والشافعية في القديم إلى أن الكلام يحرم أثناء خطبة الجمعة ويجب الإنصات من حين يأخذ الإمام في الخطبة فلا يجوز الكلام لأحد من الحاضرين، ونهى عن ذلك عثمان وابن عمر. 
The majority of jurists among the Ḥanafīs, Mālikīs, Ḥanbalīs, and the qadīm view of the Shāfiʿīs held that speech during the Friday khutbah is prohibited and that attentive listening is obligatory from the moment the imam begins the sermon. No one among the congregation is permitted to speak, and both ʿUthmān and Ibn ʿUmar forbade it.[footnoteRef:554] [554:  Ibid, 35:116.] 

In the narration of Ṣaḥīḥ al-Bukhārī via Juwayriyyah, it comes:
حدثنا عبد الله بن محمد بن أسماء، قال: أخبرنا جويرية، عن مالك، عن الزهري، عن سالم بن عبد الله بن عمر، عن ابن عمر رضي الله عنهما، أن عمر بن الخطاب بينما هو قائم في الخطبة يوم الجمعة ‌إذ ‌دخل ‌رجل ‌من ‌المهاجرين ‌الأولين من أصحاب النبي صلى الله عليه وسلم فناداه عمر: أية ساعة هذه؟ قال: إني شغلت فلم أنقلب إلى أهلي حتى سمعت التأذين، فلم أزد أن توضأت، فقال: والوضوء أيضا، وقد علمت أن رسول الله صلى الله عليه وسلم كان يأمر بالغسل. 
ʿAbdullāh ibn Muḥammad ibn Asmāʾ narrated to us, saying: Juwayriyyah related to us from Mālik from Zuhrī from Sālim ibn ʿAbdillāh ibn ʿUmar from Ibn ʿUmar – may Allāh be pleased with them both – that ʿUmar ibn al-Khaṭṭāb, while standing delivering the sermon on the day of Jumuʿah, a man from among the early Muhājirūn, the Companions of the Prophet ﷺ, entered. ʿUmar called out to him, saying, ‘What time is this?’ The man said, ‘I was preoccupied and did not return to my family until I heard the call to prayer, so I merely performed ablution.’ ʿUmar exclaimed, ‘And ablution as well? You surely know that the Messenger of Allāh ﷺ used to command the ritual bath.’[footnoteRef:555] [555:  Imām Bukhārī (n 4) 2:6.] 

[bookmark: _71lq7m221sov][bookmark: _Toc225709068]Lessons & Benefits 
Hereunder are the lessons and benefits derived from this narration.
1. The narration establishes the foundational status of performing ghusl on Fridays.
 ʿAllāmah Rāfiʿī comments on this:
والحديث أصل في غسل الجمعة.
This ḥadīth serves as a basis for the Friday ritual bath.[footnoteRef:556] [556:  ʿAllāmah Rāfiʿī (n 27) 1:194.] 

2. It indicates recommendation of arriving early for Jumuʿah.
ʿAllāmah Rāfiʿī says:
وفيه بيان استحباب التبكير إليها فإن عمر رضي الله عنه عاتب الداخل على التأخير حيث قال: آية ساعة هذه. 
It contains an indication of the recommendation to hasten to it, for ʿUmar – may Allāh be pleased with him – reproached the one who entered for delay, saying: ‘What times is this?’[footnoteRef:557] [557:  Ibid.] 

3. It demonstrates the permissibility of reproaching someone who neglects a strongly emphasised Sunnah, especially if the person holds a distinguished status.
ʿAllāmah Rāfiʿī says:
وفيه أنه يجوز معاتبة من يترك السنة وتوبيخه سيما إذا كان من المرموقين .
It also demonstrates that it is permissible to admonish and reproach one who neglects a Sunnah, especially if they are among the distinguished and eminent individuals.[footnoteRef:558] [558:  Ibid.] 

4. It shows that public rebuke, when appropriate, is not blameworthy.
ʿAllāmah Rāfiʿī mentions:
وأنه لا بأس بإظهار المعاتبة والتوبيخ للناس.  
It highlights that there is no harm in openly expressing admonition and reproach before the people.[footnoteRef:559] [559:  Ibid.] 

5. The narration proves the permissibility of the preacher speaking to individuals during the sermon without invalidating it.
ʿAllāmah Rāfiʿī explains:
وأنه لا بأس بكلام الخطيب في خلال الخطبة. 
It indicates that there is no harm in the preacher speaking during the sermon.[footnoteRef:560] [560:  Ibid.] 

6. It indicates that markets were active on Fridays up until the adhān for Jumuʿah.
ʿAllāmah Rāfiʿī says:
وأنهم كانوا يقيمون السوق يوم الجمعة إلى وقت النداء. 
And that they used to keep the market open on Fridays until the time of the call to prayer.[footnoteRef:561] [561:  Ibid.] 

7. Imām Shāfiʿī used the report to argue that Friday ghusl is recommended, not obligatory, because neither did ʿUthmān perform it, nor was he censured for omitting it.
ʿAllāmah Rāfiʿī states:
ويستدل الشافعي بالقصة على أن غسل يوم الجمعة مستحب لا واجب؛ فإن عثمان لم يخرج له ولم يغتسل ولا أمره عمر به ولا أحد من الحاضرين، وبه تبين أنه كان يأمر بالغسل أمر الاستحباب. 
Shāfiʿī derives from the incident the evidence that the ritual bath for Jumuʿah is recommended rather than obligatory; for ʿUthmān neither left to perform the bath nor was commanded by ʿUmar or anyone present to do so. This demonstrates that the command to perform the bath was an exhortation of recommendation rather than an obligation.[footnoteRef:562] [562:  Ibid.] 

8. The narration shows that standing during the sermon on the pulpit was the Prophet ﷺʿs practice.
Ḥāfiẓ Ibn Ḥajar mentions:
وفي هذا الحديث من الفوائد القيام في الخطبة وعلى المنبر. 
Among the benefits derived from this ḥadīth is the affirmation of standing during the sermon and on the pulpit.[footnoteRef:563] [563:  Ḥāfiẓ Ibn Ḥajar (n 19) 5:583.] 

9. It affirms the importance of the Imām inspecting the state of his community.
Ḥāfiẓ Ibn Ḥajar mentions:
وتفقد الإمام رعيته.
It indicates the Imām’s care for the state of his community.[footnoteRef:564] [564:  Ibid.] 

10. It proves that a leader may correct those who fall short in religious virtues, even those of high rank.
Ḥāfiẓ Ibn Ḥajar says:
وأمره لهم بمصالح دينهم، وإنكاره على من أخل بالفضل وإن كان عظيم المحل.
And his urging them towards the interests of their religion, as well as his reproach of anyone who neglects virtue, even if they hold a lofty status.[footnoteRef:565] [565:  Ibid.] 

11. Direct reprimand can serve as a lesson for others who may be less scrupulous.
Ḥāfiẓ Ibn Ḥajar says:
ومواجهته بالإنكار ليرتدع من هو دونه بذلك.
And his confrontation with reproach so that those beneath him may be deterred by it.[footnoteRef:566] [566:  Ibid.] 

12. Speaking during the sermon to enjoin right and forbid wrong does not invalidate the sermon.
Ḥāfiẓ Ibn Ḥajar says:
وأن الأمر بالمعروف والنهي عن المنكر في أثناء الخطبة لا يفسدها.
Enjoining good and forbidding evil during the sermon does not invalidate it.[footnoteRef:567] [567:  Ibid.] 

13. If the preacher directly addresses someone, that person’s speech is not considered a violation of the prohibition against speaking during the sermon.
Ḥāfiẓ Ibn Ḥajar says:
وسقوط منع الكلام عن المخاطب بذلك. 
The prohibition of speech does not apply to the one addressed in this manner.[footnoteRef:568] [568:  Ibid.] 

14. The narration legitimises offering excuses to political or religious leaders when one is censured.
Ḥāfiẓ Ibn Ḥajar mentions:
وفيه الاعتذار إلى ولاة الأمر.
Included therein is the allowance of excuse-making to the leader in charge.[footnoteRef:569] [569:  Ibid.] 

15. Engaging in trade before the adhān of Jumuʿah is permissible, even if it leads to missing early attendance.
Ḥāfiẓ Ibn Ḥajar mentions:
وإباحة الشغل والتصرف يوم الجمعة قبل النداء ولو أفضى إلى ترك فضيلة البكور إلى الجمعة، لأن عمر لم يأمر برفع السوق بعد هذه القصة. واستدل به مالك على أن السوق لا تمنع يوم الجمعة قبل النداء لكونها كانت في زمن عمر، ولكون الذاهب إليها مثل عثمان. وفيه شهود الفضلاء السوق، ومعاناة المتجر فيها. 
Therein lies the permissibility of occupation and disposing of one’s affairs on Friday before the call to prayer, even if it results in forsaking the virtue of early attendance at Jumuʿah, because ʿUmar did not command the market to be closed after this incident. Mālik used this as evidence that markets should not be prevented on Fridays before the adhān since they existed during ʿUmar’s time, and because one who goes to the market, like ʿUthmān, is included. This includes the attendance of the virtuous in the market and the effort of those engaged in trade therein.[footnoteRef:570] [570:  Ibid, 5:583-584.] 

16. The reward of attending Jumuʿah applies specifically to those who arrive before the adhān.
Ḥāfiẓ Ibn Ḥajar says:
وفيه أن فضيلة التوجه إلى الجمعة إنما تحصل قبل التأذين.  
It indicates that the virtue of hastening to Jumuʿah is obtained only before the call to prayer.[footnoteRef:571] [571:  Ibid, 5:584.] 

He then quotes from Qāḍī ʿIyāḍ:
وقال عياض: فيه حجة لأن السعي إنما يجب بسماع الأذان، وأن شهود الخطبة لا يجب، وهو مقتضى قول أكثر المالكية. وتعقب بأنه لا يلزم من التأخير إلى سماع النداء فوات الخطبة، بل تقدم ما يدل على أنه لم يفت عثمان من الخطبة شيء. وعلى تقدير أن يكون فاته منها شيء فليس فيه دليل على أنه لا يجب شهودها على من تنعقد به الجمعة. 
ʿIyāḍ says: ‘It contains proof because the hastening becomes obligatory only upon hearing the adhān, and that witnessing the sermon is not obligatory, which aligns with the opinion of the majority of Mālikīs. He followed up by stating that it does not necessarily follow from delaying until hearing the call that one misses the sermon, for evidence shows that ʿUthmān did not miss any part of the sermon. And even if he missed something of it, there is no proof that attending it is obligatory for the one for whom the Friday prayer is established.’[footnoteRef:572] [572:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar then says:
واستدل به على أن غسل الجمعة واجب لقطع عمر الخطبة وإنكاره على عثمان تركه، وهو متعقب لأنه أنكر عليه ترك السنة المذكورة وهي التبكير إلى الجمعة فيكون الغسل كذلك.
This is used as evidence that ghusl for Jumuʿah is obligatory since ʿUmar interrupted his sermon and reproached ʿUthmān for neglecting it. However, this is objectionable because the reproach was regarding neglecting the mentioned Sunnah, which is hastening to Jumuʿah; thus, the ritual bath is likewise recommended.[footnoteRef:573] [573:  Ibid.] 

17. It finally confirms that ghusl is not a condition for the validity of Jumuʿah.
Ḥāfiẓ Ibn Ḥajar explains:
وعلى أن الغسل ليس شرطا لصحة الجمعة.
It denotes that the ritual bath is not a condition for the validity of the Jumuʿah prayer.[footnoteRef:574] [574:  Ibid.] 

18. This proves that it is permissible and fine for scholars to go to the market place. 
ʿAllāmah Ibn ʿAbd al-Barr says:
وفي الحديث في هذا الباب أيضا: شهود الخيار والفضلاء السوق ومعاناة التجر فيه، وهكذا كان المهاجرون يعانون المتاجر؛ لأنه لم يكن لهم حيطان ولا غلات يعتمرونها، إلا بعد حين، وكانت الأنصار ينظرون في أموالهم ويعتمرونها. وفي هذا كله دليل على طلب الرزق، والتعرض له والتحرف. 
The ḥadīth in this section also mentions: the presence of the best and most virtuous at the market and their enduring hardship therein. Thus, the Muhājirūn faced difficulties in commerce, for they initially lacked walls or cultivated lands to protect and cultivate. In contrast, the Anṣār managed their wealth and cultivated their lands. All of this serves as evidence of the pursuit of livelihood, the effort invested therein, and the engagement in trade.[footnoteRef:575] [575:  ʿAllāmah Ibn ʿAbd al-Barr (n 26) 6:504.] 

19. It is permissible to trade on Friday mornings, and that too, right up until the adhān. 
He then says:
وفيه: أن السوق يوم الجمعة لم يكن الناس يمنعونه، ومن تجر فيه إلى وقت النداء، فإن ذلك مباح إلى ذلك الوقت؛ لأن الله تعالى إنما أمر بترك البيع وبطلان المتاجر بعد سماع النداء، للسعي إلى ذكر الله، لا لغير ذلك.
قال ابن القاسم: قال مالك: لا أرى أن يمنع أحد الأسواق يوم الجمعة؛ لأنها كانت قائمة في زمن عمر بن الخطاب في ذلك الوقت. قال: والذاهب إلى السوق عثمان. قيل له: أيمنع الناس السوق قبل الأذان يوم الجمعة؟ قال: لا. 
It indicates that on Friday the market was not prevented by the people, and whoever traded therein until the time of the call was permitted to do so until that time; for Allāh Taʿālā only commanded abandoning sales and invalidating commerce after hearing the call, to hasten to the remembrance of Allāh, and not for any other reason.
Ibn al-Qāsim reported that Mālik says, ‘I do not see that anyone should forbid the markets on Friday, for they were established in the time of ʿUmar ibn al-Khaṭṭāb at that hour.’ He said, ‘The one who went to the market was ʿUthmān.’ Someone asked him, ‘Would people be prevented from the market before the Friday call?’ He replied, ‘No.’[footnoteRef:576] [576:  ʿAllāmah Ibn ʿAbd al-Barr (n 26) 6:505.] 

  Ḥadīth 271 – Status of the Chain – Further Elaboration on the Word ‘Muḥtalim’ – The Recommendation of the Friday Bath
[bookmark: _Toc225709069]Ḥadīth 271
 - 271مَالِك، عَنْ صَفْوَانَ بْنِ سُلَيْمٍ، عَنْ عطاء بْنِ يَسَارٍ، عَنْ أبِي سَعِيدٍ الْخُدْرِيِّ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "غَسْلُ يَوْمِ الْجُمُعَةِ وَاجِبٌ عَلَى كُلِّ مُحْتَلِمٍ". 
Mālik reported from Ṣafwān ibn Sulaym from ʿAṭāʾ ibn Yasār from Abū Saʿīd al-Khudrī that the Messenger of Allāh said, ‘The Friday ritual bath is obligatory on every mature person.’[footnoteRef:577] [577:  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), 1:260.] 

Imām Yaḥyā al-Laythī narrates: 
271 - مَالِك، عَنْ صَفْوَانَ بْنِ سُلَيْمٍ، 
Mālik reported from Ṣafwān ibn Sulaym 
We spoke about him on page 163, in the 47th narration. ʿAllāmah Badr ad-Dīn al-ʿAynī describes him as follows:
الإمام القدوة ممن يستسقى به. 
The exemplary imām through whom divine assistance (for rain) is sought.[footnoteRef:578] [578:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 6:153. ] 

عَنْ عطاء بْنِ يَسَارٍ، 
From ʿAṭāʾ ibn Yasār 
We discussed him under the commentary of the third narration, on page 142. Mawlānā Zakariyyā al-Kāndhlawī says:
وفيه رواية تابعي عن تابعي، فإن صفوان وعطاء تابعيان. 
It includes the narration of a tābiʿī from a tābiʿī because Ṣafwān and ʿAṭāʾ were tābiʿīs.[footnoteRef:579] [579:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:380.] 

عَنْ أبِي سَعِيدٍ الْخُدْرِيِّ،  
From Abū Saʿīd al-Khudrī 
We spoke about him on page 219, under the commentary of the 175th narration.
[bookmark: _Toc225709070]Status of the Chain
Ḥāfiẓ Ibn Ḥajar mentions how all transmitters of the Muwaṭṭaʾ narrated the chain in a connected form through Abū Saʿīd al-Khudrī:
لم تختلف رواة الموطأ على مالك في إسناده. 
The transmitters of the Muwaṭṭaʾ did not differ concerning its chain of transmission from Mālik.[footnoteRef:580] [580:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 5:584.] 

He then explains:
وقد تابع ‌مالكا ‌على ‌روايته ‌الدراوردي، عن صفوان عند ابن حبان، وخالفهما عبد الرحمن بن إسحاق فرواه عن صفوان بن سليم، عن عطاء بن يسار، عن أبي هريرة أخرجه أبو بكر المروذي في كتاب الجمعة له. 
Mālik was corroborated in his narration by Darāwardī from Ṣafwān, as recorded by Ibn Ḥibbān. However, ʿAbd ar-Raḥmān ibn Isḥāq diverged from both, narrating it from Ṣafwān ibn Sulaym from ʿAṭāʾ ibn Yasār from Abū Hurayrah, as transmitted by Abū Bakr al-Marwadhī in his Kitāb al-Jumuʿah.[footnoteRef:581] [581:  Ibid.] 

Mawlānā Zakariyyā al-Kāndhlawī then explains how the ḥadīth is also found as mawqūf:
ذكر السيوطي لهذا الحديث طرقا كثيرة مختلفة في الوقف والإرسال، وذكر أبي هريرة بدل أبي سعيد في بعض، والوقف على أبي سعيد في بعض أخر، ثم رجح طريق مالك هذه.
Suyūṭī cited numerous variant transmissions of this ḥadīth, differing between being mawqūf and mursal, with Abū Hurayrah mentioned in place of Abū Saʿīd in some versions, and the report being halted at Abū Saʿīd in others. He ultimately gave preference to this transmission of Mālik.[footnoteRef:582] [582:  Mawlānā Zakariyyā (n 3) 2:380.] 

Nonetheless, the correct version of the ḥadīth is this one in the Muwaṭṭaʾ, as narrated by Imām Mālik. ʿAllāmah Zurqānī quotes Imām Dār Quṭnī’s elucidation on this issue:
وقال الدارقطني في العلل: رواه عبد الرحمن عن صفوان عن عطاء عن أبي هريرة وأبي سعيد معا، ومنهم من قال عنه بالشك، ورواه نافع القارئ عن صفوان عن عطاء عن أبي هريرة ووهم فيه والصحيح صفوان عن ابن يسار عن أبي سعيد. 
Dār Qutnī said in Al-ʿIlal: 
‘ʿAbd ar-Raḥmān narrated it from Ṣafwān from ʿAṭāʾ from Abū Hurayrah and Abū Saʿīd together, and some transmitted it from him with uncertainty. Nāfiʿ al-Qāriʾ also narrated it from Ṣafwān from ʿAṭāʾ from Abū Hurayrah, but he erred in it. The correct version is: Ṣafwān from Ibn Yasār from Abū Saʿīd.’[footnoteRef:583] [583:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:297.] 

أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "غَسْلُ يَوْمِ الْجُمُعَةِ"
That the Messenger of Allāh said, ‘The Friday ritual bath’ 
[bookmark: _Toc225709071]Is the Ritual Bath for the Day or the Prayer?
The ritual bath is attributed to the day of Friday. Ḥāfiẓ Ibn Ḥajar explains:
استدل به لمن قال الغسل لليوم للإضافة إليه، وقد تقدم ما فيه، واستنبط منه أيضا أن ليوم الجمعة غسلا مخصوصا حتى لو وجدت صورة الغسل فيه لم يجز عن غسل الجمعة إلا بالنية، وقد أخذ بذلك أبو قتادة فقال لابنه وقد رآه يغتسل يوم الجمعة: إن كان غسلك عن جنابة فأعد غسلا آخر للجمعة أخرجه الطحاوي، وابن المنذر وغيرهما. ووقع في رواية مسلم في حديث الباب الغسل يوم الجمعة. 
It has been used as evidence by those who claim that ghusl is for the day (of Jumuʿah), due to the attribution to it (li-yawm al-jumuʿah). However, what has already been mentioned earlier clarifies the weakness of this inference.
It has also been deduced from this wording that there is a specific ghusl for the day of Jumuʿah. Thus, even if the external form of ghusl occurs on that day, it does not suffice for the ghusl of Jumuʿah without a specific intention.
Abū Qatādah acted upon this principle. He said to his son, upon seeing him performing ghusl on the day of Jumuʿah, ‘If your ghusl was due to sexual defilement, then repeat a separate ghusl for Jumuʿah.’
This was reported by Ṭaḥāwī, Ibn al-Mundhir and others.
In the narration of Muslim concerning the ḥadīth in question, the wording used is: ‘ghusl yawm al-jumuʿah’ (the ghusl of the day of Jumuʿah).[footnoteRef:584] [584:  Ḥāfiẓ Ibn Ḥajar (n 4) 5:584-585.] 

 "وَاجِبٌ" 
‘Is obligatory’ 
Mawlānā Zakariyyā al-Kāndhlawī explains the meaning of ‘wājib’:
يعني مؤكد عند فقهاء الأمصار كما تقدم.
That is, it is regarded as emphatically recommended by the jurists of the major cities, as previously stated.[footnoteRef:585] [585:  Mawlānā Zakariyyā (n 3) 2:381.] 

"عَلَى كُلِّ مُحْتَلِمٍ".
‘On every mature person.’
[bookmark: _Toc225709072]Further Elaboration on the Word: ‘Muḥtalim’
As discussed previously, ‘muḥtalim’ here refers to one who attained puberty. ʿAllāmah Baghawī explains:
وقوله: «على كل محتلم» أي: على كل بالغ. 
‘Upon every muḥtalim’ means ‘upon every mature person’.[footnoteRef:586] [586:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Sharḥ as-Sunnah (Beirut: Al-Maktab al-Islāmī, 1983), 2:160.] 

‘Iḥtilām’ generally refers to nocturnal emission. Therefore, its interpretation as puberty is figurative. ʿAllāmah Zurqānī writes:
وتفسيره بالبالغ مجاز لأن الاحتلام يستلزم البلوغ، والقرينة المانعة عن الحمل على الحقيقة أن الاحتلام إذا كان معه الإنزال موجب للغسل سواء كان يوم جمعة أم لا. 
Its interpretation as referring to one who attained puberty is figurative because iḥtilām entails puberty. The contextual indicator preventing it from being understood in its literal sense is that iḥtilām, when accompanied by ejaculation, necessitates ghusl regardless of whether it is a Friday or not.[footnoteRef:587] [587:  ʿAllāmah Zurqānī (n 7) 1:297-298.] 

Nonetheless, an objection rises as to why was the word ‘muḥtalim’ used instead of ‘bāligh’. ʿAllāmah Abūl Walīd explains that probably the choice of muḥtalim may subtly signal that the ruling applies specifically to males. He writes:
وقوله على كل محتلم يقتضي تعلق هذا الحكم من العبادات بالاحتلام دون الإنبات وهي الخمس عشرة سنة ويقتضي اختصاصه بالرجال لأن لفظه لفظ تذكير مع أن الاحتلام معتبر فيهم وعام لهم وأما الاحتلام في النساء فنادر وإنما الاعتبار فيهن بالحيض. 
His statement ‘ʿalā kulli muḥtalim’ implies that this religious ruling pertains to iḥtilām rather than to the appearance of pubic hair, and that the relevant age is fifteen years. It further suggests that the ruling applies specifically to males, as the wording is in the masculine form, and iḥtilām is relevant to and commonly occurs among them. As for iḥtilām in women, it is rare; their legal maturity is determined by the onset of menstruation.[footnoteRef:588] [588:  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.), 1:186.] 

We discussed previously whether the ghusl is specific to those who attend, or whether it is general for everyone.
Qāḍī ʿIyāḍ mentions:
وفيه أن من لا يلزمه السعى إليها  من غير المحتلمين وغيرهم فلا غسل عليه، وقد استحب العلماء، لمن حضرها ممن لا تلزمه كالنساء والعبيد والصبيان الغسل إذا حضرها، وهذا مذهب مالك. 
It indicates that those for whom attending Jumuʿah is not obligatory, such as those who have not reached puberty and others, are not required to perform the ritual bath. However, the scholars have recommended that those who do attend it, even if it is not obligatory upon them, such as women, slaves and children, should still perform the ghusl. This is the position of Mālik.[footnoteRef:589] [589:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 3:236.] 

The summary is, as explained by Imām Nawawī:
المراد بالمحتلم: البالغ. والمراد بالواجب: وجوب اختيار، كقول الرجل لصاحبه: حقك واجب علي. والله أعلم. 
What is meant by ‘muḥtalim’ is: one who has reached puberty. And what is meant by ‘wājib’ here is a binding of choice, as in the expression of a man to his companion: ‘Your right is binding upon me.’ And Allāh knows best.[footnoteRef:590] [590:  Imām Abū Zakariyyā Yaḥyā ibn Sharf an-Nawawī, Riyāḍ aṣ-Ṣāliḥīn (Beirut / Damascus: Dār Ibn Kathīr, 2007), 328.] 

[bookmark: _eexjf0bl23hv][bookmark: _Toc225709073]Further Proof for the Non-Obligation of the Friday Ritual Bath
With the exception of the Ẓāhirīs, ʿAllāmah Ibn Qutaybah explains this bath is not compulsory:
ونحن نقول: إن قوله صلى الله عليه وسلم: "غسل يوم الجمعة ‌واجب ‌على ‌كل ‌محتلم" لم يرد به أنه فرض، وإنما هو شيء أوجبه على المسلمين، كما يجب غسل العيدين، على الفضيلة والاختيار، ليشهدوا المجمع بأبدان نقية من الدرن سليمة من التفل.
وقد أمر مع ذلك بالتطيب، وتنظيف الثوب، وأن يلبس ثوبين لجمعته سوى ثوبي مهنته. 
We say: The statement of the Prophet ﷺ, ‘Ghusl of the day of Jumuʿah is obligatory upon every adult male,’ was not intended to indicate that it is farḍ, but rather that it is something he made incumbent upon the Muslims—just as the ghusl for the two ʿĪds is deemed incumbent, in terms of virtue and preference so that they may attend the gathering with bodies cleansed of filth and free from offensive odour.
Alongside this, he also instructed the use of perfume, the cleaning of garments, and that one should wear two garments for Jumuʿah distinct from his work clothes.[footnoteRef:591] [591:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muslim ibn Qutaybah ad-Dīnawarī, Taʾwīl Mukhtalif al-Ḥadīth (Beirut: Al-Maktab al-Islāmī / Muʾassasat al-Ishrāq, 1999), 288. ] 

This is proven from the narration of Ṣaḥīḥ al-Bukhārī and Ṣaḥīḥ Muslim. Imām Bukhārī narrates:
حدثنا أحمد، قال: حدثنا عبد الله بن وهب، قال: أخبرني عمرو بن الحارث، عن عبيد الله بن أبي جعفر، أن محمد بن جعفر بن الزبير، حدثه عن عروة بن الزبير، عن عائشة زوج النبي صلى الله عليه وسلم قالت: كان الناس ينتابون يوم الجمعة من منازلهم والعوالي، فيأتون في الغبار يصيبهم الغبار والعرق، فيخرج منهم العرق، فأتى رسول الله صلى الله عليه وسلم إنسان منهم، وهو عندي فقال النبي صلى الله عليه وسلم: "لو ‌أنكم ‌تطهرتم ‌ليومكم هذا!" 
Aḥmad narrated to us, saying: ʿAbdullāh ibn Wahb narrated to us, saying: ʿAmr ibn al-Ḥārith related to me from ʿUbayd Allāh ibn Abī Jaʿfar that Muḥammad ibn Jaʿfar ibn az-Zubayr narrated to him from ʿUrwah ibn al-Zubayr from ʿĀʾishah, the wife of the Prophet ﷺ, who said:
“People used to come regularly on Fridays from their homes and al-ʿAwālī, arriving covered in dust, and the heat of exertion would cause them to perspire until their sweat would be noticeable. One of them came to the Messenger of Allāh ﷺ while he was with me, and the Prophet ﷺ said, ‘If only you would purify yourselves for this day of yours!’”[footnoteRef:592] [592:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:6.] 

Imām Muslim quotes:
وحدثنا محمد بن رمح. أخبرنا الليث عن يحيى بن سعيد، عن عمرة، عن عائشة؛ أنها قالت: كان الناس أهل عمل. ولم يكن لهم كفاة. فكانوا يكون لهم تفل. فقيل لهم: لو اغتسلتم يوم الجمعة. 
Muḥammad ibn Rumḥ narrated to us, saying: Layth related to us from Yaḥyā ibn Saʿīd from ʿAmrah from ʿĀʾishah, who said, “The people were labourers, and they had no servants to suffice for their needs, so they would carry the traces of toil. It was then said to them, ‘If only you would perform ghusl on the day of Jumuʿah!’”[footnoteRef:593] [593:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 2:581.] 

ʿAllāmah Ibn Qutaybah continues to explain:
وهذا كله اختيار منه، وإيجاب على الفضيلة، لا على جهة الفرض. ثم علم عليه السلام أنه قد يكون في الناس العليل والمشغول، ويكون في البلد الشديد البرد، الذي لا يستطاع فيه الغسل إلا بالمشقة الشديدة، فقال: "من توضأ فبها ونعمت" أي فجائز. ثم بين -بعد ذلك- أن الغسل لمن قدر عليه أفضل.
كما نهى عن ادخار لحوم الأضاحي فوق ثلاث، ثم قال: "بدا لي أن الناس كانوا يتحفون ضيفهم، ويخبئون لغائبهم، فكلوا وأمسكوا ما شئتم".
ونهى عن زيارة القبور، ثم قال: "بدالي أن ذلك يرق القلوب، فزوروها ولا تقولوا هجرا". 
All of this was his ﷺ preferred course and an emphasised recommendation of merit, not in the legal sense of farḍ.
He ﷺ then realised that among people are the ill and the preoccupied, and that in some lands the cold may be severe, such that performing ghusl would entail great hardship. So he says, ‘Whoever performs wuḍūʾ, then it is good,’ i.e. it is permissible.
Then he clarified thereafter that ghusl, for one who is able, remains superior.
Similarly, he had initially prohibited the storing of sacrificial meat beyond three days, then said, ‘It occurred to me that people would honour their guests and save for their absent ones, so eat and store as you wish.’
He ﷺ had forbidden visiting graves, then later said, ‘It occurred to me that it softens the hearts, so visit them, but do not utter anything improper.’[footnoteRef:594] [594:  ʿAllāmah Ibn Qutaybah (n 15) 289.] 

ʿAllāmah Ibn ʿAbd al-Barr explains:
قد روى ((ومن اغتسل فالغسل أفضل)) وهذا كله يدل على أن أمره بالاغتسال للجمعة ندب وفضل وسنة لا واجب فرضا.
It has also been narrated: ‘And whoever performs ghusl, then ghusl is better.’ All of this indicates that his command to perform ghusl for Jumuʿah is a recommendation, a virtue, and a Sunnah, not an obligatory duty or legal requirement.[footnoteRef:595] [595:  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), 3:270.] 

He then explains how there is another narration quoted from Abū Saʿīd al-Khudrī: 
عن أبي سعيد ‌الخدري قال قال رسول الله صلى الله عليه وسلم من أتى الجمعة فتوضأ فيها ونعمت ومن اغتسل فالغسل أفضل
فهذا أبو سعيد قد روى الحديثين معا وفي هذا ما يدل على أن غسل الجمعة فضيلة لا فريضة فلم يبق إلا أنه على الندب كأنه قال واجب في الأخلاق الكريمة وحسن المجالسة كما تقول العرب وجب حقك أي في كرم الأخلاق والبر بالصديق ونحو هذا. 
 Abū Saʿīd al-Khudrī reported that the Messenger of Allāh ﷺ said, ‘Whoever comes to Jumuʿah and performs ablution, it is good; and whoever performs the ritual bath, then the bath is superior.’[footnoteRef:596] [596:  Ibid, 5:18.] 

Likewise, Imām Muslim narrates in his Ṣaḥīḥ:
وحدثنا عمرو بن سواد العامري، حدثنا عبد الله بن وهب، أخبرنا عمرو بن الحارث، أن سعيد بن أبي هلال، وبكير بن الأشج، حدثاه عن أبي بكر بن المنكدر ،عن عمرو بن سليم ، عن عبد الرحمن بن أبي سعيد الخدري ، عن أبيه ، أن رسول الله صلى الله عليه وسلم قال: غسل يوم الجمعة على كل محتلم، وسواك، ‌ويمس ‌من ‌الطيب ‌ما ‌قدر ‌عليه. إلا أن بكيرا لم يذكر عبد الرحمن. وقال في الطيب: ولو من طيب المرأة. 
ʿAmr ibn Sawwād al-ʿĀmirī narrated to us [saying]: ʿAbdullāh ibn Wahb narrated to us [saying]: ʿAmr ibn al-Ḥārith related to us that Saʿīd ibn Abī Hilāl and Bukayr ibn al-Ashajj both narrated to him from Abū Bakr ibn al-Munkadir from ʿAmr ibn Sulaym from ʿAbd ar-Raḥmān ibn Abī Saʿīd al-Khudrī from his father that the Messenger of Allāh ﷺ said, ‘The ritual bath on the day of Jumuʿah is upon every person who has reached puberty, and the use of the siwāk, and that he apply from perfume what he can.’
However, Bukayr did not mention ʿAbd ar-Raḥmān in the chain, and regarding the perfume, he said, ‘Even if it is from a woman’s perfume.’[footnoteRef:597] [597:  Imām Muslim (n 17) 2:581.] 

ʿAllāmah Qāsim ibn Quṭlūbughā quotes:
وفيه بيان أن المراد بلفظ الوجوب تأكيد الاستحباب. 
It indicates that the intended meaning of the term ‘wujūb’ here is an emphatic recommendation.[footnoteRef:598] [598:  ʿAllāmah Qāsim ibn Quṭlūbughā al-Ḥanafī, At-Taʿrīf wa ’l-Ikhbār bi-Takhrīj Aḥādīth al-Ikhtiyār (Egypt: Al-Fārūq al-Ḥadīthiyyah, 2012), 1:46.] 

ʿAllāmah Ibn al-ʿArabī mentions:
وروى أبو سعيد ‌الخدري عن النبي، صلى الله عليه وسلم: "أنه قال: غسل يوم الجمعة ‌واجب ‌على ‌كل ‌محتلم".
وقال صلى الله عليه وسلم: "حق على كل مسلم أن يغتسل في كل أسبوع يوما" فاغترت بهذه الألفاظ طائفة مقصرة وظنوا أن الغسل يوم الجمعة فريضة بظاهر هذه الأحاديث وليس كذلك إنما هو سنة مؤكدة قال أشهب: (قلت لمالك: غسل يوم الجمعة واجب قال: ليس كل ما جاء في الحديث يكون هكذا) ، وهذا كلام مجمل بديع على عادة السلف؛ إذ كانوا يجملون الأقوال ولا يبسطونها. 
Abū Saʿīd al-Khudrī narrated from the Prophet ﷺ that he said, ‘The ritual bath on the day of Jumuʿah is obligatory upon every person who has reached puberty.’
And he ﷺ also said, ‘It is a duty upon every Muslim to perform a ritual bath once a week.’
A sect deficient in their understanding was misled by the outward wording of these ḥadīths and presumed that the Friday ghusl is an actual obligation. Yet this is not the case; rather, it is a strongly emphasised Sunnah.
Ashhab said, “I asked Mālik whether the ghusl on the day of Jumuʿah is obligatory. He replied, ‘Not everything that comes in the ḥadīth is to be taken as such.’
This is a concise yet profound statement, characteristic of the early generations, who were known for their succinctness and avoidance of unnecessary elaboration.[footnoteRef:599] [599:  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), 264.] 

In his Muwaṭṭaʾ, Imām Muḥammad says:
الغسل أفضل يوم الجمعة، وليس بواجب، وفي هذا آثار كثيرة. 
The ritual bath is better on Fridays, but not obligatory. There are several reports on this.[footnoteRef:600] [600:  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.), 47.] 

He then cites the following, to prove that the ritual bath is not compulsory:
أخبرنا الربيع بن صبيح، عن سعيد الرقاشي، عن أنس بن مالك، وعن الحسن البصري، كلاهما يرفعه إلى النبي صلى الله عليه وسلم أنه قال: «من توضأ يوم الجمعة فبها ونعمت، ومن اغتسل فالغسل أفضل»
64- قال محمد أخبرنا محمد بن أبان بن صالح، عن حماد ، عن إبراهيم النخعي، قال: سألته عن الغسل يوم الجمعة، والغسل من الحجامة، والغسل في العيدين؟ قال: إن اغتسلت فحسن، وإن تركت فليس عليك، فقلت له: ألم يقل رسول الله صلى الله عليه وسلم: «من راح إلى الجمعة فليغتسل» ؟ قال: بلى، ولكن ليس من الأمور الواجبة، وإنما وهو كقوله تعالى: ﴿وَأَشْهِدُوٓا۟ إِذَا تَبَايَعْتُمْ ۚ﴾ [البقرة: 282] ، فمن أشهد فقد أحسن، ومن ترك فليس عليه، وكقوله تعالى: ﴿فَإِذَا قُضِيَتِ ٱلصَّلَوٰةُ فَٱنتَشِرُوا۟ فِى ٱلْأَرْضِ﴾ [الجمعة: 10] ، فمن انتشر فلا بأس ومن جلس فلا بأس.
قال حماد: ولقد رأيت إبراهيم النخعي يأتي العيدين وما يغتسل. 
65 - قال محمد ، أخبرنا محمد بن أبان، عن ابن جريج، عن عطاء بن أبي رباح، قال: " كنا جلوسا عند عبد الله بن عباس، فحضرت الصلاة، أي: الجمعة، فدعا بوضوء فتوضأ، فقال له بعض أصحابه: ألا تغتسل؟ قال: اليوم يوم بارد، فتوضأ «
66 - قال محمد أخبرنا سلام بن سليم الحنفي، عن منصور ، عن إبراهيم، قال» كان علقمة بن قيس إذا سافر لم يصل الضحى، ولم يغتسل يوم الجمعة «. 
67 - قال محمد أخبرنا سفيان الثوري، حدثنا منصور، عن مجاهد، قال» من اغتسل يوم الجمعة بعد طلوع الفجر، أجزأه عن غسل يوم الجمعة ". 
68 - قال محمد ، أخبرنا عباد بن العوام، أخبرنا يحيى بن سعيد، عن عمرة، عن عائشة، قالت: " كان الناس عمال أنفسهم، فكانوا يروحون إلى الجمعة بهيئاتهم، فكان يقال لهم: لو اغتسلتم " 
· Rabīʿ ibn Ṣabīḥ related to us from Saʿīd ar-Raqqāshī from Anas ibn Mālik and from Ḥasan al-Baṣrī, both attributing it to the Prophet ﷺ, who said, ‘Whoever performs ablution on the day of Jumuʿah, it suffices and is good; and whoever performs the ritual bath, then the bath is better.’
· Muḥammad ibn Abān ibn Ṣāliḥ narrated to us from Ḥammād that he asked Ibrāhīm an-Nakhaʿī regarding the ritual bath for Jumuʿah, for cupping, and the two ʿĪds. He said, ‘If you bathe, it is good, and if you leave it, there is nothing upon you.’ Ḥammād asked him, ‘Did not the Messenger of Allāh ﷺ say that whoever goes to Jumuʿah, let him perform ghusl?’
He replied, ‘Yes, but it is not among the obligatory matters. Rather, it is like the verse: ‘Have witnesses when you transact a sale.’ [footnoteRef:601] Whoever takes witnesses has done well, and whoever omits it bears no blame. And like the verse: ‘Then once the Salāh is over, disperse in the land.’[footnoteRef:602] Whoever disperses, there is no harm; and whoever remains seated, there is no harm.’ [601:  Qurʾān: 2:282.]  [602:  Ibid, 62:10.] 

Ḥammād said, ‘I saw Ibrāhīm an-Nakhaʿī attend the two ʿĪds without performing ghusl.’
· Muḥammad ibn Abān narrated to us from Ibn Jurayj from ʿAṭāʾ ibn Abī Rabāḥ, who said, ‘We were seated with ʿAbdullāh ibn ʿAbbās when the time for prayer came, i.e. Jumuʿah. He called for water and performed ablution. One of his companions said to him, ‘Will you not perform ghusl?’
He replied, ‘Today is a cold day,’ so he contented himself with ablution.
· Sālam ibn Salīm al-Ḥanafī narrated to us from Manṣūr from Ibrāhīm, who said, ‘ʿAlqamah ibn Qays, when travelling, would neither perform the Ḍuḥā prayer nor the Friday ghusl.’
· Sufyān ath-Thawrī narrated to us from Manṣūr from Mujāhid, who said, ‘Whoever performs ghusl on the day of Jumuʿah after the break of dawn, it suffices for the ghusl of Jumuʿah.’
· ʿAbbād ibn al-ʿAwwām narrated to us from Yaḥyā ibn Saʿīd from ʿAmrah from ʿĀʾishah, who said, ‘The people were labourers of their affairs, and they would come to Jumuʿah in their work-worn states, so it was said to them: If only you would perform ghusl!’[footnoteRef:603] [603:  Imām Muḥammad (n 24) 47-48.] 

Despite its non-obligation, it is still highly recommended. ʿAllāmah Ibn ʿAbd al-Barr says:
وآثار كثيرة تدل على فضله وتندب إليه. 
Several reports are indicating its virtue and recommending it.[footnoteRef:604] [604:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fī ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 6:507.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions:
وتقدم أيضا أن الأوجه عندي أن غسل الجمعة يتضمن اغتسالين للجمعة واليوم، الأول مؤكد، والثاني مندوب ، وينوب الثاني عن الأول بدون العكس. 
It was also previously mentioned that the most plausible in my view is that the Friday ritual bath is of two baths: for Jumuʿah prayer and for the day. The first one is emphasised and the second one is recommended. The second one can substitute for the first one, but not vice versa.[footnoteRef:605] [605:  Mawlānā Zakariyyā (n 3) 2:382.] 

  Ḥadīth 272 – 273 – Additional Details in Other Versions – The Timing for the Friday Bath & The View of Its Proximity to Setting Out for the Prayer
[bookmark: _Toc225709074]Ḥadīth 272
 - 272مَالِك، عَنْ نَافِعٍ، عَنِ ابْنِ عُمَرَ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَالَ: "إِذَا جَاءَ أَحَدُكُمُ الْجُمُعَةَ فَلْيَغْتَسِلْ".
Mālik reported from Nāfiʿ from Ibn ʿUmar that the Messenger of Allāh ﷺ says, ‘When one of you comes for Jumuʿah, let him take the ritual bath.’[footnoteRef:606] [606:  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), 260.] 

Imām Yaḥyā al-Laythī narrates:
 - 272مَالِك، عَنْ نَافِعٍ،
Mālik reported from Nāfiʿ 
Ḥāfiẓ Ibn Ḥajar mentions: 
ورواية نافع، عن ابن عمر لهذا الحديث مشهورة جدا فقد اعتنى بتخريج طرقه أبو عوانة في صحيحه فساقه من طريق سبعين نفسا رووه عن نافع، وقد تتبعت ما فاته وجمعت ما وقع لي من طرقه في جزء مفرد لغرض اقتضى ذلك فبلغت أسماء من رواه عن نافع مائة وعشرين نفسا. 
The narration of Nāfiʿ from Ibn ʿUmar concerning this ḥadīth is exceedingly well known; Abū ʿAwānah paid particular attention to collecting its various transmission routes in his Ṣaḥīḥ, wherein he cited it through seventy individuals who narrated it from Nāfiʿ. 
I undertook a study of what he omitted and compiled the transmissions that came into my possession in a separate treatise for a purpose that necessitated it, whereupon the number of transmitters from Nāfiʿ reached one hundred and twenty individuals.[footnoteRef:607] [607:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 3:577. ] 

عَنِ ابْنِ عُمَرَ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَالَ: "إِذَا جَاءَ"
From Ibn ʿUmar that the Messenger of Allāh ﷺ says, ‘When [one of you] comes’
The word ‘jāʾa’ is used, which means ‘whoever comes’. This is because it is the predominant case; otherwise, the ruling also applies to one already present in the mosque.
Ḥāfiẓ Ibn Ḥajar explains: 
وذكر المجيء لكونه الغالب وإلا فالحكم شامل لمن كان مجاورا للجامع أو مقيما به. 
The mention of ‘coming’ was due to its predominance; otherwise, the ruling encompasses those residing adjacent to the congregational mosque or dwelling within it.[footnoteRef:608] [608:  Ibid, 3:580.] 

"أَحَدُكُمُ" 
‘One of you’
[bookmark: _Toc225709075]The Recommendation of Taking the Friday Bath for Whoever Attends the Prayer
The word ‘aḥad’ is used, which incorporates males and females, and it is linked to the word ‘kum’, which is also all-encompassing. ʿAllāmah Zurqānī explains:
بإضافة أحد إلى ضمير الجمع وذلك يعم الرجال والنساء والصبيان والمشهور من مذهب مالك وهو رواية ابن القاسم عنه أن الغسل يسن لمن أتى الجمعة ممن تجب عليه أو لا من مسافر أو عبد أو امرأة أو صبي إذا أتوها ولمالك (في المختصر) أن من لا تلزمه إن حضرها لابتغاء الفضل شرع له الغسل وسائر آداب الجمعة، وإن حضرها لأمر اتفاقي أو لمجرد الصلاة فلا. 
By attaching the word ‘aḥad’ to the plural pronoun, the expression encompasses men, women and children. The well-known position in the Mālikī school of thought, as transmitted by Ibn al-Qāsim from Mālik, is that the ritual bath is recommended for anyone who attends Jumuʿah whether or not it is obligatory upon them, such as a traveller, a slave, a woman, or a child, if they come to the Friday prayer.
According to Mālik in Al-Mukhtaṣar, if someone for whom attendance is not obligatory comes to Jumuʿah seeking its virtue, then the ritual bath and the other etiquettes of Jumuʿah are legislated for him. However, if the person comes merely due to coincidence or simply to perform the prayer without the intention of seeking the virtue of Jumuʿah, then it is not legislated.[footnoteRef:609] [609:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:299. ] 

There are different words that have also been transmitted. ʿAllāmah Ibn ʿAbd al-Barr:
فقد ذكرنا في التمهيد اختلاف الألفاظ عن مالك في ذلك: فبعضهم يقول عنه، كما قال يحيى: إذا جاء أحدكم
ومنهم من يقول: إذا راح أحدكم إلى الجمعة
ومنهم من يقول: إذا أتى أحدكم والمعنى كله سواء. 
We have mentioned in At-Tamhīd the variation in wording transmitted from Mālik regarding this matter. Some narrated from him, as Yaḥyā did: ‘idhā jāʾa aḥadu-kum’ (when one of you comes). Others report: ‘idhā rāḥa aḥadu-kum ilā ’l-jumuʿah” (when one of you goes to Jumuʿah). Others say, ‘idhā atā aḥadu-kum’ (when one of you arrives). All these convey the same meaning.[footnoteRef:610] [610:  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), 5:35-36.] 

"الْجُمُعَةَ"
‘For Jumuʿah’
[bookmark: _Toc225709076]Explanation of the Word: ‘Jumuʿah’
The way the vowels are typed here is ‘aḥadu-kum’ has a ḍammah because it is the subject, and Jumuʿah ends with a fatḥah. Mawlānā Zakariyyā al-Kāndhlawī confirms:
بالنصب 
In the accusative case[footnoteRef:611] [611:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:382.] 

In this case, it will mean that the person comes for prayer, or to the place where Jumuʿah is performed. Ḥāfiẓ Ibn Ḥajar explains:  
المراد به الصلاة أو المكان الذي تقام فيه. 
That is, the prayer itself or the place in which it is performed.[footnoteRef:612]  [612:  Ḥāfiẓ Ibn Ḥajar (n 2) 3:580.] 

Mawlānā Zakariyyā al-Kāndhlawī also mentions this meaning:
أي: الصلاة أو المكان 
I.e. the prayer or the place[footnoteRef:613] [613:  Mawlānā Zakariyyā (n 6) 2:382.] 

However, ʿAllāmah Ṭībī mentions:
الظاهر أن ((الجمعة)) فاعل، كقوله تعالي: ﴿فَإِذَا جَآءَتْهُمُ ٱلْحَسَنَةُ﴾. 
It appears that ‘Jumuʿah’ is the subject as in the verse: ‘Fa-idhā jāʾat-humu ’l-ḥasanah (when good times came to them)’[footnoteRef:614].[footnoteRef:615] [614:  Qurʾān: 7:131.]  [615:  Sharaf ad-Dīn Ḥusayn ibn ʿAbdillāh aṭ-Ṭībī, Sharḥ aṭ-Ṭībī ʿalā Mishkāt al-Maṣābīḥ titled Al-Kāshif ʿan Ḥaqāʾiq as-Sunan (Makkah Mukarramah / Riyadh: Maktabat Nazār Muṣṭafā al-Bāz, 1997), 3:851.] 

This narration does not contain the word ‘yawm’ contrary to the previous one. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
جعل الجمعة في هذا الحديث اسما للصلاة وأمر بالاغتسال من جاءها وذلك يقتضي تعلق الاغتسال بالصلاة دون اليوم. 
In this ḥadīth, ‘al-jumuʿah’ has been designated as a name for the prayer, and the command to perform the ritual bath is directed toward the one who comes to it. This implies that the obligation of the ritual bath pertains to the prayer itself, not to the day as such.[footnoteRef:616] [616:  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.), 1:186.] 

"فَلْيَغْتَسِلْ".
‘Let him take the ritual bath.’
[bookmark: _Toc225709077]Implication of the Particle Fāʾ & Interpretation of the Statement
The usage of the particle fāʾ usually denotes succession. Based on that, this statement will suggest that one should take the ritual bath after Jumuʿah. However, this is not the case. The bath is taken before Jumuʿah. ʿAllāmah Badr ad-Dīn aʿAynī solves this ambiguity, saying:
ظاهره أن يكون الغسل عقيب المجيء، لأن الفاء للتعقيب، ولكن ليس ذلك المراد، وإنما المعنى: إذا أراد أحدكم الجمعة فليغتسل، وقد جاء مصرحا به في رواية الليث عن نافع، ولفظه: (إذا أراد أحدكم أن يأتي الجمعة فليغتسل)، ونظير ذلك قوله تعالى: ﴿فَإِذَا قَرَأْتَ ٱلْقُرْءَانَ فَٱسْتَعِذْ بِٱللَّهِ﴾. تقديره: إذا أردت أن تقرأ القرآن فاستعذ. 
Its outward implication is that the washing is to follow directly after coming, for the fāʾ denotes immediate succession; yet this is not what is meant here. Rather, the meaning is: ‘When one of you intends the Friday prayer, let him perform ghusl.’ This is explicitly stated in the narration of Layth from Nāfiʿ, in the wording: ‘When one of you intends to come to Jumuʿah, let him perform ghusl.’ 
A comparable instance is the verse: ‘So, when you recite the Qurʾān, seek refuge with Allāh’[footnoteRef:617]; its proper understanding being: ‘When you intend to recite the Qurʾān, seek refuge’.[footnoteRef:618] [617:  Qurʾān: 16:98.]  [618:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 6:165. ] 

ʿAllāmah Zurqānī explains:
الفاء للتعقيب فظاهره أن الغسل يعقب المجيء وليس بمراد. وإنما المراد: إذا أراد أحدكم أن يأتي الجمعة فليغتسل، رواه بهذا اللفظ الليث عن نافع ثم مسلم ونظيره قوله تعالى: ﴿إِذَا نَـٰجَيْتُمُ ٱلرَّسُولَ فَقَدِّمُوا۟ بَيْنَ يَدَىْ نَجْوَىٰكُمْ صَدَقَةًۭ ۚ﴾ [المجادلة: 12] فإن معناه إذا أردتم المناجاة بلا خلاف، ويقوي رواية الليث حديث أبي هريرة السابق: «من اغتسل يوم الجمعة ثم راح» فهو صريح في تأخر الرواح عن الغسل. 
The fāʾ is used for succession. Its apparent implication is that the bathing follows the act of coming (to Jumuʿah), but this is not what is intended. Rather, the intended meaning is: ‘When one of you intends to come to Jumuʿah, then let him perform ghusl. Layth narrated it from Nāfiʿ with that exact wording, and thereafter Muslim. 
Its parallel is the verse of Allāh Taʿālā: ‘O you who believe, when you consult the Messenger in private, then offer something in charity before your consultation.’[footnoteRef:619] Its meaning is: ‘If you intend to privately consult,’ and this is without disagreement. [619:  Qurʾān: 58:12.] 

The earlier ḥadīth of Abū Hurayrah further supports the narration of Layth: ‘Whoever performs ghusl on the day of Jumuʿah, then sets out…’ – which is explicit in showing that the setting out comes after the ghusl.[footnoteRef:620] [620:  ʿAllāmah Zurqānī (n 4) 1:299.] 

The statement ‘fa ’l-yaghtasil’ is a command, and commands entail obligation. This aspect consolidates the Ẓāhirīs’ view. Allāmah Badr ad-Dīn ʿAynī says:
ذكر ما يستفاد منه: احتجت به الظاهرة على أن أول الأمر فيه للوجوب. 
The points derived therein:
The Ẓāhirīs derived proof from it that the first command denotes obligation.[footnoteRef:621] [621:  ʿAllāmah Badr ad-Dīn ʿAynī (n 14) 6:165.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains the ruling of this injunction:
وقوله فليغتسل أمر والأمر ظاهره الوجوب ويصح أن يحمل على الندب بدليل وقد تقدم الكلام فيه بما يغني عن إعادته. 
The statement: ‘let him perform ghusl’ is an imperative, and the apparent purport of an imperative is obligation; however, it is valid to interpret it as recommending rather than obligating, based upon supporting evidence. The discussion on this has already been addressed sufficiently, rendering repetition unnecessary.[footnoteRef:622] [622:  ʿAllāmah Bājī (n 11) 1:186.] 

ʿAllāmah Badr ad-Dīn ʿAynī responded to this saying:
وليس كذلك، لأن الأمر ورد على سبب وقد ‌زال ‌السبب، فزال الحكم بزوال علته، لما رواه البخاري من حديث عائشة، رضي الله تعالى عنها، قالت: (كان الناس مهنة أنفسهم، وكانوا إذا راحوا إلى الجمعة راحوا في مهنتهم، فقيل لهم: لو اغتسلتم. 
That is not the case, for the command was issued in response to a particular circumstance which has since ceased; thus, the ruling likewise ceases with the cessation of its underlying cause. This is as narrated by Bukhārī from ʿĀʾishah – may Allāh Taʿālā be pleased with her – who said, “The people were engaged in manual labour for themselves, and when they went to the Friday prayer, they went in the state of their labour. So it was said to them, ‘If only you were to perform ghusl.’”[footnoteRef:623] [623:  ʿAllāmah Badr ad-Dīn ʿAynī (n 14) 6:165.] 

[bookmark: _Toc225709078]Additional Details & Benefits in Other Transmissions
In his commentary, Ḥāfiẓ Ibn Ḥajar addressed how other reports provide further detail regarding this narration: they clarify the context in which the statement was made, the location where it occurred and additional information that was not mentioned in this primary version. He says:
فما يستفاد منه هنا ذكر سبب الحديث: ففي رواية إسماعيل بن أمية، عن نافع عند أبي عوانة، وقاسم بن أصبغ: كان الناس يغدون في أعمالهم، فإذا كانت الجمعة جاءوا وعليهم ثياب متغيرة، فشكوا ذلك لرسول الله صلى الله عليه وسلم فقال: من جاء منكم الجمعة فليغتسل. 
ومنها ذكر محل القول، ففي رواية الحكم بن عتيبة، عن نافع، عن ابن عمر: سمعت رسول الله صلى الله عليه وسلم على أعواد هذا المنبر بالمدينة يقول: أخرجه يعقوب الجصاص في فوائده من رواية اليسع بن قيس، عن الحكم، وطريق الحكم عند النسائي وغيره من رواية شعبة عنه بدون هذا السياق بلفظ حديث الباب إلا قوله: جاء، فعنده: راح، وكذا رواه النسائي من رواية إبراهيم بن طهمان، عن أيوب، ومنصور، ومالك ثلاثتهم عن نافع، 
ومنها ما يدل على تكرار ذلك ففي رواية صخر بن جويرية، عن نافع عند أبي مسلم الكجي بلفظ: كان إذا خطب يوم الجمعة قال الحديث. 
ومنها زيادة في المتن، ففي رواية عثمان بن واقد، عن نافع عند أبي عوانة، وابن خزيمة، وابن حبان في صحاحهم بلفظ من أتى الجمعة من الرجال والنساء فليغتسل، ومن لم يأتها فليس عليه غسل ورجاله ثقات، لكن قال البزار: أخشى أن يكون عثمان بن واقد وهم فيه.
ومنها زيادة في المتن والإسناد أيضا، أخرجه أبو داود، والنسائي، وابن خزيمة، وابن حبان وغيرهم من طرق عن مفضل بن فضالة، عن عياش بن عباس القتباني، عن بكير بن عبد الله بن الأشج، عن نافع، عن ابن عمر عن حفصة قالت: قال رسول الله صلى الله عليه وسلم الجمعة واجبة على كل محتلم، وعلى من راح إلى الجمعة الغسل. 
Points of benefit from this narration: 
· The identification of the context behind the ḥadīth. In the report of Ismāʿīl ibn Umayyah from Nāfiʿ, preserved by Abū ʿAwānah and Qāsim ibn Aṣbagh, it is stated: “People would go out early for their work, and when Friday came, they would arrive in soiled clothing. They complained of this to the Messenger of Allah ﷺ, whereupon he said, ‘Whoever among you comes to Jumuʿah, let him perform ghusl.’”
· It offers a specification of the setting in which the statement was delivered. In the narration of Ḥakam ibn ʿUtaybah from Nāfiʿ from Ibn ʿUmar, it is said: ‘I heard the Messenger of Allah ﷺ upon the wooden pulpit of this mosque in Madinah say...’ This report is recorded by Yaʿqūb al-Jaṣṣāṣ in his Fawāʾid, transmitted through Yasaʿ ibn Qays from Ḥakam. The same narration is transmitted by Nasāʾī and others through Shuʿbah from Ḥakam, though without this contextual detail, and with a slight variation in wording, using ‘rāḥa’ instead of ‘jāʾa’. Nasāʾī also relates it through Ibrāhīm ibn Ṭahmān from Ayyūb, Manṣūr and Mālik, all three narrating from Nāfiʿ.
· The narration suggests that the statement was mentioned repeatedly. In the report of Ṣakhr ibn Juwayriyyah from Nāfiʿ, recorded by Abū Muslim al-Kajjī, the wording is: ‘Whenever he delivered the sermon on Friday, he would say…’ till the end of the ḥadīth.
· It includes additional detail in the text itself. In the narration of ʿUthmān ibn Wāqid from Nāfiʿ, recorded by Abū ʿAwānah, Ibn Khuzaymah and Ibn Ḥibbān in their Ṣaḥīḥs, the wording is: ‘Whoever comes to Jumuʿah, whether man or woman, let him perform ghusl. And whoever does not attend, no ghusl is required of him.’ 
The narrators in this chain are trustworthy, though Bazzār remarked, ‘I fear ʿUthmān ibn Wāqid may have erred in this.’
· There is an addition both in the text and the chain. This version was transmitted by Abū Dāwūd, Nasāʾī, Ibn Khuzaymah, Ibn Ḥibbān and others, through several chains from Mufaḍḍal ibn Faḍālah from ʿAyyāsh ibn ʿAbbās al-Qitbānī from Bukayr ibn ʿAbdillāh ibn al-Ashajj from Nāfiʿ from Ibn ʿUmar from Ḥafṣah, who said that the Messenger of Allah ﷺ said, ‘The Jumuʿah prayer is obligatory upon every adult, and whoever sets out for Jumuʿah must perform ghusl.’[footnoteRef:624] [624:  Ḥāfiẓ Ibn Ḥajar (n 2) 3:577-578.] 

[bookmark: _Toc225709079]Ḥadīth 273
قَالَ يَحْيَى: قَالَ مَالِكٌ: مَنِ اغْتَسَلَ يَوْمَ الْجُمُعَةِ أَوَّلَ نَهَارِهِ، وَهُوَ يُرِيدُ بِذَلِكَ غَسْلَ الْجُمُعَةِ، فَإِنَّ ذَلِكَ الْغَسْلَ لَا يَجْزِي عَنْهُ، حَتَّى يَغْتَسِلَ لِرَوَاحِهِ، وَذَلِكَ أَنَّ رَسُولَ اللَّهِ قَالَ فِي حَدِيثِ ابْنِ عُمَر: "إِذَا جَاءَ أَحَدُكُمُ الْجُمُعَةَ فَلْيَغْتَسِلْ".
Yaḥyā reported that Mālik said:
“Whoever performs the ritual bath on Friday at the beginning of the day, intending thereby the Friday ritual bath, then that bath is not valid for it unless he takes the bath at the time of his departure [to the prayer]. That is because the Messenger of Allāh ﷺ said, ‘When one of you comes for the Friday prayer, let him take a ritual bath.’”[footnoteRef:625] [625:  Imām Mālik (n 1) 1:260-261.] 

Imām Yaḥyā al-Laythī narrates:
قَالَ يَحْيَى: قَالَ مَالِكٌ: مَنِ اغْتَسَلَ يَوْمَ الْجُمُعَةِ أَوَّلَ نَهَارِهِ، وَهُوَ يُرِيدُ بِذَلِكَ غَسْلَ الْجُمُعَةِ، فَإِنَّ ذَلِكَ الْغَسْلَ لَا يَجْزِي 
Yaḥyā reported that Mālik said:
“Whoever performs the ritual bath on Friday at the beginning of the day, intending thereby the Friday ritual bath, then that bath is not valid”
ʿAllāmah Zurqānī explains the meaning of this word:
بفتح أوله لا يكفي. 
With a fatḥah on the first letter, meaning: it is not sufficient.[footnoteRef:626] [626:  ʿAllāmah Zurqānī (n 4) 1:301.] 

حَتَّى يَغْتَسِلَ لِرَوَاحِهِ، 
“For it unless he takes the bath at the time of his departure [to the prayer].”
[bookmark: _Toc225709080]The Timing for the Friday Bath 
ʿAllāmah Ibn ʿAbd al-Barr presents the different views of the scholars on this:
وذهب الشافعي وأبو حنيفة إلى أن من اغتسل للجمعة بعد الفجر أجزأه من غسله وهو قول الحسن البصري والنخعي
وبه قال أحمد وإسحاق وأبو ثور والطبري وهو قول ابن وهب صاحب مالك
وقال أبو يوسف إذا اغتسل بعد الفجر ثم أحدث فتوضأ ثم شهد الجمعة لم يكن كمن شهد الجمعة على غسل
وقال أبو يوسف إن كان الغسل لليوم فاغتسل بعد الفجر ثم أحدث فصلى الجمعة بوضوء فغسله تام وإن كان الغسل للصلاة فإنما شهد الجمعة على وضوء
وقال مالك في اغتسل للجمعة عند الرواح ثم أحدث فتوضأ شهد الجمعة أجزأه غسله وإن اغتسل أول النهار يريد الجمعة لم يجزه من غسل الجمعة. 
Shāfiʿī and Abū Ḥanīfah were of the view that whoever performs ghusl for Jumuʿah after the break of dawn, his ghusl is valid and sufficient. Ḥasan Baṣrī, Nakhaʿī, Aḥmad, Isḥāq, Abū Thawr, Ṭabarī and Ibn Wahb, the student of Mālik also held this opinion.
Abū Yūsuf, however, stated that if one were to perform ghusl after dawn, then experience a state of minor ritual impurity and subsequently perform ablution before attending Jumuʿah, he would not be like one who attended the Friday prayer in a state of complete ghusl.
He further clarified: if the ghusl is intended for the day of Jumuʿah, then should he perform it after dawn, experience a minor impurity, and then pray Jumuʿah after performing ablution, his ghusl is deemed complete. However, if the ghusl is specifically for the prayer, then he has only attended Jumuʿah in a state of ablution, not upon ghusl.
As for Mālik, he held that if one performs ghusl for Jumuʿah at the time of setting out for the mosque, and subsequently experiences minor impurity and performs ablution, his ghusl remains valid. But if he were to bathe earlier in the day with the intention of Jumuʿah, such a ghusl would not suffice as the ghusl of Jumuʿah.[footnoteRef:627] [627:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 5:37.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions:
وما يخطر في البال بملاحظة الروايات وأقوال الأئمة وكلام الفقهاء أن هناك عدة اغتسالات ندب إليها النبي صلى الله عليه وسلم في روايات كثيرة ، بعضها أكد من بعض، ويستقل كل واحد منها بسببه، وثبت في الأصول: أن المطلق في الأسباب عندنا الحنفية لا يحمل على المقيد، فالأوجه عندي بعد التفحص الكثير أن كل نوع من هذه الاعتسالات مستقل بسببه، لكن ينوب بعضها عن بعض.
What comes to mind upon observing the narrations, the statements of the Imāms, and the words of the jurists is that there are several recommended ritual baths that the Prophet ﷺ encouraged in numerous narrations, some of which are more strongly authenticated than others. Each of these baths is independent for its specific reason. It is established in the principles (of jurisprudence) that, according to us Hanafis, an unrestricted cause is not interpreted in light of a restricted one. Therefore, after extensive investigation, the most appropriate view, in my opinion, is that each type of these ritual baths is independent due to its specific cause, although some may substitute for others.[footnoteRef:628] [628:  Mawlānā Zakariyyā (n 6) 2:384.] 

He then explains:
فالأول: الغسل في كل أسبوع ندب إليه النبي صلى الله عليه وسلم في عدة روايات [...]  
والغسل الثاني: هو غسل يوم جمعة مندوب برأسه، غسل لليوم لا للصلاة [...]
والثالث: هو غسل المعروف عند المشايخ الثابت بالروايات الكثيرة الشهيرة  المختلف فيما بين الأئمة بالوجوب والندب. 
· The first refers to the weekly ghusl which the Prophet ﷺ encouraged in numerous narrations […] 
· The second is the ghusl specific to the day of Jumuʿah, recommended in its own right – a washing for the day, not for the prayer […] 
· The third is the well-known ghusl upheld by the scholars, established through numerous widespread reports, and subject to scholarly disagreement regarding whether it is obligatory or recommended.[footnoteRef:629] [629:  Ibid, 2:384-387.] 

 وَذَلِكَ أَنَّ رَسُولَ اللَّهِ قَالَ فِي حَدِيثِ ابْنِ عُمَر: 
“That is because the Messenger of Allāh ﷺ said, ‘When one of you comes’” 
The word ‘jāʿa’ is attached to the act of taking the bath, making the latter contingent upon the former. ʿAllāmah Zurqānī again explains this:
فعلق الغسل بالمجيء للجمعة، فيفيد أن شرطه اتصاله بالذهاب إليها لأن المعلق على شيء إنما يوجد إذا وجد وهذا استدلال جلي. 
He linked the obligation of ghusl to coming for Jumuʿah, which indicates that its condition is its being connected to the departure for it, since that which is conditional upon something only occurs when that thing occurs. This illustrates a clear legal deduction.[footnoteRef:630] [630:  ʿAllāmah Zurqānī (n 4) 1:301.] 

"إِذَا جَاءَ أَحَدُكُمُ الْجُمُعَةَ فَلْيَغْتَسِلْ".
‘For the Friday prayer, let him take a ritual bath.’
[bookmark: _Toc225709081]Mālikī Proof for the Attachment of the Friday Bath to the Act of Setting Out for the Prayer
ʿAllāmah Ibn al-ʿArabī explains how this proves that the bath should be made for the prayer:
أنه لما أمر من جاء للجمعة بالاغتسال، كان الظاهر أن اغتساله للمجيء، ويجب على ذلك أن يبقى أثره إلى وقت الإتيان لها، وذلك لا يصح، إلا أن يكون متصلا برواحه. فأما من اغتسل أول نهاره، ثم نام وانصرف ، فإن ذلك الغسل لا يجزئه عند مالك. 
When the Prophet ﷺ commanded those coming to Jumuʿah to perform ghusl, the apparent implication was that the bath is for the act of coming itself. Consequently, its effect must remain until the time of arrival at the prayer. This condition is only fulfilled if the ghusl is directly connected to one’s departure. As for the one who performs ghusl early in the day, then sleeps and goes about his affairs, such a ghusl is not valid in the view of Mālik.[footnoteRef:631] [631:  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), 2:436.] 

The implication is that the obligation of ghusl is not merely tied to the day of Jumuʿah, but to the act of majīʾ (attending) to the prayer. Thus, the ghusl must occur in proximity to the act of setting out for the prayer such that its effect remains valid and applicable to the act of attendance. 
ʿAllāmah Abū ’l-Walīd al-Bājī says:
ذهب مالك رحمه الله إلى أن الغسل للجمعة يكون متصلا بالرواح لها وقال ابن وهب في العتبية يصح أن يغتسل لها بعد طلوع الفجر قال وأفضل له أن يتصل غسله برواحه وبه قال أبو حنيفة والشافعي واحتج مالك في ذلك بحديث ابن عمر عن النبي صلى الله عليه وسلم «إذا جاء أحدكم الجمعة فليغتسل» .
ووجه الدليل منه أنه لما أمر من جاء الجمعة بالاغتسال كان الظاهر أن اغتساله للمجيء لها ويجب على ذلك أن يبقى أثره إلى وقت الإتيان لها وذلك لا يصح إلا أن يكون اغتساله متصلا برواحه وأما من اغتسل أول نهاره ثم نام وتصرف فإن أثر غسله لا يبقى ولذلك قال من أتى العيد فليتجمل وليلبس أفضل ثيابه ففهم منه استصحاب ذلك في إتيانه إلى العيد ولم يفهم منه أن يتجمل ثم يزيل ذلك ويرجع إلى حال البداوة حين خروجه إلى العيد.
Mālik – may Allāh have mercy on him – held the view that the ghusl for Jumuʿah must be connected to one’s departure for it. Ibn Wahb says in the ʿUtbiyyah that it is valid to perform the ghusl after the break of dawn, but the ghusl should preferably be joined to one’s departure. This was also the opinion of Abū Ḥanīfah and Shāfiʿī.
Mālik used as evidence the ḥadīth of Ibn ʿUmar from the Prophet ﷺ: ‘When one of you comes to Jumuʿah, let him perform ghusl.’
The legal reasoning derived from it is that, since the one coming to Jumuʿah was commanded to perform ghusl, the apparent implication is that the ghusl is to come to it. Accordingly, its effect must remain until the time of arrival, which is only achieved if the ghusl is connected to his departure.
As for one who bathes early in the day, then sleeps or engages in other activities, the effect of the ghusl does not remain. For this reason, it was said concerning the Eid prayer: ‘Let him adorn himself and wear his finest clothes,’ from which the implication is that one maintains that state upon arriving at the Eid gathering, not that one beautifies himself and then removes it and returns to a state of unkemptness when going out.[footnoteRef:632] [632:  ʿAllāmah Bājī (n 11) 1:186.] 

Another way of substantiating this is that if a person takes the bath after Jumuʿah, then, according to consensus, he will not get the reward of Sunnah. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وقد أجمع العلماء على أن من اغتسل بعد صلاة الجمعة يوم الجمعة فليس بمغتسل للسنة ولا للجمعة ولا فاعل لما أمر به. 
The scholars are unanimously agreed that whoever performs the ritual bath on Friday after the Jumuʿah prayer is neither considered to have performed the Sunnah, nor the ghusl of Jumuʿah, nor to have acted upon what was commanded.[footnoteRef:633] [633:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 5:36.] 

It is only the Ẓāhirīs who claimed that a person can take the ritual bath after Jumuʿah. Ḥāfiẓ Ibn Ḥajar quotes:
قال ابن دقيق العيد: ولقد أبعد الظاهري إبعادا يكاد أن يكون مجزوما ببطلانه حيث لم يشترط تقدم الغسل على إقامة صلاة الجمعة حتى لو اغتسل قبل الغروب كفى عنده تعلقا بإضافة الغسل إلى اليوم. 
Ibn Daqīq al-ʿĪd said: ‘The Ẓāhirīs have indeed gone to an extreme – whose invalidity is nearly certain – by not requiring that the ghusl precede the performance of the Jumuʿah prayer. According to him, even if one were to bathe shortly before sunset, it would suffice, merely because the ghusl occurred within the day, relying on the attribution of the act with the day itself.[footnoteRef:634] [634:  Ḥāfiẓ Ibn Ḥajar (n 2) 3:579.] 

According to what we quoted from Mawlānā Zakariyyā al-Kāndhlawī earlier, he holds the view that a person can make the ghusl for the day after:
والغسل الثاني: هو غسل يوم جمعة مندوب برأسه، غسل لليوم لا للصلاة، فمن اغتسل يعد الجمعة يحصل له فضل غسل اليوم  وإن لم يحصل له فضل غسل الصلاة.
The second type of ghusl is the ghusl of the day of Jumuʿah, recommended in and of itself – a washing for the day, not for the prayer. Thus, whoever performs ghusl after the Jumuʿah prayer attains the merit of washing for the day, even if he does not attain the merit of washing for the prayer.[footnoteRef:635] [635:  Mawlānā Zakariyyā (n 6) 2:386.] 

[bookmark: _a1gacftzodo2][bookmark: _Toc225709082]Those Who Agreed & Disagreed With Imām Mālik
According to one opinion of Imām Layth and Imām Awzāʿī, they agreed with Imām Mālik. ʿAllāmah Ibn ʿAbd al-Barr says:
ومذهب الليث في ذلك كمذهب مالك على اختلاف عنه وعن الأوزاعي أيضا في ذلك. 
The view of Layth in this matter aligns with the view of Mālik, though there is a divergence both within Mālik’s position and in the stance of Awzāʿī as well.[footnoteRef:636] [636:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 5:37.] 

Ḥāfiẓ Ibn Ḥajar explains:
واستدل به مالك في أنه يعتبر أن يكون الغسل متصلا بالذهاب، ووافقه الأوزاعي، والليث 
والجمهور قالوا: يجزئ من بعد الفجر، ويشهد لهم حديث ابن عباس الآتي قريبا.
وقال الأثرم: سمعت أحمد سئل عمن اغتسل ثم أحدث هل يكفيه الوضوء؟ فقال: نعم. ولم أسمع فيه أعلى من حديث ابن أبزى، يشير إلى ما أخرجه ابن أبي شيبة بإسناد صحيح عن سعيد بن عبد الرحمن بن أبزى عن أبيه وله صحبة أنه كان يغتسل يوم الجمعة ثم يحدث فيتوضأ ولا يعيد الغسل ومقتضى النظر أن يقال: إذا عرف أن الحكمة في الأمر بالغسل يوم الجمعة والتنظيف رعاية الحاضرين من التأذي بالرائحة الكريهة، فمن خشي أن يصيبه في أثناء النهار ما يزيل تنظيفه استحب له أن يؤخر الغسل لوقت ذهابه، ولعل هذا هو الذي لحظه مالك فشرط اتصال الذهاب بالغسل ليحصل الأمن مما يغاير التنظيف والله أعلم. 
Mālik drew evidence from this that the ritual bath must be directly connected to setting out for the mosque. Awzāʿī and Layth agreed with him on this.
The majority, however, held that a ritual bath performed any time after dawn is sufficient. The forthcoming ḥadīth of Ibn ʿAbbās supports their position.
Athram said, ‘I heard Aḥmad being asked about someone who performed a ritual bath, then he entered in a state of minor impurity. Would ablution suffice for him?’ He replied, ‘Yes. I have not heard anything superior to the ḥadīth of Ibn Abzā.’ He refers here to what was narrated by Ibn Abī Shaybah with a sound chain from Saʿīd ibn ʿAbd ar-Raḥmān ibn Abzā, from his father — a Companion — that he would perform the ritual bath on Friday, then if he experienced minor impurity, he would perform ablution and not repeat the bath.
From a rational perspective, it may be said: since the purpose behind the command to perform a ritual bath on Friday is cleanliness and sparing others from offensive odours, then whoever fears that his cleanliness might be compromised during the day is recommended to delay the bath until the time of his departure. This may well be what Mālik had in view when he stipulated that going out to the prayer be immediately connected to the ritual bath, to ensure the preservation of cleanliness. And Allāh knows best.[footnoteRef:637] [637:  Ḥāfiẓ Ibn Ḥajar (n 2) 3:578-579.] 

   Ḥadīth 274 & 275 – Experiencing Minor Impurity After Taking the Friday Bath – The Ruling of Remaining Silent during the Friday Sermon
[bookmark: _Toc225709083]Ḥadīth 274
 - 274قَالَ مَالِك: وَمَنِ اغْتَسَلَ يَوْمَ الْجُمُعَةِ مُعَجِّلاً أَوْ مُؤَخِّراً، وَهُوَ يَنْوِي بِذَلِكَ غَسْلَ الْجُمُعَةِ، فَأَصَابَهُ مَا يَنْقُضُ وُضُوءَهُ، فَلَيْسَ عَلَيْهِ إِلَّا الْوُضُوءُ، وَغُسْلُهُ ذَلِكَ مُجْزِئ عَنْهُ. 
Mālik said, ‘Whoever performs the ritual bath on Friday – whether early or late – intending thereby the Friday Bath, if he experiences anything nullifying his ablution, then only the ablution will be required of him. His bath would still be valid.’[footnoteRef:638] [638:  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), 1:261.] 

Imām Yaḥyā al-Laythī narrates:
 - 274قَالَ مَالِك: وَمَنِ اغْتَسَلَ يَوْمَ الْجُمُعَةِ مُعَجِّلاً 
Mālik said, ‘Whoever performs the ritual bath on Friday – whether early’
ʿAllāmah Zurqānī explains the recommended pronounciation and meaning of the word ‘muʿajjal’:
بكسر الجيم أي ذاهبا لها قبل الزوال ولو بكثير مرتكبا للمكروه. 
With a kasrah on the jīm, i.e. going to Jumuʿah early, before zawāl, even by a long time, thereby engaging in what is disliked.[footnoteRef:639] [639:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:301.] 

This refers to hastening both his ghusl and his departure, as ʿAllāmah Abū ’l-Walīd al-Bājī says:
يريد بالتعجيل أن يعجل غسله ورواحه. 
‘Hastening’ refers to hastening his ghusl and his going [to the prayer].[footnoteRef:640] [640:  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.), 1:187. ] 

أَوْ مُؤَخِّراً، 
‘Or late’
ʿAllāmah Yafrūnī explains that it is permissible to pronounce both of these words with a fatḥah and with a kasrah:
فإنه يجوز فيه الفتح والكسر، فالفتح على الصفة لمصدر محذوف تقديره: اغتسالاً معجلاً أو مؤخراً، ومن كسر جعلهما حالين من ضمير الفاعل في "اغتسل". 
It is permissible in this case to read it with either fatḥah or kasrah. The fatḥah is to be understood as a descriptive attribute of an omitted verbal noun, the hidden words which would be: ‘ghuslan muʿajjalan aw muʾakhkharan’ (i.e. an early or late bath). As for the one who reads it with a kasrah, he interprets both as circumstantial qualifiers referring to the subject pronoun in ‘ightasala’.[footnoteRef:641] [641:  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), 1:130.] 

ʿAllāmah Zurqānī presented the preferred pronunciation, elaborating that it could be pronounced with a fatḥah. The way he phrased it makes it seem that it is just permissible i.e. not recommended to pronounce it with a fatḥah. He writes:
بكسر الخاء أي رائحا لها في الوقت المطلوب لأن المدار إنما هو على اتصاله بالرواح ويجوز فتح الجيم والخاء على أنه صفة مصدر أي غسلا معجلا لكن الأول أنسب بقوله.
With a kasrah on the khāʾ, i.e. heading to it within the appropriate time, because the basis is that the ghusl is connected to the act of proceeding. It is also permissible to read it with fatḥah on both the jīm and khāʾ, interpreting them as adjectives of the verbal noun, i.e. an early or late ghusl. However, the first interpretation is more consistent with the context.[footnoteRef:642] [642:  ʿAllāmah Zurqānī (n 2) 1:301.] 

Hence, both vowels were listed in the primary manuscripts that were used for this edition. In the footnotes, it is written after this first word:
ضبطت في الأصل بفتح الجيم المشددة وكسرها، وكتب فوقها (صح).
It is pronounced in the main manuscript with a fatḥah on the double consonant jīm as well as a kasrah, with ‘ṣaḥḥa’ written on top.[footnoteRef:643] [643:  Imām Mālik (n 1) 1:261.] 

After the second word, it was written:
ضبطت في الأصل: بفتح الخاء المشددة وكسرها
It was pronounced in the main manuscript with a fatḥah on the double consonant khāʾ and a kasrah.[footnoteRef:644] [644:  Ibid.] 

وَهُوَ يَنْوِي بِذَلِكَ غَسْلَ الْجُمُعَةِ، 
‘Intending thereby the Friday Bath,’ 
[bookmark: _Toc225709084]Is Intention Required for the Friday Bath?
This apparently suggests that one is required to make intention for the Jumuʿah ritual bath. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
يقتضي أن غسل الجمعة ينوى ويقصد، 
ظاهره يدل على أنه يفتقر إلى النية ولو لم يفتقر إلى النية عنده لما أثر فيه وجودها ولا عدمها كغسل الجنابة
والظاهر من قول أشهب وابن شعبان أنه لا يفتقر إلى النية 
والدليل على افتقاره إلى النية أنه غسل من غير نجاسة فافتقر إلى النية كغسل الجنابة. 
ووجه تعلقه بالنية أنه تأكد وتعدى على موجبه حتى لحق بالسنن والعبادات التي تفتقر إلى النية 
وذلك أنه لو اختص بإزالة الرائحة لاختص بالمواضع الموجبة لذلك 
وبمن يتوقع ذلك منه ولما شمل جميع الجسد 
ولزم التنظيف للجسد الذي يؤمن منه وجود رائحة تتعدى محل موجبه كغسل الجنابة فلحق بالسنن التي تلزم فيها النية ولا يمتنع أن يكون الفعل ثبت بمعنى من المعاني ثم يتعدى ذلك الموضع فيجب مع عدمه ويلحق بالسنن والعبادات كما قلنا في الرمل حول البيت فإنه كان لإظهار الجلد للمشركين ثم ثبت مع عدم المشركين ومع عدم الحاجة إلى ذلك فلحق بالسنن والعبادات. 
This implies that the ritual bath of Jumuʿah must be intended and consciously performed.
Its outward wording indicates that it requires intention; for if intention were not a condition in his view, then its presence or absence would have no bearing on its validity, as is the case with the ritual bath of sexual defilement.
The apparent position of Ashhab and Ibn Shaʿbān is that it does not require intention.
The evidence for its requiring intention lies in that it is a bath not prompted by impurity, and thus it necessitates intention, just like the ritual bath of sexual defilement.
Its connection to intention is due to the level of emphasis placed upon it, and that its cause has extended beyond its original basis to become part of the prescribed practices and acts of worship which require intention.
Had its purpose been limited to the removal of odour, it would have been confined to the specific areas of the body responsible for it, and to those from whom such odour is expected. It would not have necessitated the washing of the entire body.
Moreover, it mandates cleanliness even for the body of one not expected to emit any offensive odour — just as in the case of the ritual bath of sexual defilement — and so it takes the ruling of the prescribed acts that require intention.
It is not inconceivable that a particular act was originally instituted for a specific reason, yet it then extends beyond that reason and becomes obligatory even in its absence, thus taking the status of a prescribed devotional act.
An example of this is the raml (brisk walking) around the Kaʿbah, which was originally legislated to demonstrate strength before the idolaters. Nevertheless, it continued to be observed even after their disappearance and the absence of that need, thereby becoming part of the prescribed acts of worship.[footnoteRef:645] [645:  ʿAllāmah Bājī (n 3) 1:187.] 

Therefore, a ruling may persist even after its original cause no longer applies. In such cases, the act becomes established as a Sunnah or act of worship, independent of the reason for which it was first legislated. The juristic principle here is: a religious act initially legislated for a specific rationale may remain binding or recommended, even when that rationale has ceased. At that point, it is no longer governed by utility, but by devotion, and so it enters the domain of acts of worship, which, by their nature, require intention.
Hence, this clause is intended, and this is not just being mentioned in passing. Thus, ʿAllāmah Zurqānī explains the grammatical aspect of the sentence as:
جملة حالية لإفادة القيد. 
A circumstantial clause serving to indicate a restrictive qualification.[footnoteRef:646] [646:  ʿAllāmah Zurqānī (n 2) 1:301.] 

فَأَصَابَهُ مَا يَنْقُضُ وُضُوءَهُ، فَلَيْسَ عَلَيْهِ إِلَّا الْوُضُوءُ، وَغُسْلُهُ ذَلِكَ مُجْزِئ 
‘‘If he experiences anything nullifying his ablution, then only the ablution will be required of him. His bath would still be valid.’
[bookmark: _Toc225709085]Explanation of the Word: ‘Mujziʾ’
ʿAllāmah Hishām al-Waqshī explains about this word ‘mujziʾ’:
- وقوله: "مجزيء عنهم". كذا الرواية، والمشهور في هذه اللفظة:أجزأني الشيء يجزئني، أي: ‌كفاني. ‌وجزى عني يجزي أي: قضى وأغنى، فتعدي الأول بنفسه وتعدي الثاني بـ "عن" قال الله تعالى: ﴿لَّا تَجْزِى نَفْسٌ عَن نَّفْسٍۢ شَيْـًۭٔا﴾ واسم الفاعل منه جاز، قال الله تعالى: ﴿وَلَا مَوْلُودٌ هُوَ جَازٍ﴾ فكان القياس على هذا أن يقول: جاز عنهم. والذي جاءت به الرواية عن مالك لغة ولكنها غير مشهورة. 
His statement, ‘mujziʾ ʿanhum’ — this is how it appears in the narration, though the more commonly known usage of the term is: ‘ajzaʾanī ’sh-shayʾ yujziʾu-nī’, meaning ‘it sufficed me’.
On the other hand, ‘jazā ʿannī yajzī’ means ‘it fulfilled or discharged on my behalf’. The first verb is transitive without a preposition, whereas the second requires ʿan for its object.
Allāh Taʿālā says: ‘Lā tajzī nafsun ʿan nafsin shayʾan’ (No soul shall compensate for another in anything).[footnoteRef:647] [647:  Qurʾān: 2:48.] 

The active participle of this is ‘jāz’, as the verse: ‘Wa-lā mawlūd huwa jāzin’ (Nor is any child to compensate).[footnoteRef:648] [648:  Ibid, 31:33.] 

Based on this linguistic pattern, the correct phrase would be ‘jāz ʿan-hum’. However, the version that appears in the narration from Mālik follows a valid, though less common, linguistic usage.[footnoteRef:649] [649:  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), 1:117.] 

عَنْهُ.  
[bookmark: _Toc225709086]The Impact of Experiencing Minor Impurity on the Friday Bath
ʿAllāmah Abū ’l-Walīd al-Bājī says:
ومعنى ذلك أن هذا الغسل لا ينافيه الحدث ولا ينافيه العرق والصنان 
ولذلك لو لم يحدث وطال مقامه بعد اغتساله لانتقض غسله ولو لم ينتقض وضوءه.
The meaning of this is that this ghusl is not invalidated by a minor state of ritual impurity nor by sweat or body odour.
Hence, if a person does not enter a state of minor impurity but remains for a long time after performing the ghusl, his ghusl would lapse even if his ablution remains valid.[footnoteRef:650] [650:  ʿAllāmah Bājī (n 3) 1:187.] 

 ʿAllāmah Zurqānī explains:
وقد كان عبد الرحمن بن أبزى الصحابي يغتسل يوم الجمعة ثم يحدث ويتوضأ ولا يعيد الغسل. رواه ابن أبي شيبة بإسناد صحيح. 
ʿAbd ar-Raḥmān ibn Abzā, the companion, performed ghusl on the day of Jumuʿah, then he experienced a state of minor impurity, performed ablution, but did not repeat the ghusl. This was reported by Ibn Abī Shaybah with a sound chain.[footnoteRef:651] [651:  ʿAllāmah Zurqānī (n 2) 1:301.] 

Considering that the ʿillah (underlying cause) of ghusl is to attain cleanliness for the Jumuʿah prayer, what happens if a person performs ghusl but subsequently begins to perspire or becomes soiled? ʿAllāmah Abū ’l-Walīd al-Bājī addresses this in passing and says:
ومن اغتسل وبينه وبين الجمعة مسافة فذهب فيها أثر الغسل لم يكن عليه إعادة الغسل وروى ابن نافع عن مالك فيمن يأتي الجمعة من ثمانية أميال رب دابة سريعة المشي وأخرى المشي خير من ركوبها فإعادة الغسل في مثل هذا أحب إلي وما هو بالبين وفيه سعة ومن كان على خمسة عشر ميلا فاغتسل لم يجزه والله أعلم. 
Whoever performs the ritual bath while there remains a considerable distance between him and the Jumuʿah prayer, such that the effect of the bath fades during the journey, is not required to repeat the bath.
Ibn Nāfiʿ narrated from Mālik concerning someone who comes to Jumuʿah from a distance of eight miles, ‘One might ride a swift mount, while another might walk, and walking could be better than riding in such a case. Repeating the bath in this scenario is preferable to me, though it is not definitive. There is leeway in the matter.’
As for one who is fifteen miles away and performs the ritual bath, it is not valid for him. And Allāh knows best.[footnoteRef:652] [652:  ʿAllāmah Bājī (n 3) 1:187.] 

 2- مَا جَاءَ فِي الْإِنْصَاتِ يَوْمَ الْجُمُعَةِ وَالْإِمَامُ يَخْطُبُ
[bookmark: _Toc225709087]Narrations pertaining to Remaining Silent on Friday whilst the Imām Is Delivering the Sermon[footnoteRef:653] [653:  Imām Mālik (n 1) 1:261.] 

[bookmark: _Toc225709088]Explanation of the Heading
ʿAllāmah Zurqānī explains Imām Mālik’s aim behind this heading:
أشار بهذا إلى الرد على من جعل وجوب الإنصات من خروج الإمام ; لأن قوله في الحديث والإمام يخطب جملة حالية تخرج ما قبل خطبته من حين خروجه وما بعده إلى أن يشرع في الخطبة، نعم الأفضل أن ينصت لما ورد من الترغيب فيه. 
He alluded thereby to a refutation of those who deemed that the obligation to remain silent commences from the moment the Imām emerges; for his statement in the ḥadīth: ‘while the Imām is delivering the sermon’, is a circumstantial clause that excludes both what precedes the sermon from the time of his entrance and what follows it, up until he begins the sermon. Nevertheless, it remains preferable to observe silence, owing to the exhortations encouraging it.[footnoteRef:654] [654:  ʿAllāmah Zurqānī (n 2) 1:301.] 

Imām Mālik aimed to refute the claim that it is obligatory to remain silent as soon as the imām emerges. Rather, this is merely a recommendation. This is the explanation presented by ʿAllāmah Zurqānī. Meanwhile, ʿAllāmah Abū ’l-Walīd al-Bājī states:
واختلفوا فى ‌وقت ‌الإنصات، فقال أبو حنيفة: ‌خروج ‌الإمام يقطع الكلام والصلاة جميعا لقوله: (فإذا خرج الإمام طووا صحفهم ويستمعون الذكر) ، وقالت طائفة: لا يجب الإنصات إلا عند ابتداء الخطبة، ولا بأس بالكلام قبلها هذا قول مالك، والثورى، وأبى يوسف، ومحمد، والأوزاعى، والشافعى، وحجتهم قوله عليه السلام: (وينصت إذا تكلم الإمام). 
They differed concerning the time at which silence is ordained. Abū Ḥanīfah said, ‘The emergence of the Imām terminates both speech and prayer,’ based on the statement: ‘When the Imām emerges, the angels fold up their scrolls and listen attentively to the reminder.’
Another group maintained that silence is not obligatory until the sermon begins, and that there is no harm in speaking before that. This is the opinion of Mālik, Thawrī, Abū Yūsuf, Muḥammad, Awzāʿī and Shāfiʿī. Their proof is the statement of the Prophet ﷺ: ‘And he remains silent when the Imām speaks.’[footnoteRef:655] [655:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:513.] 

After quoting the explanation of ʿAllāmah Zurqānī, Mawlānā Zakariyyā al-Kāndhlawī presents the Hanafī perspective where a ruling cannot be derived by understanding what is no mentioned in the text in contrast to what is explicitly stated:
وأنت خبير بأن قوله : ((والإمام يخطب)) لا يشمل حكم ما قبل الخطبة لا نفيا ولا إثباتا، سيما عند من لا يعتبر بالمفهوم المخالف. 
You are well aware that his statement: ‘while the Imām is delivering the sermon’, does not encompass any ruling about the time before the sermon — neither in affirmation nor in negation — particularly according to those who do not consider the implication of contrast.[footnoteRef:656] [656:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:393.] 

 ʿAllāmah Ibn Khuzaymah mentions:
‌‌باب فضل إنصات المأموم عند خروج الإمام قبل الابتداء في الخطبة، ضد قول من زعم أن كلام الإمام يقطع الكلام قال أبو بكر: في خبر أبي سعيد، وأبي هريرة، عن النبي صلى الله عليه وسلم: «‌وأنصت ‌إذا ‌خرج إمامه» ، وكذلك في خبر سليمان أيضا، وأبي أيوب الأنصاري، قد خرجت خبر أبي سعيد، وأبي هريرة. 
Chapter: The Virtue of the Congregant’s Silence upon the Imām’s Emergence before the Commencement of the Sermon, in Opposition to the View that the Imām’s Speech Terminates All Speech
Abū Bakr said, in the narration of Abū Saʿīd and Abū Hurayrah from the Prophet ﷺ: ‘And remain silent when your Imām emerges.’
Likewise, this appears in the report of Sulaymān as well as Abū Ayyūb al-Anṣārī.
I have already cited the narration of Abū Saʿīd and Abū Hurayrah.[footnoteRef:657] [657:  Imām Abū Bakr Muḥammad ibn Isḥāq ibn Khuzaymah an-Naysāpūrī, Ṣaḥīḥ Ibn Khuzaymah, (Beirut: Al-Maktab al-Islāmī, 2003), 3:137.] 

There are many narrations to support the Ḥanafī view. One example is a narration of Musnad Aḥmad:
حدثنا يعقوب، حدثنا أبي، عن محمد بن إسحاق، حدثنا محمد بن إبراهيم بن الحارث التيمي، عن أبي سلمة بن عبد الرحمن بن عوف، وأبي أمامة بن سهل بن حنيف، عن أبي سعيد الخدري وأبي هريرة قالا: قال رسول الله صلى الله عليه وسلم: " من اغتسل يوم الجمعة واستاك، ومس من طيب إن كان عنده، ولبس من أحسن ثيابه، ثم خرج حتى يأتي المسجد، ‌فلم ‌يتخط ‌رقاب ‌الناس ثم ركع ما شاء أن يركع، ثم أنصت إذا خرج الإمام فلم يتكلم حتى يفرغ من صلاته، كانت كفارة لما بينها وبين الجمعة التي قبلها " قال: وكان أبو هريرة يقول: " وثلاثة أيام زيادة، إن الله جعل الحسنة بعشر أمثالها ". 
Yaʿqūb narrated to us [saying]: My father narrated to us from Muḥammad ibn Isḥāq [saying]: Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī narrated to us from Abū Salamah ibn ʿAbd ar-Raḥmān ibn ʿAwf and Abū Umāmah ibn Sahl ibn Ḥunayf from Abū Saʿīd al-Khuḍrī and Abū Hurayrah, who said: The Messenger of Allāh ﷺ said:
‘Whoever performs ghusl on the day of Jumuʿah, uses the siwāk, applies perfume if he possesses any, wears his finest garments, then proceeds to the mosque without stepping over people’s necks, and then prays as much as he wishes, then remains silent when the Imām comes out and does not speak until he finishes his prayer — it shall be an expiation for what lies between it and the previous Jumuʿah.’
He said: And Abū Hurayrah would say, ‘And three days in addition, for Allāh has made the good deed equal to tenfold its like.’[footnoteRef:658] [658:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 18:292.] 

[bookmark: _Toc225709089]Ruling on Remaining Silent During the Sermon
ʿAllāmah Ibn ʿAbd al-Barr presents the Mālikī view on remaining silent during the sermon:
الذي عليه أصحابنا أن الصمت فرض واجب بسنة النبي عليه السلام وهي سنة مجتمع عليها معمول بها
وقد أجمعوا أن من تكلم ولغا لا إعادة عليه للجمعة ولا يقال له صلها ظهرا فلما أجمعوا على ما وصفنا دل على أن الإنصات ليس من فرائضها لأن الشأن في فرائض الصلاة أن يفسد العمل بتركها فهذا يدلك على أن الإنصات ليس بفرض والله أعلم. 
What our scholars have affirmed is that silence is an obligatory duty established by the Sunnah of the Prophet ﷺ – a Sunnah upon which there is consensus and which is actively practised.
However, they have unanimously agreed that one who speaks or engages in idle talk (during the sermon) is not required to repeat the Jumuʿah prayer, nor is it said to him, ‘Pray it as ẓuhr instead.’
Since they have unanimously agreed upon what we have described, it indicates that silence is not among its essential obligations (farḍ); for the norm regarding the farḍ acts of prayer is that the act becomes invalidated by omitting them. This, then, is a clear indication that silence is not a farḍ. And Allāh knows best.[footnoteRef:659] [659:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istidhkār al-Jāmiʿ li-Madhāhib Fuqahāʾ al-Amṣār wa ʿUlamāʾ al-Aqṭār fī-mā Taḍammana-Hu ’l-Muwaṭṭaʾ min Maʿāni ’r-Raʾy wa ’l-Āthār wa Sharḥ dhālika Kulli-Hī bi ’l-Ījāz wa ’l-Ikhtiṣār (Cairo: Dār al-Waʿy, 1993), 5:48. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī states:
والإنصات المذكور لازم من وقت يشرع الإمام في الخطبة الأولى بين الخطبتين إلى أن تكمل الخطبة الثانية. 
The silence mentioned is binding from the moment the Imām begins the first sermon, continuing between the two sermons, until the second sermon is completed.[footnoteRef:660] [660:  ʿAllāmah Bājī (n 3) 1:188.] 

ʿAllāmah Baghawī notes an agreement amongst scholars that it is detestable:
اتفق أهل العلم على كراهية الكلام، والإمام يخطب. 
The scholars have unanimously agreed that speaking while the Imām is delivering the sermon is disliked.[footnoteRef:661] [661:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Sharḥ as-Sunnah (Beirut: Al-Maktab al-Islāmī, 1983), 4:259.] 

[bookmark: _Toc225709090]Ḥadīth 275
 - 275مَالِك، عَنْ أبِي الزِّنَادِ، عَنِ الأعرج، عنْ أبِي هُرَيْرَةَ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا قُلْتَ لِصَاحِبِك: أَنْصِتْ، وَالإمَام يَخْطُبُ يَوْمَ الْجُمُعَةِ، فَقَدْ لَغَوْتَ".
Mālik reported from Abū ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘Telling your companion to remain silent whilst the imām is delivering the sermon on Friday is to speak foolishly.’[footnoteRef:662] [662:  Imām Mālik (n 1) 1:261.] 

Imām Yaḥyā al-Laythī narrates:
 - 275مَالِك، عَنْ أبِي الزِّنَادِ، 
Mālik reported from Abū ’z-Zinād
ʿAllāmah Zurqānī explains regarding Abū ’z-Zinād:
بكسر الزاي وخفة النون عبد الله بن ذكوان. 
With a kasrah on the zāʾ and a lightened nūn: ʿAbdullāh ibn Dhakwān[footnoteRef:663] [663:  ʿAllāmah Zurqānī (n 2) 1:302.] 

عَنِ الأعرج، عنْ أبِي هُرَيْرَةَ، 
From Aʿraj from Abū Hurayrah
ʿAllāmah Ibn ʿAbd al-Barr says:
وعند مالك في هذا الحديث إسنادان: أحدهما هذا، عن أبي الزناد، عن الأعرج، عن أبي هريرة.
والثاني: عن ابن شهاب، عن سعيد بن المسيب، عن أبي هريرة، عن النبي صلى الله عليه وسلم: "إذا قلت: أنصت، والإمام يخطب، فقد لغوت".
ولم يرو يحيى في هذا الحديث عن مالك غير إسناد أبي الزناد، وجمعهما القعنبي وغيره عن مالك.
ذكر القعنبي حديث أبي الزناد في كتاب الصلاة. وذكر حديث الزهري في الزيادات. 
Mālik narrated this ḥadīth with two chains of transmission. The first is this one from Abū ’z-Zinād from Aʿraj from Abū Hurayrah.
The second is from Ibn Shihāb from Saʿīd ibn al-Musayyab from Abū Hurayrah from the Prophet ﷺ:
“If you say: ‘Be silent’, while the Imām is delivering the sermon, then you have engaged in idle speech.”
Yaḥyā did not transmit this ḥadīth from Mālik except through the chain of Abū ’z-Zinād. However, both chains were quoted by Qaʿnabī and others from Mālik.
Qaʿnabī recorded the ḥadīth of Abū ’z-Zinād in the book of prayer, while he cited the ḥadīth of Zuhrī in the ziyādāt.[footnoteRef:664] [664:  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), 11:630.] 

ʿAllāmah Zurqānī says:
عبد الرحمن بن هرمز هكذا رواه يحيى وجماعة من الرواة، ورواه ابن وهب وابن القاسم ومعن سعد بن عفير في الموطأ عن مالك عن ابن شهاب عن سعيد بن المسيب والحديث صحيح من الوجهين وكل من سعيد والأعرج (عن أبي هريرة). 
ʿAbd ar-Raḥmān ibn Hurmuz — this is how Yaḥyā and a group of narrators transmitted it. However, Ibn Wahb, Ibn al-Qāsim and Maʿn ibn Saʿd ibn ʿUfayr narrated it in the Muwaṭṭaʾ from Mālik from Ibn Shihāb from Saʿīd ibn al-Musayyab.
The ḥadīth is authentic through both routes, and both Saʿīd and Aʿraj narrated it from Abū Hurayrah.[footnoteRef:665] [665:  ʿAllāmah Zurqānī (n 2) 1:302.] 

ʿAllāmah Baghawī comments:
هذا حديث متفق على صحته، أخرجاه من طرق، عن أبي هريرة. 
This ḥadīth is agreed upon as authentic; both Bukhārī and Muslim transmitted it through various chains from Abū Hurayrah.[footnoteRef:666] [666:  ʿAllāmah Baghawī (n 24) 4:258.] 

Majd ad-Dīn Ibn al-Athīr affirmed this and says:
هذا حديث صحيح متفق عليه أخرجه الجماعة. 
This is an agreed-upon ṣaḥīḥ ḥadīth; it has been recorded by all the major compilers.[footnoteRef:667] [667:  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), 2:209.] 

أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَال: "إِذَا قُلْتَ"
That the Messenger of Allāh ﷺ said, ‘Telling’
Mawlānā Zakariyyā al-Kāndhlawī explains:
ببناء الخطاب 
In the second person form[footnoteRef:668] [668:  Mawlānā Zakariyyā (n 19) 2:396.] 

"لِصَاحِبِك:"
‘Your companion’
ʿAllāmah Zurqānī explains:
الذي تخاطبه إذ ذاك أو جليسك سمي صاحبا لأنه صاحبه في الخطاب أو لكونه الأغلب. 
The one whom you are addressing at that moment or your companion in sitting is termed a ‘ṣāḥib’ (companion) either because he accompanies you in speech, or because that is the predominant usage.[footnoteRef:669] [669:  ʿAllāmah Zurqānī (n 2) 1:301.] 

"أَنْصِتْ،"
‘To remain silent’
[bookmark: _ophm84i9q0zs][bookmark: _Toc225709091]Explanation of the Word: ‘Anṣit’
Qāḍī ʿIyāḍ explains:
أنصت هو السكوت للاستماع لما يقال ومنه استنصت الناس أي أمرهم بالسكوت. 
‘Anṣit’ means to remain silent to listen attentively to what is being said. From this comes the phrase: ‘istanṣata ’n-nās’, i.e. he instructed the people to be silent.[footnoteRef:670] [670:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 2:14.] 

ʿAllāmah Ibn al-Mundhir mentions the ruling:
فالإِنصات يجب على ظاهر السنة. 
Remaining silent is obligatory based on the literal application of the ḥadīth.[footnoteRef:671] [671:  ʿAllāmah Abū Bakr Muḥammad ibn Ibrāhīm an-Naysāpūrī, better known as Ibn al-Mundhir, Al-Awsaṭ min as-Sunan wa ’l-Ijmāʿ wa ’l-Ikhtilāf (Fayyum, Egypt: Dār al-Falāḥ, 2010), 4:81.] 

 Continuing with this 275th narration of the Muwaṭṭaʾ, we quoted thus far that Abū Hurayrah quoted from the Prophet ﷺ that he said:
"إِذَا قُلْتَ لِصَاحِبِك: أَنْصِتْ،" 
‘Telling your companion to remain silent’[footnoteRef:672] [672:  ] 

[bookmark: _Toc225709092]Lesson 254 - Ḥadīth 275 – Timing for the Silence on Jumuʿah – Explanation of ‘Laghw’ – The Ruling of Silence during the Sermon
[bookmark: _Toc225709093]Explanation of the Word: ‘Anṣit’
In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the meaning of ‘inṣāt’ is presented as follows:
ب -‌‌ الإنصات:
3 - الإنصات هو السكوت للاستماع، يقال: ‌أنصت: إذا سكت سكوت مستمع.
وأنصته: إذا أسكته، فهو لازم ومتعد. يقول القرطبي في تفسير قوله تعالى: ﴿وَإِذَا قُرِئَ ٱلْقُرْءَانُ فَٱسْتَمِعُوا۟ لَهُۥ وَأَنصِتُوا۟﴾  الإنصات هو السكوت للاستماع، والإصغاء والمراعاة.
وعلى ذلك فهو أخص من السكوت. 
Inṣāt (remaining silent):
‘Inṣāt’ is defined as remaining silent to listen. It is said ‘anṣata’ when a person becomes silent with the intent of listening, and ‘anṣata-hū’ when someone causes another to be silent. Thus, it functions both as an intransitive and transitive verb.
Qurṭubī, in his commentary on the verse: ‘When the Qur’ān is recited, fa’stamiʿū la-hū wa-anṣitū’[footnoteRef:673] (listen to it and be silent), explains that ‘inṣāt’ is silence for the sake of listening, accompanied by attentiveness and heedfulness. [673:  Qurʾān: 7:204.] 

Accordingly, ‘inṣāt’ is more specific than ‘sukūt’ (mere silence).[footnoteRef:674] [674:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 25:131. ] 

"وَالإمَام يَخْطُبُ" 
Whilst the imām is delivering the sermon  
[bookmark: _Toc225709094]Does the Obligation of Silence Begin with the Imām’s Arrival or his Sermon?
In our commentary on the chapter heading, we noted that ʿAllāmah Zurqānī understood this to indicate that silence is only required while the imām is actively delivering the sermon. Qāḍī ʿIyāḍ mentioned that same point when commentating on this narration. He says:
وقوله: " والإمام يخطب ": حجة بينة أن الإنصات إنما يجب عند خطبة الإمام، وهو قول مالك وعامة أهل العلم، وذهب أبو حنيفة إلى أن الإنصات يجب بخروج الإمام. 
His statement: ‘while the imām is delivering the sermon,’ constitutes clear proof that silence is only obligatory during the actual sermon of the imām. This is the view of Mālik and the majority of the scholars.
Abū Ḥanīfah, however, held that silence becomes obligatory from the moment the imām emerges.[footnoteRef:675] [675:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 3:243.] 

ʿAllāmah Zurqānī mentions the same:
جملة حالية تفيد أن وجوب الإنصات من الشروع في الخطبة لا من خروج الإمام كما يقوله ابن عباس وابن عمر وأبو حنيفة قاله ابن عبد البر. 
It is a circumstantial clause indicating that the obligation of silence begins with the commencement of the sermon, not merely with the imām’s appearance, as maintained by Ibn ʿAbbās, Ibn ʿUmar and Abū Ḥanīfah. This was stated by Ibn ʿAbd al-Barr.[footnoteRef:676] [676:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:302. ] 

After quoting this from ʿAllāmah Zurqānī, Mawlānā Zakariyyā al-Kāndhlawī remarks: 
وتقدم الجواب عنه من أنه لا حجة فيه ، على أن السكوت قبل الخطبة غير مأمور سيما إذا أمر به النبي صلى الله عليه وسلم بخروج الإمام في غير رواية. 
The response to this has already been addressed, namely that it holds no authority. Moreover, silence before the sermon is not commanded, particularly when the Prophet ﷺ instructed it with the emergence of the imām, as indicated in narrations other than this one.[footnoteRef:677] [677:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:396.] 

In the previous narration, we presented a few proofs of the Ḥanafīs. This ruling features again in the next narration. 
Although there are other clear narrations to support the claim that one should only be silent when the imām emerges, and those could serve as a clarification for this narration, Imām Qudūrī responded to this narration in the following manner:
والجواب: أن هذا لا دلالة فيه؛ لأن الحكم إذا علق بشرط عندنا لم يدل على نفي ما عداه. ولأن الخلاف في الكلام المباح، والأمر بالإنصات واجب، فيجوز أن يقال: إنه لغو في حال الخطبة وليس بلغو قبلها. 
The response: This provides no definitive proof. According to our principles, when a ruling is linked to a specific condition, it does not entail the negation of its applicability outside that condition. Moreover, the disagreement pertains to permissible speech, whereas the command to observe silence is obligatory. Thus, it is valid to assert that such speech constitutes idle talk during the sermon, but not before it.[footnoteRef:678] [678:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mawsūʿat al-Qawāʿid al-Fiqhiyyah al-Muqāranah known as At-Tajrīd (Cairo: Dār as-Salām, 2004), 2:950.] 

"يَوْمَ الْجُمُعَةِ،"
On Friday  
ʿAllāmah Zurqānī explains this: 
ظرف لقلت ومفهومه أن غير يوم الجمعة بخلاف ذلك. 
It is an adverb of time for ‘qulta’, and it implies that what applies on a day other than Friday differs from it.[footnoteRef:679] [679:  ʿAllāmah Zurqānī (n 5) 1:302.] 

However, many narrations do not even contain this word. ʿAllāmah Ibn ʿAbd al-Barr says:
هكذا روى يحيى هذا الحديث عن مالك بهذا الإسناد، وكذلك هو في "الموطأ" عند جمهور الرواة.
ورواه جماعة من رواة "الموطأ": "‌إذا ‌قلت ‌لصاحبك: أنصت، فقد لغوت". وبعضهم يقول فيه: يريد بذلك والإمام يخطب. 
This is how Yaḥyā narrated the ḥadīth from Mālik with this chain of transmission, and it is likewise found in the Muwaṭṭaʾ according to the majority of its narrators.
A group of transmitters of the Muwaṭṭaʾ also narrated it with the wording: “If you say to your companion, ‘Keep quiet,' you have engaged in idle speech.” Some of them added: ‘meaning, while the imām is delivering the sermon.’[footnoteRef:680] [680:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdillāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, At-Tamhīd li-mā fi ’l-Muwaṭṭaʾ min al-Maʿānī wa ’l-Asānīd (London, Muʾassasat al-Furqān li ’t-Turāth al-Islāmī, 2017), 11:630. ] 

In Muṣannaf ʿAbd ar-Razzāq, the word ‘anṣit’ is in plural with some additional words. Imām ʿAbd ar-Razzāq narrates:
عن معمر، عن همام بن منبه، أنه سمع أبا هريره يقول: قال رسول الله صلى الله عليه وسلم: "إذا قلت للناس ‌أنصتوا ‌يوم ‌الجمعة ‌وهم ‌ينطقون، والإمام يخطب". 
Maʿmar reported from Hammām ibn Munabbih, who heard Abū Hurayrah say that the Messenger of Allah ﷺ said, “If you say to the people, ‘Keep quiet,' on the day of Jumuʿah while they are speaking and the imām is delivering the sermon…”[footnoteRef:681] [681:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 3:223. ] 

"فَقَدْ لَغَوْتَ". 
Is to engage in idle talk.
[bookmark: _Toc225709095]Explanation of the Word: ‘Laghw’
Pronunciation
After narrating this ḥadīth from Imām Mālik, Imām Shāfiʿī thereafter quotes:
أخبرنا سفيان عن أبي الزناد عن الأعرج عن أبي هريرة عن النبي صلى الله عليه وسلم مثل معناه إلا أنه قال: لغيت قال ابن عيينة لغيت لغة أبي هريرة. 
Sufyān related to us from Abū ’z-Zinād from Aʿraj, from Abū Hurayrah from the Prophet ﷺ with a similar meaning, except that he said: ‘laghayta’.
Ibn ʿUyaynah said, ‘Laghayta is the dialect of Abū Hurayrah.’[footnoteRef:682] [682:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:417-418.] 

Likewise, after quoting this narration in his Ṣaḥīḥ, Imām Muslim quotes:
قال أبو الزناد: هي لغة أبي هريرة. وإنما هو فقد لغوت. 
Abū ’z-Zinād said, ‘This is the dialect of Abū Hurayrah, whereas the correct form is: fa-qad laghawta.’[footnoteRef:683] [683:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 2:583.] 

ʿAllāmah Rāfiʿī explains:
وقوله: قال ابن عيينة: "لغيت لغة أبي هريرة" يعني أنها لغة دوس، وأبو هريرة دوسي وفي "صحيح مسلم" نسبة هذا الكلام إلى أبي الزناد ولعل سفيان أخذه عن أبي الزناد ثم أرسل ذكره. 
His statement: “Ibn ʿUyaynah said, ‘Laghayta is the dialect of Abū Hurayrah’", means that it is the dialect of the tribe of Daws, and Abū Hurayrah was a Dawsī. In Ṣaḥīḥ Muslim, this remark is attributed to Abū ’z-Zinād. It is likely that Sufyān took it from Abū ’z-Zinād and then reported it without attributing it to him.[footnoteRef:684] [684:  ʿAllāmah Abū ’l-Qāsim ʿAbd al-Karīm ibn Muḥammad ar-Rāfiʿī, Sharḥ Musnad ash-Shāfiʿī (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2007), 1:522.] 

Later scholars just mentioned both pronunciations. ʿAllāmah Bagawī explains:
ويروى: فقد لغيت، يقال: لغا يلغو، ولغي يلغى.
It is reported as ‘fa-qad laghayta’. It is said, ‘Laghā yalghū’ and ‘laghiya yalghā’.[footnoteRef:685] [685:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Sharḥ as-Sunnah (Beirut: Al-Maktab al-Islāmī, 1983), 4:259.] 

Majd ad-Dīn Ibn al-Athīr explains:
لغا يلغو لغوا، ولغي يلغى لغا. 
‘Laghā yalghū laghwan’ and ‘laghiya yalghā laghan’.[footnoteRef:686]  [686:  Majd ad-Dīn Abu ’s-Saʿādāt Mubārak ibn Muḥammad, better known as Ibn al-Athīr al-Jazarī, Jāmiʿ al-Uṣūl fī Aḥādīth ar-Rasūl (Maktabat al-Ḥalwānī / Maktabat al-Malāḥ / Maktabat Dār al-Bayān, 1969), 5:687.] 

ʿAllāmah Badr ad-Dīn ʿAynī says:
قال أهل اللغة: لغى يلغو لغوا، يقال: بمعنى يلغي كعمي يعمى لغتان والأول أفصح، والظاهر أن القراءة تقتضي الثانية التي هي لغة أبي هريرة، قال الله تعالى: ﴿وَقَالَ الَّذِينَ كَفَرُوا لَا تَسْمَعُوا لِهَذَا الْقُرْآنِ وَالْغَوْا فِيهِ﴾ [فصلت: 26]. وهذا من لغى يلغي، ولو كان من الأول لقال: والغو بضم الغين. وقال ابن السكيت وغيره: مصدر الأول: اللغو ومصدر الثاني: اللغي 
The linguists said, ‘Laghā yalghū laghwan — it is said to mean yalghī, just as ʿamiyā yaʿmā are two forms, and the first is more eloquent. The apparent indication from the recitation is the second form, which is the dialect of Abū Hurayrah.
Allāh Taʿālā says: ‘Those who disbelieve say: Do not listen to this Qurʾān wa ’lghaw fī-hi (and engage in idle talk concerning it).’[footnoteRef:687] This is from laghā yalghī; for had it been from the first form, the verb would have been wa ’lghū, with a ḍammah on the ghayn. [687:  Qurʾān: 41:26.] 

Ibn as-Sikkīt and others said that the verbal noun of the first form is ‘laghw’, and the verbal noun of the second is ‘laghy’.[footnoteRef:688] [688:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1st ed. / 1420 AH), 2:322.] 

Signification
The classical lexicographers and exegetes present multiple closely related meanings for ‘laghw’, which can be categorised as follows (some could be combined, but we will list them separately for clarity):
1)  Speech that lacks a basis
ʿAllāmah Jawharī explains:
تفسير اللغو: الكلام الذي لا أصل له. 
The interpretation of ‘laghw’ is speech that has no basis.[footnoteRef:689] [689:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān ibn ʿAbdillāh ibn Muḥammad al-Jawharī, Musnad al-Muwaṭṭaʾ (Beirut: Dār al-Gharb al-Islāmī, 1997), 440.] 

ʿAllāmah Ibn Baṭṭāl quotes:
وقال قتادة فى قوله تعالى: ﴿وَإِذَا مَرُّوا۟ بِٱللَّغْوِ مَرُّوا۟ كِرَامًۭا﴾ [الفرقان: 72]، قال: لا يساعدون أهل الباطل على باطلهم. 
Qatādah said regarding the verse: ‘And when they pass by idle speech, they pass by with dignity,’[footnoteRef:690] [690:  Qurʾān: 25:72.] 

He said, ‘They do not support the people of falsehood in their falsehood.’[footnoteRef:691] [691:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:518. ] 

 ʿAllāmah Ibn ʿAbd al-Barr offers the same meaning:
ومعنى قوله قد لغوت أي جئت بالباطل وما ليس بحق واللغو الباطل. 
The meaning of his statement: ‘qad laghawta’ is: you have engaged in falsehood and that which is devoid of truth. ‘Laghw’ denotes falsehood.[footnoteRef:692] [692:  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), 5:43.] 

He also quotes:
وقال الأخفش: اللغو: الكلام الذي لا أصل له من الباطل وشبهه. 
Akhfash said, ‘Laghw is speech that has no basis, consisting of falsehood and the like.’[footnoteRef:693] [693:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 11:634.] 

2)  Every form of speech that is not good.
ʿAllāmah Ibn Baṭṭāl, citing Abū ʿUbaydah, explains:
اللغو: كل شىء من الكلام ليس بحسن، عند أبى عبيدة. 
‘Laghw’ refers to any speech that is not good, according to Abū ʿUbaydah.[footnoteRef:694] [694:  ʿAllāmah Ibn Baṭṭāl (n 20) 2:518.] 

ʿAllāmah Abū ’ l-Walīd al-Bājī defines it as such: 
واللغو رديء الكلام وما لا خير فيه منه. 
‘Laghw’ is ill speech and that which is void of good.[footnoteRef:695] [695:  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.), 1:188.] 

ʿAllāmah Ibn Daqīq al-ʿĪd mentions the same:
قيل: هو رديء الكلام وما لا خير فيه. 
In another view, it is said to be ill speech and that which is void of good.[footnoteRef:696] [696:  ʿAllāmah Abū ’l-Fatḥ Muḥammad ʿAlī, better known as Ibn Daqīq al-ʿĪd, Iḥkām al-Aḥkām (Beirut: ʿĀlam al-Kutub, 1987), 1:335.] 

3) Falsehood or untruth
ʿAllāmah Ibn ʿAbd al-Barr quotes this meaning from Qatādah:
قال قتادة في قول الله عز وجل: ﴿لَا يَشْهَدُونَ ٱلزُّورَ﴾ [الفرقان: 72] قال: الكذب. 
Qatādah said regarding the verse: ‘Those who do not witness zūr’,[footnoteRef:697] that it is falsehood.[footnoteRef:698] [697:  Qurʾān: 25:72.]  [698:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 9) 11:633.] 

ʿAllāmah Badr ad-Dīn ʿAynī says:
وقيل معناه: قلة الصواب. 
It is said that its meaning is the lack of truthfulness.[footnoteRef:699] [699:  ʿAllāmah ʿAynī (n 17) 2:322.] 

4) Vile, obscene or indecent speech
ʿAllāmah Ibn ʿAbd al-Barr cites this from ʿAjjāj in one of his poems:
قال العجاج : عن اللغا ورفث التكلم. 
ʿAjjāj said, ‘(By the Lord of the groups of pilgrims who refrained) from idle talk and indecent speech.’[footnoteRef:700] [700:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 21) 5:43.] 

ʿAllāmah Ibn Daqīq al-ʿĪd explains:
وقد يطلق على الخيبة أيضا. 
It may also be used to denote disappointment.[footnoteRef:701] [701:  ʿAllāmah Ibn Daqīq (n 25) 1:335.] 

5) Idle or vain speech
Majd ad-Dīn Ibn al-Athīr explains:
(لغوت) : اللغو: الهذر من الكلام والباطل، لغا يلغو لغوا، ولغي يلغى لغا. 
Laghawta: ‘Laghw’ refers to frivolous or nonsensical speech and falsehood. ‘Laghā yalghū laghwan’, and ‘laghiya yalghā laghan’.[footnoteRef:702] [702:  Majd ad-Dīn Ibn al-Athīr (n 15) 5:687.] 

6)  Sinful Speech
ʿAllāmah Khalīl al-Jundī states:
فقد لغوت" معناه: فقد أثمت. واللغو: الإثم، نص عليه جماعة من أهل المذهب. 
‘Fa-qad laghawta’ means: you have incurred sin. ‘Laghw’ here refers to sin, as explicitly stated by a group of scholars from the school.[footnoteRef:703] [703:  ʿAllāmah Khalīl ibn Isḥāq al-Jundī, At-Tawḍīḥ fī Sharḥ Mukhtaṣar Ibn al-Ḥājib (Egypt: Markaz Najībwayh li ’l-Makhṭūṭāt wa-Khidmat at-Turāth, 2008), 2:64.] 

ʿAllāmah Māzirī states:
قيل معناه فعلت اللغو الذي هو الإثم. قال الله تعالى: ﴿وَالَّذِينَ هُمْ عَنِ اللَّغْوِ مُعْرِضُونَ﴾. فإذا نهى عن مثل هذا الكلام الذي هو تغيير منكر فنهيه عما سواه من الكلام المباح جنسه أولى. 
It was said that its meaning is: you have committed laghw, meaning sin. Allāh Taʿālā says: ‘And those who keep themselves away from laghw (vain things).’[footnoteRef:704] [704:  Qurʾān: 23:3.] 

So, if such speech, which involves correcting a wrong, has been prohibited, then prohibiting other types of speech, whose very category is ordinarily permissible, is even more appropriate.[footnoteRef:705] [705:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAlī al-Māzirī, Sharḥ at-Talqīn (Beirut: Dār al-Gharb al-Islāmī, 2008), 1:1000.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, several meanings are given for it as follows:
‌‌سماع اللغو:
اللغو من الكلام: - ما لا يعتد به إما لأنه يورد ارتجالا عن غير روية ودون تثبت وتفكير فيجري مجرى اللغا الذي يطلق على صوت العصافير ونحوها من الطيور.
وإما لأنه يورد في غير موضعه فيخرجه ذلك عن الصواب كمن قال لصاحبه: ‌أنصت، والإمام يخطب. أو كمن دعا لأهل الدنيا في خطبة الجمعة. 
وقد يطلق اللغو. على كل كلام قبيح باطل، كالخوض في المعاصي، والسب، والشتم، والرفث، وما إليها. قال الله تعالى في صفة المؤمنين: ﴿وَإِذَا مَرُّوا۟ بِٱللَّغْوِ مَرُّوا۟ كِرَامًۭا﴾. أي: كنوا عن القبيح وتعففوا عن التصريح به، وقيل: معناه: إذا صادفوا أهل اللغو لم يخوضوا معهم في باطلهم أو في سقط كلامهم.
وما دام اللغو بهذا المعنى الذي لا يجلب نفعا ولا يدفع إثما، ولا يتصل بقصد صحيح، فإن سماعه كالخوض فيه لا يخرج حكمه عن الحظر والكراهة، تبعا لشدة اتصاله بالمفاسد، وانفكاكه عنها.
Hearing laghw:
Laghw in speech denotes what is not to be considered, either because it is delivered extemporaneously without prior verification or reflection, thus resembling ‘laghāʾ’, a term applied to the sounds of birds such as sparrows.
Alternatively, it denotes speech uttered in an inappropriate context, thereby rendering it incorrect, such as when one says to his companion: ‘Keep quiet’ whilst the imām is delivering the sermon, or when one prays for worldly affairs during the Friday sermon.
‘Laghw’ may also denote all foul and false speech, such as involvement in sins, cursing, insult, obscenity and similar vices.
Allāh Taʿālā describes the believers thus: ‘When they pass by laghw, they pass by with dignity’. That is, they refrain from evil and modestly avoid explicit mention of it. Some interpret the meaning as: when they encounter those who engage in laghw, they do not engage in their falsehood or frivolous talk.
Since laghw in this sense neither brings benefit nor averts sin, nor is connected to a sound intention, its hearing amounts to engaging in it, and its ruling remains that of prohibition and dislike. This follows from its close association with moral corruption and inseparability from it.[footnoteRef:706] [706:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 3) 25:248.] 

Overall meaning
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
معنى هذا المنع - والله أعلم - المنع من الكلام إذا خطب الإمام يوم الجمعة، وأكد ذلك صلى الله عليه وسلم بأن من أمر حينئذ غيره بالصمت فهو لاغ لأنه قد أتى من الكلام بما نهي عنه كما أن من نهى في الصلاة مصليا عن الكلام فقد أفسد على نفسه صلاته وإنما نص على أن الآمر بالصمت وقت الخطبة لاغ تنبيها على أن كل مكلم غيره لاغ.
The meaning of this prohibition – and Allāh knows best – is the prohibition of speech when the imām delivers the Friday sermon. The Prophet ﷺ affirmed this by stating that whoever commands another to be silent at that time has engaged in laghw, for he has engaged in speech that was forbidden. This is similar to one who prohibits another person from speaking during prayer, thereby invalidating his prayer. The specification that the one commanding silence during the sermon has engaged in laghw serves as a warning that every person who speaks to another during it has committed laghw.[footnoteRef:707] [707:  ʿAllāmah Bājī (n 24) 1:188.] 

ʿAllāmah Rāfiʿī explains:
ومقصود الحديث المنع من الكلام في حال الخطبة، والدعاء إلى الإنصات وهو أن يسكت سكوت المستمعين، واحتج بعضهم بالحديث على وجوب الإنصات لقوله: "فقد لغوت" وقالوا: اللغو: الإثم، لقوله تعالى: ﴿وَٱلَّذِينَ هُمْ عَنِ ٱللَّغْوِ مُعْرِضُونَ﴾. 
The purport of the ḥadīth is the prohibition of speaking during the sermon and the exhortation to attentiveness, meaning that one should maintain the silence of a listener. Some have used this ḥadīth as evidence for the obligation of attentiveness, based on his ﷺ saying, ‘You have engaged in laghw (idle speech).’ They argued that laghw denotes sin, as in the verse: ‘And those who keep themselves away from vain things’.[footnoteRef:708][footnoteRef:709] [708:  Qurʾān: 23:3.]  [709:  ʿAllāmah Rāfiʿī (n 13) 1:522. ] 

Qāḍī ʿAbd al-Wahhāb al-Baghdādī says:
ومعلوم أن ذلك زجر عن ترك الإنصات، وإذا زجر عن هذا القدر فما زاد عليه أولى بالمنع ولأن القول: أنصت من مصالح الإنصات ودعاء إليه، فإذا كان ذلك منهياً عنه مع قلة خطره ويسارة التشاغل به، كان ما زاد عليه وما ليس من بابه أولى. 
It is known that this constitutes a rebuke for neglecting silence. If such a minimal act is rebuked, then anything beyond it is more deserving of prohibition. Moreover, the statement ‘anṣit’ is part of the objectives of silence and a call toward it. Therefore, if that, despite its minimal seriousness and the slight distraction it entails, is prohibited, then speech beyond it, and of a different nature altogether, is even more prohibited.[footnoteRef:710] [710:  Qāḍī Abū Muḥammad ʿAbd al-Wahhāb ibn ʿAlī al-Baghdādī, Al-Ishrāf ʿalā Nukat Masāʾil al-Khilāf (Beirut: Dār Ibn Ḥazm, 1999), 1:328.] 

[bookmark: _Toc225709096]Additional Words in Other Transmissions
Imām ʿAbd ar-Razzāq brings the same narration with a few additional words at the end:
عن معمر، عن همام بن منبه، أنه سمع أبا هريره يقول: قال رسول الله صلى الله عليه وسلم: "إذا قلت للناس ‌أنصتوا ‌يوم ‌الجمعة ‌وهم ‌ينطقون، والإمام يخطب، فقد لغوت على نفسك". 
Maʿmar reported from Hammām ibn Munabbih that he heard Abū Hurayrah say that the Messenger of Allāh ﷺ said, ‘When you tell people to keep quiet on a Friday whilst they are speaking and the imām is delivering the sermon, then you have certainly engaged in idle talk yourself.’[footnoteRef:711] [711:  Imām ʿAbd ar-Razzāq (n 10) 3:223.] 

ʿAllāmah Abū Muḥammad al-Fākihī quotes the same:
حدثني المقرئ، نا سعيد بن أبي أيوب، حدثني محمد بن عجلان، عن أبي الزناد، عن الأعرج، عن أبي هريرة، عن رسول الله صلى الله عليه وسلم قال: "‌‌ إذا قلت لصاحبك: أنصت يوم الجمعة ‌فقد ‌لغوت ‌عليك ‌بنفسك ". 
Muqriʾ narrated to us [saying]: Saʿīd ibn Abī Ayyūb narrated to us [saying]: Muḥammad ibn ʿAjlān narrated to me from Abū ’z-Zinād from Aʿraj from Abū Hurayrah from the Messenger of Allāh ﷺ, who said, ‘When you tell your companion to keep quiet on a Friday, then you have surely engaged in idle talk yourself.’[footnoteRef:712] [712:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Muḥammad al-Fākihī, Fawāʾid Abī Muḥammad al-Fākihī (Riyadh: Maktabat ar-Rushd, 1998), 119.] 

[bookmark: _terpapmtltoz][bookmark: _Toc225709097]The Ruling on Remaining Silent during the Friday Sermon
ʿAllāmah Ibn ʿAbd al-Barr mentions a consensus on this ruling:
ولا خلاف عليه بين فقهاء الأمصار في وجوب الإنصات للخطبة على من سمعها. 
The jurists have no differences on this, that the obligation of silence is for those listening to the sermon.[footnoteRef:713] [713:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 21) 5:43.] 

However, Ḥāfiẓ Ibn Ḥajar refutes this consensus, stating:
وأغرب ابن عبد البر فنقل الإجماع على وجوب الإنصات على من سمعها إلا عن قليل من التابعين.  
Ibn ʿAbd al-Barr made an unusual claim by reporting consensus on the obligation of silence upon anyone who hears the sermon except for a few from among the tābiʿūn.[footnoteRef:714] [714:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 5:694.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the differences among the scholars on this matter is mentioned as follows: 
واختلفوا في وجوب الإنصات على المصلين، فمذهب الجمهور أنه واجب، وأنه يحرم الكلام إلا للخطيب أو لمن يكلمه الخطيب، وكذا لتحذير إنسان من مهلكة. ودليلهم قوله تعالى: ﴿وَإِذَا قُرِئَ ٱلْقُرْءَانُ فَٱسْتَمِعُوا۟ لَهُۥ وَأَنصِتُوا۟﴾، وقوله صلى الله عليه وسلم إذا قلت لصاحبك يوم الجمعة: ‌أنصت والإمام يخطب فقد لغوت. 
ومذهب الشافعية في القديم متفق مع مذهب الجمهور، أما في الجديد فإنه لا يجب الإنصات ولا يحرم الكلام. 
Scholars differed regarding the obligation of silence upon those attending the prayer. The view of the majority is that it is obligatory, and that speech is prohibited except for the preacher or for one whom the preacher addresses, as well as in cases where one warns another of imminent danger. Their evidence includes the verse: ‘When the Qurʾān is recited, listen to it and be silent’,[footnoteRef:715] And the statement of the Prophet ﷺ, ‘If you say to your companion on the Day of Jumuʿah, ‘Be silent,’ while the imām is delivering the sermon, you have engaged in idle speech.’ [715:  Qurʾān: 7:204.] 

As for the Shāfiʿī school, its qadīm view accords with the view of the majority. However, in the jadīd view, silence is not obligatory, nor is speech prohibited.[footnoteRef:716] [716:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 3) 19:179.] 

ʿAllāmah Rāfiʿī mentions the ruling according to the Shāfiʿīs:
وبالوجوب قال الشافعي في "القديم"، وقوله في الجديد أن الإنصات مستحب وليس بواجب؛ لما روي أن رجلا دخل والنبي صلى الله عليه وسلم يخطب يوم الجمعة فسأل النبي صلى الله عليه وسلم متى الساعة فأجابه ولم ينكر عليه الكلام. 
Shāfiʿī stated in his qadīm view that silence is obligatory; however, his view in the jadīd is that silence is recommended, not obligatory. This is based on the report that a man entered while the Prophet ﷺ was delivering the sermon on a Friday and asked him, ‘When is the Hour?’ The Prophet ﷺ responded to him and did not censure him for speaking.[footnoteRef:717] [717:  ʿAllāmah Rāfiʿī (n 13) 1:522. ] 

   Ḥadīth 276 – The Proper Way of Silencing Others During the Sermon - Thaʿlabah Ibn Abī Mālik al-Quraẓī – The Friday Adhān Infront of the Imām
[bookmark: _Toc225709098]A Similar Narration as the 275th 
Imām ʿAbd ar-Razzāq quotes:
عن ابن جريج، عن عطاء الخراساني قال: قال النبي صلى الله عليه وسلم: "إذا قال: صه، فقد لغا، وإذا لغا فقد قطع جمعته". 
Ibn Jurayj reported from ʿAṭāʾ al-Khurasānī, who said that the Prophet ﷺ said, 'If one says: ‘Be silent’, then he has engaged in idle talk, and if he has engaged in idle talk, he has nullified his Friday prayer.'[footnoteRef:718] [718:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 3:223. ] 

[bookmark: _Toc225709099]Statements of the Companions on Speaking during the Sermon
ʿAllāmah Ibn Baṭṭāl says:
وروى عن عمر، وابن عمر، وابن عباس أنهم قالوا: من قال لصاحبه اسكت فلا جمعة له، وقال ابن عباس: الذى يتكلم والإمام يخطب، فهو كمثل الحمار يحمل أسفارا. 
It was narrated from ʿUmar, Ibn ʿUmar and Ibn ʿAbbās that they said, “Whoever says to his companion, 'Be quiet,' has no Friday prayer.” And Ibn ʿAbbās said, ‘The one who speaks while the imām is delivering the sermon is like a donkey carrying books.’[footnoteRef:719] [719:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:519.] 

[bookmark: _Toc225709100]The Proper Method of Informing Others to Remain Silent
Given the prohibition to tell someone to be silent during the sermon, scholars have differed regarding the appropriate way to stop someone who speaks.  
1) Pelting
Ibn ʿUmar would pelt those who would speak. Imām ʿAbd ar-Razzāq quotes:
عن معمر، عن أيوب، عن نافع، أن ابن عمر حصب رجلين ‌كانا ‌يتكلمان، ‌والإمام يخطب يوم الجمعة.
 عن مالك، عن نافع، عن ابن عمر مثل حديث ابن عمر في الرجلين يتكلمان.
عن معمر، عن أيوب، عن نافع، أن ابن عمر رأى سائلا يسأل، والإمام يخطب يوم الجمعة فحصبه. 
Maʿmar reported from Ayyūb from Nāfiʿ that Ibn ʿUmar pelted two men with pebbles who were talking while the imām was delivering the Friday sermon.
Mālik reported from Nāfiʿ from Ibn ʿUmar, a narration similar to that regarding the two men who were speaking.
Maʿmar reported from Ayyūb from Nāfiʿ that Ibn ʿUmar saw a beggar asking while the imām was delivering the Friday sermon, so he pelted him with pebbles.[footnoteRef:720] [720:  Imām ʿAbd ar-Razzāq (n 1) 3:225.] 

2) Indicating
At other times, Ibn ʿUmar was seen to be signalling people to remain silent. Imām ʿAbd ar-Razzāq narrates:
أخبرنا معمر، عن أيوب، عن نافع، أنه رأى ابن عمر يشير إلى رجل في الجمعة، والإمام يخطب.
عن معمر، عن رجل، عن الحسن أنه رأى سائلا، والإمام يخطب فأومأ بيده أن اسكت.
عن الثوري، عن مسلم، عن عبد الرحمن بن أبي ليلى قال: رأيته يشير إلى محمد بن سعد، والحجاج يخطب، وكان يتكلم فأشار إليه أن اسكت. 
Maʿmar related to us from Ayyūb from Nāfiʿ that he saw Ibn ʿUmar gesturing to a man during the Friday prayer while the imām was delivering the sermon.
Maʿmar reported from a man from Ḥasan that he saw a beggar while the imām was delivering the sermon, and he motioned with his hand for him to be silent.
Thawrī reported from Muslim that he saw ʿAbd ar-Raḥmān ibn Abī Laylā gesturing to Muḥammad ibn Saʿd while Ḥajjāj was delivering the sermon, and he was speaking, so he motioned to him to be silent.[footnoteRef:721] [721:  Ibid.] 

3) Probably Ignoring
Imām ʿAbd ar-Razzāq also quotes:
عن ابن جريج، قال: أخبرني إبراهيم بن ميسرة أنه سمع طاوسا يقول: إنه ليرى لغوا أن يشير الرجل إلى الرجل بيده أن اسكت إذا تكلم. 
Ibn Jurayj reported: Ibrāhīm ibn Maysarah related to me that he heard Ṭāwūs say, ‘He even considers it to be idle talk when a man gestures with his hand to another to be silent if he speaks.[footnoteRef:722] [722:  Ibid, 3:224.] 

4) View of the Four Schools of Thought
Scholars suggested using gestures or signals to remain silent.
Ḥanafī view
ʿAllāmah Badr ad-Dīn ʿAynī says:
وطريقه إذا أراد النهي عن الكلام أن يشير إليه بالسكوت إن فهمه. 
The proper way, if one wishes to forbid speaking, is to signal to the person to be silent, if he understands the gesture.[footnoteRef:723]  [723:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, Al-Bināyah Sharḥ al-Hidāyah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1st ed. / 1420 AH), 2:322.] 

Mālikī view
ʿAllāmah Ibn Hubayrah says:
في هذا الحديث النهي عن الكلام وقت الجمعة، فينبغي لمن سمع متكلمًا حينئذ أن ينهاه بالإشارة لا بالكلام. 
This ḥadīth contains a prohibition against speaking during the Friday sermon, so whoever hears someone speaking at that time should forbid him using a gesture, not with speech.[footnoteRef:724] [724:  ʿAwn ad-Dīn Abū ’l-Muẓaffar Yaḥyā ibn Muḥammad ibn Hubayrah al-Hudhalī, Al-Ifṣāḥ ʿan Maʿānī ’ṣ-Ṣiḥāḥ (Riyad: Dār al-Waṭan, 1417 AH), 6:101.] 

Shāfiʿī view
ʿAllāmah Baghawī mentions: 
وإن تكلم غيره، فلا ينكر إلا بالإشارة. 
And if someone else speaks, it should only be denounced through a gesture.[footnoteRef:725] [725:  ʿAllāmah Abū ’l-Qāsim ʿAbdullāh ibn Muḥammad al-Baghawī, Sharḥ as-Sunnah (Beirut: Al-Maktab al-Islāmī, 1983), 4:259.] 

Ḥanbalī view
ʿAllāmah Ibn Qudāmah al-Maqdisī mentions:
ولكن يشير إليه. نص عليه أحمد. فيضع أصبعه على فيه. وممن رأى أن يشير ولا يتكلم، زيد بن صوحان، وعبد الرحمن بن أبي ليلى، والثورى، والأوزاعى، وابن المنذر. وكره الإشارة طاوس. ولنا، أن الذي قال للنبى صلى الله عليه وسلم متى الساعة؟ أومأ الناس إليه بحضرة رسول الله صلى الله عليه وسلم بالسكوت، ولأن الإشارة تجوز في الصلاة التي يبطلها الكلام، ففى الخطبة أولى. 
Rather, he should gesture to him; this was explicitly stated by Ahmad. He should place his finger on his lips. Among those who held that one should gesture and not speak are Zayd ibn Ṣūhān, ʿAbd ar-Raḥmān ibn Abī Laylā, Thawrī, Awzāʿī and Ibn al-Mundhir. Ṭāwūs, however, disliked even gesturing.
Our evidence is that when a man asked the Prophet ﷺ, ‘When is the Hour?’ the people gestured to him in the presence of the Messenger of Allāh ﷺ to remain silent. Also, gesturing is permitted in prayer, which is invalidated by speech, so it is even more appropriate during the sermon.[footnoteRef:726] [726:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 3:198.] 

[bookmark: _Toc225709101]Ḥadīth 276
276 - مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ ثَعْلَبَةَ بْنِ أبِي مَالِك الْقُرَظِيِ، أَنَّهُ أَخْبَرَهُ، أَنَّهُمْ كَانُوا فِي زَمَانِ عُمَرَ ابْنِ الْخَطَّابِ يُصَلُّونَ يَوْمَ الْجُمُعَةِ، حَتَّى يَخْرُجَ عُمَرُ، فَإِذَا خَرَجَ عُمَرُ وَجَلَسَ عَلَى الْمِنْبَرِ، وَأَذَّنَ المؤذِّنُ، قَالَ ثَعْلَبَة: وَجَلَسْنَا نَتَحَدَّثُ، فَإِذَا سَكَتَ المؤذِّنُ وَقَامَ عُمَرُ بنُ الخطَّاب يَخْطُبُ، أَنْصَتْنَا فَلَمْ يَتَكَلَّمْ مِنَّا أَحَدٌ.
 قَالَ ابْنُ شِهَاب: فَخُرُوجُ الإمَام يَقْطَعُ الصَّلاَةَ، وَكَلاَمُهُ يَقْطَعُ الْكَلاَمَ. 
Mālik reported from Ibn Shihāb from Thaʿlabah ibn Abī Mālik al-Quraẓī that he related to him: During the time of ʿUmar ibn al-Khaṭṭāb, they would pray on Friday until ʿUmar emerged. When ʿUmar came out, sat on the pulpit, and the muʾadhdhin called the adhān, Thaʿlabah said, ‘We would sit and converse. However, when the muʾadhdhin fell silent, and ʿUmar ibn al-Khaṭṭāb stood to deliver the sermon, we would keep quiet and none of us would speak.’
Ibn Shihāb said, ‘The coming out of the imām terminates the prayer, and his speech terminates other speech.’[footnoteRef:727] [727:  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), 1:261-262.] 

Imām Yaḥyā al-Laythī narrates:
276 - مَالِك، عَنِ ابْنِ شِهَابٍ، عَنْ ثَعْلَبَةَ بْنِ أبِي مَالِك الْقُرَظِيِ، 
Mālik reported from Ibn Shihāb from Thaʿlabah ibn Abī Mālik al-Quraẓī 
[bookmark: _Toc225709102]Thaʿlabah Ibn Abī Mālik al-Quraẓī
ʿAllāmah Zurqānī explains the pronunciation:
بضم القاف وبالظاء المعجمة. 
With a ḍammah on the qāf and a dotted ẓāʾ.[footnoteRef:728] [728:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:304.] 

His Father
ʿAllāmah Ibn Saʿd mentions about his father:
واسم أبى مالك عبد الله بن سام.
Abū Mālik’s name was ʿAbdullāh ibn Sām.[footnoteRef:729] [729:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:58.] 

He then says:
وقدم أبو مالك من اليمن فقال: نحن من كندة على دين يهود. فتزوج إلى ابن سعية من بنى قريظة وحالفهم فقيل القرظى. 
Abū Mālik arrived from Yemen and said, ‘We are from Kindah, upon the religion of the Jews.’ He then married into the family of Ibn Saʿiyyah from Banū Qurayẓah and allied with them. Th'us, he was referred to as ‘al-Quraẓī’.[footnoteRef:730] [730:  Ibid.] 

Teknonym
ʿAllāmah Ibn Saʿd mentions his teknonym:
ويكنى ثعلبة أبا يحيى. 
Thaʿlabah’s teknonym was Abū Yaḥyā.[footnoteRef:731] [731:  Ibid.] 

He also mentions another one:
وكان يكنى أبا جعفر. 
His teknonym was Abū Jaʿfah.[footnoteRef:732] [732:  Ibid, 5:58-59.] 

Teachers
ʿAllāmah Ibn Saʿd mentions his main teachers:
وقد روى ثعلبة عن عمر وعثمان. 
Thaʿlabah reported from ʿUmar and ʿUthmān.[footnoteRef:733] [733:  Ibid, 5:58.] 

Imām Bukhārī mentions about ʿUmar and adds another two names:
سمع عمر، وحارثة بن النعمان. وعن ابن عمر. 
He heard from ʿUmar, Ḥārithah ibn an-Nuʿmān and Ibn ʿUmar.[footnoteRef:734] [734:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 2:174.] 

Students
Imām Bukhārī cites those who reported from him:
سمع منه ابن الهاد، والزهري، وابنه مالك. 
Ibn al-Hād, Zuhrī and his son: Mālik heard from him.[footnoteRef:735] [735:  Ibid.] 

Status
ʿAllāmah Wāqidī says:
وكان كبيرا وكان قليل الحديث. 
He was a senior but narrated a few ḥadīths.[footnoteRef:736] [736:  ʿAllāmah Ibn Saʿd (n 12) 5:59.] 

Hence, Imām Bukhārī says:
كان كبيرا. 
He was a senior.[footnoteRef:737] [737:  Imām Bukhārī (n 17) 2:174.] 

ʿAllāmah Ibn Qāniʿ listed him amongst the Companions. Likewise, ʿAllāmah Ibn Mandah says: 
أدرك النبي صلى الله عليه وسلم. 
He met the Prophet ﷺ.[footnoteRef:738] [738:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Isḥāq, better known as Ibn Mandah, Maʿrifat aṣ-Ṣaḥābah (UAE: Maṭbūʿāt Jāmiʿat al-Imārāt al-ʿArabiyyah al-Muttaḥidah, 2005), 367.] 

And he quotes from Yaḥyā ibn Maʿīn:
قال يحيى بن معين: له رؤية. 
Yaḥyā ibn Maʿīn said, ‘He saw the Prophet ﷺ.’[footnoteRef:739] [739:  Ibid. ] 

ʿAllāmah Ibn ʿAbd al-Barr lists him in Al-Istīʿāb, stating:
ولد على عهد رسول الله صلى الله عليه وسلم. 
He was born during the Messenger of Allāh ﷺ’s time.[footnoteRef:740] [740:  ʿAllāmah Abū ʿUmar Yūsuf ibn ʿAbdullāh al-Qurṭubī, better known as Ibn ʿAbd al-Barr, Al-Istīʿāb fī Maʿrifat al-Aṣḥāb (Beirut, Dār al-Jīl, 1992), 1:212.] 

Ḥāfiẓ Ibn Ḥajar says:
قلت: وحديثه عن عمر في صحيح البخاري. ومن يقتل أبوه بقريظة ويكون هو بصدد من يقتل لولا الإنبات لا يمتنع أن يصح سماعه، فلهذا الاحتمال ذكرته هنا. 
I say: His ḥadīth from ʿUmar is found in Ṣaḥīḥ al-Bukhārī. And one whose father was killed at Banū Qurayẓah, and who himself was nearly executed, were it not for the signs of physical immaturity, it is not far-fetched that his hearing (directly from the Prophet ﷺ) could be sound. It is due to this possibility that I have mentioned him here.[footnoteRef:741] [741:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Al-Iṣābah fī Tamyīz aṣ-Ṣaḥābah (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1995), 1:523.] 

In contrast to those scholars, ʿAllāmah Abū Ḥātim ar-Rāzī says:  
هو من التابعين. 
He was a tābiʿī.[footnoteRef:742] [742:  ʿAllāmah ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Marāsīl (Beirut: Muʾassasat ar-Risālah, 1998), 21.] 

ʿAllāmah Mughulṭāy confirms the same view:
وليست له صحبة. 
He was not a Companion.[footnoteRef:743] [743:  ʿAllāmah Mughalṭāy ibn Qalīj al-Miṣrī, Ikmāl Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Cairo: Al-Fārūq al-Ḥadīthiyyah, 2001), 2:33.] 

Even if he was a tābiʿī, he was highly reliable. ʿAllāmah ʿIjlī and ʿAllāmah Ibn Ḥibbān both listed him in their respective books on Ath-Thiqāt. Ḥāfiẓ Ibn Ḥajar states:
وقال العجلي: تابعي "ثقة". وذكره ابن حبان في "الثقات". 
ʿIjli said, ‘[He was] a tābiʿī and reliable.’ Ibn Ḥibbān also listed him in Ath-Thiqāt.[footnoteRef:744] [744:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 2:25.] 

As for those who quoted his narrations, ʿAllāmah ʿAbd al-Ghanī al-Maqdisī:
روي له: البخاري، وأبو داود، وابن ماجه. 
Bukhārī, Abū Dāwūd and Ibn Mājah brought his narrations.[footnoteRef:745] [745:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 1:203.] 

Services
He served as the imām for Banū Qurayẓah. ʿAllāmah Ibn Saʿd quotes from ʿAllāmah Wāqidī:
قال محمد بن عمر: وكان ثعلبة إمام بنى قريظة حتى مات، وكان كبيرا. 
Muḥammad ibn ʿUmar said, ‘Thaʿlabah was the imām of Banū Qurayẓah until he passed away. He was a senior.’[footnoteRef:746] [746:  ʿAllāmah Ibn Saʿd (n 12) 5:59.] 

أَنَّهُ أَخْبَرَهُ، أَنَّهُمْ 
That he related to him: […] they would
Mawlānā Zakariyyā al-Kāndhlawī clarifies those being referred to here:
أي: المسلمين.
I.e. the Muslims[footnoteRef:747] [747:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:400.] 

كَانُوا فِي زَمَانِ عُمَرَ ابْنِ الْخَطَّابِ  
During the time of ʿUmar ibn al-Khaṭṭāb
ʿAllāmah Zurqānī clarifies:
أي في خلافته. 
I.e. during his caliphate[footnoteRef:748] [748:  ʿAllāmah Zurqānī (n 11) 1:304.] 

يُصَلُّونَ يَوْمَ الْجُمُعَةِ،  
Pray on Friday
Mawlānā Zakariyyā al-Kāndhlawī again clarifies here:
أي: قبل الصلاة.
I.e. before the prayer[footnoteRef:749] [749:  Mawlānā Zakariyyā (n 30) 2:400.] 

ʿAllāmah Zurqānī highlights that these were voluntary prayers which they would perform: 
النوافل. 
The supererogatory prayers[footnoteRef:750] [750:  ʿAllāmah Zurqānī (n 11) 1:304.] 

حَتَّى يَخْرُجَ عُمَرُ، فَإِذَا خَرَجَ عُمَرُ وَجَلَسَ عَلَى الْمِنْبَرِ، 
Until ʿUmar emerged. When ʿUmar came out, sat on the pulpit, 
[bookmark: _Toc225709103]The Preacher Sitting on the Pulpit 
ʿAllāmah Abū ’l-Walīd al-Bājī remarks on this act of the lecturer sitting on the pulpit to deliver the Friday sermon: 
ولا خلاف في الجلوس على المنبر يوم الجمعة. 
There is no divergence of opinions regarding sitting on the pulpit on Friday.[footnoteRef:751] [751:  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.), 1:189. ] 

This is correct. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
لا خلاف بين الفقهاء في أن الخطيب يجلس إذا صعد ‌المنبر في الجمعة. 
There is no disagreement among the jurists that the preacher sits when he ascends the pulpit on Friday.[footnoteRef:752] [752:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 15:269.] 

Certain scholars of other scholars incorrectly attributed to the Ḥanafī school of thought that the imām should not sit before delivering the sermon. However, ʿAllāmah Badr ad-Dīn ʿAynī refuted them. He writes in ʿUmdat al-Qārī:
الجلوس على المنبر قبل الخطبة، قال بعضهم: خلافا لبعض الحنفية، وقال صاحب (التوضيح) قوله: (إذا جلس الإمام على المنبر) هذا سنة، وعليه عامة العلماء، خلافا لأبي حنيفة، كذا قاله ابن بطال وتبعه ابن التين. وقالا: خالف الحديث قلت: هما خالفا الحديث حيث نسبا إليه ما لم يقل، لأن مذهبه ما ذكره صاحب (الهداية). وإذا ‌صعد ‌الإمام ‌على ‌المنبر جلس وأذن المؤذن بين يدي المنبر، بذلك جرى التوارث. انتهى. 
Sitting on the pulpit before the sermon 
Some reported disagreement from certain Ḥanafīs. The author of At-Tawḍīḥ said, "His statement, 'when the imam sits on the pulpit', refers to a Sunnah practice, and this is the view of the majority of scholars, contrary to Abū Ḥanīfah." This was stated by Ibn Baṭṭāl and followed by Ibn at-Tīn, both of whom said that he opposed the ḥadīth.
I say: they went against the ḥadīth by attributing to Abū Ḥanīfah something he never said, for his actual view is what was stated in Al-Hidāyah: ‘When the imām ascends the pulpit, he sits, and the muʾadhdhin gives the call to prayer in front of the pulpit. This is the established tradition.’[footnoteRef:753] [753:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 6:211.] 

This applies to the Friday sermon. As for the ʿĪd sermon, Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah states:
واختلفوا في خطبة العيدين: فذهب الحنفية، وهو وجه عند كل من المالكية والشافعية والحنابلة إلى أنه لا يجلس؛ لأن الجلوس لانتظار فراغ المؤذن من الأذان في الجمعة، وهو غير مشروع في العيدين، فلا حاجة إلى الجلوس. 
The scholars differed regarding the sermon of the two ʿĪds: the Ḥanafīs – and it is also one view reported from the Mālikīs, the Shāfiʿīs and the Ḥanbalīs – held that the preacher does not sit, because the purpose of sitting in the Friday sermon is to wait for the muʾadhdhin to finish the call to prayer, which is not prescribed for the ʿĪd prayers. Therefore, there is no need to sit.[footnoteRef:754] [754:  Al-Mawsūʿah (n 35) 15:269.] 

ʿAllāmah Abū ’l-Walīd al-Bājī presents the Mālikī view:
وأما في سائر الخطب فعن مالك في ذلك روايتان:
إحداهما: أنه يجلس لأن ارتقاء المنبر للخطبة يتعلق بالصلاة فكان من سنته الجلوس كالارتقاء يوم الجمعة.
والرواية الثانية: لا يجلس لأن الجلوس إنما شرع يوم الجمعة انتظارا لفراغ المؤذنين من الأذان يوم الجمعة ولا أذان في خطبة العيد فلا معنى للجلوس في أولها.
As for other sermons, there are two reports from Mālik regarding this:
One states that he should sit, because ascending the pulpit for the sermon is connected to the prayer, so sitting becomes part of its Sunnah, just as it is on Friday.
The second report is that he should not sit, because sitting was only legislated on Friday in order to wait for the muʾadhdhins to complete the call to prayer. Since there is no adhān for the ʿĪd sermon, there is no reason to sit at its beginning.[footnoteRef:755] [755:  ʿAllāmah Bājī (n 34) 1:189.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, they wrote the Mālikī stance, saying:
وذهب المالكية وهو الصحيح المنصوص عليه عند الشافعية، والمذهب عند الحنابلة إلى أنه يجلس إذا صعد المنبر ليستريح؛ ولأنه أهدى لما يريد أن يفتتحه، وفيه زيادة وقار. 
The Mālikis, as well as the correct and established view among the Shāfiʿis, and the adopted position of the Ḥanbalīs, held that the preacher should sit when he ascends the pulpit to rest, as well as to be more composed for what he is about to begin, and because it adds to his dignity.[footnoteRef:756] [756:  Al-Mawsūʿah (n 35) 15:269.] 

وَأَذَّنَ المؤذِّنُ،  
And the muʾadhdhin called the adhān
[bookmark: _Toc225709104]Differences in the Transmission of ‘Muʾadhdhin’
In this Moroccan edition, the word ‘muʾadhdhin’ is typed as a singular. It is typed in the same manner in the Muwaṭṭaʾ of Imām Muḥammad:
‌وأذن ‌المؤذن.[footnoteRef:757] [757:  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.), 87.] 

 In the footnotes, the Moroccan editors note: 
هكذا رسمت في الأصل بالإفراد، وكتبت في الهامش: "المؤذنون" بالجمع، وكتب فوقها، رمز "عـ" و"ع"، وهي الرواية المعتمدة. وهي رواية (ج).
It is written as such in the singular form in the main manuscript. ‘Al-muʾadhdhinūn’ is written in its margin as the plural form, on top of which are references to the manuscript of ʿUbayd Allāh ibn Yaḥyā and that of Ibn ʿAbd al-Barr. This is the reliable form in which it was reported, and it is the version of Jurjānī.[footnoteRef:758] [758:  Imām Mālik, Al-Muwaṭṭaʾ bi-Riwāyat al-Imām Yaḥyā Ibn Yaḥyā al-Laythī – Moroccan print (n 10) 1:262.] 

In Awjaz al-Masālik, Mawlānā Zakariyyā al-Kāndhlawī wrote it in the plural form. He then states:
(وأذن المؤذنون) كذا في جميع النسخ الموجودة عندي.
‘Wa-adhdhana ’l-muʾadhdhinūn’ – It comes as such in all the copies I have with me.[footnoteRef:759] [759:  Mawlānā Zakariyyā (n 30) 2:402.] 

Qāḍī ʿIyāḍ points out that it must be in the plural form in the recension of Yaḥyā:
وله إذا خرج عمر وجلس ‌على ‌المنبر ‌وأذن ‌المؤذنون كذا ليحيى وجماعة غيره من أصحاب الموطأ في الحرفين ورواه ابن القاسم والقعنبي وابن بكير ومطرف المؤذن على الأفراد وكذا عند ابن وضاح والصواب الرواية الأولى فإن بن حبيب حكي أنه كان للنبي صلى الله عليه وسلم ثلاثة مؤذنين بالمدينة يؤذنون واحدا بعد واحد ويحتمل أن يريد من قال المؤذن بالأفراد الجنس لا الواحد. 
He reported: When ʿUmar would come, sit upon the pulpit, and the muʾadhdhinūn would give the adhān; Yaḥyā and a group of the transmitters of the Muwaṭṭaʾ reported it as such at both places. Ibn al-Qāsim, Qaʿnabī, Ibn Bukayr and Muṭarrif narrated it with the term ‘al-muʾadhdhin’ occurring in the singular. The same is found in the recension of Ibn Waḍḍāḥ. However, the correct version is the first, for Ibn Ḥabīb reported that the Prophet ﷺ had three muʾadhdhins in Madīnah, who would give the call one after another. It is also possible that those who used the singular form ‘al-muʾadhdhin’ intended thereby the generic noun, rather than a single individual.[footnoteRef:760] [760:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Mashāriq al-Anwar ʿalā Ṣiḥāḥ al-Āthār (Tunisia: Maktabat al-ʿĀtiqah / Cairo: Dār at-Turāth, 1978), 1:25.] 

This proves that as soon as ʿUmar – may Allāh be pleased with him – would sit on the pulpit, the adhān would be given and the sermon would commence. ʿAllāmah Abū ’l-Walīd al-Bājī states:
وقوله وأذن المؤذنون يقتضي أن الأذان كان عند جلوس عمر على المنبر وهي السنة. 
The statement: ‘The muʾadhdhins gave the adhān’ implies that the adhān was given at the time when ʿUmar would sit on the pulpit. This is the Sunnah method.[footnoteRef:761] [761:  ʿAllāmah Bājī (n 34) 1:189.] 

There was no salām made. ʿAllāmah Abū ’l-Walīd al-Bājī explains the ruling:
حكم الإمام إذا صعد على المنبر أن يجلس ولا يسلم ولذلك لم يذكره ابن شهاب من فعل عمر وهو المشهور من مذهب مالك.... 
وقال الشافعي يسلم إذا جلس على المنبر ولم يفصل. 
It is the ruling that when the Imām ascends the minbar, he is to sit without offering the salām. For this reason, Ibn Shihāb did not mention it as part of ʿUmar’s practice, and this is the well-known position within Mālik’s school.
Shāfiʿī, however, says that he should offer the salām upon sitting on the pulpit, without elaborating further.[footnoteRef:762] [762:  Ibid.] 

He then offers the following argument:
والدليل على ما ذهب إليه مالك عمل أهل المدينة المتصل في ذلك وهو حجة قاطعة فيما طريقه الخبر ودليلنا من جهة القياس أن هذا موضع شغل بافتتاح عبادة فلم يشرع فيه السلام على الناس كافتتاح سائر العبادات. 
The evidence for Mālik’s position is the uninterrupted practice of the people of Madīnah in this regard. It is a decisive proof in matters transmitted by way of report. Our proof by way of analogy is that this is a context preoccupied with the commencement of an act of worship, and thus salām to the people has not been legislated therein, just as it has not been legislated at the outset of other acts of worship.[footnoteRef:763] [763:  Ibid.] 

Mawlānā Zakariyyā al-Kāndhlawī offers the following narration reported by Imām Abū Dāwūd as a clearer proof:
حدثنا محمد بن سليمان الأنباري، حدثنا عبد الوهاب - يعني ابن عطاء- عن العمري، عن نافع عن ابن عمر، قال: كان النبي صلى الله عليه وسلم يخطب خطبتين: كان ‌يجلس ‌إذا ‌صعد ‌المنبر حتى ‌يفرغ، أراه قال: المؤذن، ثم ‌يقوم، فيخطب، ثم يجلس، فلا يتكلم، ثم ‌يقوم فيخطب. 
Muḥammad ibn Sulaymān al-Anbārī narrated to us [saying]: ʿAbd al-Wahhāb – i.e. Ibn ʿAṭāʾ – narrated to us from ʿUmarī from Nāfiʿ from Ibn ʿUmar, who said, ‘The Prophet ﷺ would deliver two sermons. He would sit when he ascended the pulpit until – I think he said, ‘the muʾadhdhin’ – completed the adhān. Then he would stand and deliver the sermon, after which he would sit without speaking, then stand again and deliver the second sermon.’[footnoteRef:764] [764:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:316.] 

After quoting it, Mawlānā Zakariyyā al-Kāndhlawī says:
أخرجه الستة إلا مالكا، كذا في جمع الفوائد، فإنها استوعبت هيئة الخطبة من أولها إلى أخرها، ولم يذكر فيها السلام، وكذلك جميع الروايات الواردة في الباب خالية عنها. 
It was narrated by the six compilers except Mālik, as stated in Jamʿ al-Fawāʾid, for it encompasses the full description of the sermon from its beginning to its end, yet makes no mention of the salām. Likewise, all the narrations transmitted on this subject are devoid of any reference to it.[footnoteRef:765] [765:  Mawlānā Zakariyyā (n 30) 2:401.] 

[bookmark: _3ibdhipotl8o][bookmark: _Toc225709105]Calling the Friday Adhān Infront of the Imām
Another point that ʿAllāmah Ibn ʿAbd al-Barr raised at this point concerns the adhān before the imām. He mentions that some Mālikīs were confused about when the Friday adhān was introduced in front of the imām. They denied the existence of such an adhān in the time of the Prophet ﷺ, Abū Bakr or ʿUmar and attributed it instead to the reign of Hishām ibn ʿAbd al-Malik, an Umayyad caliph who ruled generations later. ʿAllāmah Ibn ʿAbd al-Barr states:
وأما قوله في حديث بن شهاب عن ثعلبة بن أبي مالك إنهم كانوا في زمان عمر بن الخطاب إذا خرج عمر وجلس على المنبر وأذن المؤذن.
فهذا موضع فيه بعض الإشكال على من لم تتسع عنايته بعلم الآثار عن السلف.
فإنه قد شبه على قوم من أصحابنا في موضع الأذان في يوم الجمعة وأنكروا أن يكون الأذان يوم الجمعة بين يدي الإمام كان في زمن النبي عليه السلام وأبي بكر وعمر وزعموا أن ذلك حدث في زمن هشام بن عبد الملك.
وهذا قول يدل على قلة علم قائله بذلك.
وروي عن السائب بن يزيد قال كان النداء يوم الجمعة إذا جلس الإمام على المنبر على عهد النبي عليه السلام وأبي بكر وعمر فلما كان عثمان وكثر الناس زاد النداء الثالث على الزوراء.
هكذا ذكر البخاري عن آدم بن أبي إياس عن بن أبي ذئب عن الزهري وقال فيه النداء الثالث.
وكذلك رواه بن وهب عن يونس عن بن شهاب عن السائب بن زيد مثله سواء وجعل النداء الذي أحدثه عثمان على الزوراء نداء ثالثا وذكره أبو داود وغيره من طريق بن وهب وغيره. 
والنداء الثالث هو الإقامة.
ورواه معمر عن الزهري عن سعيد بن المسيب قال كان الأذان يوم الجمعة على عهد رسول الله عليه السلام وأبي بكر وعمر أذانا واحدا حين يخرج الإمام فلما كان عثمان كثر الناس فزاد الأذان الأول وأراد أن يتهيأ الناس للجمعة.
فهذا يدل على أن الأذان الذي زاده عثمان إنما هو أذان ثان على الزوراء قبل الأذان بين يدي الإمام.
وكذلك تدل الآثار كلها عن السائب بن يزيد عن سعيد بن المسيب أن الأذان إنما كان بين يدي الإمام في عهد رسول الله صلى الله عليه وسلم وأبي بكر وعمر.
وقد رفع الإشكال في ذلك رواية بن إسحاق عن الزهري عن السائب بن يزيد.
حدثنا عبد الله بن محمد حدثنا محمد بن بكر حدثنا أبو داود حدثنا المعلى قال حدثنا محمد بن سلمة عن محمد بن إسحاق عن الزهري عن السائب بن يزيد قال كان يؤذن بين يدي النبي عليه السلام إذا جلس على المنبر يوم الجمعة وأبي بكر وعمر فلما كان عثمان وكثر الناس زاد النداء على الزوراء. 
As for the statement in the ḥadīth of Ibn Shihāb from Thaʿlabah ibn Abī Mālik that during the time of ʿUmar ibn al-Khaṭṭāb, when ʿUmar would come out and sit on the pulpit, the muʾadhdhin would call the adhān, this may appear problematic to someone whose attention to the reports from the early generations is limited.
It led some of our scholars to misunderstand the position of the adhān on Friday. They denied that the adhān in front of the imām existed during the time of the Prophet ﷺ, Abū Bakr and ʿUmar. Instead, they claimed that this adhān was only introduced during the reign of Hishām ibn ʿAbd al-Malik. However, such a statement reflects a lack of knowledge on the part of the one who said it.
It is authentically narrated from Sāʾib ibn Yazīd that the call to prayer on Friday used to be made when the imām sat on the pulpit during the time of the Prophet ﷺ, Abū Bakr and ʿUmar. When it was the time of ʿUthmān and the people increased in number, he added a third call on az-Zawrāʾ.
Bukhārī mentioned this from Ādam ibn Abī Iyās from Ibn Abī Dhiʾb from Zuhrī and said: ‘the third adhān.’ Similarly, Ibn Wahb narrated it from Yūnus from Ibn Shihāb from Sāʾib ibn Yazīd with the same wording, and he identified the additional adhān which ʿUthmān instituted on az-Zawrāʾ as ‘the third call’. This is also reported by Abū Dāwūd and others through Ibn Wahb and other chains.
The ‘third call’ refers to the iqāmah.
Maʿmar also narrated it from Zuhrī from Saʿīd ibn al-Musayyab that the adhān during the time of the Messenger of Allāh ﷺ, Abū Bakr and ʿUmar used to be a single call made when the imām came out. When it was the time of ʿUthmān and the people had become many, he added the first adhān so that the people could prepare themselves for Jumuʿah.
This demonstrates that the adhān which ʿUthmān added was a second adhān on az-Zawrāʾ, and it came before the one in front of the imam.
All the reports from Sāʾib ibn Yazīd and Saʿīd ibn al-Musayyab indicate that the (original) adhān was made in front of the imam during the time of the Prophet ﷺ, Abū Bakr and ʿUmar.
Ibn Isḥāq’s narration from Zuhrī from Sāʾib ibn Yazīd removes the ambiguity on this matter. Abū Dāwūd reports it through a clear chain: ʿAbdullāh ibn Muḥammad narrated to us [saying]: Muḥammad ibn Bakr narrated to us [saying]: Abū Dāwūd narrated to us [saying]: Muʿallā narrated to us, saying: Muḥammad ibn Salamah narrated to us from Muḥammad ibn Isḥāq from Zuhrī from Sāʾib ibn Yazīd that he said, ‘The adhān used to be made in front of the Prophet ﷺ when he sat on the pulpit on Friday and during the time of Abū Bakr and ʿUmar. When it was the time of ʿUthmān and the people had increased in number, he added the adhān on az-Zawrāʾ.’[footnoteRef:766] [766:  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), 5:56-58.] 

   Ḥadīth 276 – Delivering the Sermon While Standing or Seated – Performing Voluntary Prayers during the Friday Sermon
Continuing with the 276th narration of the Muwaṭṭaʾ, Thaʿlabah then mentions: 
قَالَ ثَعْلَبَة:  
Thaʿlabah said[footnoteRef:767] [767:  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), 1:262.] 

Mawlānā Zakariyyā al-Kāndhlawī explained why Imām Zuhrī reiterated this statement, despite having already quoted Thaʿlabah’s words earlier:
كرر ذكره إظهارا وتوضيحا. 
He repeated it for the sake of emphasis and clarification.[footnoteRef:768] [768:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:403. ] 

وَجَلَسْنَا نَتَحَدَّثُ،  
ʿAllāmah Zurqānī clarifies what they used to speak about:
نتكلم بالعلم ونحوه لا بكلام الدنيا. 
We speak of knowledge and similar matters, not worldly affairs.[footnoteRef:769] [769:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:304. ] 

[bookmark: _Toc225709106]The Purpose of Presenting this Narration: When Is Silence Obligatory?
ʿUmar was upon the pulpit, and they would be speaking. Thaʿlabah just mentioned that they would be performing prayer before that. This suggests that they would perform prayer before he went on the pulpit, and they would not perform any prayer whilst he was on the pulpit. Having said that, they would still speak. Hence, ʿAllāmah Abū ’l-Walīd al-Bājī elucidates:
ومعنى قوله: وجلسنا نتحدث يقتضي المنع من الصلاة في ذلك الوقت وإباحة الكلام، لأنه أخبرهم أنهم كانوا على صلاة حتى إذا خرج عمر وجلس على المنبر جلسوا يتحدثون 
وهذا أبين في تركهم ما كانوا عليه وانتقالهم إلى حال أخرى غيرها وهو الحديث وأما الإنصات فليس بواجب في ذلك الوقت وهذا قول مالك. 
The meaning of the statement, ‘And we sat and spoke,’ implies the prohibition of performing prayer at that time and the permissibility of speaking. This is because he informed them that they were engaged in prayer, and when ʿUmar came out and sat on the pulpit, they sat and began conversing. 
This indicates that they ceased what they were previously engaged in and transitioned to another state, namely, speaking. As for remaining silent, it is not obligatory at that time. This was the view of Mālik.[footnoteRef:770] [770:  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.), 1:189.] 

This is the primary reason why Imām Mālik brought this narration. ʿAllāmah Zurqānī explains that Imām Mālik is quoting it for this reason:
ذكر الإمام هذا تقوية لما فهمه من مفهوم الحديث وهو أن منع الكلام إنما هو إذا خطب لا بمجرد خروجه. 
The Imām mentioned this in support of his understanding of the ḥadīth’s purport, namely that the prohibition of speech applies only once the sermon has commenced, not merely upon the entry of the preacher.[footnoteRef:771] [771:  ʿAllāmah Zurqānī (n 3) 1:304.] 

Mawlānā Zakariyyā al-Kāndhlawī also mentions the following point:
وهذا هو المقصود بذكر الأثر إذ فيه إباحة الكلام بعد خروج الإمام قبل شروع الخطبة، وتأييدا لما اختاره الإمام مالك. 
This is the intended purpose of citing the narration; it contains evidence for the permissibility of speaking after the arrival of the imām but before the commencement of the sermon, in support of the position adopted by Imām Mālik.[footnoteRef:772] [772:  Mawlānā Zakariyyā (n 2) 2:403.] 

Shāfiʿī view
Imām Shāfiʿī held the same view. He states in Kitāb al-Umm:
(قال: الشافعي): وأحب لكل من حضر الخطبة أن يستمع لها وينصت ولا يتكلم من حين يتكلم الإمام حتى يفرغ من الخطبتين معا.
(قال: الشافعي): ولا بأس أن يتكلم والإمام على المنبر والمؤذنون يؤذنون وبعد قطعهم قبل كلام الإمام فإذا ابتدأ في الكلام لم أحب أن يتكلم حتى يقطع الإمام الخطبة الآخرة فإن قطع الآخرة فلا بأس أن يتكلم حتى يكبر الإمام. 
I prefer that all who are present at the sermon listen attentively and remain silent, and not speak from the moment the Imām begins speaking until he concludes the sermon.
There is no harm in speaking while the Imām is on the pulpit and the muʾadhdhins are giving the adhān, as well as after they finish and before the Imām begins to speak. However, once he begins, I do not like it for anyone to speak until the Imām concludes the second sermon. Once the second is concluded, there is no harm in speaking until the Imām begins the takbīr.[footnoteRef:773] [773:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:418.] 

Ṣāḥibayn
Imām Abū Yūsuf and Imām Muḥammad also maintained that one only needs to remain silent when the preacher commences with the sermon. ʿAllāmah Jaṣṣāṣ Rāzī quotes their view:
وقال مالك وأبو يوسف ومحمد والأوزاعي والشافعي لا بأس بالكلام قبل أن يأخذ في الخطبة. 
Mālik, Abū Yūsuf, Muḥammad, Awzāʿī and Shāfiʿī all stated that there is no harm in speaking before the Imām begins the sermon.[footnoteRef:774] [774:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad aṭ-Ṭaḥāwī, Mukhtaṣar Ikhtilāf al-ʿUlamāʾ (Beirut: Dār al-Bashāʾir al-Islāmiyyah, 1417 AH), 1:338.] 

Abū Ḥanīfah
He cites the view of Imām Abū Ḥanīfah:
قال أبو حنيفة خروج الإمام يقطع الصلاة والكلام جميعا ويكره الكلام ما بين فراغه من الخطبة ودخوله في الصلاة. 
Abū Ḥanīfah said that the entry of the Imām terminates both prayer and speech, and speech is disliked between the conclusion of the sermon and the commencement of the prayer.[footnoteRef:775] [775:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī mentions about the Ḥanafīs: 
وقال أبو حنيفة يجب الإنصات إذا قعد الإمام على المنبر وقبل أن يشرع في الخطبة.
Abū Ḥanīfah maintained that it is obligatory to remain silent once the Imām is seated upon the pulpit, even before he begins the sermon.[footnoteRef:776] [776:  ʿAllāmah Bājī (n 4) 1:189.] 

Logical argument
He mentions the reasoning of the Mālikī school:
والدليل على ذلك أن الإنصات إنما هو للإصغاء إلى الخطبة وقبل أن يبتدئ الإمام بالخطبة لم يوجد ما يصغى له ولم يلزم بعد حكم الإنصات للخطبة فلا معنى له ولا يلزم على هذا الإنصات بين الخطبتين لأن حكم الإنصات قد لزم. 
The evidence for this is that silence is only legislated to listen to the sermon. Before the Imām begins the sermon, there is nothing present to listen to, and thus the ruling of silence has not yet become binding. Thus, it holds no meaning at that point. Accordingly, silence is also not required between the two sermons, because the ruling of silence has already been established.[footnoteRef:777] [777:  Ibid.] 

Answer of the Ḥanafīs
However, the Ḥanafīs have many narrations to support that a person should remain silent from the time the imām makes his way to the pulpit. We already presented proofs regarding this. Imām Qudūrī states:
والجواب: أنه روي عن ابن مسعود وابن عباس كراهة الصلاة والكلام في هذه الأوقات. 
The response is that it has been narrated from Ibn Masʿūd and Ibn ʿAbbās that performing prayer and engaging in speech during these times is disliked.[footnoteRef:778] [778:  Imām Abū ’l-Ḥusayn Aḥmad ibn Muḥammad al-Qudūrī, Mawsūʿat al-Qawāʿid al-Fiqhiyyah al-Muqāranah known as At-Tajrīd (Cairo: Dār as-Salām, 2004), 2:950.] 

Mawlānā Zakariyyā al-Kāndhlawī explains:
وتقدم في أول الباب أن مختار الحنفية أثار ابن مسعود وعلي وابن عباس وابن عمر وغير ذلك من الأثار والروايات. 
It has been mentioned at the beginning of the chapter that the preferred position of the Ḥanafīs is supported by the reports of Ibn Masʿūd, ʿAlī, Ibn ʿAbbās, Ibn ʿUmar and other traditions and narrations besides.[footnoteRef:779] [779:  Mawlānā Zakariyyā (n 2) 2:403.] 

فَإِذَا سَكَتَ المؤذِّنُ 
‘However, when the muʾadhdhin fell silent,’
The copy of ʿUbayd Allāh ibn Yaḥyā had the word ‘al-muʾadhdhin’ in the plural form, as the editors write in the footnotes:
بهامش الأصل:"المؤذنون" وفوقها (عـ).
Written in the margin of the main manuscript is ‘al-muʾadhdhinūn’ with the manuscript of ʿUbayd Allāh ibn Yaḥyā on top.[footnoteRef:780] [780:  Imām Mālik (n 1) 1:262.] 

Imām Shāfiʿī reports this from Imām Mālik in the plural:
حتى إذا سكت المؤذنون.[footnoteRef:781]  [781:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad al-Imām ash-Shāfiʿī (Kuwait: Ghirās, 2004), 2:17.] 

If this is plural, then it could indicate that multiple individuals were calling out the adhān. 
ʿAllāmah Zurqānī explains this with a plural:
أي فرغوا من أذانهم. 
I.e. they completed their adhān.[footnoteRef:782] [782:  ʿAllāmah Zurqānī (n 3) 1:304.] 

It also proves that there were multiple adhāns. Mawlānā Anwar Shāh al-Kashmīrī says:
فدل على كثرة الأذانات. 
It proves that there were multiple adhāns.[footnoteRef:783] [783:  Mawlānā Muḥammad Anwar Shāh ibn Muʿaẓẓam ʿAlī Shāh al-Kashmīrī, Al-ʿArf ash-Shadhī Sharḥ Sunan at-Tirmidhī (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 2004), 2:27.] 

From a narration that is quoted in Ṣaḥīḥ al-Bukhārī, it appears that the additional adhān was only included in the era of ʿUthmān. Imām Bukhārī narrates:
حدثنا آدم، قال: حدثنا ابن أبي ذئب، عن الزهري، عن السائب بن يزيد قال: كان النداء يوم الجمعة أوله إذا جلس الإمام على المنبر على عهد النبي صلى الله عليه وسلم وأبي بكر وعمر رضي الله عنهما، فلما كان عثمان رضي الله عنه وكثر الناس زاد النداء الثالث على الزوراء. 
Ādam narrated to us, saying: Ibn Abī Dhiʾb narrated to us from Zuhrī from Sāʾib ibn Yazīd, who said:
‘The call to prayer on the day of Jumuʿah initially took place when the imām sat upon the pulpit during the time of the Prophet ﷺ, Abū Bakr and ʿUmar – may Allāh be pleased with them both.
Then, during the era of ʿUthmān – may Allāh be pleased with him – when the people became numerous, he added a third call to prayer at az-Zawrāʾ.’[footnoteRef:784] [784:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 2:8. ] 

In another narration in Ṣaḥīḥ al-Bukhārī, it is quoted:
باب الجلوس على المنبر عند التأذين
حدثنا يحيى بن بكير، قال: حدثنا الليث، عن عقيل، عن ابن شهاب، أن السائب بن يزيد أخبره أن التأذين الثاني يوم الجمعة أمر به عثمان، حين كثر أهل المسجد، وكان التأذين يوم الجمعة حين يجلس الإمام. 
Chapter: Sitting on the Pulpit at the Time of the Adhān
Yaḥyā ibn Bukayr narrated to us, saying: Layth narrated to us from ʿUqayl from Ibn Shihāb that Sāʾib ibn Yazīd related to him:
The second call to prayer on the day of Jumuʿah was instituted by ʿUthmān when the congregation in the mosque became large. Before that, the adhān on Friday would be made when the imām sat upon the pulpit.[footnoteRef:785] [785:  Ibid.] 

وَقَامَ عُمَرُ بنُ الخطَّاب يَخْطُبُ،
‘And ʿUmar ibn al-Khaṭṭāb stood to deliver the sermon,’
[bookmark: _Toc225709107]Delivering the Sermon While Standing
This proves that the sermon should be delivered whilst standing. ʿAllāmah Abū ’l-Walīd al-Bājī says:
يقتضي أن من سنة الخطبة القيام. 
It implies that the Sunnah method of delivering the sermon is by standing.[footnoteRef:786] [786:  ʿAllāmah Bājī (n 4) 1:189.] 

This is substantiated by verse 11 of chapter Al-Jumuʿah concerning preoccupation with other things than the Friday prayer:
﴿وَتَرَكُوكَ قَآئِمًۭا ۚ﴾
(And when they see some merchandise or amusement, they break away to it,) And they leave you (O Prophet) standing.
In his Ṣaḥīḥ, Imām Bukhārī brings a chapter regarding this, stating:
باب الخطبة قائما
وقال أنس: بينا النبي صلى الله عليه وسلم يخطب قائما.
 حدثنا عبيد الله بن عمر القواريري، قال: حدثنا خالد بن الحارث، قال: حدثنا عبيد الله، عن نافع، عن ابن عمر رضي الله عنهما قال: كان النبي صلى الله عليه وسلم يخطب قائما ثم يقعد، ثم يقوم كما تفعلون الآن. 
Chapter: Delivering the Sermon While Standing
Anas said, ‘While the Prophet ﷺ was delivering the sermon, he was standing.’
ʿUbayd Allāh ibn ʿUmar al-Qawārīrī narrated to us, saying: Khālid ibn al-Ḥārith narrated to us, saying: ʿUbayd Allāh narrated to us from Nāfiʿ from Ibn ʿUmar – may Allāh be pleased with them both – who said, ‘The Prophet ﷺ used to deliver the sermon standing, then he would sit, then stand again just as you do now.’[footnoteRef:787] [787:  Imām Bukhārī (n 18) 2:9.] 

Imām Muslim narrates:
وحدثنا يحيى بن يحيى، أخبرنا أبو خيثمة، عن سماك قال: أنبأني جابر بن سمرة أن رسول الله صلى الله عليه وسلم كان يخطب قائما. ثم يجلس. ثم يقوم فيخطب قائما. فمن نبأك أنه كان ‌يخطب ‌جالسا فقد كذب. فقد، والله! صليت معه أكثر من ألفي صلاة.
Yaḥyā ibn Yaḥyā narrated to us, saying: Abū Khaythamah informed us from Simāk, who said: Jābir ibn Samurah related to me that the Messenger of Allāh ﷺ used to deliver the sermon standing, then he would sit, then stand again and deliver the sermon standing. So whoever informs you that he used to deliver the sermon while seated has lied. By Allāh, I have prayed with him more than 2,000 prayers.’[footnoteRef:788] [788:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkāh, 1991), 2:589.] 

ʿAllāmah Ibn ʿAbd al-Barr notes a consensus on this:
وأجمعوا أن الخطبة ‌لا ‌تكون ‌إلا ‌قائما لمن قدر على القيام فإن أعيا وجلس للراحة لم يتكلم حتى يعود قائما وقد كان عثمان ربما استراح في الخطبة ثم يقوم فيتكلم قائما. 
[bookmark: _lf7zncps2bwg]They unanimously agreed that the sermon is not to be delivered except while standing, for one who is capable of standing. If he becomes fatigued and sits to rest, he must not speak until he resumes standing. Indeed, ʿUthmān would at times rest during the sermon, then rise and continue speaking while standing.[footnoteRef:789] [789:  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), 5:129.] 

[bookmark: _Toc225709108]Sitting If There Is a Valid Excuse
All scholars agree that it is Sunnah and better to stand and deliver the sermon. Likewise, everyone agrees that the preacher may sit if he has a valid excuse. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
من خطب جالسا: فإن كان لعذر فلا خلاف بين الفقهاء في أنه يجوز، لأن الصلاة تصح من القاعد العاجز عن القيام فالخطبة أولى، وكذلك الحكم إن كان بغير عذر في خطبتي العيد دون الجمعة، عند الحنفية والمالكية، والشافعية، وهو المذهب عند الحنابلة لأن خطبة العيد ليست واجبة فأشبهت صلاة النافلة، ولما روي أن عثمان رضي الله عنه لما أسن كان يخطب جالسا، وفي هذه الحالة، فيفصل بينهما بسكتة. 
Whoever delivers the sermon while seated: if this is due to a valid excuse, then there is no disagreement among the jurists regarding its permissibility, for the prayer is valid when performed seated by one unable to stand. Thus, the sermon is even more deserving of such allowance.
Likewise, if done without an excuse in the two sermons of ʿĪd – rather than Jumuʿah – it is also permitted according to the Ḥanafīs, Mālikīs, and Shāfiʿīs, and it is the established position within the Ḥanbalī school. This is because the ʿĪd sermon is not obligatory; thus, it resembles a supererogatory prayer.
It has also been reported that ʿUthmān – may Allāh be pleased with him – when advanced in age, would deliver the sermon while seated. In such a case, a pause should be made to separate the two parts of the sermon.[footnoteRef:790] [790:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 15:270.] 

[bookmark: _Toc225709109]The Ruling of Delivering the Sermon Seated
The difference of opinion lies in whether standing is deemed compulsory or merely preferable.
Ḥanafī view
According to Ḥanafīs, it is just better. Therefore, if one sits and gives the sermon with no valid reason, it is fine. Imām Qudūrī elaborates on this:
‌‌مسألة: السنة في ‌الخطبة أن يخطب ‌قائما فإن خطب جالسا مع القدرة جاز
قال أصحابنا: السنة في ‌الخطبة أن يخطب ‌قائما، فإن خطب جالسا مع القدرة جاز. 
Issue: The Sunnah concerning the sermon is that it be delivered while standing; however, if one delivers it seated despite being able to stand, it remains valid.
Our scholars have said: The Sunnah in the sermon is that it be delivered while standing. Yet, if one delivers it seated while capable of standing, it is permissible.[footnoteRef:791] [791:  Imām Qudūrī (n 12) 2:955.] 

Mālikī view
According to the Mālikīs, it is obligatory to stand. Nonetheless, sitting will not invalidate the sermon. Qāḍī ʿIyāḍ states:
ومذهبنا أنه ليس من شروط صحة الصلاة والخطبة. ومن تركه أساء ولا شىء عليه. 
Our position is that it is not a condition for the validity of the prayer or the sermon. Whoever omits it has acted improperly, but nothing is binding upon him.[footnoteRef:792] [792:  Qāḍī Abu ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 3:256.] 

Ḥanbalī view
This is the same ruling according to the Ḥanbalīs. ʿAllāmah Qudāmah al-Maqdisī says:
الرابع: أن يخطب ‌قائماً؛ لأن جابر بن سمرة قال: إن رسول الله صلى الله عليه وسلم كان يخطب ‌قائماً، ثم يجلس، ثم يقوم فيخطب، فمن حدثك أنه كان يخطب جالساً، فقد كذب، رواه مسلم وأبو داود.
وليس ذلك بشرط؛ لأن المقصود يحصل بدونه. 
Fourthly: That the sermon be delivered standing; for Jābir ibn Samurah said, ‘The Messenger of Allāh ﷺ used to deliver the sermon standing, then sit, then stand again and deliver the sermon. Whoever tells you that he used to deliver the sermon seated has lied.’ This is narrated by Muslim and Abū Dāwūd. 
However, this is not a condition for validity, as the intended purpose is fulfilled even without it.[footnoteRef:793] [793:  Imām Abū Muḥammad ʿAbdullāh ibn Aḥmad ibn Qudāmah al-Maqdisī, Al-Kāfī fī Fqh al-Imām Aḥmad (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1994), 1:329.] 

Shāfiʿī view
According to the Shāfiʿīs, it is farḍ to stand, and sitting will invalidate the Jumuʿah prayer. Imām Shāfiʿī addresses this in Kitāb al-Umm:
ولا يجزيه أن يخطب جالسا فإن خطب جالسا من علة أجزأه ذلك وأجزأ من خلفه وإن خطب جالسا وهم يرونه صحيحا فذكر علة فهو أمين على نفسه وكذلك هذا في الصلاة وإن خطب جالسا وهم يعلمونه صحيحا للقيام لم تجزئه ولا إياهم الجمعة. 
Delivering the sermon while seated does not suffice; however, if one delivers it seated due to a valid excuse, this is deemed sufficient for him and those who follow him. If he delivers it seated and they consider it valid, he has acted trustworthily regarding himself. The same applies to the prayer: if he delivers it seated and they know standing is obligatory, neither he nor they fulfil the obligation of the Friday prayer.[footnoteRef:794] [794:  Imām Shāfiʿī, Al-Umm (n 7) 2:407.] 

Ḥanafī proofs
 ʿAllāmah Badr ad-Dīn ʿAynī says:
ومن أقوى الحجج لأصحابنا ما رواه البخاري (عن أبي سعيد الخدري: أن النبي صلى الله عليه وسلم ‌جلس ‌ذات ‌يوم على المنبر وجلسنا حوله). 
One of the strongest proofs cited by our scholars is the narration reported by Bukhārī from Abū Saʿīd al-Khuḍrī: that the Prophet ﷺ once sat upon the pulpit, and we sat around him.[footnoteRef:795] [795:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 6:219.] 

Muʿāwiyyah sat and read. Imām Shāfiʿī quotes:
أخبرنا إبراهيم بن محمد، عن صالح، مولى التوأمة، عن أبي هريرة رضي الله عنه، عن النبي صلى الله عليه وسلم وأبي بكر وعمر وعثمان أنهم كانوا يخطبون يوم الجمعة خطبتين على المنبر قياما يفصلون بينهما بجلوس، حتى جلس ‌معاوية في الخطبة الأولى فخطب ‌جالسا وخطب في الثانية قائما. 
Ibrāhīm ibn Muḥammad related to us from Ṣāliḥ, the ally of Tuʾāmah, from Abū Hurayrah – may Allāh be pleased with him – that the Prophet ﷺ, Abū Bakr, ʿUmar and ʿUthmān used to deliver two sermons on the day of Jumuʿah from the pulpit, standing, separating between them by sitting.
Then Muʿāwiyyah sat during the first sermon and delivered it seated, and delivered the second while standing.[footnoteRef:796] [796:  Imām Shāfiʿī, Al-Musnad (n 15) 2:24.] 

أَنْصَتْنَا فَلَمْ يَتَكَلَّمْ مِنَّا أَحَدٌ.
‘We would keep quiet and none of us would speak.’
ʿAllāmah Abū ’l-Walīd al-Bājī mentions:
وقوله أنصتنا فلم يتكلم منا أحد بين اتفاقهم على الإنصات وأن ذلك مما لا اختلاف فيه بينهم. 
His statement, ‘We remained silent, and none of us spoke,’ indicates their agreement on the obligation of silence and that there was no disagreement among them regarding this matter.[footnoteRef:797] [797:  ʿAllāmah Bājī (n 4) 1:189.] 

 ʿAllāmah Ibn Qudāmah al-Maqdisī states:
وهذا يدل على شهرة الأمر بينهم. 
This indicates the widespread recognition of the matter among them.[footnoteRef:798] [798:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 2:237.] 

After quoting this narration, Imām Zuhrī passed a remark.
قَالَ ابْنُ شِهَاب:  
Ibn Shihāb said,
Mawlānā Zakariyyā al-Kāndhlawī says:
في تفسير ما تقدم ونقرير معناه. 
In explanation of what has preceded and in affirmation of its meaning.[footnoteRef:799] [799:  Mawlānā Zakariyyā (n 2) 2:405.] 

فَخُرُوجُ الإمَام يَقْطَعُ الصَّلاَةَ، 
‘The emergence of the imām terminates the prayer,’
ʿAllāmah Zurqānī explains:
أي الشروع فيها. 
I.e. commencing it[footnoteRef:800] [800:  ʿAllāmah Zurqānī (n 3) 1:304.] 

ʿAllāmah Abū ’l-Walīd al-Bājī clarifies:
وقول ابن شهاب أن خروج الإمام يقطع الصلاة وكلامه يقطع الكلام تفسير لحديث ثعلبة وتقرير لمعناه. 
Ibn Shihāb’s statement – that the imām’s emergence terminates prayer, and his speech terminates speech – is an explanation of the ḥadīth of Thaʿlabah and a confirmation of its meaning.[footnoteRef:801] [801:  ʿAllāmah Bājī (n 4) 1:189.] 

ʿAllāmah Kumākhī explains:
أي: الشروع في الصلاة النافلة. 
I.e. starting voluntary prayers.[footnoteRef:802] [802:  ʿAllāmah ʿUthmān ibn Saʿīd al-Kumākhī, Al-Muhayyaʾ fī Kashf Asrār al-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2005), 1:446.] 

[bookmark: _Toc225709110]Performing Prayer during the Friday Sermon
This brings about the discussion on the permissibility of performing voluntary prayers, such as the taḥiyyat al-masjid, when the imām came and the sermon began. Scholars held varying views on this, with two main opposing views. 
Ḥanafī & Mālikī view with proofs
ʿAllāmah Ibn ʿAbd al-Barr addresses this matter in detail:
واختلف الفقهاء في المسألة فذهب مالك وأبو حنيفة وأصحابهما والثوري والليث بن سعد إلى أن من جاء يوم الجمعة والإمام يخطب ودخل المسجد أن يجلس ولا يركع لحديث بن شهاب هذا وهو سنة وعمل مستفيض في زمن عمر وغيره
ويشهد بصحة ما ذهبوا إليه في ذلك من حديث النبي عليه السلام ما رواه الزهري عن سعيد بن المسيب عن أبي هريرة قال قال رسول الله صلى الله عليه وسلم إذا منازلهم الأول فالأول فإذا خرج الإمام طويت الصحف واستمعوا الخطبة. فهذا يدل على أنه لا عمل إذا خرج الإمام إلا استماع الخطبة لطي الصحف فيما عدا ذلك والله أعلم وما رواه عبد الله بن بسر عن النبي صلى الله عليه وسلم في معنى ذلك أيضا
حدثنا عبد الله بن محمد حدثنا محمد بن بكر قال حدثنا أبو داود قال حدثنا هارون بن معروف قال حدثنا بشر بن السري قال حدثنا معاوية بن صالح عن أبي الزاهرية قال كنا مع عبد الله بن بسر صاحب النبي عليه السلام فجاء رجل يتخطى رقاب الناس فقال عبد الله بن بسر جاء رجل يتخطى رقاب الناس يوم الجمعة والنبي عليه السلام يخطب فقال النبي عليه السلام اجلس فقد آذيت.
قال أبو عمر لم يأمره بالركوع بل أمره أن يجلس دون أن يركع.
The jurists have differed on this issue. Mālik, Abū Ḥanīfah and their students, as well as Thawrī and Layth ibn Saʿd, held that whoever arrives on Friday while the imām is delivering the sermon and enters the mosque should sit and not perform the two rakʿahs of prayer. This view is based on the ḥadīth of Ibn Shihāb and was a well-established Sunnah and widespread practice during the time of ʿUmar and others.
Supporting the soundness of their position on this matter is the ḥadīth of the Prophet ﷺ narrated by Zuhrī from Saʿīd ibn al-Musayyab from Abū Hurayrah, in which the Messenger of Allāh ﷺ said, ‘They shall take their places in order of arrival; and once the imām comes out, the scrolls are folded and they listen to the sermon.’
This indicates that once the imām has emerged, no action remains except listening to the sermon, as the scrolls being folded signify that all other activities are suspended. And Allāh knows best. The report by ʿAbdullāh ibn Busr from the Prophet ﷺ conveys the same meaning:
ʿAbdullāh ibn Muḥammad narrated to us [saying]: Muḥammad ibn Bakr narrated to us, saying: Abū Dāwūd narrated to us, saying: Hārūn ibn Maʿrūf narrated to us, saying: Bishr ibn as-Sarī narrated to us, saying:  Muʿāwiyah ibn Ṣāliḥ narrated to us from Abū ’z-Zāhiriyyah, who said:
We were with ʿAbdullāh ibn Busr, a Companion of the Prophet ﷺ, when a man arrived and began stepping over people’s necks. ʿAbdullāh ibn Busr said:
“A man came stepping over the necks of people on the day of Jumuʿah while the Prophet ﷺ was delivering the sermon, so the Prophet ﷺ said, ‘Sit down, for you have caused harm.’”[footnoteRef:803] [803:  ʿAllāmah Ibn ʿAbd al-Barr (n 23) 5:49-52.] 

[bookmark: _qs1377tcchxd]Shāfiʿī & Ḥanbalī view with proofs.
He then presents the other view:
وذهب الشافعي وبن حنبل وإسحاق وأبو ثور وداود والطبري إلى أن كل من دخل المسجد والإمام يخطب أن يركع لحديث جابر وأبي سعيد الخدري وأبي هريرة عن النبي عليه السلام لما ذكرنا
ولحديث أبي قتادة عن النبي عليه السلام إذا دخل أحدكم المسجد فليركع ركعتين قبل أن يجلس يريد في كل وقت لم ينه فيه عن الصلاة ونذكر منه ها هنا طرقا فنقول إن نهيه عن الصلاة بعد الصبح وبعد العصر وعند طلوع الشمس وغروبها يقتضي الإباحة كذلك فيما عدا هذه الأوقات، وحديث أبي قتادة مبني على ذلك، ومعنى حديث أبي قتادة أمره عليه السلام من دخل يوم الجمعة والإمام يخطب أن يركع ركعتين.
حدثنا عبد الوارث حدثنا قاسم حدثنا أحمد بن زهير قال محمد بن محبوب قال حدثنا حفص بن غياث عن الأعمش عن أبي سفيان عن داود عن أبي صالح عن أبي هريرة قال جاء سليك الغطفاني ورسول الله يخطب يوم الجمعة فقال له النبي صلى الله عليه وسلم صليت قال لا قال صل ركعتين وتجوز فيهما. 
قال أبو عمر روى هذا الحديث عن النبي عليه السلام جابر بن عبد الله الأنصاري من رواية عمرو بن دينار وأبي الزبير وأبي سفيان طلحة بن نافع كلهم عن جابر.
ورواه الأعمش عن أبي صالح عن أبي هريرة عن النبي عليه السلام.
ورواه عياض بن عبد الله بن أبي سرح عن أبي سعيد الخدري عن النبي عليه السلام.
وهو عند أبي عيينة عن محمد بن عجلان عن عياض عن أبي سعيد وعن عمرو بن دينار عن جابر.
وكان سفيان بن عيينة إذا جاء يوم الجمعة والإمام يخطب صلى ركعتين.
ورواه عن عمرو بن دينار حماد بن زيد أيضا وغيره. 
Shāfiʿī, Ibn Ḥanbal, Isḥāq, Abū Thawr, Dāwūd and Ṭabarī held the view that anyone who enters the mosque while the imām is delivering the sermon should perform two rakʿahs. Their opinion is based on the ḥadīths of Jābir, Abū Saʿīd al-Khudrī and Abū Hurayrah from the Prophet ﷺ, as previously mentioned.
They also relied on the ḥadīth of Abū Qatādah, in which the Prophet ﷺ said, ‘When one of you enters the mosque, let him not sit until he prays two rakʿahs,’ meaning at any time in which prayer is not prohibited.
We will mention here several transmission chains of this ḥadīth, and we will say that his ﷺ prohibition of prayer after fajr. After ʿaṣr and at sunrise and sunset implies permissibility outside of those specific times. The ḥadīth of Abū Qatādah is founded upon this principle. Its meaning is that the Prophet ﷺ instructed the one who enters [the mosque] on Friday while the imām is delivering the sermon to pray two rakʿahs.
ʿAbd al-Wārith narrated to us [saying]: Qāsim narrated to us [saying]: Aḥmad ibn Zuhayr narrated to us, saying: Muḥammad ibn Maḥbūb narrated to us, saying: Ḥafṣ ibn Ghiyāth narrated to us from Aʿmash from Abū Sufyān from Dāwūd from Abū Ṣāliḥ from Abū Hurayrah, who said: “Salīk al-Ghaṭfānī came while the Messenger of Allah ﷺ was delivering the sermon on Friday. The Prophet ﷺ said to him, ‘Have you prayed?’ He replied, ‘No.’ So he said, ‘Then pray two rakʿahs, but make them brief.’”
This ḥadīth was also narrated from the Prophet ﷺ by Jābir ibn ʿAbdillāh al-Anṣārī, through ʿAmr ibn Dīnār, Abū ’z-Zubayr and Abū Sufyān Ṭalḥah ibn Nāfiʿ - all from Jābir.
Aʿmash also narrated it from Abū Ṣāliḥ from Abū Hurayrah from the Prophet ﷺ.
ʿIyāḍ ibn ʿAbdillāh ibn Abī Sarḥ narrated it from Abū Saʿīd al-Khudrī from the Prophet ﷺ.
Abū ʿUyaynah reported it from Muḥammad ibn ʿAjlān from ʿIyāḍ from Abū Saʿīd, and also from ʿAmr ibn Dīnār from Jābir.
Sufyān ibn ʿUyaynah used to pray two rakʿahs if he entered [the mosque] on Friday while the imām was delivering the sermon.
This ḥadīth was also narrated from ʿAmr ibn Dīnār by Ḥammād ibn Zayd and others.[footnoteRef:804] [804:  Ibid, 5:52-55.] 

He then concludes:
قال أبو عمر قد قدمنا قوله عليه السلام للذي تخطى الرقاب اجلس.
واستعمال الحديثين يكون بأن الداخل إن شاء ركع وإن شاء لم يركع كما قال مالك بإثر حديث أبي قتادة.
قال وذلك حسن وليس بواجب. 
We have already mentioned the Prophet ﷺ's statement to the one who stepped over people’s necks: ‘Sit down.’
Acting on the two ḥadīths is done by holding that the person entering (the mosque while the imām is delivering the sermon) may, if he wishes, pray two rakʿahs, and if he wishes, he may refrain, as Mālik said following the ḥadīth of Abū Qatadah.
He (Mālik) said, ‘That is good, but it is not obligatory.’[footnoteRef:805] [805:  Ibid, 5:55-56.] 

ʿAllāmah Abū ’l-Walīd al-Bājī states the same briefly:
وأما من جاء والإمام يخطب فإنه يجلس ولا يركع هذا مذهب مالك وجماعة أصحابه وبه قال أبو حنيفة والثوري وقال الشافعي يركع من دخل يوم الجمعة والإمام يخطب ودليلنا على ذلك ما تقدم من الأدلة على وجوب الإنصات والمصلي لا يمكنه الإنصات لما يلزمه من القراءة.
As for one who arrives while the imām is delivering the sermon, he is to sit and not perform the two rakʿahs. This was the position of Mālik and the group of his students, and it was likewise the opinion of Abū Ḥanīfah and Thawrī. Shāfiʿī, however, held that one who enters on Friday while the imām is delivering the sermon should perform the rakʿahs. Our proof for the former view lies in the aforementioned evidences that establish the obligation of attentive silence, and the one praying cannot fulfil this duty due to his being preoccupied with the recitation required of him.[footnoteRef:806] [806:  ʿAllāmah Bājī (n 4) 1:190.] 

He then consolidates the Mālikī and Ḥanafī view with this ḥadīth of Thaʿlabah:
(ش) : هذا الخبر وخبر ثعلبة بن أبي مالك حجتان فيما تضمنه كل خبر منهما لحضور الصحابة وجماعة المسلمين لهما وعدم المخالف وترك الاعتراض في شيء منهما، ومثابرة عثمان رضي الله عنه في خطبته على الأمر بالإنصات عند الخطبة يوم الجمعة دليل على وجوب تأكد ذلك عنده وعند من سمعه ممن لم ينكر عليه. 
This narration, as well as the report of Thaʿlabah ibn Abū Mālik, each constitutes independent proof with what each conveys, due to the presence of the Companions and the collective body of Muslims at both incidents, without anyone dissenting or raising objection to either of them. The persistent reiteration by ʿUthmān – may Allāh be pleased with him – in his sermon of the command to observe silence during the Friday sermon serves as evidence of the imperative nature of this obligation in his view, and in the view of those who heard him and did not object.[footnoteRef:807] [807:  Ibid.] 

ʿAllāmah Ibn al-Mulaqqin quotes three proofs from ʿAllāmah Ibn al-ʿArabī:
وقال ابن العربي: الصلاة حين ذاك حرام من ثلاثة أوجه: الآية، فكيف يترك الفرض الذي شرع الإمام فيه إذا دخل عليه فيه، ويشتغل بغير فرض، وصح عنه صلى الله عليه وسلم أنه قال: "إذا ‌قلت ‌لصاحبك: ‌أنصت فقد لغوت"، فإذا كان الأمر بالمعروف والنهي عن المنكر -الأصلان المفروضان الركنان في الملة- يحرمان حال الخطبة، فالنفل أولى بالتحريم، ولو دخل والإمام في صلاة لم يركع، والخطبة صلاة؛ إذ يحرم فيها من الكلام والعمل ما يحرم في الصلاة. 
Ibn al-ʿArabī said:
“Prayer at that moment is prohibited from three perspectives: 
1. The verse of the Qurʾān; how, then, can a farḍ act commenced by the imām at that time be abandoned by one who enters during it, only to occupy himself with something that is not farḍ? 
2. It is authentically reported from the Prophet ﷺ that he said, ‘If you say to your companion to be quiet, you have engaged in idle speech.' If enjoining what is right and forbidding what is wrong – the two fundamental pillars of the religion – are both prohibited during the sermon, then supererogatory prayer is even more deserving of prohibition. 
3. Were one to enter while the imām is in prayer, he would not perform rakʿah; and the sermon is a form of prayer, for the same speech and actions that are forbidden during prayer are likewise prohibited during the sermon.”[footnoteRef:808] [808:  Sirāj ad-Dīn Abū Ḥafṣ ʿUmar ibn ʿAlī ash-Shāfiʿī, better known as Ibn al-Mulaqqin, At-Tawḍīḥ li-Sharḥ al-Jāmiʿ aṣ-Ṣaḥīḥ (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2008), 7:583.] 

Nevertheless, there are two specific circumstances in which a voluntary prayer may coincide with the Friday sermon. ʿAllāmah Abū ’l-Walīd al-Bājī addresses both scenarios in detail, outlining the appropriate course of action to be taken in each case as follows:
إن المتنفل يوم الجمعة لا يخلو أن يحرم قبل دخول الإمام أو بعده، فإن أحرم قبل دخول الإمام، فقد قال مالك يتمادى على صلاته، وإن خرج الإمام لأنه قد شرع في الصلاة في وقت يجوز له الشروع فيها ولزمه إتمامها وإن دخل الإمام المسجد قبل أن يحرم فقد قال مالك في المدونة يقعد ولا يحرم.
وقال مالك في المختصر الصلاة جائزة إلى أن يجلس الإمام على المنبر وإنما كره له أن يحرم بعد دخول الإمام وقبل أن يجلس لقرب ذلك من جلوسه على المنبر وعليه أن يتم الصلاة قبل أن يجلس. 
The one performing supererogatory prayer on Friday is in one of two states: either he commences the prayer before the imām enters, or after. If he begins before the imām’s entry, Mālik said that he is to continue with his prayer even if the imām emerges, for he has initiated it at a time in which it is permissible to do so, and thus he is obligated to complete it. However, if the imām enters the mosque before he has begun, Mālik stated in Al-Mudawwanah that he should sit and not initiate prayer.
Mālik said in Al-Mukhtaṣar that prayer is permissible until the imām sits upon the pulpit. What is disapproved is for one to begin prayer after the imām has entered but before he has seated himself, due to the proximity of that to his actual sitting upon the pulpit. In that case, he must complete the prayer before the imām sits.[footnoteRef:809] [809:  ʿAllāmah Bājī (n 4) 1:189.] 

Mawlānā Zakariyyā al-Kāndhlawī merely states:
وهل يقطع الصلاة عند أحد؟ رأيته في محل لا أتذكره الأن.
Does it terminate prayer according to any scholar? I saw this discussion in a place which I cannot recall right now.[footnoteRef:810] [810:  Mawlānā Zakariyyā (n 2) 2:405.] 

Probably he was referring to the following statement of ʿAllāmah ʿAbū ’l-Walīd al-Bājī:
فإن دخل قبل أن يجلس الإمام على المنبر والمؤذنون يؤذنون فلا يصلي وإن أحرم ساهيا أو جاهلا فقد روى ابن وهب عن مالك لا يقطع صلاته وليتمها ووجه ذلك أنه قد تلبس بالصلاة ولزمه حكمها فكان عليه إتمامها. 
If one enters before the imām sits on the pulpit and the muʾadhdhins are calling the adhān, then they should not begin the prayer. However, if they inadvertently or out of ignorance enter into the prayer, Ibn Wahb narrates from Mālik that they are not to interrupt their prayer but must complete it. This ruling is based on the principle that having become engaged in the prayer, its legal ruling applies, and thus they are obliged to complete it.[footnoteRef:811] [811:  ʿAllāmah Bājī (n 4) 1:190.] 

   Ḥadīth 277 – Mālik Ibn Abī ʿĀmir al-Aṣbaḥī – The Ruling for Those Who Do Not Hear the Friday Sermon
Continuing with the comments of Imām Zuhrī after quoting the practice of Thaʿlabah ibn Abī Mālik al-Quraẓī, he continues:
وَكَلاَمُهُ 
‘And his speech’[footnoteRef:812] [812:  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), 1:262.] 

Mawlānā Zakariyyā al-Kāndhlawī clarifies: 
أي: كلام الإمام والمراد شروع الخطبة. 
I.e. the speech of the imām, referring to the commencement of the sermon.[footnoteRef:813] [813:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:405.] 

يَقْطَعُ الْكَلاَمَ.  
‘Terminates other speech’
ʿAllāmah Kumākhī explains what exactly the speech of the preacher breaks:
أي: جواز كلام الناس. 
I.e. the permissibility of people speaking[footnoteRef:814] [814:  ʿAllāmah ʿUthmān ibn Saʿīd al-Kumākhī, Al-Muhayyaʾ fī Kashf Asrār al-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2005), 1:446.] 

ʿAllāmah Ibn ʿAbd al-Barr comments on the statement of Thaʿlabah and Imām Zuhrī:
وهذا كله يدل على أن الأمر بالإنصات ليس برأي وإنما هو سنة يحتج بها كما احتج بن شهاب لأن قوله خروج الإمام يقطع الصلاة وكلامه يقطع الكلام خبر عن علم علمه لا عن رأي اجتهده. 
All of these indicate that the command to observe silence is not a matter of personal opinion but a Sunnah that constitutes valid evidence, just as Ibn Shihāb used it as evidence. For his statement: ‘the coming out of the imām ends the prayer, and his speech ends speech,’ is a report based on knowledge he received, not an opinion he derived through independent reasoning.[footnoteRef:815] [815:  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), 5:49.] 

ʿAllāmah Abū ’l-Walīd al-Bājī comments on this statement of Imām Zuhrī and the experience of Thaʿlabah:
هذا الخبر وخبر ثعلبة عن أبي مالك حجتان فيما تضمنه كل خبر منهما لحضور الصحابة وجماعة المسلمين لهما وعدم المخالف وترك الاعتراض في شيء منهما. 
This report, along with the report of Thaʿlabah from Abū Mālik, constitutes authoritative evidence for what each of them entails, under the presence of the Companions and the broader Muslim community at the time, the absence of any divergence and the lack of objection to any part of either narration.[footnoteRef:816] [816:  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.), 1:190.] 

[bookmark: _Toc225709111]Is the Final Portion the Comment of Imām Zuhrī or the Comment of Thaʿlabah?
Imām Shāfiʿī quotes this narration via another chain where this statement is attributed to Thaʿlabah:
‌أخبرنا ابن أبي فديك، عن ابن أبي ذئب، عن ابن شهاب قال: حدثني ثعلبة ابن أبي مالك: أن قعود الإمام يقطع السبحة، وأن كلامه يقطع الكلام، وأنهم كانوا يتحدثون ‌يوم ‌الجمعة وعمر جالس على المنبر، وإذا سكت المؤذن قام عمر فلم يتكلم أحد حتى يقضي الخطبتين كلتيهما، وإذا قامت الصلاة ونزل عمر تكلموا. 
Ibn Abī Fudayk narrated to us from Ibn Abī Dhiʾb from Ibn Shihāb who said:
Thaʿlabah ibn Abī Mālik narrated to me that the sitting of the imām brings an end to invoking Allāh’s praises and remembrances, and his speech brings an end to others’ speech. He related that they used to converse on Friday while ʿUmar was seated upon the pulpit. When the muʾadhdhin fell silent, ʿUmar would rise, and no one would speak until he had completed both sermons. Once the iqāmah for prayer was given, and ʿUmar descended, they would resume speaking.[footnoteRef:817] [817:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad al-Imām ash-Shāfiʿī (Kuwait: Ghirās, 2004), 2:17-18.] 

Imām Ṭaḥāwī narrates this:
حدثنا يونس، قال: أخبرني ابن وهب، قال: أخبرني يونس، عن ابن شهاب، قال: أخبرني ثعلبة بن أبي مالك القرظي أن ‌جلوس ‌الإمام، ‌على ‌المنبر يقطع الصلاة، وكلامه يقطع الكلام، وقال: إنهم كانوا يتحدثون حين يجلس عمر بن الخطاب رضي الله عنه على المنبر حتى يسكت المؤذن، فإذا قام عمر رضي الله عنه على المنبر، لم يتكلم أحد حتى يقضي خطبتيه كلتيهما، ثم إذا نزل عمر رضي الله عنه عن المنبر وقضى خطبتيه، تكلموا. 
Yūnus narrated to us, saying: Ibn Wahb related to me, saying: Yūnus related to me from Ibn Shihāb, saying: Thaʿlabah ibn Abī Mālik al-Qurazī related to me that the imām’s sitting upon the pulpit terminates the prayer, and his speech terminates speech. He said: They used to converse when ʿUmar ibn al-Khaṭṭāb – may Allāh be pleased with him – sat upon the pulpit, until the muʾadhdhin fell silent. Once ʿUmar – may Allāh be pleased with him – stood upon the pulpit, no one would speak until he had completed both of his sermons. Then, once ʿUmar – may Allāh be pleased with him – descended from the pulpit and concluded both sermons, they would speak again.[footnoteRef:818] [818:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Sharḥ Maʿānī ’l-Āthār (Beirut: ʿĀlam  al-Kutub, 1994), 1:370.] 

Mawlānā Zakariyyā al-Kāndhlawī concludes this matter by quoting from ʿAllāmah Nīmawī:
فهذا نص في أن الكلام كله من ثعلبة، فتأمل، اللهم إلا أن يقال: إنه من تصرف الرواة.
This is explicit in indicating that the entire statement is that of Thaʿlabah. Therefore, ponder over this. However, it could be said that it is an insertion from one of the narrators.[footnoteRef:819] [819:  Mawlānā Zakariyyā (n 2) 2:406.] 

[bookmark: _Toc225709112]Ḥadīth 277 
 - 277مَالِك، عَنْ أبِي النَّضْرِ مَوْلَى عُمَرَ بْنِ عُبَيْدِ اللَّهِ، عَنْ مَالِك بْنِ أبِي عَامِرٍ، أَنَّ عُثْمَان بْنَ عَفَّانَ كَانَ يَقُولُ فِي خُطْبَتِهِ، قَلَّمَا يَدَعُ ذَلِكَ إِذَا خَطَب: إِذَا قَامَ الإِمَامُ يَخْطُبُ يَوْمَ الْجُمُعَةِ، فَاسْمَعُوا وَأَنْصِتُوا، فَإِنَّ لِلْمُنْصِتِ الَّذِي لاَ يَسْمَعُ مِنَ الْحَظِّ، مِثْلَ مَا لِلْمُنْصِتِ السَّامِعِ، فَإِذَا قَامَتِ الصَّلاَةُ فَأَعْدِلُوا الصُّفُوفَ وَحَاذُوا بِالْمَنَاكِبِ، فَإِنَّ اعْتِدَالَ الصُّفُوفِ مِنْ تَمَامِ الصَّلاَةِ، ثُمَّ لاَ يُكَبِّرُ حَتَّى يَأْتِيَهُ رِجَالٌ قَدْ وَكَّلَهُمْ بِتَسْوِيَةِ الصُّفُوفِ، فَيُخْبِرُونَه أَنْ قَدِ اسْتَوَتْ فَيُكَبِّرُ.
Mālik reported from Abū ’n-Naḍr, the freed slave of ʿUmar ibn ʿUbayd Allāh, from Mālik ibn Abī ʿĀmir that ʿUthmān ibn ʿAffān would say in his sermon – rarely would he omit this when delivering his sermon –: 
‘When the imām stands to deliver the sermon on Friday, listen attentively and observe silence. For the one who listens silently without hearing shares in the same portion as the one who listens and hears. Then, when the iqāmah for prayer is given, straighten the rows and align the shoulders, for the proper alignment of the rows is part of the completeness of the prayer.’ He would not pronounce the takbīr until men whom he had deputed to align the rows came to inform him that the rows had been set straight; only then would he say the takbīr.[footnoteRef:820] [820:  Imām Mālik (n 1) 1:262-263.] 

Imām Yaḥyā al-Laythī narrates:
 - 277مَالِك، عَنْ أبِي النَّضْرِ مَوْلَى عُمَرَ بْنِ عُبَيْدِ اللَّهِ، 
Mālik reported from Abū ’n-Naḍr, the freed slave of ʿUmar ibn ʿUbayd Allāh, 
Refer to his entry in the discussion of the 97th narration, that is on page 185.
عَنْ مَالِك بْنِ أبِي عَامِرٍ، 	
From Mālik ibn Abī ʿĀmir 
[bookmark: _Toc225709113]Mālik Ibn Abī ʿĀmir
Name & lineage
This narrator was the grandfather of Imām Mālik. Imām Ṣāliḥ quotes this from his father, Imām Aḥmad:
مالك بن ‌أبي ‌عامر ‌هو ‌أبو ‌أنس ‌جد ‌مالك ‌بن ‌أنس. 
Mālik ibn Abī ʿĀmir was the father of Anas and the grandfather of Mālik ibn Anas.[footnoteRef:821] [821:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal ash-Shaybānī, Al-Asāmī wa ’l-Kunā (Kuwait: Maktabat Dār al-Aqṣā, 1985 AH), 66.] 

ʿAllāmah Ibn al-Ḥadhdhāʾ states the same:
مالك بن أبي عامر الأصبحي جد مالك بن أنس الفقيه.
Mālik ibn Abī ʿĀmir al-Aṣbaḥī was the grandfather of the jurist, Mālik ibn Anas.[footnoteRef:822] [822:  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), 2:243.] 

We spoke about him briefly in the preludes. We will speak about him in this lesson too.
ʿAllāmah Ibn Saʿd cites his lineage:
مالك بن أبى عامر ابن عمرو بن الحارث بن غيمان بن خثيل بن عمرو بن الحارث، وهو ذو أصبح بن عوف بن مالك بن زيد بن عامر بن ربيعة بن نبت بن مالك بن زيد بن كهلان بن سبإ بن معرب. 
Mālik ibn Abī ʿĀmir ibn ʿAmr ibn al-Ḥārith ibn Ghaymān ibn Khuthayl ibn ʿAmr ibn al-Ḥārith – known as Dhū Aṣbaḥ - ibn ʿAwf ibn Mālik ibn Zayd ibn ʿĀmir ibn Rabīʿah ibn Nabt ibn Mālik ibn Zayd ibn Kahlān ibn Sabaʾ ibn Muʿrib.[footnoteRef:823] [823:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:46.] 

ʿAllāmah Ibn Saʿd explains the meaning behind the name Muʿrib:
وإنما سمى معربا لفصاحته لأنه أول من أقام اللسان العربي.
He was called ‘Muʿrib’ because of his eloquence, since he was the first one to establish the Arabic language.[footnoteRef:824] [824:  Ibid, 5:47.] 

The lineage then continues from Muʿrib:
ابن مهرم، وهو قحطان بن الهميسع بن تيمن بن قيس بن نبت بن إسماعيل بن إبراهيم.  
Ibn Muharram – known as Qaḥṭān – ibn Humaysaʿ ibn Tayman ibn Qays ibn Nabt ibn Ismāʿīl ibn Ibrāhīm.[footnoteRef:825] [825:  Ibid.] 

ʿAllāmah Ibn Saʿd then states:
هكذا نسبه لى أبو بكر بن عبد الله بن أبى أويس ابن عم مالك بن أنس. 
This is how the lineage was cited to me by Abū Bakr ibn ʿAbdillāh ibn Abī Uways, the cousin of Mālik ibn Anas.[footnoteRef:826] [826:  Ibid.] 

He was privileged to be in the presence of ʿUmar a day before his martyrdom. ʿAllāmah Ibn Saʿd relates this incident:
أخبرنا يزيد بن هارون قال: أخبرنا جرير بن حازم، عن عمه جرير بن زيد، عن مالك بن أبى عامر قال: شهدت عمر بن الخطاب عند الجمرة وأصابه حجر فدماه ونادى رجل رجلا: يا خليفة، فقال رجل من خثعم: ذهب والله خليفتكم أسعر دما، ونادى رجل: يا خليفة. فلما كان من قابل أصيب عمر. 
Yazīd ibn Hārūn related to us, saying: Jarīr ibn Ḥāzim related to us from his uncle: Jarīr ibn Zayd from Mālik ibn Abī ʿĀmir, who said, “I witnessed ʿUmar ibn al-Khaṭṭāb at the Jamarah, and a stone struck him, causing him to bleed. A man called out to another, saying, ‘O Caliph!’ whereupon a man from Khathʿam said, ‘By Allah, your Caliph is gone, bleeding more fiercely than ever.’ Then another man called out, ‘O Caliph!’ The following day, ʿUmar was struck.”[footnoteRef:827] [827:  Ibid.] 

Teachers
ʿAllāmah Ibn Saʿd says:
وقد روى مالك بن أبى عامر عن عمر وعثمان وطلحة بن عبيد الله وأبى هريرة. 
Mālik ibn Abī ʿĀmir reported from ʿUmar, ʿUthmān, Ṭalḥah ibn ʿUbayd Allāh and Abū Hurayrah.[footnoteRef:828] [828:  Ibid.] 

ʿAllāmah Ibn Abī Ḥātim ar-Rāzī adds the names of two more teachers, ʿĀʾishah and Rabīʿah:
روى عن عمر وعثمان وطلحة وعائشة وابى هريرة وربيعة بن مجزر. 
He reported from ʿUmar, ʿUthmān, Ṭalḥah, ʿĀʾishah, Abū Hurayrah and Rabīʿah ibn Mujazzir.[footnoteRef:829] [829:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 8:214.] 

Qāḍī ʿIyāḍ quotes from Bakr ibn ʿAlāʾ al-Qushayrī who lists Ḥassān ibn Abī Thābit as his teacher:
يروي عن عمر وطلحة وعائشة وأبي هريرة وحسان بن أبي ثابت. 
He reported from ʿUmar, Ṭalḥah, ʿĀʾishah, Abū Hurayrah and Ḥassān ibn Abī Thābit.[footnoteRef:830] [830:   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), 1:113. ] 

ʿAllāmah Mizzī lists the names of more teachers:
روى عن: ربيعة بن محرز كاتب عمر، وطلحة بن عبيد الله (خ م د ت س) ، وعثمان بن عفان (م) ، وعقيل بن أبي طالب، وعمر بن الخطاب، وكعب الأحبار (س) ، وأبي هريرة (خ م ت س ق) ، وعائشة أم المؤمنين (خ). 
He reported from Rabīʿah ibn Muḥarriz: the scribe of ʿUmar, Ṭalḥah ibn ʿUbayd Allāh, ʿUthmān ibn ʿAffān, ʿAqīl ibn Abī Ṭālib, ʿUmar ibn al-Khaṭṭāb, Kaʿb al-Aḥbār, Abū Hurayrah and ʿĀʾishah: the mother of the believers.[footnoteRef:831] [831:  Jamāl ad-Dīn Abū ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut, Muʾassasat ar-Risālah, 1992), 27:149. ] 

 Students
Imām Bukhārī mentions three of his main students:
روى عنه سليمان بن يسار، وابنه نافع، وسالم أبو النضر. 
Sulaymān ibn Yasār, his son: Nāfiʿ and Sālim Abū ’n-Naḍr reported from him.[footnoteRef:832] [832:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 7:305.] 

ʿAllāmah Ḥākim lists the names of few more:
روى عنه: أبو أيوب سليمان بن يسار الهلالي، وأبو عبد الله محمد بن إبراهيم بن الحارث التيمي، وابنه أبو سهيل نافع بن مالك الأصبحي. 
Those who reported from him were: Abū Ayyūb Sulaymān ibn Yasār al-Hilālī, Abū ʿAbdillāh Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī and his son: Abū Suhayl Nāfiʿ ibn Mālik al-Aṣbaḥī.[footnoteRef:833] [833:  Imām Ḥākim Abū Aḥmad Muḥammad ibn Muḥammad an-Naysāpūrī al-Karābīsī, Al-Asāmī wa ’l-Kunā (Cairo: al-Fārūq al-Ḥadīthiyyah, 2015), 1:274.] 

ʿAllāmah Mizzī mentions more:
روى عنه: ابناه: أنس بن مالك بن أبي عامر، والربيع بن مالك بن أبي عامر، وسالم أبو النضر (م) ، وسليمان بن يسار (م) ، ومحمد بن إبراهيم بن الحارث التيمي (ت) ، وابنه أبو سهيل نافع ابن مالك بن أبي عامر (ع). 
Those who reported from him were: His two sons: Anas ibn Mālik ibn Abī ʿĀmir and Rabīʿ ibn Mālik ibn Abī ʿĀmir, Sālim Abū ’n-Naḍr, Sulaymān ibn Yasār, Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī and his son: Abū Suhayl Nāfiʿ ibn Mālik ibn Abī ʿĀmir.[footnoteRef:834] [834:  ʿAllāmah Mizzī (n 22) 27:149.] 

Status in ḥadīth
Mālik was one of the highly reliable narrators and elite scholars of his time. ʿAllāmah Ibn Saʿd states:
وكان ثقة وله أحاديث صالحة. 
He was reliable and narrated sound ḥadīths.[footnoteRef:835] [835:  ʿAllāmah Ibn Saʿd (n 14) 5:47.] 

ʿAllāmah Ibn Ḥibbān states about his precise narration:
من متقنى أهل المدينة. 
He was among the precise narrators in Madīnah.[footnoteRef:836] [836:  ʿAllāmah Abū Ḥātim Muḥammad ibn Ḥibbān al-Bustī, Mashāhīr ʿUlamāʾ al-Amṣār wa-Aʿlām Fuqahāʾ al-Aqṭār (Beirūt: Dār al-Kutub al-ʿIlmiyyah, 1995), 103.] 

He listed him in his Ath-Thiqāt, stating how he would receive a stipend:
وكان فيمن فرض له عثمان. 
He was one of those for whom ʿUthmān had assigned a stipend.[footnoteRef:837] [837:  ʿAllamah Abū Ḥātim Muḥammad ibn Aḥmad ibn Ḥibbān al-Bustī, Ath-Thiqāt (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Uthmāniyyah, 1973), 5:383.] 

Qāḍī ʿIyāḍ quotes from Bakr ibn ʿAlā al-Qushayrī on his distinguished rank:
وكان من أفاضل الناس وعلمائهم. وهو أحد الأربعة الذين حملوا عثمان ليلاً إلى قبره وغسلوه ودفنوه .
He was among the most virtuous and learned of people, and one of the four who carried ʿUthmān by night to his grave, washed him and buried him.[footnoteRef:838] [838:  Qāḍī ʿIyāḍ (n 21) 1:113.] 

ʿAllāmah Dhahabī describes him as follows:
وكان ثقة فاضلا. 
He was reliable and eminent.[footnoteRef:839] [839:  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), 5:521.] 

Ḥāfiẓ Ibn Kathīr describes him similarly:
وكان فاضلا عالما. 
He was eminent and knowledgeable.[footnoteRef:840] [840:  Ḥāfiẓ Abū ’l-Fidāʾ Ismāʿīl ibn ʿUmar ibn Kathīr ad-Dimashqī, Al-Bidāyah wa ’n-Nihāyah (Beirut: Maktabat al-Maʿārif, 1990), 9:6.] 

He was a tābiʿī. ʿAllāmah Mughalṭāy states:
وذكره مسلم في الطبقة الأولى من تابعي أهل المدينة. وقال أبو بكر السمعاني: من ثقات التابعين. 
Muslim listed him in the first class of the tābiʿūn of Madīnah. Abū Bakr as-Samʿānī said, ‘[He was] from the reliable tābiʿūn.’[footnoteRef:841] [841:  Qāḍī Abū ’l-Faḍl ʿIyāḍ ibn Mūsā al-Yaḥṣubī as-Sabtī, Ikmāl al-Muʿlim bi-Fawāʾid Muslim (Mansoura, Egypt: Dār al-Wafāʾ, 1998), 6:144. ] 

ʿAllāmah Zurqānī states the same:
من ثقات التابعين. 
[He was] from the reliable tābiʿūn.[footnoteRef:842] [842:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:305.] 

Both Imām Bukhārī and Imām Muslim quoted from him. Hence, in his book Tasmiyat Man Akhraja-Hum al-Bukhārī wa-Muslim, ʿAllāmah Ibn al-Bayyaʿ included his name among those narrators from whom these two muḥaddīths reported.
‌مالك ‌بن ‌أبي ‌عامر ‌الأصبحي.[footnoteRef:843] [843:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbdillāh an-Naysāpūrī, better known as Ibn al-Bayyaʿ, Tasmiyat Man Akhraja-Hum al-Bukhārī wa-Muslim wa-Mā ’Nfarada Kullu Wāḥid Min-Humā (Beirut: Muʾassasat al-Kutub ath-Thaqāfiyyah Dār al-Jinān, 1407 AH), 231.] 

Status in fiqh
Mālik ibn Abī ʿĀmir was not only a meticulous and upright muḥaddith but also an expert in fiqh. Ḥāfiẓ Ibn Ḥajar describes him as:
الفقيه. 
The jurist[footnoteRef:844] [844:  Ḥāfiẓ Aḥmad ibn ʿAlī, better known as Ibn Ḥajar, al-ʿAsqalānī, Itḥāf al-Maharah bi ’l-Fawāʾid al-Mubtakirah min Aṭrāf al-ʿAsharah (Madīnah Munawwarah: Majmaʿ al-Malik Fahd li-Ṭabāʿat al-Muṣḥaf ash-Sharīf / Markaz Khidmat as-Sunnah wa ’s-Sīrah an-Nabawiyyah, 1994), 11:77.] 

Accomplishments
Due to the opportunity of being with many senior Companions, Mālik was able to attain great accomplishments. For instance, he was a reciter during the time of ʿUthmān and participated in the compilation of the Qurʾān. Imām Mālik says:
كان جدي مالك بن أبي عامر ممن قرأ في زمن عثمان، وكان يكتب المصاحف. 
My grandfather, Mālik ibn Abī ʿĀmir, was among those who recited during the time of ʿUthmān, and he was engaged in writing copies of the Qurʾān.[footnoteRef:845] [845:  ʿAllāmah Mizzī (n 22) 27:149.] 

Qāḍī ʿIyāḍ quotes from Bakr ibn ʿAlāʾ al-Qushayrī who described him saying:
وكان من أفاضل الناس وعلمائهم وهو أحد الأربعة الذين حملوا عثمان ليلاً إلى قبره وغسلوه ودفنوه وكان خدنا لطلحة يروي عنه بنو أنس وأبو سهيل نافع والربيع. 
He was among the foremost and most learned of people. He was one of the four who carried ʿUthmān by night to his grave, washed him and buried him. He also served as a servant to Ṭalḥah, from whom Banū Anas, Abū Suhayl, Nāfiʿ and Rabīʿ transmitted.[footnoteRef:846] [846:  Qāḍī ʿIyāḍ (n 21) 1:113.] 

Qāḍī ʿIyāḍ quotes the same from Tustarī:
وروى التستري محمد بن أحمد القاضي أنه كان ممن يكتب المصاحف حين جمع عثمان المصاحف.
Tustarī, Muḥammad ibn Aḥmad al-Qāḍī, narrated that he was among those who wrote copies of the Qurʾān during the compilation undertaken by ʿUthmān.[footnoteRef:847] [847:  Ibid.] 

Qāḍī ʿIyāḍ also quotes it from another scholar:
وذكر أبو محمد الضراب أن عثمان رضي الله عنه أغزاه إفريقية ففتحها. 
Abū Muḥammad aḍ-Ḍarrāb reported that ʿUthmān – may Allāh be pleased with him – led a military expedition against North Africa and conquered it.[footnoteRef:848] [848:  Ibid.] 

Such was his standing in knowledge and piety that ʿUmar ibn ʿAbd al-ʿAzīz would refer to him. Qāḍī ʿIyāḍ states:
وكان عمر بن عبد العزيز يستشيره، وقد ذكر ذلك مالك في جامع موطأه. 
ʿUmar ibn ʿAbd al-ʿAzīz used to consult him, as mentioned by Mālik in his Jāmiʿ al-Muwaṭṭaʾ.[footnoteRef:849] [849:  Ibid.] 

Date of demise
ʿAllāmah Dhahabī mentions that he passed away in the year 74:
توفي سنة أربع وسبعين. 
 He passed away in the year 74 (AH).[footnoteRef:850] [850:  ʿAllāmah Dhahabī (n 30) 5:521.] 

ʿAllāmah Mizzī quotes:
وقال إسماعيل بن أبي أويس عن أبيه: قلت للربيع بن مالك: متى هلك أبوك؟ يعني: مالك بن أبي عامر. قال: حين اجتمع الناس على عبد الملك بن مروان يعني: سنة أربع وسبعين. 
Ismāʿīl ibn Abī Uways narrated from his father: I asked Rabīʿ ibn Mālik, ‘When did your father, meaning Mālik ibn Abī ʿĀmir, pass away?’ He replied, ‘When the people united under ʿAbd al-Malik ibn Marwān,’ i.e. in the year 74 (AH).[footnoteRef:851] [851:  ʿAllāmah Mizzī (n 22) 27:149.] 

This is the correct year. Contrarily, in Al-Kamāl, ʿAllāmah ʿAbd al-Ghanī al-Maqdisī mistakenly says:
قال الواقدي: توفي في سنة ثنتي عشرة ومئة، وهو ابن سبعين -أو اثنتين وسبعين- سنة. 
Wāqidī said, ‘He passed away in the year 112 (AH), at 70 or 72 years old.’[footnoteRef:852] [852:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 8:281.] 

In the footnotes, the editor, Shādī ʿĀl Nuʿmān writes:
جاء في حواشي المزي على "التهذيب" من تعقباته على المصنف قوله: "كان في الأصل: وقال محمد بن سعد عن الواقدي توفي سنة اثنتي عشرة ومئة، وهو ابن سبعين، أو اثنتين وسبعين، وهو خطأ لا شك فيه، فإنه قد سمع من عمر ومن بعده". انظر: حاشية تحقيق "تهذيب الكمال" (27/ 150، رقم: 1). 
In the marginal notes of Mizzī on At-Tahdhīb, in his comments on the author, he said, “It is mentioned in Al-Asl: ‘Muḥammad ibn Saʿd reported from Wāqidī that he passed away in the year 112 (AH), at 70 or 72 years old.’” This is undoubtedly erroneous, for he heard from ʿUmar and those after him.’ Look into the editor’s margin of Tahdhīb al-Kamāl (27/150, #1).[footnoteRef:853] [853:  Ibid.] 

ʿAllāmah Mughalṭāy says:
وزعم المزي أن صاحب "الكمال" قال عن ابن سعد، عن الواقدي: توفي سنة ثنتي عشرة ومائة وهو ابن سبعين أو اثنتين وسبعين سنة، قال المزي: وهو خطأ لا شك فيه؛ فإنه قد سمع من عمر، انتهى.
صاحب "الكمال" تبع الكلاباذي حذو القذة بالقذة؛ فكان ينبغي للمزي أن ينظر من أين أتي ويرده بعد ذلك، فإن هذا ليس في كتاب ابن سعد، إنما رواه عن الواقدي رجل مجهول لا يدرى من هو، ولا رأيت أحدا ذكره في الرواة عن الواقدي اسمه: عامر بن صبيح في "التاريخ الصغير"، ثم قال الراوي من عنده: وعمره سبعون أو اثنتان وسبعون سنة، فيحتمل أن يكون هذا شبهة الكلاباذي ومن تبعه، والله أعلم. 
Mizzī alleged that the author of Al-Kamāl reported from Ibn Saʿd from Wāqidī that he passed away in the year 112 (AH) at 70 or 72 years old. Mizzī stated, ‘This is undoubtedly an error, for he heard from ʿUmar.’ 
The author of Al-Kamāl followed Kalābādhī literally, so Mizzī should have investigated the source and subsequently rejected it, for this is not found in Ibn Saʿd’s book. Rather, it was narrated from Wāqidī by an unknown man whose identity is uncertain. I have not seen anyone mention a transmitter named ʿĀmir ibn Ṣubayḥ among the narrators from Wāqidī in At-Tārīkh aṣ-Ṣaghīr. Then the narrator says, ‘And he was 70 or 72 years old.’ This is likely a misconception originating from Kalābādhī and those who followed him. And Allāh knows best.[footnoteRef:854] [854:  ʿAllāmah Mughalṭāy (n 32) 6:144.] 

He quotes:
وقال ابن عبد البر: توفي سنة مائة. وذكره البخاري في فصل من مات ما بين السبعين إلى الثمانين. 
Ibn ʿAbd al-Barr stated that he passed away in the year 100 (AH). Bukhārī mentioned him in the chapter on those who died between 70 and 80 years of age.[footnoteRef:855] [855:  Ibid.] 

Ḥāfiẓ Ibn Ḥajar says:
ووهم عبد الغني في "الكمال" تبعا لابن سعد عن الواقدي فقال: إنه مات سنة اثنتي عشرة ومائة وهو ابن سبعين أو اثنتين وسبعين.
قلت: وتعقبه المنذري بأن سماعه من طلحة مصرح به في الصحيح، وطلحة قتل سنة ست وثلاثين، وعلى ما ذكره يكون مولده سنة أربعين، فكيف يمكن سماعه منه؟! ثم قال: فلعله كان الوهم في سنه والصواب تسعين بتقديم التاء، انتهى.
وهو مشكل أيضا؛ فقد صح سماعه من عمر؛ وأنه قال: شهدت عمر عند الجمرة فذكر قصة أوردها ابن سعد بسند جيد.
والصواب ما ذكر في الأصل، وكذا ذكره البخاري في "الأوسط" في فصل من مات ما بين السبعين إلى الثمانين.
ʿAbd al-Ghanī, following Ibn Saʿd’s report from Wāqidī in Al-Kamāl, mistakenly stated that he died in the year 112 (AH) at 70 or 72 years old.
I followed up on this with Mundhirī’s critique, who pointed out that the claim of having heard from Ṭalḥah is explicitly authenticated in Ṣaḥīḥ al-Bukhārī, but Ṭalḥah was killed in the year 36( AH). According to this, his birth would have been in the year 40 (AH), so how could he have possibly heard from Ṭalḥah?
Mundhirī further suggested that the error likely lies in the reported age, and that the correct age is 90, with the tāʾ being mistakenly placed.
This too presents difficulties; it is well-authenticated that he heard from ʿUmar, and that he said: ‘I witnessed ʿUmar at the Jamarah,’ which is a narrative also recorded by Ibn Saʿd with a strong chain.
The correct position remains that which was originally stated, as Bukhārī also recorded in Al-Awsaṭ, in the chapter on those who died between 70 and 80 years of age.[footnoteRef:856] [856:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 10:19.] 

Owing to ʿAllāmah Wāqidī’s errors, other scholars also made the same mistake:
مات سنة ثنتي عشرة ومائة. 
He passed away in the year 112 (AH).[footnoteRef:857] [857:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, At-Taʿdīl wa ’t-Tajrīḥ li-man Kharraja la-hu ’l-Bukhārī fi ’l-Jāmiʿ aṣ-Ṣaḥīḥ (Riyadh: Dār al-Liwāʾ, 1986), 2:703.] 

Qāḍī ʿIyāḍ quoted from Bakr ibn ʿAlā al-Qushayrī who described him saying:
مات سنة ثنتي عشرة ومائة. 
He passed away in the year 112 (AH).[footnoteRef:858] [858:  Qāḍī ʿIyāḍ (n 21) 1:113.] 

Shaykh Muṣṭafā al-Aʿẓamī quoted and accepted this. Thereafter, he says: 
مات سنة ثنتي عشرة ومائة. ومن المستغرب أن لا يروي عنه حفيده مالك، وقد كان عند وفاته في حدود العشرين من عمره. 
He passed away in the year 112 (AH). Remarkably, his grandson Mālik did not narrate from him, despite being about 20 years old at the time of his death.[footnoteRef:859] [859:  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), 1:19.] 

أَنَّ عُثْمَان بْنَ عَفَّانَ كَانَ يَقُولُ فِي خُطْبَتِهِ، قَلَّمَا 
That ʿUthmān ibn ʿAffān would say in his sermon – rarely -
[bookmark: _Toc225709114]Explanation of the Word: ‘Qalla-Mā’
ʿAllāmah Ibn al-Athīr explained these two words:
"ما" في قل زائدة جيء بها ليلي الفعل فعل آخر كما جيء بها في "ربما" ليلي "رب" فعل. 
The particle ‘mā’ in ‘qalla’ is an additional particle introduced for the verb to accompany another verb. It functions in the same way as it was brought in ‘rubba-mā’ so that ‘rubba’ can accompany another verb.[footnoteRef:860] [860:  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), 2:211.] 

يَدَعُ   
Would he omit
ʿAllāmah Zurqānī clarifies this:
أي يترك. 
I.e. leave[footnoteRef:861] [861:  ʿAllāmah Zurqānī (n 33) 1:305.] 

ذَلِكَ إِذَا خَطَب:  
This when delivering his sermon
ʿAllāmah Rāfiʿī explains why he would always say this:
وكان عثمان رضي الله عنه يكرر الأمر بالإنصات في خطبه تذكيرا وتأكيدا. 
ʿUthmān – may Allāh be pleased with him – repeatedly commanded to observe silence during his sermons to remind and emphasise it.[footnoteRef:862] [862:  ʿAllāmah Abū ’l-Qāsim ʿAbd al-Karīm ibn Muḥammad ar-Rāfiʿī, Sharḥ Musnad ash-Shāfiʿī (Qatar: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 2007), 1:523.] 

إِذَا قَامَ الإِمَامُ يَخْطُبُ يَوْمَ الْجُمُعَةِ، فَاسْمَعُوا وَأَنْصِتُوا،  
‘When the imām stands to deliver the sermon on Friday, listen attentively and observe silence.’
Majd ad-Dīn Ibn al-Athīr defines this:
الإنصات: السكوت والإصغاء إلى الكلام.
‘Inṣāt’ is silence and careful listening to the speech.[footnoteRef:863] [863:  Majd ad-Dīn Abu ’s-Saʿādāt Mubārak ibn Muḥammad, better known as Ibn al-Athīr al-Jazarī, Jāmiʿ al-Uṣūl fī Aḥādīth ar-Rasūl (Maktabat al-Ḥalwānī / Maktabat al-Malāḥ / Maktabat Dār al-Bayān, 1969), 5:687.] 

In lesson 254, we quoted its meaning from Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah. 
[bookmark: _3nqg3sk1l6u6][bookmark: _Toc225709115]The Ruling for Those Who Do Not Hear the Sermon
ʿAllāmah Ibn ʿAbd al-Barr addresses the ruling for those who do not hear the sermon:
ولا خلاف عليه بين فقهاء الأمصار في وجوب الإنصات للخطبة على من سمعها.
واختلف فيمن لم يسمعها وجاء في هذا المعنى خلاف عن بعض المتأخرين فروي عن الشعبي وسعيد بن جبير وإبراهيم النخعي وأبي بردة أنهم كانوا يتكلمون والإمام يخطب إلا في حين قراءة القرآن في الخطبة خاصة
وفعلهم هذا مردود عند أهل العلم بالسنة المذكورة في هذا الباب وأحسن أحوالهم أن يقال إنهم لم يبلغهم الحديث في ذلك لأنه حديث انفرد به أهل المدينة ولا علم لمتقدمي أهل العراق به.
There is no disagreement among the jurists of the various Islamic regions regarding the obligation to remain silent during the sermon for those who hear it.
However, a difference of opinion exists concerning those who do not hear the sermon. In this regard, some later scholars narrated that Shaʿbī, Saʿīd ibn Jubayr, Ibrāhīm an-Nakhaʿī and Abū Burdah used to speak while the imām was delivering the sermon, except during the recitation of the Qurʾān specifically.
Their practice is rejected by the scholars knowledgeable in the Prophetic tradition, as mentioned in this chapter. The best explanation is that they had not received the relevant ḥadīth because it was a narration unique to the people of Madīnah and unknown to the earlier scholars of Iraq.[footnoteRef:864] [864:  ʿAllāmah Ibn ʿAbd al-Barr (n 4) 5:43-44.] 

   Ḥadīth 277 – Equivalent Reward for All Those Observing Silence – The Ruling of Those Who Cannot Hear the Sermon
We were discussing the 277th ḥadīth of the Muwaṭṭaʾ, in which Mālik ibn Abī ʿĀmir transmits the statement that ʿUthmān ibn ʿAffān would frequently recite during his khuṭbah, a phrase he would seldom omit when delivering the sermon. Thus far, we explained the portion wherein he said: 
‘When the imām stands to deliver the sermon on Friday, listen attentively and remain silent.’
ʿUthmān then continues to say:
فَإِنَّ لِلْمُنْصِتِ الَّذِي لاَ يَسْمَعُ 
The one who remains silent without hearing receives[footnoteRef:865] [865:  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), 1:262.] 

This refers to a person who, despite being physically present, cannot hear the sermon, either due to distance or a hearing impairment. As ʿAllāmah Zurqānī explains:
وإن لم تسمعوا لنحو صمم أو بعد. 
Even if you cannot hear due to deafness or distance.[footnoteRef:866] [866:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:305.] 

مِنَ الْحَظِّ،  
Shares 
ʿAllāmah Zurqānī explains the meaning:
النصيب من الأجر. 
The portion of the reward[footnoteRef:867] [867:  Ibid.] 

مِثْلَ مَا لِلْمُنْصِتِ السَّامِعِ، 
In the same portion as the one who remains silent and hears. 
[bookmark: _Toc225709116]Equivalent Reward for Observing Silence Whether One Hears or Not
This indicates that both the one who hears the sermon and the one who cannot or does not hear it receive equal reward, provided they remain silent and refrain from distraction.
ʿAllāmah Ibn al-Athīr explains why both will get the same reward:
ووجه التسوية بين المنصت الذي لا يستمع وبين المنصت السامع في الحظ: أن الذي لا يبلغه صوت الخطيب معذور في تعذر السماع، والذي يقدر عليه إنما هو الإنصات وهو الأصل في الاستماع، لأن من لم ينصت وإن كان يبلغه صوت الخطيب فإنه لا يسمع الخطبة فسوى بينهما في الحظ لذلك. 
The reasoning behind equating the reward of one who listens attentively but cannot hear with that of one who hears is that the former is excused due to being unable to hear the sermon. What is within his capacity is to remain silent, and that is the essence of attentive listening. The one who hears but does not remain silent, though able to hear, ultimately fails to hear the sermon in any meaningful way. Thus, they are equal in reward.[footnoteRef:868] [868:  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), 2:211. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī then cites a condition stipulated by ʿAllāmah Dāwūdī concerning those who are unable to hear, but subsequently refutes it:
وأما في الأجر فقد قال الداودي إنما ذلك لمن لم يفرط في التهجير وهذا الذي قاله ليس بالقوي لأن المفرط في التهجير وغير المفرط يجب عليهما الإنصات ويؤجران عليه وإنما يختلف حالهما ويتباين أجرهما في التهجير وتلك قربة أخرى غير الإنصات. 
As for the reward, Dāwūdī claimed that this equivalence only applies to those who did not neglect to come early. However, this view is weak. The obligation of attentiveness applies to both the one who arrives early and the one who delays, and both are rewarded for it. Their difference lies in the reward for coming early, which is a separate virtue distinct from attentiveness.[footnoteRef:869] [869:  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.), 1:190. ] 

Mawlānā Zakariyyā al-Kāndhlawī quotes the summary of this and comments:
يعني أن الذي لم يسمع الخطبة لبعده عن الإمام ، وكان ذلك لتأخره في المجيء يكون أجره وأجر من سمع لقربه سواء في الإنصات والاستماع، وإن تفاوت أجرهما باعتبار تعجيل أحدهما وتأخير الثاني. 
قلت: لكن يشكل على هذا ما في أبي داود.
I.e. the one who did not hear the sermon due to being far from the imām, and this distance resulted from his delay in arriving, receives the same reward in terms of attentiveness and listening as the one who heard it due to his proximity. However, their rewards differ, given one arrives early and the other late.
I say: This, however, is problematic in light of what is found in Abū Dāwūd...[footnoteRef:870] [870:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:407. ] 

He then quotes the following narration in which ʿAlī mentioned on the pulpit of Kūfah:
إذا كان يوم الجمعة غدت الشياطين براياتها إلى الأسواق، فيرمون الناس بالترابيث، أو الربائث ويثبطونهم عن الجمعة، وتغدو الملائكة فيجلسون على أبواب المسجد فيكتبون الرجل من ساعة والرجل من ساعتين حتى يخرج الإمام، فإذا جلس الرجل مجلسا يستمكن فيه من الاستماع والنظر، فأنصت ولم يلغ، كان له ‌كفلان ‌من ‌أجر، فإن نأى وجلس حيث لا يسمع، فأنصت ولم يلغ كان له كفل من أجر، وإن جلس مجلسا يستمكن فيه من الاستماع والنظر فلغا ولم ينصت، كان له كفل من وزر، ومن قال يوم الجمعة لصاحبه: "صه" فقد لغا، ومن لغا فليس له في جمعته تلك شئ، ثم يقول في آخر ذلك: سمعت رسول الله صلى الله عليه وسلم يقول ذلك. 
When it is the day of Jumuʿah, the devils go forth in the morning with their banners to the marketplaces, and they cast the people with distractions, and they deter them from Jumuʿah.
However, the angels go forth early and sit at the doors of the mosque, recording the man who comes in the first hour, and the man who comes in the second hour until the imām comes out.
If a man sits in a place where he can hear and see well, then listens attentively and does not engage in idle speech, he will receive a double share of reward.
If he remains at a distance and sits in a place where he cannot hear, yet he listens attentively and does not engage in idle speech, he will receive one share of reward.
And if he sits in a place where he can listen and see, but engages in idle speech and does not remain silent, he will have a share of sin.
And whoever says to his companion on the day of Jumuʿah, ‘Be quiet,’ has himself engaged in idle speech. And whoever engages in idle speech has no [reward] in his Jumuʿah that day.
Then he says at the end of that: I heard the Messenger of Allāh ﷺ say that.[footnoteRef:871] [871:  Imām Abū Dāwūd Sulaymān ibn al-Ashʿath as-Sijistānī, Sunan Abī Dāwūd (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2009), 2:283.] 

After quoting this, Mawlānā Zakariyyā al-Kāndhlawī dismisses the objection by simply commenting:
والجمع بينهما متيسر بوجوه.
Reconciling between the two is possible in several ways.[footnoteRef:872] [872:  Mawlānā Zakariyyā (n 6) 2:408.] 

[bookmark: _Toc225709117]The Meaning of Listening to the Sermon
ʿAllāmah Ibn al-Athīr explains that listening attentively to the sermon does not merely mean that the sound of the preacher’s voice reaches the listener’s ear. Rather, it refers to understanding the sermon, reflecting upon it, and acting upon its content, such as its exhortations, promises, warnings, and other matters. He says:
والمراد من استماع الخطبة: ليس فرع صوت الخطيب أذن السامع حسب، إنما المراد فهم الخطبة؛ تقديرها والعمل بما فيها من موعظة ووعد ووعيد وغير ذلك. 
What is meant by listening to the sermon is not merely that the voice of the preacher reaches the ear of the listener; rather, what is intended is comprehension of the sermon: internalising it, and acting upon the exhortation, promises, warnings and other matters it contains.[footnoteRef:873] [873:  Majd ad-Dīn Ibn al-Athīr (n 4) 2:211.] 

[bookmark: _Toc225709118]Instances When One Does Not Need to Listen to the Sermon
Some earlier scholars mentioned instances when one does not need to listen to the sermon. 
1) When the preacher is an unjust ruler
ʿAllāmah Ibn Baṭṭāl explains:
وقد رخص جماعة من التابعين فى الكلام والإمام ‌يخطب ‌إذا ‌كان ‌من ‌أئمة ‌الجور. 
A group of the tābiʿūn permitted speaking while the imām was delivering the sermon, if he was one of the tyrannical rulers.[footnoteRef:874] [874:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:519.] 

ʿAllāmah Ibn al-ʿArabī relates:
وروي عن الشعبي ، والنخعي وسعيد بن جبير ؛ أنهم كانوا يتكلمون والحجاج يخطب، وقال بعضهم: إنا لم نؤمر أن ننصت لمثل هذا الفاجر. 
It has been reported from Shaʿbī, Nakhaʿī and Saʿīd ibn Jubayr that they would speak while Ḥajjāj was delivering the sermon. Some of them said, ʿWe were not commanded to remain silent for the likes of this wicked man.’[footnoteRef:875] [875:  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), 2:443. ] 

2) When the preacher addresses topics unrelated to the remembrance of Allāh Taʿālā.
Some jurists opined that the obligation to listen is contingent upon the sermon fulfilling its function as the remembrance of Allāh Taʿālā. If the content strays into unrelated discourse, the binding nature of attentive silence becomes questionable. ʿAllāmah Ibn Baṭṭāl explains:
وقد رخص جماعة من التابعين فى الكلام والإمام ‌يخطب ‌إذا ‌كان ‌من ‌أئمة ‌الجور أو أخذ فى خطبته فى غير ذلك، روى عن النخعى، والشعبى، وأبى بردة، وسعيد بن جبير أنهم كانوا يتكلمون والحجاج يخطب، وقال بعضهم: إنا لم نؤمر أن ننصت لهذا. 
A group of the tābiʿūn permitted speaking while the imām was delivering the sermon, if he was one of the tyrannical rulers or if his sermon addressed matters unrelated (to religious exhortation). It has been reported from Nakhaʿī, Shaʿbī, Abū Burdah and Saʿīd ibn Jubayr that they would speak while Ḥajjāj was delivering the sermon. Some of them said, ʿWe were not commanded to remain silent for this (type of sermon).’[footnoteRef:876] [876:  ʿAllāmah Ibn Baṭṭāl (n 10) 2:519.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
وعن معمر قال سئل الزهري عن التسبيح والتكبير والإمام يخطب قال كان يؤمر بالصمت. قلت فإن ذهب الإمام في غير ذكر الله في الجمعة قال تكلم إن شئت. وممن يرى أنه إذا أخذ الإمام في غير ذكر الله والموعظة أن يتكلم الليث بن سعد وعروة بن الزبير وابنه عبد الله بن عروة والأسانيد عنهم في التمهيد .
It was reported from Maʿmar that Zuhrī was asked about saying tasbīḥ and takbīr while the imām was delivering the sermon. He replied, ‘One was commanded to remain silent.’ I said, ‘What if the imām speaks about matters other than the remembrance of Allāh during the Friday sermon?’ He replied, ‘Then speak if you wish.’
Among those who held that if the imām begins to speak about matters unrelated to the remembrance of Allāh and admonition, it is permitted to speak were Layth ibn Saʿd, ʿUrwah ibn az-Zubayr, and his son, ʿAbdullāh ibn ʿUrwah; the chains of transmission from them are found in At-Tamhīd.[footnoteRef:877] [877:  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), 5:45.] 

[bookmark: _Toc225709119]The Ruling for Those Who Cannot Hear the Sermon
Besides the reward, some scholars held the view that the compulsion also equally applies to both, the one who can hear and the one who cannot. ʿAllāmah Abū ’l-Walīd al-Bājī comments:
قوله ‌فإن ‌للمنصت الذي لا يسمع من الحظ مثل ما للمنصت السامع دليل على استواء الحالتين في الوجوب.
His statement: ‘For indeed, the one who listens attentively but cannot hear receives a share equal to the one who listens and hears,’ indicates equality in the obligation of attentiveness.[footnoteRef:878] [878:  ʿAllāmah Bājī (n 5) 1:190.] 

Scholars differ on whether it is compulsory upon who cannot hear to remain silent. The Ḥanafīs, Mālikīs and Shāfiʿīs explain that it is compulsory upon every person to remain silent whilst the sermon is being delivered, irrespective whether he can hear or not. ʿAllāmah Ibn al-ʿAbd al-Barr expounds:
واختلف العلماء في وجوب الإنصات على من شهد الخطبة إذا لم يسمعها لبعده من الإمام، فذهب مالك والشافعي والثوري وأبو حنيفة وأصحابه والأوزاعي إلى أن الكلام لا يجوز لكل من شهد الخطبة سمع أو لم يسمع. 
The scholars differed regarding the obligation of remaining silent for one who attends the sermon but cannot hear it due to his distance from the imām. Mālik, Shāfiʿī, Thawrī, Abū Ḥanīfah and his companions, as well as Awzāʿī, held that speaking is impermissible for anyone present at the sermon, whether he hears it or not.[footnoteRef:879] [879:  ʿAllāmah Ibn ʿAbd al-Barr (n 13) 5:44.] 

ʿAllāmah Abū ’l-Walīd al-Bājī attributes this to the majority of scholars: 
قال الداودي: ترك اللغو ورفث التكلم والإنصات للخطبة واجب على من شهدها سمعها أو لم يسمعها قاله مالك وأبو حنيفة وأكثر الفقهاء. 
Dāwūdī stated, ‘Refraining from idle talk and obscenity, speaking, and maintaining silence during the sermon is obligatory upon whoever attends it, whether they hear it or not.’ This was the view of Mālik, Abū Ḥanīfah, and the majority of the jurists.[footnoteRef:880] [880:  ʿAllāmah Bājī (n 5) 1:188.] 

ʿAllāmah Abū ’l-Walīd al-Bājī then mentions the ruling in Ḥanbalī view, noting that this is also one view of Imām Shāfiʿī:
وقال أحمد بن حنبل يجب الإنصات على من سمع الخطبة دون من لم يسمعها وهو أحد قولي الشافعي.
Aḥmad ibn Ḥanbal stated that silence is obligatory upon those who hear the sermon, but not upon those who do not hear it. This aligns with one of the positions held by Shāfiʿī.[footnoteRef:881] [881:  Ibid.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is clarified that according to the jadīd view of Imām Shāfiʿī, silence is not compulsory:
وقيد الحنابلة وجوب السكوت بما إذا كان الإمام قريبا، بحيث يسمعه؛ لأن وجوب الإنصات للاستماع، والبعيد ليس بمستمع .
أما الحنفية فقالوا بوجوب السكوت حين الخطبة بلا فرق بين قريب وبعيد، في الأصح.
وقال الشافعية في الجديد: لا يجب الإنصات، ولا يحرم الكلام حين الخطبة؛ لما صح أن أعرابيا قال للنبي صلى الله عليه وسلم: هلك المال وجاع العيال فادع لنا. فرفع يديه ودعا وسأله رجل عن موعد الساعة، فأومأ الناس إليه بالسكوت، فلم يقبل، وأعاد الكلام ، ولم ينكر عليهما. والأمر في الآية للندب، فيسن السكوت والإنصات ويكره الكلام، وذلك جمعا بين الأدلة. 
The Ḥanbalīs qualified the obligation of silence to situations where the imām is near enough to be heard, since the duty of observing silence is for listening, and one who is distant cannot listen.
As for the Ḥanafīs, they hold that silence during the sermon is obligatory without distinction between those near or far; this is the stronger view.
The Shāfiʿīs, however, in their later position, state that silence is not obligatory, nor is speech forbidden during the sermon. This is based on the authentic report that an Arab said to the Prophet ﷺ, ‘The wealth is lost and the children are hungry, so pray for us.’ The Prophet ﷺ raised his hands and supplicated. Then a man asked him about the Hour, and the people signalled him to be silent, but he persisted in speaking, and the Prophet ﷺ did not reprimand either of them. The ruling regarding the Qurʾānic verse is one of recommendation, making it preferable to be silent and attentive and disliked to speak. This reconciles the different evidence.[footnoteRef:882] [882:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 25:134.] 

[bookmark: _ildg14qoht8p][bookmark: _Toc225709120]Making Supplication, Dhikr and Reciting Tasbīḥ During the Sermon
ʿAllāmah Ibn ʿAbd al-Barr mentioned the ruling about others besides the imām supplicating and making dhikr during the sermon: 
قال أبو عمر: الذي عليه جماعة الفقهاء، أن لا يدعو أحد، ولا يذكر الله غير الإمام في خطبته. وأما المستمع فلا ينطق بشيء، وإنما عليه الإنصات والاستماع. 
The established position among the majority of the jurists is that no one should supplicate or mention Allāh except the imām during his sermon. As for the listener, he should not utter anything; rather, he must remain silent and listen attentively.[footnoteRef:883] [883:  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), 11:637. ] 

The Shāfiʿīs and Ḥanbalīs, though, create a distinction between the one who can hear the sermon and the one who cannot. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the ruling of tasbīḥ is mentioned, and then the ruling of dhikr according to those two schools is clarified:
‌‌التسبيح أثناء ‌الخطبة
17 - قال الحنفية بكراهة التسبيح لمستمع ‌الخطبة؛ لأنه يشغله عن سماعها. فإن كان بعيدا عن الخطيب ولا يسمعه فلا بأس به سرا عند بعض الحنفية، والمعتمد في المذهب المنع مطلقا للقريب والبعيد السامع وغيره.
وعند المالكية يجوز الذكر - على أنه خلاف الأولى على المعتمد عندهم - من تسبيح وتهليل وغير ذلك، إن كان قليلا وبالسر، ويحرم الكثير مطلقا، كما يحرم القليل إذا كان جهرا.
والشافعية والحنابلة لم يتعرضوا للتسبيح بخصوصه، لكن تعرضوا للذكر أثناء ‌الخطبة. 
فقالوا: الأولى لغير السامع للخطبة أن يشتغل بالتلاوة والذكر. وأما السامع فلا يشتغل بشيء من ذلك إلا بالصلاة على النبي صلى الله عليه وسلم إذا سمع ذكره. 
Tasbīḥ during the sermon
The Ḥanafīs consider tasbīḥ disliked for the listener of the sermon because it distracts from hearing it. If the listener is far from the preacher and cannot hear him, some among the Ḥanafīs permit tasbīḥ secretly. However, the predominant view in the school prohibits it absolutely, both for those near and far who can hear.
The Mālikīs permit dhikr, such as tasbīḥ, tahlīl and others if it is done sparingly and silently, though this is contrary to their preferred view. They prohibit excessive dhikr entirely, as well as any loud dhikr, even if minimal.
The Shāfiʿīs and Ḥanbalīs do not address tasbīḥ specifically but discuss dhikr during the sermon. They state that the preferred practice for one who cannot hear the sermon is to engage in Qurʾānic recitation and dhikr. However, for those who do hear the sermon, they should refrain from all such practices except sending blessings upon the Prophet ﷺ when his name is mentioned.[footnoteRef:884] [884:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 18) 11:288.] 

  Ḥadīth 277 – 279 – Straightening the Rows in Prayer – Replying to Salām & the Sneezer during the Sermon
فَإِذَا قَامَتِ الصَّلاَةُ فَأَعْدِلُوا 
‘Then, when the iqāmah for prayer is given, straighten’[footnoteRef:885] [885:  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),1:262.] 

[bookmark: _Toc225709121]Explanation of the Word: ‘Fa ’ʿdilū’
This could either be pronounced as ‘fa ’ʿdilū’ or ‘fa aʿdilū’. In the Moroccan print, it is typed as ‘fa aʿdilū’, but in the footnotes, it is written:
بهامش الأصل: (فاعدلوا)، وكتب فوقها (معا).
It is written in the margin of the main manuscript as: ‘fa ’ʿdilū’, and above it was written ‘maʿan’.[footnoteRef:886] [886:  Ibid.] 

 Majd ad-Dīn Ibn al-Athīr explains:
فإن كانت الهمزة في قوله: "فاعدلوا الصفوف" همزة وصل فهو من عدلت فلانًا بفلان يريد: سووا الصفوف.
فإن كانت همزة قطع: فقد أقام الهمزة مقام التشديد وهو من عدلت الشيء إذا قومته. 
If the hamzah in the phrase ‘fa-ʿdilū ’ṣ-ṣufūf is a hamzat al-waṣl, then it derives from ‘adaltu fulānan bi-fulān’, meaning: ‘Make the rows even.’
However, if it is a hamzat al-qaṭʿ, then the hamzah serves the function of tashdīd, and it comes from ʿadaltu ’sh-shayʾa, meaning: ‘I straightened or corrected the thing.’[footnoteRef:887] [887:  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), 2:212.] 

ʿAllāmah Zurqānī clarifies it as:
سووا وأقيموا. 
Make [the rows] uniform and level and set [the rows] straight and upright.[footnoteRef:888] [888:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:305.] 

الصُّفُوفَ  
‘The rows’
وَحَاذُوا 
‘And align’
[bookmark: _Toc225709122]Explanation of the Word: ‘Ḥādhū’
Majd ad-Dīn Ibn al-Athīr explains:
"والمحاذاة": -المساممة.  
‘Muḥādhāh’ is alignment[footnoteRef:889] [889:  ʿAllāmah Ibn al-Athīr (n 3) 2:212.] 

‘Muḥādhāh’ refers to complete alignment. It signifies that each individual should stand directly in line with the next. He explains what should be in alignment:
بِالْمَنَاكِبِ،  
‘The shoulders,’
[bookmark: _Toc225709123]Explanation of the Word: ‘Manākib’
Majd ad-Dīn Ibn al-Athīr explains the meaning of ‘manākib’, and the function of the bāʾ that is attached to it:
"والمناكب": أعالى الأكتاف والظهر والباء في "بالمناكب" إما زائدة لأن الفعل متعد.
وإما متعلقة بمحذوف فتقديره: حاذوا المناكب بالمناكب. 
‘Manākib’ is the upper part of the shoulders and the back.
The bāʾ in ‘bi ’l-manākib’ is either extra, since the verb (ḥādhā) is transitive, or it relates to an omitted phrase, the meaning being: ḥādhū ’l-manākib bi ’l-manākib (Align the shoulders with the shoulders).[footnoteRef:890] [890:  Ibid.] 

That is, ensure shoulder-to-shoulder alignment, maintaining straightness and uniformity in the row without any irregular gaps or forward/backward staggering.
[bookmark: _Toc225709124]Ruling of Straightening the Rows
As for the ruling, all scholars agree that the rows should be straightened. ʿAllāmah Ibn ʿAbd al-Barr mentions:
وأما حديث مالك بن أبي عامر عن عثمان بن عفان في تسوية الصفوف فهو أمر مجتمع عليه.
والآثار عن النبي عليه السلام كثيرة فيه. منها حديث حميد عن أنس قال أقيمت الصلاة فأقبل علينا النبي عليه السلام بوجهه قبل أن يكبر فقال تراصوا وأصلحوا صفوفكم إني أراكم من وراء ظهري.
وحديث شعبة عن قتادة عن أنس عن النبي عليه السلام قال سووا صفوفكم فإن ذلك من تمام الصلاة.
وحديث عائشة عن النبي عليه السلام قال إن الله وملائكته يصلون على الذين يصلون الصفوف.
وحديث البراء بن عازب كان رسول الله صلى الله عليه وسلم إذا أقيمت الصلاة مسح صدورنا وقال رصوا المناكب بالمناكب والأقدام بالأقدام فإن الله يحب في الصلاة ما يحب في القتال كأنهم بنيان مرصوص. 
As for the ḥadīth of Mālik ibn Abī ʿĀmir from ʿUthmān ibn ʿAffān concerning the alignment of the rows, it is a matter upon which there is consensus. The traditions from the Prophet ﷺ on this matter are numerous. Among them:
The ḥadīth of Ḥumayd from Anas who said, “The prayer was established, so the Prophet ﷺ turned his face toward us before saying the takbīr and said, ‘Stand close together and straighten your rows, for indeed I see you from behind my back.’”
And the ḥadīth of Shuʿbah from Qatādah from Anas from the Prophet ﷺ: ‘Straighten your rows, for indeed that is from the completion of the prayer.’
And the ḥadīth of ʿĀʾishah from the Prophet ﷺ: ‘Indeed, Allāh and His angels send blessings upon those who maintain straight rows.’
And the ḥadīth of Barāʾ ibn ʿĀzib: “When the prayer was established, the Messenger of Allāh ﷺ would pass his hand over our chests and say, ‘Align shoulder to shoulder and foot to foot, for indeed Allāh loves in prayer what He loves in battle; that they be as though a solid structure.’”[footnoteRef:891] [891:  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), 5:59-62.] 

ʿAllāmah Ibn ʿAbd al-Barr also mentions:
وأما تسوية الصفوف في الصلاة فالآثار فيها متواترة من طرق شتى صحاح كله ثابتة في أمر رسول الله صلى الله عليه وسلم تسوية الصفوف وعمل الخلفاء الراشدين بذلك بعده.
وهذا ما لا خلاف فيما بين العلماء فيه.
وأسانيد الأحاديث في ذلك كثيرة في كتب المصنفين فلم أر لذكرها وجها. 
As for the straightening of rows in prayer, the traditions concerning it are mutawātir, transmitted through multiple, sound, and established chains. They confirm the command of the Messenger of Allāh ﷺ to straighten the rows, and this was the consistent practice of the Rightly Guided Caliphs after him.
There is no disagreement among the scholars concerning this matter.
The chains of transmission for these ḥadīths are numerous and widely recorded in the compilations of the ḥadīth scholars; thus, I found no need to enumerate them.[footnoteRef:892]  [892:  Ibid, 6:187-188.] 

As for whether it is compulsory to straighten the rows, ʿAllāmah Abū ’l-Walīd al-Bājī addresses this and the various views:
وقوله فإذا قامت الصلاة فاعدلوا الصفوف وحاذوا بالمناكب أمر بتعديل الصفوف، لأن ذلك من سنة الصلاة وإقامتها وليس ذلك بشرط في صحة الصلاة وبهذا قال أبو حنيفة والشافعي.
وقال أحمد بن حنبل ‌من ‌صلى ‌خلف ‌الصف ‌بطلت ‌صلاته ودليلنا من جهة القياس أن هذا موضع تصح صلاة المرأة فيه فصحت صلاة الرجل فيه كالصف. 
His statement: ‘Fa-idhā qāmat aṣ-ṣalāh fa ’ʿadilū ’ṣ-ṣufūfa wa-ḥādhū bi ’l-manākib’ is a command to straighten the rows, as this constitutes a Sunnah of prayer and its proper establishment. However, it is not a condition for the validity of the prayer. This was the position of Abū Ḥanīfah and Shāfiʿī.
Aḥmad ibn Ḥanbal, on the other hand, held that whoever performs prayer behind the row alone, his prayer is invalid.
Our proof, based on analogy, is that this is a place in which a woman’s prayer is valid; therefore, a man’s prayer is likewise valid in it, just like in the row itself.[footnoteRef:893] [893:  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.), 1:190. ] 

فَإِنَّ اعْتِدَالَ الصُّفُوفِ مِنْ تَمَامِ الصَّلاَةِ، 
‘For the proper alignment of the rows is part of the completeness of the prayer.’ 
Mawlānā Zakariyyā al-Kāndhlawī comments:
قلت: وبهذا المعنى قالت الحنفية: إن الصلاة بدون الفاتحة غير تمام. 
I say: the Ḥanafī scholars adopted a similar view; Prayer, without Al-Fātiḥah, is incomplete.[footnoteRef:894] [894:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 1:408.] 

ثُمَّ 
Mawlānā Zakariyyā al-Kāndhlawī clarifies this:
بعد الخطبة 
After the sermon[footnoteRef:895] [895:  Ibid.] 

لاَ يُكَبِّرُ حَتَّى يَأْتِيَهُ رِجَالٌ قَدْ وَكَّلَهُمْ 
He would not pronounce the takbīr until men whom he had deputed […] came 
This word may be pronounced as ‘wakala’ or as ‘wakkala’. ʿAllāmah   Zurqānī explains:
بخفة الكاف وتشديدها. 
With a light kāf and a tashdīd on it.[footnoteRef:896] [896:  ʿAllāmah Zurqānī (n 4) 1:305.] 

بِتَسْوِيَةِ الصُّفُوفِ، فَيُخْبِرُونَه أَنْ قَدِ اسْتَوَتْ فَيُكَبِّرُ.
To align the rows […] to inform him that the rows had been set straight; only then would he say the takbīr.
ʿAllāmah Abū ’l-Walīd al-Bājī mentions:
قوله وكان عثمان رضي الله عنه قد وكل أناسا بتسوية الصفوف لما علم من أمر النبي صلى الله عليه وسلم بذلك وعلم اعتقاد الناس أن ذلك من هيئة الصلاة وفضائلها دون فرائضها، فربما تجوز بعضهم في ذلك لاعتقاده صحة صلاته وكان عثمان رضي الله عنه يريد أن يأخذهم بالأفضل الأكمل. 
His statement: ‘ʿUthmān – may Allāh be pleased with him – had appointed certain people to straighten the rows,’ due to what he knew of the Prophet ﷺ’s command in this regard, and because he knew that the people regarded it as being from the manner and virtues of the prayer, not from its obligations. Thus, some of them might show leniency in this matter, thinking their prayer valid regardless. However, ʿUthmān – may Allāh be pleased with him – wished to hold them to the best and most complete practice.[footnoteRef:897] [897:  ʿAllāmah Bājī (n 9) 1:190.] 

After quoting this in his Muwaṭṭaʾ, Imām Muḥammad says:
‌ينبغي ‌للقوم ‌إذا ‌قال ‌المؤذن ‌حي ‌على ‌الفلاح أن يقوموا إلى الصلاة فيصفوا، ويسووا الصفوف، ويحاذوا بين المناكب، فإذا أقام المؤذن الصلاة كبر الإمام، وهو قول أبي حنيفة رحمه الله. 
It is incumbent upon the people, when the muʾadhdhin proclaims ‘ḥayya ʿalā ’l-falāḥ’, to rise for the prayer, arrange themselves into rows, straighten the ranks, and stand shoulder to shoulder.
Thereafter, when the muʾadhdhin gives the iqāmah, the imām commences the prayer with the takbīr. This is the position of Abū Ḥanīfah – may Allāh have mercy upon him.[footnoteRef:898] [898:  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.), 57.] 

This was because he quoted this narration under the chapter:
‌‌باب: تسوية الصف. 
Chapter: Straightening the Rows[footnoteRef:899] [899:  Ibid, 56.] 

[bookmark: _Toc225709125]Lessons & Benefits
ʿAllāmah Ibn ʿAbd al-Barr comments:
فيه من الفقه أنه لا بأس بالكلام بين الإقامة والإحرام.
وفيه أن العمل بالمدينة على خلاف ما رواه العراقيون أن بلالا كان يقول لرسول الله صلى الله عليه وسلم لا تسبقني بآمين.
واستدلوا بذلك على أنه كان عليه السلام يكبر قبل فراغ بلال من الإقامة وقالوا يكبر الإمام إذا قال المؤذن قد قامت الصلاة. 
In this lies the fiqh that there is no harm in speaking between the iqāmah and the opening takbīr.
It also indicates that the established practice in Madīnah was contrary to what was transmitted by the scholars of Iraq, namely the narration that Bilāl would say to the Messenger of Allāh ﷺ, ‘Do not precede me in saying Āmīn.’
They used this as evidence that the Prophet ﷺ would begin the takbīr before Bilāl had completed the iqāmah, and they held that the imām should commence the takbīr when the muʾadhdhin says, ‘The prayer is established.’[footnoteRef:900] [900:  ʿAllāmah Ibn ʿAbd al-Barr (n 7) 5:62.] 

[bookmark: _Toc225709126]Ḥadīth 278
 278- مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ رَأَى رَجُلَيْنِ يَتَحَدَّثَانِ وَالإِمَامُ يَخْطُبُ يَوْمَ الْجُمُعَةِ، فَحَصَبَهُمَا أَنُ اصْمُتَا. 
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar saw two men talking while the imām was delivering the sermon on Friday, so he threw pebbles at them to make them keep quiet.[footnoteRef:901] [901:  Imām Mālik (n 1) 1:263.] 

Imām Yaḥyā al-Laythī narrates:
 278- مَالِك، عَنْ نَافِع: أَنَّ عَبْدَ اللَّهِ بْنَ عُمَرَ رَأَى رَجُلَيْنِ يَتَحَدَّثَانِ وَالإِمَامُ يَخْطُبُ يَوْمَ الْجُمُعَةِ، فَحَصَبَهُمَا 
Mālik reported from Nāfiʿ that ʿAbdullāh ibn ʿUmar saw two men talking while the imām was delivering the sermon on Friday, so he threw pebbles at them 
ʿAllāmah Ibn al-Athīr explains:
أي رجمهما بالحصباء يسكتهما. 
I.e. he pelted them with pebbles to silence them.[footnoteRef:902] [902:  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), 1:394.] 

In Jāmiʿ al-Uṣūl, he qualified it by saying that they were small pebbles. He writes:
(فحصبهما) : الحصب: الرجم بالحصباء، وهي صغار الحصى. 
(He pelted them) – ‘ḥaṣb’ is the act of pelting with ḥaṣbāʾ, which refers to small pebbles.[footnoteRef:903] [903:  Majd ad-Dīn Abu ’s-Saʿādāt Mubārak ibn Muḥammad, better known as Ibn al-Athīr al-Jazarī, Jāmiʿ al-Uṣūl fī Aḥādīth ar-Rasūl (Maktabat al-Ḥalwānī / Maktabat al-Malāḥ / Maktabat Dār al-Bayān, 1969), 5:686.] 

ʿAllāmah Ibn Manẓūr says: 
أي رجمهما بالحصباء ليسكتهما. والإحصاب: أن يثير الحصى في عدوه. وقال اللحياني: يكون ذلك في الفرس وغيره مما يعدو؛ تقول منه: أحصب الفرس وغيره. 
That is, he pelted them with pebbles to silence them. ‘Iḥṣāb’ is to stir up pebbles while running. Liḥyānī said that this applies to a horse as well as to anything else that runs; one says of it, ‘aḥṣaba ’l-faras’ (the horse struck up the pebbles in its running) and likewise for any other creature that gallops.[footnoteRef:904] [904:  ʿAllāmah Abū ’l-Faḍl Muḥammad ibn Mukarram al-Ifrīqī, better known as Ibn Manẓūr, Lisān al-ʿArab (Beirut: Dār Ṣādir, 1st ed.), 1:319.] 

أَنُ 
To
The Moroccan editors have this typed as ‘anu’. In the footnotes, they write:
هكذا في الأصل بضم النون.
Thus, it appears in the original manuscript, with the nūn having a ḍammah.
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
فحرف أن مفسرة.
The particle ‘an’ is mufassarah (explanatory an, used to introduce or explain the meaning of a preceding sentence).[footnoteRef:905] [905:  Mawlānā Zakariyyā (n 10) 1:408.] 

اصْمُتَا.  
Keep quiet 
ʿAllāmah Fīrawzābādī explains this word:
‌الصمت ‌والصموت والصمات: السكوت، كالإصمات والتصميت. 
‘Ṣamt’, ‘ṣamūt’ and ‘ṣamāt’ all denote silence, just as do ‘iṣmāt’ and ‘taṣmīt’.[footnoteRef:906] [906:  Majd ad-Dīn Muḥammad ibn Yaʿqūb al-Fayrūz Ābādī, Al-Qāmūs al-Muḥīṭ (Beirut: Muʾassasat ar-Risālah, 2005), 155.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
معنى ذلك أنه أنكر على المتحدثين ولم يكن له أن يتكلم بالإنكار عليهما فحصبهما.
The meaning of this is that he censured those who were speaking, yet it was not permissible for him to censure them with words, so he cast pebbles at them.
The Mālikīs differ with his. Hence, they interpreted it. ʿAllāmah Abū ’l-Walīd al-Bājī writes:
وقال عيسى بن دينار وليس العمل على تحصيب من تكلم والإمام يخطب ولا بأس أن يشير إليه ويحتمل أن يكون ابن عمر إنما حصبهما لبعدهما وخلو ما بينه وبينهما وأمن أن يؤذي بذلك أحدا فحصبهما  يعني أنه رمى الحصب بقربهما لينظرا إليه فيشير إليهما بالصمت فإن كان ابن دينار خاف من أن يؤذي أحدا بذلك فإنما أنكر إطلاق اللفظ من أذى المحصوب أو من بينه وبين الحاصب وإن كان أنكر كثرة العمل والاشتغال عن الخطبة فهو مخالف لما رواه عبد الله وفي الجملة فإن مقتضى مذهب مالك أن لا يشير إليهما وهو الصواب لأن الإشارة إليهما أن يصمتا بمنزلة أن يقول لهما اصمتا في ترك الإنصات للخطبة وقد سمى النبي صلى الله عليه وسلم من فعل ذلك لاغيا والله أعلم. 
ʿĪsā ibn Dīnār said, ‘The practice is not to pelt with pebbles one who speaks while the imām delivers the sermon. There is, however, no harm in gesturing to him.’
It is possible that Ibn ʿUmar only cast pebbles at them because of their distance from him, the space between him and them being clear, and his confidence that no one would be harmed thereby. Thus, he pelted them, meaning that he threw pebbles near them so that they might look towards him, and then he would signal to them to be silent.
If Ibn Dīnār feared that such an act might harm someone, then his objection pertains to the general wording, namely the potential harm caused to the one pelted or to someone between him and the one pelting.
If, however, his objection was that such an act involved excessive action and distraction from the sermon, then this opposes what has been narrated from ʿAbdullāh.
In sum, Mālik’s school implies that he should not signal to them, and this is correct, because signaling to them to be silent is akin to saying to them ‘Be silent,’ in abandoning attentiveness to the sermon. The Prophet ﷺ described one who does this as engaging in laghw (idle, futile action). And Allāh knows best.[footnoteRef:907] [907:  ʿAllāmah Bājī (n 9) 1:190.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions that this is nonetheless permissible according to us:
وأما عندنا الحنفية فلا بأس بذلك. 
As for us, the Ḥanafī scholars, there is no objection to that.[footnoteRef:908] [908:  Mawlānā Zakariyyā (n 10) 1:408.] 

ʿAllāmah Ṭaḥṭāwī speaks about it:
وإذا لم يتكلم بلسانه ولكنه ‌أشار ‌برأسه أو بيده أو بعينه ‌لإزالة ‌منكر أو جواب سائل لا يكره على الصحيح كما في المضمرات.
If one does not speak with his tongue but rather gestures with his head, hand, or eye to remove a wrong or respond to a questioner, it is not disliked according to the soundest opinion, as is the case with implicit expressions.[footnoteRef:909] [909:  ʿAllāmah Aḥmad ibn Muḥammad aṭ-Ṭaḥṭāwī, Ḥāshiyat aṭ-Ṭaḥṭāwī ʿalā Marāqī ’l-Falāḥ Sharḥ Nūr al-Īḍāḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 519.] 

[bookmark: _Toc225709127]Lessons & Benefits: The Method of Censuring Conversation during the Friday Sermon
ʿAllāmah Ibn ʿAbd al-Barr comments:
ففيه تعليم كيف الإنكار لذلك، لأنه لا يجوز أن ينكر عليهما الكلام بالكلام في وقت لا يجوز فيه الكلام.
وفيه أنه لا يفسد ذلك عليهما صلاتهما كما ذكرنا لأنه لم يأمرهما بإعادة الصلاة ظهرا ولا غيرها. 
In this is an instruction on how to censure such an act, because it is not permissible to censure them with speech at a time when speech itself is not permissible.
And in it is [the indication] that this does not invalidate their prayer, as we have mentions, since he did not command them to repeat the prayer as ẓuhr or otherwise.[footnoteRef:910] [910:  ʿAllāmah Ibn ʿAbd al-Barr (n 7) 5:63.] 

[bookmark: _Toc225709128]Ḥadīth 279
 279- مَالِك، أَنَّهُ بَلَغَه: أَنَّ رَجُلاً عَطَسَ يَوْمَ الْجُمُعَةِ وَالإمَام يَخْطُبُ، فَشَمَّتَهُ إِنْسَانٌ إِلَى جَنْبِهِ، فسأَلَ عَنْ ذَلِكَ سَعِيدَ بْنَ الْمُسَيَّبِ، فَنَهَاهُ عَنْ ذَلِكَ وَقَالَ: لاَ تَعُدْ.
Mālik reported that it reached him that a man sneezed on a Friday while the imām was delivering the sermon, and another man beside him responded to him. He then asked Saʿīd ibn al-Musayyab about that, and he forbade him from it and said, ‘Do not do it again.’[footnoteRef:911] [911:  Imām Mālik (n 1) 1:263.] 

Imām Yaḥyā al-Laythī narrates:
279 - مَالِك، أَنَّهُ بَلَغَه:  
Mālik reported that it reached him
[bookmark: _Toc225709129]Status of the Narration
This is another one of Imām Mālik’s balāghāt. Mawlānā Zakariyyā al-Kāndhlawī explains:
ذكره الإمام مالك بلاغا ، وأسند ابن أبي شيبة في مصنفه أثر سعيد. 
Imām Mālik reported it as a balāghah, and Ibn Abī Shaybah reported the report Saʿīd in a musnad form (fully connected to the Prophet) in his Muṣannaf.[footnoteRef:912] [912:  Mawlānā Zakariyyā (n 10) 1:409.] 

أَنَّ رَجُلاً عَطَسَ يَوْمَ الْجُمُعَةِ وَالإمَام يَخْطُبُ، فَشَمَّتَهُ 
That a man sneezed on a Friday while the imām was delivering the sermon, and […] responded to him. 
[bookmark: _Toc225709130]Explanation of the Word: ‘Shammata’
ʿAllāmah Zurqānī explains the pronunciation:
بفتحتين من باب ضرب ونصر. 
With two fatḥahs, from the verbal form ḍaraba and naṣara.[footnoteRef:913] [913:  ʿAllāmah Zurqānī (n 4) 1:306.] 

ʿAllāmah Farāhīdī explains further about this word:
وشمت العاطس تشميتا: قلت له: ‌يرحمك ‌الله. ‌والتشميت: الدعاء، وكل داع لأحد بخير فهو مشمت له. (العين – 6 / 247)
‘Shammata ’l-ʿĀṭis (the person who sneezed) tashmītan’ is by saying, ‘Yarḥamu-ka ’Llāh.’ ‘Tashmīt’ is the act of supplication, and every prayer made for someone’s well-being is a form of ‘tashmīt’ directed towards them.[footnoteRef:914] [914:  ʿAllāmah Khalīl ibn Aḥmad al-Farāhīdī, Kitāb al-ʿAyn Murattab ʿalā Ḥurūf al-Muʿjam (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:352.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
ومعنى التشميت أن يقال له يرحمك الله ويقال شمته وسمته قال ابن الأنباري والشين أفصح ومعنى التشميت الدعاء فمعنى شمته أي دعا له. 
The meaning of ‘tashmīt’ is to say to one who sneezes, ‘Yarḥamu-ka ’Llah.’ The act itself is called ‘shammata’ or ‘sammata’. Ibn al-Anbārī stated that the letter shīn is the most eloquent. The essence of ‘tashmīt’ is supplication; thus, to say ‘shammata’ means to have prayed for him.[footnoteRef:915] [915:  ʿAllāmah Bājī (n 9) 1:191.] 

إِنْسَانٌ إِلَى جَنْبِهِ،  
Another man besides him
In the footnotes, it is written:
كتب فوق جنبه في الأصل: صح.
It is written above ‘janbi-hī’ in the main manuscript: ‘ṣaḥḥa’.[footnoteRef:916] [916:  Imām Mālik (n 1) 1:263.] 

فسأَلَ 
He then asked 
Mawlānā Zakariyyā al-Kāndhlawī clarifies who is being referred to here:
ذاك المشمت أو رجل أخر. 
That person who replied to the sneezer or another man.[footnoteRef:917] [917:  Mawlānā Zakariyyā (n 10) 1:409.] 

عَنْ ذَلِكَ سَعِيدَ بْنَ الْمُسَيَّبِ،   
Saʿīd ibn al-Musayyab about that, 
ʿAllāmah Zurqānī quotes from ʿAllāmah Ibn ʿAbd al-Barr when did Saʿīd tell him this:
قال ابن عبد البر: إنما قال سعيد ذلك للسائل بعد السلام من الصلاة. 
Ibn ʿAbd al-Barr said, ‘Saʿīd said that only to the questioner after the completion of the prayer.’[footnoteRef:918] [918:  ʿAllāmah Zurqānī (n 4) 1:306.] 

فَنَهَاهُ عَنْ ذَلِكَ وَقَالَ: لاَ تَعُدْ.
And he forbade him from it and said, ‘Do not do it again.’
[bookmark: _k7ae9psxeyf4][bookmark: _Toc225709131]The Prohibition of Replying to the Sneezer during the Sermon
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
وقوله فنهاه عن ذلك وقال لا تعد من باب اتصال العمل بالأمر بالصمت واتفاق أئمة المسلمين عليه. 
And his statement: “He forbade him from that and said, ‘Do not do this again’”, forms part of the category of joining actions with the command to be silent. It is unanimously agreed upon by the imāms of the Muslims.[footnoteRef:919] [919:  ʿAllāmah Bājī (n 9) 1:191.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains the reasoning:
هذا من قبيل ما ذكرنا النهي عنه لأن تشميت العاطس كلام من المشمت في حال الخطبة لغير الإمام وهذا مكروه ومخرج من الإنصات. 
This falls within the category of what we have mentioned as prohibited, for offering tashmīt to the one who sneezes constitutes speech from the supplicant during the sermon directed to someone other than the imām. This is disliked and constitutes a breach of the obligation to remain silent.[footnoteRef:920] [920:  Ibid.] 

  Ḥadīth 279 – The Schools of Thought on Replying to Sneezes & Salām & Saying ‘Alḥamdu li-’Llāh’ during the Sermon 
[bookmark: _Toc225709132]The Ruling of Responding to Sneezes & Greetings
Imām Tirmidhī highlighted the differences amongst scholars on responding to salām or to a person who sneezes during the sermon. He writes:
واختلفوا في ‌رد ‌السلام وتشميت العاطس. 
They differed regarding the reply to salām and replying to one who sneezes.[footnoteRef:921] [921:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:388.] 

Ḥanafī & Mālikī view
The Ḥanafīs and Mālikīs are of view that one should not respond to sneezes during the sermon. ʿAllāmah Ibn ʿAbd al-Barr mentions the view in the Mālikī and the Ḥanafī schools: 
واختلفوا في تشميت العاطس ورد السلام في الخطبة، فقال مالك وأصحابه: لا يرد السلام ولا يشمت العاطس والإمام يخطب إلا أن يرد إشارة كما يرده في الصلاة.
وهو قول أكثر أهل المدينة منهم سعيد بن المسيب وعروة.
وهذا قول أبي حنيفة وأصحابه قالوا لا يرد السلام ولا يشمت العاطس. 
They differed regarding replying to one who sneezes and replying to salām during the sermon. Mālik and his companions said, one does not reply to salām nor reply upon the sneezer whilst the imām is delivering the sermon, except by gesture, as he would respond during prayer. This was the view of most of the people of Madīnah, among them Saʿīd ibn al-Musayyab and ʿUrwah. This was also the view of Abū Ḥanīfah and his companions, who said, one does not reply to salām nor reply upon the sneezer.[footnoteRef:922] [922:  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), 5:46.] 

Imām Ṭaḥāwī confirms the Ḥanafī view:
في تشميت العاطس في الخطبة، قال أصحابنا لا يرد لا يرد السلام ولا يشمت العاطس. وقال مالك لا يشمت. 
Regarding replying upon one who sneezes during the sermon, our companions said, one does not reply to salām nor reply upon the sneezer. Mālik said, one does not reply him.[footnoteRef:923] [923:  Imām Abū Jaʿfar Aḥmad ibn Muḥammad at-Ṭaḥāwī, Mukhtaṣar Ikhtilāf al-ʿUlamāʾ (Beirut: Dār al-Bashāʾir al-Islāmiyyah, 1995), 1:339.] 

Shāfiʿī view
As for the Shāfiʿī view, Imām Tirmīdhī says:
وكره بعض أهل العلم من التابعين وغيرهم ذلك. وهو قول الشافعي. 
Some scholars from among the tābiʿūn and others deemed it disliked. This is the view of Shāfiʿī.[footnoteRef:924] [924:  Imām Tirmidhī (n 1) 2:388.] 

ʿAllāmah Ibn al-Mundhir explains:
والذي أرى أن يرد السلام إشارة، ويشمت العاطس إذا فرغ الإِمام من خطبته. 
What I hold is that one should reply to salām by gesture, and reply upon the sneezer once the imām has concluded his sermon.[footnoteRef:925] [925:  ʿAllāmah Abū Bakr Muḥammad ibn Ibrāhīm ibn al-Mundhir an-Naysāpūrī, Al-Awsaṭ min as-Sunan wa ’l-Ijmāʿ wa ’l-Ikhtilāf (Fayyum, Egypt: Dār al-Falāḥ, 2010), 4:81.] 

However, Imām Shāfiʿī later changed his view. ʿAllāmah Ibn ʿAbd al-Barr says:
واختلف في ذلك قول الشافعي فقال بالعراق كقول مالك. وقال بمصر ولو سلم رجل لم يسمع الخطبة كرهت ذلك ورأيت أن يرد عليه بعضهم لأن رد السلام فرض. قال ولو شمت عاطسا قد حمد الله رجوت أن يسعه فضله لأن التشميت سنة. 
Shāfiʿī’s statements on this matter differed. In Iraq, he said as Mālik said. In Egypt, he said, if a man who did not hear the sermon were to give salām, I would deem that disliked, yet I would hold that some of them should reply to him, for replying to salām is an obligation. He said, and if one were to reply upon a sneezer who had praised Allāh, I would hope that Allāh’s grace would encompass him, for replying to the sneezer is a Sunnah.[footnoteRef:926] [926:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 5:47.] 

In Kitāb al-Umm, Imām Shāfiʿī discusses the ruling about responding to salām, and then about responding to a person who sneezes:
ولو سلم رجل على رجل يوم الجمعة كرهت ذلك له ورأيت أن يرد عليه بعضهم؛ لأن رد السلام فرض.
(قال الشافعي): أخبرنا إبراهيم عن هشام بن حسان قال: لا بأس أن يسلم ويرد عليه السلام والإمام يخطب يوم الجمعة وكان ابن سيرين يرد إيماء ولا يتكلم. 
(قال: الشافعي): ولو عطس رجل يوم الجمعة فشمته رجل رجوت أن يسعه؛ لأن التشميت سنة.
(قال الشافعي): أخبرنا إبراهيم بن محمد عن هشام عن الحسن عن النبي صلى الله عليه وسلم قال: «‌إذا ‌عطس ‌الرجل ‌والإمام ‌يخطب يوم الجمعة فشمته». 
If a man were to give salām to another on Friday, I would deem that disliked for him, yet I would hold that some of them should reply to him, for replying to salām is an obligation.
Shāfiʿī said: Ibrāhīm related to us from Hishām ibn Ḥassān, who said, ‘There is no harm in giving salām and replying to it while the imām is delivering the sermon on Friday.’ Ibn Sīrīn would reply by gesture and not speak.
Shāfiʿī said, ‘If a man were to sneeze on Friday and another were to reply upon him, I would hope that Allāh’s grace would encompass him, for replying to the sneezer is a Sunnah.’
Shāfiʿī said: Ibrāhīm ibn Muḥammad related to us from Hishām from Ḥasan, from the Prophet ﷺ, who said, ‘If a man sneezes while the imām is delivering the sermon on Friday, then reply to him.’[footnoteRef:927] [927:  Imām Abū ʿAbdillāh Muḥammad Ibn Idrīs ash-Shāfiʿī, Al-Umm (Mansoura, Egypt: Dār al-Wafāʾ, 2001), 2:419.] 

This mursal narration is strengthened by a narration that Imām Ibn Abī Shaybah quoted:
حدثنا غندر عن شعبة عن الحكم وحماد في الرجل يدخل المسجد يوم الجمعة وقد خرج الإمام (قال): يسلم ويردون عليه وإذا عطس شمّتوه وردوا عليه. 
Ghundar narrated to us from Shuʿbah from Ḥakam and Ḥammād, regarding the man who enters the mosque on Friday after the imām has come out. He said, ‘He greets with salām and they respond to him, and if he sneezes, they invoke mercy upon him and respond to him.’[footnoteRef:928] [928:  Imām Abū Bakr ʿAbdullāh ibn Muḥammad ibn Abī Shaybah al-ʿAbasī, Al-Kitāb al-Muṣannaf fī ’l-Aḥādīth wa ’l-Āthār / Muṣannaf Ibn Abī Shaybah (Beirut: Dār at-Tāj, 1989), 1:455.] 

Before that, he cited:
حدثنا هشيم قال أخبرنا مغيرة والأعمش عن إبراهيم قال: ‌كانوا ‌يردون ‌السلام ‌يوم ‌الجمعة ‌والإمام ‌يخطب ويشمّتون العاطس. 
Hushaym narrated to us, saying: Mughīrah and Aʿmash related to us from Ibrāhīm, who said, ‘They would return the salutation on Friday while the imām was delivering the sermon, and they would invoke mercy upon one who sneezed.'[footnoteRef:929] [929:  Ibid.] 

ʿAllāmah Zurqānī quotes this and remarks:
فهذا عاضد المرسل لأن الشافعي إنما يحتج به إذا اعتضد، لكن قال الحافظ العراقي: مراسيل الحسن عند المحدثين شبه الريح لروايته عن كل أحد. 
This thus supports the mursal report, for Shāfiʿī uses it as proof only when corroborated. However, Ḥāfiẓ ʿIrāqī said, 'The mursal reports of Ḥasan, according to the ḥadīth scholars, are akin to the wind (i.e. not authoritative), due to his narrating from anyone.'[footnoteRef:930] [930:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:306. ] 

Imām Ṭaḥāwī mentions the names of other tābiʿūn who held this view:
وقال الثوري والأوزاعي: لا بأس برد السلام وتشميت العاطس. 
Thawrī and Awzāʿī said, 'There is no harm in returning salām and invoking mercy upon one who sneezes.'[footnoteRef:931] [931:  Imām Ṭaḥāwī (n 3) 1:339.] 

ʿAllāmah Ibn ʿAbd al-Barr also quotes from them and then says:
وهو قول الحسن البصري والنخعي والحكم وحماد والشعبي والزهري. 
This was the view of Ḥasan Baṣrī, Nakhaʿī, Ḥakam, Ḥammād, Shaʿbī and Zuhrī.[footnoteRef:932] [932:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 5:47.] 

Ḥanbalī view
Regarding the Ḥanbalī view, Imām Tirmidhī says:
واختلفوا في ‌رد ‌السلام وتشميت العاطس [والإمام يخطب]: فرخص بعض أهل العلم في ‌رد ‌السلام وتشميت العاطس والإمام يخطب وهو قول أحمد وإسحاق. 
They differed regarding returning salām and invoking mercy upon one who sneezes [while the imām is delivering the sermon]. Some scholars permitted returning salām and invoking mercy upon one who sneezes while the imām is delivering the sermon, and this was the view of Aḥmad and Isḥāq.[footnoteRef:933] [933:  Imām Tirmidhī (n 1) 2:388.] 

This is one view within the school. ʿAllāmah Ibn Qudāmah al-Maqdisī mentioned that there are two views within the Ḥanbalī school:
فأما تشميت العاطس، ورد السلام، ففيه روايتان. قال الأثرم: سمعت أبا عبد الله سئل، يرد الرجل السلام يوم الجمعة؟ فقال: نعم. ويشمت العاطس؟ فقال: نعم، والإمام يخطب. 
As for invoking mercy upon one who sneezes and returning salām, there are two narrations concerning it. Athram said, “I heard Abū ʿAbdillāh being asked, should a man return salām on Friday? He replied in the affirmative. And should he invoke mercy upon one who sneezes? He replied, ‘Yes, while the imām is delivering the sermon.'[footnoteRef:934] [934:  ʿAllāmah Abū Muḥammad ʿAbdullāh ibn Aḥmad, better known as Ibn Qudāmah al-Maqdisī, Al-Mughnī (Riyadh: Dār ʿĀlam al-Kutub, 1997), 3:198. ] 

He mentions the reason for this view:
وقال أبو عبد الله: قد فعله غير واحد. قال ذلك غير مرة. وممن رخص في ذلك الحسن، والشعبى، والنخعى، والحكم، وقتادة، والثورى، وإسحاق، وذلك لأن هذا واجب، فوجب الإتيان به في الخطبة، كتحذير الضرير. 
Abū ʿAbdillāh said, 'More than one person has done this.' He stated this on more than one occasion. Among those who permitted it are Ḥasan, Shaʿbī, Nakhaʿī, Ḥakam, Qatādah, Thawrī and Isḥāq. This is because it is an obligation, and thus it must be performed during the sermon, just as warning a blind man.[footnoteRef:935] [935:  Ibid, 3:199.] 

As for the second view within the school, they only permit the person who is unable to hear the sermon to respond. Those who can hear should not. ʿAllāmah Ibn ʿAbd al-Barr says:
وقد روي عن أحمد أيضا إذا لم يسمع الخطبة شمت ورد السلام وهو قول عطاء. 
It has also been narrated from Aḥmad that if one does not hear the sermon, he may invoke mercy upon one who sneezes and return salām, and this is the view of ʿAṭāʾ.[footnoteRef:936] [936:  ʿAllāmah Ibn ʿAbd al-Barr (n 2) 5:47-48.] 

ʿAllāmah Ibn Qudāmah al-Maqdisī says:
والرواية الثانية، إن كان لا يسمع رد السلام وشمت العاطس، وإن كان يسمع لم يفعل. قال أبو طالب، قال أحمد: إذا سمعت الخطبة فاستمع وأنصت، ولا تقرأ، ولا تشمت، وإذا لم تسمع الخطبة فاقرأ وشمت ورد السلام. وقال أبو داود، قلت لأحمد: يرد السلام والإمام يخطب، ويشمت العاطس؟ فقال: إذا كان ليس يسمع الخطبة فيرد، وإذا كان يسمع فلا؛ لقول الله تعالى: ﴿فَٱسْتَمِعُوا۟ لَهُۥ وَأَنصِتُوا۟﴾. 
The second narration states that if one does not hear the sermon, he may return salām and invoke mercy upon one who sneezes, but if he hears it, he should not. Abū Ṭālib said, “Aḥmad stated, ‘If you hear the sermon, then listen attentively and remain silent; do not recite, nor invoke mercy upon one who sneezes. If you do not hear the sermon, then you may recite, invoke mercy, and return salām.'” 
Abū Dāwūd said: 
“I asked Aḥmad, ‘Does one return salām and invoke mercy upon one who sneezes while the imām is delivering the sermon?’ He said, ‘If he does not hear the sermon, he may return salām; if he hears it, he should not,’ citing the words of Allāh Taʿālā: ‘Listen to it and be silent.’[footnoteRef:937]”[footnoteRef:938] [937:  Qurʾān: 7:204.]  [938:  ʿAllāmah Ibn Qudāmah (n 14) 3:199.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, the views of the schools of thought are presented as follows:
‌‌التشميت أثناء ‌الخطبة:
6 - كره الحنفية والمالكية التشميت أثناء ‌الخطبة،  وعند الشافعية في الجديد: أن الكلام عند الخطبة لا يحرم، ويسن الإنصات، ولا فرق في ذلك بين التشميت وغيره، واستدل بما روى أنس رضي الله عنه قال: دخل رجل والنبي صلى الله عليه وسلم قائم على المنبر يوم الجمعة فقال: متى الساعة؟ فأشار الناس إليه أن اسكت فقال له رسول الله صلى الله عليه وسلم عند الثالثة: ما أعددت لها؟ قال: حب الله ورسوله قال: إنك مع من أحببت وإذ جاز هذا في الخطبة جاز تشميت العاطس أثناءها.
وعند المالكية، وهو القديم عند الشافعية: أن الإنصات لسماع الخطبة واجب. 
Invoking mercy upon one who sneezes during the sermon:
The Ḥanafīs and Mālikīs dislike invoking mercy upon one who sneezes during the sermon. 
According to the Shāfiʿīs in the jadīd view, speaking during the sermon is not prohibited, though it is recommended to listen attentively, and there is no distinction between invoking mercy and other speech. They cite the narration from Anas ﷺ, who said: 'A man entered while the Prophet ﷺ was standing on the pulpit on Friday and asked, ‘When is the Hour?’ The people signalled to him to be silent. At the third instance (of asking), the Prophet ﷺ enquired, ‘What have you prepared for it?’ He said, ‘The love of Allāh and His Messenger.’ The Prophet ﷺ said, ‘You will be with those whom you love.’ Since this was permitted during the sermon, invoking mercy upon one who sneezes is likewise permissible.
According to the Mālikīs, and in the earlier view of the Shāfiʿīs, remaining silent for the sermon is obligatory.[footnoteRef:939] [939:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 12:28.] 

[bookmark: _yq3pccndfhkt][bookmark: _Toc225709133]Saying ‘Alḥamdu li-’Llāh’ upon Sneezing during the Sermon
Moving on, scholars derived from this the ruling of saying ‘Alḥamdu li-’Llāh’ upon sneezing given the strict emphasis of silence. ʿAllāmah Abū ’l-Walīd al-Bājī quotes from Ashhab that one should utter it silently:
وقد قال أشهب في العاطس حين الخطبة: إن حمد الله ففي نفسه ومعنى ذلك أن الجهر به استدعاء لتشميت من سمعه. 
Ashhab said regarding one who sneezes during the sermon, 'If he says ‘Alḥamdu li-’Llāh’, it should be in his heart.’ It means that an aloud expression of it would invite others to invoke mercy upon him.[footnoteRef:940] [940:  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.), 1:191.] 

Among the Ḥanafī scholars, ʿAllāmah Kāsānī mentions the same:
وأما العاطس فهل يحمد الله تعالى فالصحيح أنه يقول ذلك في نفسه؛ لأن ذلك مما لا يشغله عن سماع الخطبة. 
As for the one who sneezes, should he praise Allāh Taʿālā? The correct view is that he should do so inwardly, for this does not distract him from listening to the sermon.[footnoteRef:941] [941:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:201.] 

ʿAllāmah Ṭaḥṭāwī likewise states:
قوله: "ولا يشمت عاطسا الخ" وهل يحمد إذا عطس الصحيح نعم في نفسه. 
His statement, 'And he should not invoke mercy upon one who sneezes…' As for saying ‘Alḥamdu li-’Llāh’ when he sneezes, the correct view is yes, he should do so inwardly.[footnoteRef:942] [942:  ʿAllāmah Aḥmad ibn Muḥammad aṭ-Ṭaḥṭāwī, Ḥāshiyat aṭ-Ṭaḥṭāwī ʿalā Marāqī ’l-Falāḥ Sharḥ Nūr al-Īḍāḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1997), 519.] 

  - Ḥadīth 280 – 282 – Chapter on One Who Caught One Rakʿah on Friday – Speaking After the Sermon
[bookmark: _Toc225709134]Ḥadīth 280
280 - وَحَدَّثَنِي عَنْ مَالِكٍ، أَنَّهُ سَأَلَ ابْنَ شِهَابٍ عَنِ الْكَلَامِ يَوْمَ الْجُمُعَةِ إِذَا نَزَلَ الإمَام عَنِ الْمِنْبَرِ قَبْلَ أَنْ يُكَبِّرَ فَقَالَ ابْنُ شِهَاب: لاَ بَأْسَ بِذَلِكَ.
He narrated to me from Mālik that he asked Ibn Shihāb regarding speech on Friday when the imām descends from the pulpit before saying the takbir. Ibn Shihāb replied, ‘There is no problem in that.’[footnoteRef:943] [943:  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), 1:263.] 

280 - وَحَدَّثَنِي عَنْ مَالِكٍ، أَنَّهُ سَأَلَ ابْنَ شِهَابٍ عَنِ الْكَلَامِ يَوْمَ الْجُمُعَةِ إِذَا نَزَلَ الإمَام عَنِ الْمِنْبَرِ 
He narrated to me from Mālik that he asked Ibn Shihāb regarding speech on Friday when the imām descends from the pulpit. 
This deals with the ruling of speaking between the end of the second sermon and the opening takbīr.
Mawlānā Zakariyyā al-Kāndhlawī explains, this saying: 
بعد الخطبة 
After the sermon[footnoteRef:944] [944:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003),  2:410.] 

قَبْلَ أَنْ يُكَبِّرَ 
Before saying the takbir. 
ʿAllāmah Ibn ʿAbd al-Barr explains that Imām Mālik asked this question because he knew of the differences of the scholars:
يدل على علم مالك باختلاف الناس في هذه المسألة قديما.  
It indicates Mālik’s prior knowledge of the scholars’ divergence on this matter.[footnoteRef:945] [945:  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), 5:63.] 

فَقَالَ ابْنُ شِهَاب: لاَ بَأْسَ بِذَلِكَ. 
Ibn Shihāb replied, ‘There is no problem in that.’
[bookmark: _Toc225709135]The Permissibility of Speaking After the Sermon
Mawlānā Zakariyyā al-Kāndhlawī explains this saying:
أي: يجوز للفراغ عن الخطبة التي أمر بالاستماع إليها. 
That is, it is permissible to disengage from the sermon that one has been commanded to listen to.[footnoteRef:946] [946:  Mawlānā Zakariyyā (n 2) 2:410.] 

Mālikī view
Being a Mālikī, ʿAllāmah Abū ’l-Walīd al-Bājī remarks that this is correct:
فهذا الحديث من قول ابن شهاب ومعناه صحيح لأن الأمر بالإنصات إنما كان لأجل الخطبة فإذا انقضت الخطبة وزال حكمها فلا يوجب الإنصات إلا الإحرام بالصلاة وذلك مباح في حال الإقامة ولا خلاف فيه. 
Thus, this ḥadīth is from the statement of Ibn Shihāb, and its purport is sound, for the command to remain silent was solely on account of the sermon. Once the sermon has ended and its ruling has ceased, attentive silence is not required except upon entering into the prayer, and that is permissible during the iqāmah, regarding which there is no disagreement.[footnoteRef:947] [947:  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.), 1:191.] 

Ḥanafī view
As for the view of the Ḥanafī View, ʿAllāmah Kāsānī says:
فأما عند ‌الأذان ‌الأخير حين خرج الإمام إلى الخطبة وبعد الفراغ من الخطبة حين أخذ المؤذن في الإقامة إلى أن يفرغ هل يكره ما يكره في حال الخطبة؟ على قول أبي حنيفة يكره، وعلى قولهما لا يكره الكلام وتكره الصلاة.
 واحتجا بما روي في الحديث خروج الإمام يقطع الصلاة وكلامه يقطع الكلام جعل القاطع للكلام هو الخطبة فلا يكره قبل وجودها، ولأن النهي عن الكلام لوجوب استماع الخطبة، وإنما يجب حالة الخطبة بخلاف الصلاة؛ لأنها تمتد غالبا فيفوت الاستماع وتكبيرة الافتتاح ولأبي حنيفة ما روي عن ابن مسعود وابن عباس رضي الله عنهما موقوفا عليهما ومرفوعا إلى رسول الله صلى الله عليه وسلم أنه قال: «إذا خرج الإمام فلا صلاة ولا كلام». 
As for the time of the final adhān when the imām comes out for the sermon, and after the conclusion of the sermon, from when the muʾadhdhin begins the iqāmah until he finishes, is what is disliked during the sermon also disliked in these times? According to Abū Ḥanīfah, it is disliked, whereas according to the two of them, speech is not disliked, although prayer is disliked.
They used as proof the report that ‘the coming out of the imām terminates the prayer and his speech terminates speech’, making the sermon itself the factor that ends speech. Therefore, it is not disliked before it occurs. Moreover, the prohibition of speech is due to the obligation of listening to the sermon, and this obligation exists only during the sermon, unlike the prayer, which generally extends and thus causes one to miss listening to the sermon and the opening takbīr.
Abū Ḥanīfah, however, cites as proof what has been transmitted from Ibn Masʿūd and Ibn ʿAbbās – may Allāh be pleased with them – as a mawqūf report from them, and as a marfūʿ narration to the Messenger of Allah ﷺ, that he said, ‘When the imām comes out, there is neither prayer nor speech.’[footnoteRef:948] [948:  ʿAlāʾ ad-Dīn Abū Bakr ibn Masʿūd al-Kāsānī, Badāʾiʿ aṣ-Ṣanāʾiʿ fī Tartīb ash-Sharāʾiʿ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2003), 2:202.] 

The view of Imām Abū Ḥanīfah is also supported by the views of tābiʿūn. Imām Ibn Abī Shaybah quotes:
حدثنا أبو بكر قال (حدثنا) ابن إدريس عن ليث عن طاوس قال: كان يقال: ‌لا ‌كلام ‌بعد ‌أن ‌ينزل الإمام من المنبر حتى يقضي الصلاة. حدثنا أزهر عن ابن عون قال: نبئت عن إبراهيم أنه كرهه. 
Abū Bakr narrated to us, saying: Ibn Idrīs narrated to us from Layth from Ṭāwūs, who said, ‘It used to be said that there is to be no speech after the imām descends from the pulpit until he has completed the prayer.’
Azhar narrated to us from Ibn ʿAwn, who said, ‘I was informed from Ibrāhīm that he regarded it as disliked.’[footnoteRef:949] [949:  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), 1:460.] 

[bookmark: _Toc225709136]3 – مَا جَاءَ فِيمَنْ أَدْرَكَ رَكْعَةً يَوْمَ الْجُمُعَةِ.
[bookmark: _Toc225709137]Narrations regarding One Who Caught One Rakʿah on Friday[footnoteRef:950] [950:  Imām Mālik (n 1) 1:263.] 

Mawlānā Zakariyyā al-Kāndhlawī explains this saying:
يعني هل يضيف إليها ركعة أخرى، فيصلي ركعتين للجمعة ، أو يصلي أربعا للظهر، كما قال به مجاهد وعطاء وجماعة من التابعين إذ قالوا: من فاتته الخطبة يصلي أربعا، واحتجوا بالإجماع على أن الإمام لو لم يخطب لم يصلوا إلا أربعا. 
That is, does he add to it another rakʿah, thereby praying two rakʿahs for Jumuʿah, or does he pray four rakʿahs for ẓuhr, as was stated by Mujāhid, ʿAṭāʾ, and a group from among the tābiʿūn, who said that whoever misses the sermon prays four rakʿahs? They used as proof the consensus that if the imām were not to deliver a sermon, they would only pray four rakʿahs.[footnoteRef:951] [951:  Mawlānā Zakariyyā (n 2) 2:412.] 

[bookmark: _Toc225709138]Ḥadīth 281
281 - مَالِك، عَنِ ابْنَ شِهَابٍ، أَنَّهُ كَانَ يَقُول: مَنْ أَدْرَكَ مِنْ صَلاَةِ الْجُمُعَةِ رَكْعَةً، فَلْيُصَلِّ إِلَيْهَا أُخْرَى. قَالَ يَحْيَى: قال مَالِك: قَالَ ابْنُ شِهَاب: وَهِيَ السُّنَّةُ.
Mālik reported that Ibn Shihāb said, ‘Whoever attains one rakʿah of the Friday prayer should pray another one with it.’
Yaḥyā reported that Mālik said that Ibn Shihāb said, ‘This is the established practice.’[footnoteRef:952] [952:  Imām Mālik (n 1) 1:263-264.] 

Imām Yaḥyā al-Laythī narrates:
281 - مَالِك، عَنِ ابْنَ شِهَابٍ، أَنَّهُ كَانَ يَقُول: مَنْ أَدْرَكَ مِنْ صَلاَةِ الْجُمُعَةِ رَكْعَةً، 
Mālik reported that Ibn Shihāb said, ‘Whoever attains one rakʿah of the Friday prayer’
In the footnotes, it is written:
في (ج): من أدرك ركعة من صلاة الجمعة 
The manuscript of Jurjānī has ‘man adraka rakʿah min ṣalāt al-Jumuʿah’.[footnoteRef:953] [953:  Ibid, 1:263.] 

فَلْيُصَلِّ 
‘Should pray’
In this edition, this word is typed as ‘fa ’lyuṣalli’, i.e. the person should pray. However, Mawlānā Zakariyyā al-Kāndhlawī pronounced it as ‘fa ’l-yaṣil’, which means that he should connect. Nonetheless, he did acknowledge that it comes as ‘fa ’lyuṣalli’ in some manuscripts. To quote from him:
أمر من الوصل. قال المجد: وصل الشيء بالشيء وصلا وصلة، والشيء وإليه وصولا: بلغه، وفي بعض النسخ: أمر من الصلاة.
An imperative derived from waṣl. Majd said, ‘Waṣala a thing to another, waṣlan and wuṣlah, and ‘waṣala ‘sh-shayʾ/ilay-hi’ wuṣūlan means that he reached it.’ Certain copies read, ‘An imperative derived from ṣalāh.’[footnoteRef:954] [954:  Mawlānā Zakariyyā (n 2) 2:415.] 

From the words of ʿAllāmah Zurqānī ahead, it seems that he also understood this meaning.
إِلَيْهَا أُخْرَى. 
‘Another one with it.’
ʿAllāmah Zurqānī explains:
بعد سلام الإمام. 
After the imām makes salām.[footnoteRef:955] [955:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:306. ] 

قَالَ يَحْيَى:  
Yaḥyā reported 
In the footnotes, it is written:
في (ب) (قال مالك).
It comes in the second manuscript: ‘Qāla Mālik’.[footnoteRef:956] [956:  Imām Mālik (n 1) 1:263.] 

قال مَالِك: قَالَ ابْنُ شِهَاب: وَهِيَ 
That Mālik said that Ibn Shihāb said, ‘This is’
ʿAllāmah Zurqānī explains:
أي صلاته إليها أخرى. 
I.e. Praying another rakʿah with it.[footnoteRef:957] [957:  ʿAllāmah Zurqānī (n 12) 1:306.] 

السُّنَّةُ.
‘The established practice.’
Mawlānā Zakariyyā al-Kāndhlawī explains:
 مجمع عند الأئمة.
It is unanimously agreed upon by the scholars.[footnoteRef:958] [958:  Mawlānā Zakariyyā (n 2) 2:415.] 

ʿAllāmah Zurqānī explains:
فإن لم يدرك ركعة صلى أربعا. 
If he does not attain one rakʿah, he should perform four.[footnoteRef:959] [959:  ʿAllāmah Zurqānī (n 12) 1:306.] 

[bookmark: _Toc225709139]The Ruling of Catching the Friday Prayer
ʿAllāmah Abū ’l-Walīd al-Bājī clarifies that there are four different scenarios:
في إدراك المصلي يوم الجمعة أربع مسائل:
There are four scenarios regarding the worshipper catching the Friday prayer:
The four scenarios regarding catching the Friday prayer are as follows:
1. Catching part of the sermon:
There is no disagreement that the person has caught Jumuʿah.
إحداها: أن يدرك بعض الخطبة فهذا لا خلاف في إدراكه الجمعة.
The first is that he catches part of the sermon, in which case there is no disagreement regarding his having attained Jumuʿah.[footnoteRef:960] [960:  ʿAllāmah Bājī (n 5) 1:191.] 

2. Missing the entire sermon but catching the full prayer:
According to the majority of jurists in major cities, his Jumuʿah is valid. However, ʿAṭāʾ, Makḥūl, Mujāhid and Ṭāwūs held that missing the sermon invalidates Jumuʿah, and thus he must perform ẓuhr of four rakʿahs instead.
والثانية: أن يفوته جميع الخطبة ويدرك جميع الصلاة فالذي عليه فقهاء الأمصار أن صلاته صحيحة. وقال عطاء ومكحول ومجاهد وطاوس أن الجمعة قد فاتته بفوات الخطبة وفرضه أن يصلي ظهرا أربعا. 
والدليل على صحة ما ذهب إليه الجمهور قوله صلى الله عليه وسلم «من أدرك ركعة من الصلاة فقد أدرك الصلاة» وهو عام في جميع الصلوات إلا ما خصه الدليل. ودليلنا من جهة المعنى أن هذه صلاة فوجب أن تدرك مع الإمام بإدراك ركعة منها كسائر الصلوات.
The second case is that he misses the entire sermon yet catches the whole prayer. The jurists of the major cities hold that his Jumuʿah is valid. ʿAṭāʾ, Makḥūl, Mujāhid and Ṭāwūs, however, said that Jumuʿah is missed by missing the sermon, and that he must pray ẓuhr as four rakʿahs.
The proof for the correctness of the view adopted by the majority is the statement of the Prophet ﷺ: ‘Whoever catches one rakʿah of the prayer has caught the prayer,’ which is general for all prayers, except where a proof specifies otherwise. Our proof from the perspective of reasoning is that this is a prayer, and thus it must be deemed attained with the imām by catching one rakʿah of it, like all other prayers.[footnoteRef:961] [961:  Ibid.] 

3. Catching one rakʿah of the prayer:
His Jumuʿah is valid. He must complete the second rakʿah to complete his Jumuʿah. This implies that catching one rakʿah suffices, but catching the full prayer is not a condition, even if the presence of the imām and congregation is. 
وأما المسألة الثالثة: فهو أن يدرك ركعة من صلاة الإمام فإن جمعته صحيحة وعليه أن يأتي بركعة على نحو ما فاتته فتتم بذلك صلاة الجمعة وهذا يقتضي أن الإمام والجماعة شرط في إدراك ركعة من الجمعة وليستا شرطا في إدراك جميعها وقد اختلف في الجامع على ما تقدم.
As for the third case, it is that he catches one rakʿah of the imām’s prayer. His Jumuʿah is valid, and he must complete another rakʿah in the manner he missed, thereby completing the Jumuʿah prayer. This entails that the imām and the congregation are a condition for catching one rakʿah of Jumuʿah, yet they are not a condition for catching all of it. As for the case of catching the whole prayer, there has been disagreement therein, as mentioned earlier.[footnoteRef:962] [962:  Ibid.] 

4. Catching the imām in the sitting position (final tashahhud):
According to Mālik, Shāfiʿī, and a group of jurists, Jumuʿah has been missed, and he must pray ẓuhr of four rakʿahs.
Abū Ḥanīfah and Abū Yūsuf opined that he still prays two rakʿahs as he has caught Jumuʿah. The argument in favour of Mālik’s view is that he did not catch any valid portion of the imām’s prayer, just as if he had arrived after the salām. 
وأما المسألة الرابعة: فأن يدرك الإمام جالسا في صلاته فمذهب مالك والشافعي وجماعة من الفقهاء أن الجمعة قد فاتته وعليه أن يصلي ظهرا أربعا.
وقال أبو حنيفة وأبو يوسف يصلي ركعتين لأنه مدرك للجمعة والدليل على صحة ما ذهب إليه مالك أن هذا لم يدرك من صلاة الإمام ما يعتد به فلم يكن مدركا لها كما لو لم يدركه إلا بعد السلام. 
As for the fourth case, it is that he catches the imām seated in his prayer. The view of Mālik, Shāfiʿī and a group of jurists is that Jumuʿah has escaped him, and he must pray ẓuhr as four rakʿahs.
Abū Ḥanīfah and Abū Yūsuf said that he prays two rakʿahs, for he has caught the Jumuʿah. The proof for the correctness of Mālik’s view is that such a person has not caught from the imām’s prayer that which is legally recognised, thus he is not deemed to have caught it, just as if he had only caught him after the salām.[footnoteRef:963] [963:  Ibid.] 

Ḥanafī proof that catching the imām before salām in Jumuʿah is valid 
Mawlānā Zakariyyā al-Kāndhlawī argues for the Ḥanafī view in this scenario:
قلت: ومسلك الحنفية في ذلك أوضح من مسالك غيرهم ببداهة العقل وتوارد النقل، فإن المؤتم خلف من يصلي بهم الجمعة لا يستطيع أن يحرم بالظهر، فيكون مخالفا للإمام، وقد قال عليه الصلاة والسلام: إنما جعل الإمام ليؤتم به، وقال عليه الصلاة والسلام: ولا تختلفوا عليه، واختلاف النية من أكبر الاختلافات ، ولذا ترى الأمة مجتمعين على أنه لا يجوز صلاة الظهر خلف من يصلي الفجر، وكذلك لو أحرم بالجمعة لا يستطيع أن يبني عليها الظهر.
ولذا ترى الأئمة القائلين ببناء الظهر في مسألة الباب  اختلفوا فيما بينهم جدا، فمن قائل: يكبر بعد سلام الإمام ، ومن قائل: يستأنف الصلاة، وغير ذلك.
I say: The approach of the Ḥanafīs in this matter is clearer than the approaches of others, by the plain dictates of reason and the convergence of transmitted reports. For the one following an imām who is performing Jumuʿah cannot commence ẓuhr behind him, as that would constitute opposition to the imam. Yet the Prophet ﷺ said, ‘The imām was only appointed to be followed,’ and he also said, ‘Do not differ with him.’ Divergence in intention constitutes one of the gravest forms of opposition.
Thus, you find the nation unanimously agreeing that it is impermissible to perform ẓuhr behind someone praying fajr. Similarly, if one were to begin with the intention of Jumuʿah, he cannot convert that into ẓuhr thereafter.
Therefore, you find those imāms who hold that ẓuhr may be continued in the scenario under discussion differ significantly among themselves; some say he should begin anew after the imām’s salām; others say he should continue the prayer; and so forth.[footnoteRef:964] [964:  Mawlānā Zakariyyā (n 2) 2:414.] 

He argues that since the person attained the imām in the final sitting, his intention is tied with the imām; thus, he cannot offer an obligatory prayer different from that of the imām.
Mawlānā Zakariyyā al-Kāndhlawī then presents proof:
ومن الأثار المؤيدة للحنفية مما أخرجه ابن أبي شيبة. 
Among the reports that support the Ḥanafī view is the narration of Ibn Abī Shaybah.[footnoteRef:965] [965:  Ibid, 2:415.] 

He then cites the following narration:
حدثنا أبو الأحوص عن أبي إسحاق عن أبي الأحوص قال: قال عبد اللَّه: ‌من ‌أدرك ‌الجمعة فهي ركعتان ومن لم يدرك فليصلّ أربعا. 
Abū ’l-Aḥwaṣ narrated to us from Abū Isḥāq from Abū ’l-Aḥwaṣ, who said: ʿAbdullāh said, ‘Whoever catches the Jumuʿah (including any part of it), it is two rakʿahs, and whoever does not catch it should pray four.’[footnoteRef:966] [966:  Imām Ibn Abī Shaybah (n 7) 1:460.] 

Imām Ibn Abī Shaybah then quotes those who held this view from the predecessors:
حدثنا أبو بكر قال حدثنا وكيع عن شعبة قال: سألت الحكم وحمادا عن الرجل يجيء يوم الجمعة قبل أن يسلّم الإمام قال: يصلي ركعتين. 
حدثنا يزيد بن هارون قال أخبرنا جويبر عن الضحاك قال: إذا أدرك الناس يوم الجمعة (جلوسا) صلى ركعتين. 
حدثنا يزيد بن هارون عن أبي حنيفة (عن حماد) عن إبراهيم قال: يصلي ركعتين. 
Abū Bakr narrated to us, saying: Wakīʿ narrated to us from Shuʿbah, who said, ‘I asked Ḥakam and Ḥammād about a man who comes on Friday before the imām gives the salām. They replied that he should pray two rakʿahs.’
Yazīd ibn Hārūn narrated to us, saying: Juwaybir related to us from Ḍaḥḥāk, who said, ‘If one catches the people on Friday while they are seated, he should pray two rakʿahs.’
Yazīd ibn Hārūn narrated to us from Abū Ḥanīfah from Ḥammād from Ibrāhīm, who said, ‘He should pray two rakʿahs.’[footnoteRef:967] [967:  Ibid.] 

Hence, just as Imām Mālik is basing his ruling on the verdict of a tābiʿī, the Ḥanafī school is supported by the verdict of a tābiʿī.
Imām Abū Yūsuf narrates this view from Ibrāhīm via his teacher:
عن أبي حنيفة، عن حماد، عن إبراهيم، أنه قال: ‌من ‌أدرك ‌الجمعة بعد ما يفرغ الإمام من الصلاة، غير أنه قبل أن يسلم، فإنه يصلي الجمعة، وقد أدرك الجمعة. 
Abū Ḥanīfah reported from Ḥammād from Ibrāhīm that he said, ‘If one attains Jumuʿah after the imām has performed all acts of the prayer besides the salām, he should pray Jumuʿah, and he has certainly caught the Jumuʿah prayer.’[footnoteRef:968] [968:  Imām Abū Yūsuf Yaʿqūb ibn Ibrāhīm al-Anṣārī, Al-Āthār (Hyderabad: Lujnat Iḥyāʾ al-Maʿārif an-Nuʿmāniyyah), 72.] 
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282 - قَالَ يَحْيَى: قَالَ مَالِك: وَعَلَى ذَلِكَ أَدْرَكْتُ أَهْلَ الْعِلْمِ بِبَلَدِنَا، وَذَلِكَ أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَالَ: "مَنْ أَدْرَكَ مِنَ الصَّلاَةِ رَكْعَةً، فَقَدْ أَدْرَكَ الصَّلَاة".
Yaḥyā reported that Mālik said, “I found the scholars in our land practising on this. Its basis is the statement of the Messenger of Allāh ﷺ: ‘Whoever attains one rakʿah of the prayer has certainly attained the prayer.’[footnoteRef:969] [969:  Imām Mālik (n 1) 1:264.] 

282 - قَالَ يَحْيَى: قَالَ مَالِك: وَعَلَى ذَلِكَ
Yaḥyā reported that Mālik said, “[…] on this.”
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
الفعل أو القول 
This practice or statement[footnoteRef:970] [970:  Mawlānā Zakariyyā (n 2) 2:415.] 

أَدْرَكْتُ أَهْلَ الْعِلْمِ بِبَلَدِنَا، 
“I found the scholars in our land”
ʿAllāmah Zurqānī specifies those scholars:
وبه قال ابن مسعود وابن عمر وأنس وغيرهم من الصحابة والتابعين والشافعي وأحمد ومالك. 
This was the view of Ibn Masʿūd, Ibn ʿUmar, Anas and others from the Companions and tābiʿūn as well as Shāfiʿī, Aḥmad and Mālik.[footnoteRef:971] [971:  ʿAllāmah Zurqānī (n 12) 1:306-307.] 

وَذَلِكَ أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ قَالَ: "مَنْ أَدْرَكَ مِنَ الصَّلاَةِ رَكْعَةً، فَقَدْ أَدْرَكَ الصَّلَاة". 
“Its basis is the statement of the Messenger of Allāh ﷺ: ‘Whoever attains one rakʿah of the prayer has certainly attained the prayer.’”
This is the fifth narration of the Muwaṭṭaʾ that appears on page 143. Mawlānā Zakariyyā al-Kāndhlawī clarifies:
كما تقدم مسندا مشروحا في المواقيت.
As was mentioned previously in a musnad (fully connected) form and elaborately discussed in the chapter on the times for prayer.[footnoteRef:972] [972:  Mawlānā Zakariyyā (n 2) 2:416.] 

We also explained this in detail there. 
ʿAllāmah Ibn ʿAbd al-Barr explains the method of extracting evidence from this narration:
في قوله عليه السلام: من أدرك ركعة من الصلاة فقد أدرك الصلاة وقد أجمعوا أن إدراكها بإدراك الركوع مع الإمام دليل على أن من لم يدرك من الصلاة ركعة فلم يدركها هذا مفهوم الخطاب ومن لم يدركها لزمه أن يصلي ظهرا أربعا. وقد جعل رسول الله الذي لا يدرك منها ركعة تامة في حكم من لم يدرك منها شيئا. 
In his ﷺ statement, ‘Whoever catches one rakʿah of the prayer has caught the prayer,’ they have agreed that catching it is by catching the rukūʿ with the imām. This is proof that whoever does not catch one rakʿah of the prayer has not caught it; this is the mafhum al-khiṭāb (the implied meaning derived from the narration’s wording). Whoever does not catch it must pray ẓuhr as four rakʿahs. The Messenger of Allāh ﷺ has deemed the one who does not catch a complete rakʿah of it to be in the ruling of one who has not caught anything of it at all.[footnoteRef:973] [973:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 5:67.] 

Since it is referring to that narration, it encompasses all the prayers. ʿAllāmah Zurqānī explains:
وهذا عموم يشمل الجمعة وغيرها، زاد في رواية: «إلا أنه يقضي ما فاته»، خلافا لقول مجاهد وعطاء وجماعة من التابعين: من فاتته الخطبة صلى أربعا واحتجوا بالإجماع أن الإمام لو لم يخطب لم يصلوا إلا أربعا. 
This is a general statement that applies to Jumuʿah and other prayers alike. One narration adds: ‘Except that he must complete what he missed.’ This contradicts the view of Mujāhid, ʿAṭāʾ and a group from the tābiʿūn who maintained, ‘Whoever misses the sermon must perform four rakʿahs.’
They argued based on the consensus that if the imām did not deliver a sermon, the congregation would not perform less than four rakʿahs.[footnoteRef:974] [974:  ʿAllāmah Zurqānī (n 12) 1:307.] 

Due to the broadness of the narration, ʿAllāmah Ibn ʿAbd al-Barr explained that Imām Mālik is actually basing this on actions of the scholars of Madīnah, and he explains about the views of other scholars:
احتج مالك لمذهبه في ذلك بأنه العمل المعمول به ببلده وأن الفتيا عليه عنده وأتى بالدليل في ذلك من عموم السنة لأنها لم يخص فيها جمعة من غيرها.
وفي ذلك دليل على علمه باختلاف السلف في هذه المسألة.
فمن الخلاف فيها أن جماعة من التابعين منهم عطاء بن أبي رباح وطاوس ومجاهد ومكحول قالوا: من فاتته الخطبة يوم الجمعة صلى أربعا.
وحجتهم أن الإجماع منعقد أن الإمام لو لم يخطب بالناس لم يصلوا إلا أربعا.
وفي هذه المسألة قول آخر، وذلك أن مالكا والشافعي وأصحابهما والثوري والحسن بن حيي والأوزاعي وزفر بن الهذيل ومحمد بن الحسن في الأشهر عنه والليث بن سعد وعبد العزيز بن أبي سلمة وأحمد بن حنبل قالوا: من أدرك ركعة من صلاة الجمعة مع الإمام صلى إليها أخرى ومن لم يدرك ركعة تامة معه صلى أربعا
قال أحمد بن حنبل إذا فاته الركوع صلى أربعا وإذا أدرك ركعة صلى إليها أخرى
وروي ذلك عن غير واحد من أصحاب النبي عليه السلام منهم بن مسعود وبن عمر وأنس. 
قال أبو عمر قد ذكرنا عنهم في التمهيد وعن إبراهيم النخعي وسعيد بن المسيب والزهري وعلقمة والحسن البصري وعبيدة السلماني.
وقال ابن شهاب هو السنة وهو قول إسحاق وأبي ثور وقال الزهري هي السنة.
حدثنا محمد بن عبد الله حدثنا محمد بن معاوية حدثنا إسحاق بن أبي حسان حدثنا هشام بن عمار حدثنا عبد الحميد بن حبيب حدثنا الأوزاعي قال سألت الزهري عن رجل فاتته خطبة الإمام يوم الجمعة وأدرك الصلاة فقال حدثني أبو سلمة عن أبي هريرة قال  قال رسول الله صلى الله عليه وسلم: من أدرك ركعة من الصلاة فقد أدركها.
وروى بن عيينة عن معمر قال سألت الزهري عن الرجل يدرك من الجمعة ركعة فقال يضيف إليها أخرى لأن رسول الله صلى الله عليه وسلم قال من أدرك من الصلاة ركعة فقد أدرك الصلاة
وفي المسألة قول ثالث قال أبو حنيفة وأبو يوسف إذا أحرم في الجمعة قبل سلام الإمام صلى ركعتين
روي ذلك عن النخعي أيضا
وهذا قول الحكم وحماد
وبه قال داود وحجتهم قوله عليه السلام ما أدركتم فصلوا وما فاتكم فأتموا
قالوا ومن أدرك من الصلاة جزءا قبل السلام فهو مأمور بالدخول فيها مع الإمام
ومعلوم أن الذي فاته ركعتان فإنما يقضي ما فاته وذلك ركعتان لا أربع. 
Mālik justified his position in this matter by arguing that it is the practice operative in his land, and it is the legal opinion followed there. He brought proof for this from the generality of the Sunnah, for it did not specify one Jumuʿah over another. This also indicates his awareness of the divergence among the predecessors regarding this issue.
Among the points of disagreement, a group of tābiʿūn, including ʿAṭāʾ ibn Abī Rabāḥ, Ṭāwūs, Mujāhid and Makḥūl, held that whoever misses the sermon on Friday should pray four rakʿahs. Their proof was that there is a consensus that if the imām were not to deliver a sermon to the people, they would pray only four rakʿahs.
Another position in this matter is that of Mālik, Shāfiʿī, their companions, Thawrī, Ḥasan ibn Ḥayy, Awzāʿī, Zufar ibn al-Hudhayl, Muḥammad ibn al-Ḥasan (in the well-known reports), Layth ibn Saʿd, ʿAbd al-ʿAzīz ibn Abī Salamah and Aḥmad ibn Ḥanbal, who held that whoever catches one rakʿah of Jumuʿah prayer with the imām should pray another to complete it, and whoever does not catch a complete rakʿah should pray four rakʿahs.
Aḥmad ibn Ḥanbal specified that if one misses the rukūʿ, he prays four, and if he catches a rakʿah, he prays another to complete it. This position is also reported from several companions of the Prophet ﷺ, including Ibn Masʿūd, Ibn ʿUmar and Anas.
We have reported their views in At-Tamhīd, along with Ibrāhīm an-Nakhaʿī, Saʿīd ibn al-Musayyab, Zuhrī, ʿAlqamah, Ḥasan Baṣrī and ʿUbaydah as-Sulamī.
Ibn Shihāb said this is the Sunnah, and it was the view of Isḥāq and Abū Thawr. Zuhrī also said it is the Sunnah.
Muḥammad ibn ʿAbdillāh narrated to us from Muḥammad ibn Muʿāwiyah from Isḥāq ibn Abī Ḥassān from Hishām ibn ʿAmr from ʿAbd al-Ḥamīd ibn Ḥabīb from Awzāʿī, who said: 
“I asked Zuhrī about a man who missed the imām’s sermon on Friday but caught the prayer. He said that Abū Salamah narrated from Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘Whoever catches one rakʿah of the prayer has caught the prayer.’”
Ibn ʿUyaynah narrated from Maʿmar: I asked Zuhrī about a man who catches one rakʿah of Jumuʿah. He said he should add another rakʿah to it, for the Messenger of Allah ﷺ said, ‘Whoever catches one rakʿah of the prayer has caught the prayer.’
A third position is that of Abū Ḥanīfah and Abū Yūsuf, who said that if a person enters into Jumuʿah before the imām gives the salām, he should pray two rakʿahs. This is also reported from Ḥakam and Ḥammād, and was adopted by Dāwūd. Their proof is the statement of the Prophet ﷺ, ‘What you catch, pray; and what you miss, complete.’ They said that whoever catches part of the prayer before the salām is commanded to join the imām, and it is known that if one has missed two rakʿahs, he only makes up what he missed, which is two rakʿahs, not four.[footnoteRef:975] [975:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 3) 5:65-67.] 

In At-Tamhīd, ʿAllāmah Ibn ʿAbd al-Barr says:
قد روي عن علي بن أبي طالب أيضا مثله، وعن الحسن البصري، وعلقمة، والأسود، وعروة. وبه قال إسحاق، وأبو ثور. وقال ابن شهاب: هي السنة. ذكر مالك في "موطئه"، أنه سمع ابن شهاب يقول: من ‌أدرك ‌من ‌صلاة ‌الجمعة ‌ركعة فليصل أخرى. قال ابن شهاب: وهي السنة. قال مالك: وعلى ذلك أدركت أهل العلم ببلدنا؛ وذلك أن رسول الله صلى الله عليه وسلم قال: "من أدرك ركعة من الصلاة فقد أدرك الصلاة".
حدثنا خلف بن قاسم، قال: حدثنا عبد الله بن جعفر وعبد الله بن عمر، قالا: حدثنا يوسف بن يزيد، قال: حدثنا نعيم بن حماد، قال: حدثنا ابن المبارك، عن معمر والأوزاعي ومالك بن أنس، عن الزهري، عن أبي سلمة، عن أبي هريرة، أن رسول الله صلى الله عليه وسلم قال: "من أدرك من الصلاة ركعة فقد أدركها"، قال الزهري: فنرى الجمعة من الصلاة. 
It has also been narrated similarly from ʿAlī ibn Abī Ṭālib, and from Ḥasan Baṣrī, ʿAlqamah, Aswad and ʿUrwah. This was the view of Isḥāq and Abū Thawr. Ibn Shihāb said, ‘This is the Sunnah.’
Mālik mentioned in the Muwattaʾ that he heard Ibn Shihāb say, ‘Whoever catches a rakʿah of the Jumuʿah prayer should pray another.’ Ibn Shihāb said, ‘This is the Sunnah.’ Mālik added, “The scholars of our region follow this, for the Messenger of Allāh ﷺ said, ‘Whoever catches one rakʿah of the prayer has caught the prayer.’”
Khalaf bin Qāsim narrated to us, saying: ʿAbdullāh ibn Jaʿfar and ʿAbdullāh ibn ʿUmar narrated to us, saying: Yūsuf ibn Yazīd narrated to us, saying: Nuʿaym ibn Ḥammād narrated to us, saying: Ibn al-Mubārak narrated to us from Maʿmar, Awzāʿī and Mālik ibn Anas from Zuhrī from Abū Salamah from Abū Hurayrah, that the Messenger of Allāh ﷺ said, ‘Whoever catches one rakʿah of the prayer has caught it (i.e. the prayer).’ Zuhrī said, ‘Thus we consider the Jumuʿah to be part of the prayer.’[footnoteRef:976] [976:  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), 5:71.] 

He then presents the views of Imām Abū Ḥanīfah and Abū Yūsuf:
وقال أبو حنيفة، وأبو يوسف: إذا أحرم في الجمعة قبل سلام الإمام، صلى ركعتين. وروي ذلك أيضا عن إبراهيم النخعي، والحكم بن عتيبة، وحماد. وهو قول داود. واحتجوا بقول رسول الله صلى الله عليه وسلم: "ما أدركتم فصلوا، وما فاتكم فأتموا". وقد روي: "ما فاتكم فاقضوا". قالوا: والذي فات ركعتان لا أربع، ومن أدرك الإمام قبل سلامه، فقد أدرك؛ لأنه مأمور بالدخول معه. وروي عن محمد بن الحسن القولان جميعا، وروي عنه أيضا أنه قال: يصلي أربعا؛ يقعد في الثنتين الأوليين بمقدار التشهد، فإن لم يفعل أمرته أن يعيد أربعا. 
Abū Ḥanīfah and Abū Yūsuf said that if a person enters into Jumuʿah before the imām gives the salām, he should pray two rakʿahs. This has also been narrated from Ibrāhīm an-Nakhaʿī, Ḥakam ibn ʿUtaybah and Ḥammād. It was also the view of Dāwūd. They supported this position with the statement of the Messenger of Allāh ﷺ: ‘What you catch, pray; and what you miss, complete.’ It has also been reported as ‘What you miss, make up.’
They said that if one has missed two rakʿahs, he only makes up the ones missed, not four. Whoever catches the imām before his salām has caught the prayer, for he is commanded to join him.
From Muḥammad ibn al-Ḥasan, both views have been narrated. It is also reported from him that he said one should pray four rakʿahs, sitting in the first two for the duration of the tashahhud; if this is not done, he is instructed to repeat four rakʿahs.[footnoteRef:977] [977:  Ibid, 5:72.] 

ʿAllāmah Ibn ʿAbd al-Barr then cites the proof for both parties:
في قوله صلى الله عليه وسلم: "ما أدركتم فصلوا"، مع قول الجمهور فيمن أدرك الإمام قد رفع رأسه من آخر ركعة: إنه يصلي معه السجدتين والجلوس، ولا يعتد بشيء من ذلك، دليل على فساد قول عبد العزيز بن أبي سلمة، حيث قال: إذا أدرك الإمام يوم الجمعة في التشهد، قعد بغير تكبير، فإذا سلم الإمام قام وكبر ودخل في صلاة نفسه. قال: وإن قعد مع الإمام بتكبير، سلم إذا فرغ الإمام، وقام فكبر للظهر. وفي قوله صلى الله عليه وسلم: "من أدرك ركعة من الصلاة فقد أدرك الصلاة" فساد قول من قال: إن من فاتته الخطبة يوم الجمعة صلى أربعا؛ لأن رسول الله صلى الله عليه وسلم لم يخص جمعة من غيرها. وقد قال - بأن من فاتته الخطبة صلى أربعا - جماعة من التابعين؛ منهم: عطاء، وطاوس، ومجاهد، ومكحول. 
In the statement of the Messenger of Allāh ﷺ, ‘What you catch, pray,’ together with the view of the majority regarding one who catches the imām after he has lifted his head from the final rakʿah – that he should pray with him the prostrations and the sitting, yet nothing of this counts -there is evidence of the invalidity of the opinion of ʿAbd al-ʿAzīz ibn Abī Salamah. He said that if one catches the imām during the tashahhud on Friday, he should sit without saying takbīr, and when the imām gives the salām, he rises, says takbīr, and continues his prayer. If, however, he sits with the imām saying takbīr, he should give salām when the imām finishes, then stand and say takbīr for ẓuhr.
In the statement of the Messenger of Allāh ﷺ, ‘Whoever catches one rakʿah of the prayer has caught the prayer,’ there is evidence against the view that whoever misses the sermon on Friday should pray four rakʿahs, for the Prophet ﷺ did not distinguish one Jumuʿah from others. Nevertheless, a group of tābiʿūn, including ʿAṭāʾ, Ṭāwūs, Mujāhid and Makḥūl, held that whoever misses the sermon should pray four rakʿahs.[footnoteRef:978] [978:  Ibid.] 

  Ḥadīth 283 – 285 – Rulings on Jumuʿah Prayer – Cases of Inability to Prostrate with the Imām – The Ruling of Bināʾ & Permissible Acts
[bookmark: _Toc225709141]Ḥadīth 283 
283 - قَالَ مَالِكٌ فِي الَّذِي يُصِيبُهُ زِحَامٌ يَوْمَ الْجُمُعَةِ، فَيَرْكَعُ وَلاَ يَقْدِرُ عَلَى أَنْ يَسْجُدَ حَتَّى يَقُومَ الإِمَام، أَوْ يَفْرُغَ الإمَام مِنْ صَلاَتِهِ: إِنَّهُ إِنْ قَدَرَ عَلَى أَنْ يَسْجُدَ، إِنْ كَانَ قَدْ رَكَعَ فَلْيَسْجُدْ إِذَا قَامَ النَّاسُ، وَإِنْ لَمْ يَقْدِرْ عَلَى أَنْ يَسْجُدَ حَتَّى يَفْرُغَ الإمَام مِنْ صَلاَتِهِ، فَإِنَّ أَحَبَّ إِلَيَّ أَنْ يَبْتَدِئَ صَلاَتَهُ ظُهْراً أَرْبَعاً.
Mālik said, regarding one who is overcome by crowding on the day of Jumuʿah, so he bows but is unable to prostrate until the imām rises or completes his prayer: if he can prostrate – having already bowed – then let him prostrate when the people stand up. If he is unable to prostrate until the imām has completed his prayer, then what I prefer is that he recommence his prayer as ẓuhr of four rakʿahs.[footnoteRef:979] [979:  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), 1:264.] 

[bookmark: _Toc225709142]Inability to Offer Prostration together with the Imām in Jumuʿah
This ruling pertains to the case of a worshipper who, during the Jumuʿah prayer, is unable to perform sajdah in unison with the imām. Two distinct scenarios are addressed: 
· The follower can perform prostration after the imām has proceeded to the subsequent posture while the imām remains engaged in the prayer.
· The follower is unable to perform sajdah until after the imām has completed the prayer.
283 - قَالَ مَالِكٌ فِي الَّذِي يُصِيبُهُ زِحَامٌ 
Mālik said, regarding one who is overcome by crowding
Mawlāna Zakariyyā al-Kāndhlawī clarifies:
أي: مضايقة 
I.e. constriction[footnoteRef:980] [980:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:416. ] 

ʿAllāmah Fīrawzābādī explains the word:
‌زحمه، ‌كمنعه زحما وزحاما، بالكسر: ضايقه. 
‘Zaḥama-hū’, like ‘manaʿa-hū’, with ‘zaḥman’ and ‘ziḥāman’, with the kasrah: it signifies that it constrained or pressed upon him.[footnoteRef:981] [981:  Majd ad-Dīn Muḥammad ibn Yaʿqūb al-Fayrūz Ābādī, Al-Qāmūs al-Muḥīṭ (Beirut: Muʾassasat ar-Risālah, 2005), 1117.] 

This appears to describe degrees of crowdedness or congestion.
يَوْمَ الْجُمُعَةِ، فَيَرْكَعُ 
On the day of Jumuʿah, so he bows 
Mawlāna Zakariyyā al-Kāndhlawī addresses what rukūʿ this is referring to:
مع الإمام في الركعة الأولى 
With the imām in the first rakʿah[footnoteRef:982] [982:  Mawlānā Zakariyyā (n 2) 2:416.] 

وَلاَ يَقْدِرُ عَلَى أَنْ يَسْجُدَ 
But is unable to prostrate 
Mawlāna Zakariyyā al-Kāndhlawī explains:
مع الإمام للازدحام 
With the imām due to the crowd[footnoteRef:983] [983:  Ibid.] 

حَتَّى يَقُومَ الإِمَام، أَوْ يَفْرُغَ الإمَام مِنْ صَلاَتِهِ: إِنَّهُ إِنْ 
Until the imām rises or completes his prayer: if 
In the footnotes, it comes:
كتب فوق (وإن) في الأصل: فإن.
It is written above ‘wa-inna’ in the main manuscript: ‘fa-inna’.[footnoteRef:984] [984:  Imām Mālik (n 1) 1:264.] 

قَدَرَ عَلَى أَنْ يَسْجُدَ، 
Is able to prostrate
Mawlāna Zakariyyā al-Kāndhlawī explains:
حين قيام الإمام 
When the imām stands[footnoteRef:985] [985:  Mawlānā Zakariyyā (n 2) 2:416.] 

إِنْ كَانَ قَدْ رَكَعَ 
· having already bowed – 
Mawlāna Zakariyyā al-Kāndhlawī clarifies:
مغ الإمام 
With the imām[footnoteRef:986] [986:  Ibid.] 

It indicates that he performed the rukūʿ with the imām but could not offer prostration together with him.
Solution for the first scenario
فَلْيَسْجُدْ إِذَا قَامَ النَّاسُ، 
Then let him prostrate when the people stand up.
In elucidating this ruling, the scholars have expressed the matter in varying yet complementary terms, each clarifying the procedural aspect of the prostration in relation to the imām’s position in the prayer.
Mawlāna Zakariyyā al-Kāndhlawī states:
إلى الثانية، وتتم صلاته 
To the second rakʿah, and he should complete his prayer.[footnoteRef:987] [987:  Ibid.] 

ʿAllāmah Abū ’l-Walīd al-Bājī remarks:
فإن قدر على أن يسجدها والإمام قائم في الثانية سجدها واعتد بها. 
If he can perform it whilst the imām is standing in the second rakʿah, he performs it and counts it.[footnoteRef:988] [988:  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.), 1:191.] 

وَإِنْ لَمْ يَقْدِرْ عَلَى أَنْ يَسْجُدَ حَتَّى يَفْرُغَ الإمَام مِنْ صَلاَتِهِ، 
However, if he is unable to prostrate until the imām completes his prayer,
Solution for the second scenario
ʿAllāmah Abū ’l-Walīd al-Bājī comments regarding this: 
الظاهر من هذه المسألة أن الزحام كان في الركعة الأولى بعد أن رفع رأسه من ركوعها فلم يقدر على السجود.
The apparent understanding from this issue is that the crowding occurred in the first rakʿah after he had raised his head from its rukūʿ, and he was therefore unable to prostrate.[footnoteRef:989] [989:  Ibid.] 

فَإِنَّ 
Then 
This is typed as ‘fa-inna’. However, in the footnotes, it is written:
كتب فوق (فإن) في الأصل: فإنه، وكتب فوقها: ع.
Written above ‘fa-inna’ in the main manuscript is ‘fa-inna-hū’ with the manuscript of Ibn ʿAbd al-Barr marked on top of it.[footnoteRef:990] [990:  Imām Mālik (n 1) 1:264.] 

أَحَبَّ إِلَيَّ أَنْ يَبْتَدِئَ صَلاَتَهُ ظُهْراً أَرْبَعاً.
I prefer that he begin his prayer as ẓuhr of four rakʿahs.
ʿAllāmah Abū ’l-Walīd al-Bājī comments on this:
وإن لم يقدر على سجودها حتى يفرغ الإمام من صلاته كلها فعليه أن يصليها ظهرا أربعا. 
And if he is unable to perform its prostration until the imām has completed the entirety of his prayer, then he must perform it as a four-rakʿah ẓuhr prayer.[footnoteRef:991] [991:  ʿAllāmah Bājī (n 10) 1:191.] 

ʿAllāmah Zurqānī addresses the status of this ruling:
وجوبا لأنه لم يتم له مع الإمام ركعة ولا أدرك معه ركعة فيبني عليها، وأحب هنا على معنى اختياره من مذاهب من قبله وذلك واجب عنده وعند أصحابه قاله ابن عبد البر. 
Out of obligation, for he did not complete a rakʿah with the imām nor catch up with him in any rakʿah to base it upon. Here, the preferred interpretation is adopted in accordance with the choice of certain earlier authorities, rendering it obligatory upon him and his companions, as stated by Ibn ʿAbd al-Barr.[footnoteRef:992] [992:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:307.] 

As for the ruling in the Ḥanafī school, ʿAllāmah Ḥaṣkafī states in Ad-Durr al-Mukhtār:
(واللاحق ‌من ‌فاتته) ‌الركعات (كلها أو بعضها) لكن (بعد اقتدائه) ‌بعذر كغفلة وزحمة وسبق حدث وصلاة خوف ومقيم ائتم بمسافر، وكذا بلا عذر، بأن سبق إمامه في ركوع وسجود فإنه يقضي ركعة، وحكمه كمؤتم فلا يأتي بقراءة ولا سهو، ولا يتغير فرضه بنية إقامة، ويبدأ بقضاء ما فاته عكس المسبوق، ثم يتابع إمامه إن أمكنه. 
The one who comes late and misses some or all – of the rakʿahs – but – after having followed the imām – whether due to a valid excuse such as forgetfulness, crowding, preceding events, praying out of fear, or a resident following a traveller, and likewise even without excuse, such as when he preceded his imām in rukūʿ or prostration, must make up the rakʿah. His ruling is like that of a follower since the beginning, so he does not recite aloud nor perform the prostration of forgetfulness, and his obligatory acts do not change due to the intention of residence. He begins with performing the missed rakʿah, opposite to the one he preceded, and then follows his imām if able.[footnoteRef:993] [993:  ʿAlāʾ ad-Dīn Muḥammad ibn ʿAlī al-Ḥaṣkafī, Ad-Durr al-Mukhtār Sharḥ Tanwīr al-Abṣār wa-Jāmiʿ al-Biḥār (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2002), 81.] 

[bookmark: _Toc225709143]4 -‌‌ مَا جَاءَ فِيمَنْ رَعفَ يَوْمَ الْجُمُعَةِ
[bookmark: _Toc225709144]Narrations regarding One Experiencing Nosebleed on Friday[footnoteRef:994] [994:  Imām Mālik (n 1) 1:264.] 

4 -‌‌ مَا جَاءَ فِيمَنْ رَعفَ 
Narration regarding One Experiencing Nosebleed 
ʿAllāmah Zurqānī explains the pronunciation:
بفتح العين وضمها. 
With a fatḥah on the ʿayn and a ḍammah.[footnoteRef:995] [995:  ʿAllāmah Zurqānī (n 14) 1:307.] 

يَوْمَ الْجُمُعَةِ
On Friday
ʿAllāmah Ibn ʿAbd al-Barr explains:
لم يختلف قول مالك وأصحابه إن الراعف في صلاة الجمعة وغيرها وفي خطبة الجمعة يخرج فيغسل الدم عنه ثم يرجع فيصلي مع الإمام ما أدرك ثم يقضي ما فاته. 
Mālik and his companions did not differ in the view that the one suffering from a nosebleed in the Friday prayer or any other prayer, and during the Friday sermon, should go and wash the blood off. Then, he should return and pray with the imām whatever he can catch and then replace whatever he misses.[footnoteRef:996] [996:  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), 5:69. ] 

It is important to note that according to the Mālikī school, a nose bleed does not break one’s ablution, though the blood itself is impure. In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is mentioned:
ذهب المالكية والشافعية إلى أن الوضوء لا ينتقض بخروج شيء من غير السبيلين كدم الفصد، والحجامة، والقيء، والرعاف، سواء قل ذلك أو كثر. 
The Mālikīs and the Shāfiʿīs maintained that ablution does not nullify by the discharge of anything from other than the two passages, like blood from an open vein, cupping, vomit and nosebleed – regardless of whether it is of little or a great amount.[footnoteRef:997] [997:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 22:262.] 

[bookmark: _Toc225709145]Actions Permissible in Prayer due to Nosebleed 
As for the rulings of this person’s actions whilst he is performing prayer, it is permissible to make bināʾ for a nosebleed according to the Mālikīs. ʿAllāmah Ibn ʿAbd al-Barr says:
ولا يضره عمل ذلك من استدبار القبلة وغسل الدم فإن عمر غير ذلك استأنف.
وكذلك إن تكلم عامدا لم يبن فإن لم يتكلم بنى إذا كان قد عقد ركعة وأكملها مع إمامه ثم رعف لأن الجمعة لا يعملها إلا في المسجد أو في رحابه حيث تؤدى الجمعة.
ولا يبني الراعف عند مالك وجمهور أصحابه إلا إذا أتم ركعة يسجد فيها مع الإمام ثم رعف في الجمعة وغيرها. 
It does not harm him to turn his back to the qiblah in the process of washing away the blood, for ʿUmar would, in such a case, recommence. Likewise, if he were to speak deliberately, he would not build upon what he had prayed. 
If, however, he did not speak, he builds upon it provided that he had completed a rakʿah with his imām and then experienced nosebleed, since Jumuʿah is not valid except in the mosque or in its courtyards where Jumuʿah is performed. 
According to Mālik and the majority of his companions, one experiencing a nosebleed does not build upon his prayer unless he has completed a rakʿah in which he prostrated with the imām, whether in Jumuʿah or in other prayers.[footnoteRef:998] [998:  ʿAllāmah Ibn ʿAbd al-Barr (n 18) 5:69-70.] 

The Ḥanafīs hold the same view regarding bināʾ, as stated in Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah:
‌‌بناء الراعف على صلاته:
5 - يرى الحنفية والمالكية أن الرعاف لا يفسد الصلاة فيجوز للراعف البناء على صلاته لما روي عن عائشة - رضي الله تعالى عنها - عن النبي صلى الله عليه وسلم أنه قال: من أصابه قيء أو رعاف أو قلس أو مذي فلينصرف فليتوضأ ثم ليبن على صلاته وهو في ذلك لا يتكلم ولما روي أن عليا رضي الله عنه كان يصلي خلف عثمان رضي الله عنه فرعف فانصرف وتوضأ وبنى على صلاته. 
The continuation of the prayer by one afflicted with a nosebleed:
The Ḥanafī and Mālikī schools hold that a nosebleed does not invalidate the prayer, and thus the one afflicted with it may build upon his prayer. 
This is based on the narration from ʿĀʾishah – may Allāh be pleased with them – that the Prophet ﷺ said, ‘Whoever is afflicted with vomiting, nosebleed, regurgitation, or pre-seminal fluid, let him withdraw, perform ablution, and then build upon his prayer, provided he does not speak in the process.’ 
It is also reported that ʿAlī – may Allāh be pleased with him – was praying behind ʿUthmān – may Allāh be pleased with him – when he experienced a nosebleed, so he withdrew, performed ablution, and then built upon his prayer.[footnoteRef:999] [999:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 19) 22:265.] 

[bookmark: _Toc225709146]Ḥadīth 284
284 - قَالَ يَحْيَى: قَالَ مَالِكٌ: مَنْ رَعَفَ يَوْمَ الْجُمُعَةِ وَالإمَام يَخْطُبُ، فَخَرَجَ فَلَمْ يَرْجِعْ حَتَّى فَرَغَ الإمَام مِنْ صَلاَتِهِ، فَإِنَّهُ يُصَلِّي أَرْبَعاً.
Yaḥyā reported that Mālik said, ‘Whoever experiences a nosebleed on Friday while the imām is delivering the sermon, and he leaves without returning until the imām has completed his prayer, he should perform four rakʿahs.’[footnoteRef:1000] [1000:  Imām Mālik (n 1) 1:264.] 

284 - قَالَ يَحْيَى: قَالَ مَالِكٌ: مَنْ رَعَفَ يَوْمَ الْجُمُعَةِ وَالإمَام يَخْطُبُ، فَخَرَجَ 
Yaḥyā reported that Mālik said, ‘Whoever experiences a nosebleed on Friday while the imām is delivering the sermon, and he leaves’
[bookmark: _Toc225709147]The Cause for Leaving Prayer when Experiencing a Nosebleed
The purpose of leaving, as clarified by ʿAllāmah Zurqānī, is as follows:
لغسل الدم. 
To wash the blood[footnoteRef:1001] [1001:  ʿAllāmah Zurqānī (n 14) 1:307.] 

Mawlānā Zakariyyā al-Kāndhlawī presents the ruling in the Ḥanafī school:
لغسل الدم عند المالكية ، وللوضوء أيضا عند الحنفية لما تقدم أن الرعاف عندنا ناقض للوضوء خلافا للإمام مالك. 
According to the Mālikī school, the purpose is to wash away the blood, whereas in the Ḥanafī school it is also to perform ablution, since – as has been noted previously – nosebleed is considered an invalidator of ablution in our school, contrary to the view of Imām Mālik.[footnoteRef:1002] [1002:  Mawlānā Zakariyyā (n 2) 2:418.] 

فَلَمْ يَرْجِعْ 
‘Without returning’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
إلى الصلاة 
To prayer[footnoteRef:1003] [1003:  Ibid.] 

حَتَّى فَرَغَ الإمَام مِنْ صَلاَتِهِ، فَإِنَّهُ يُصَلِّي أَرْبَعاً.
‘Until the imām has completed his prayer, he should perform four rakʿahs.’
[bookmark: _Toc225709148]Performing Four Rakʿahs of Ẓuhr If One Misses Prostration with the Imām
ʿAllāmah Zurqānī explains:
باتفاق إذ لم يدرك شيئا. 
This is by the agreement of all scholars since he could not attain anything.[footnoteRef:1004] [1004:  ʿAllāmah Zurqānī (n 14) 1:307.] 

Mawlānā Zakariyyā al-Kāndhlawī explains:
لأنه لم يدرك شيأ من الجمعة ، وهذا متفق بين الأمة.
Since he did not attain any part of the Jumuʿah, and this is agreed upon by the nation.[footnoteRef:1005] [1005:  Mawlānā Zakariyyā (n 2) 2:418.] 

ʿAllāmah Ibn ʿAbd al-Barr addresses the ruling in more detail:
ومن رعف في الجمعة قبل إكمال ركعة بسجدتيهما أو في الخطبة ولم يطمع في إدراك الركعة الثانية معه لم يكن عليه أن يأتي المسجد وابتدأ صلاته ظهرا
فإن عاد إلى المسجد فأدرك الركعة بسجدتيهما مع الإمام بنى عليها ركعة وتمت له جمعة. 
If one experiences a nosebleed during the Friday prayer before completing a full rakʿah with both prostrations, or during the sermon, and he has no hope of catching the second rakʿah with the imām, he is not required to return to the mosque; rather, he begins the ẓuhr prayer anew. However, if he returns to the mosque and manages to catch a rakʿah with both of its prostrations along with the imām, he builds upon it with an additional rakʿah, and his Friday prayer is thereby complete.[footnoteRef:1006] [1006:  ʿAllāmah Ibn ʿAbd al-Barr (n 18) 5:70.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains the principle:
إن من لم يدرك من صلاة الإمام ما يعتد به فإنه يصلي ظهرا أربعا ومن أدرك منها ركعة يريد بسجدتيها فإنه قد أدرك صلاة الجمعة فلما فاتته الثانية بالرعاف كان له أن يبني عليها بركعة ثانية يتم بها جمعته. 
Whoever does not catch from the imām’s prayer that which is legally counted must perform the ẓuhr prayer as four rakʿahs. However, whoever manages to catch one rakʿah, i.e. with both of its prostrations, has thereby attained the Friday prayer. 
Thus, when the second rakʿah is missed due to a nosebleed, he is permitted to build upon the one he caught by adding a second rakʿah, thereby completing his Jumuʿah prayer.[footnoteRef:1007] [1007:  ʿAllāmah Bājī (n 10) 1:193.] 

He thereafter quotes:
وقال الشيخ أبو إسحاق إن لم يرج أن يدرك صلاة الإمام فالأفضل له إتيان الجامع فإن لم يفعل وأتم مكانه أجزأه وهذا له أصل في المذهب وقد تقدم ذكره فيجيء هذا على أصل من يقول إن الإتيان بجميع الصلاة في الجامع ليس بشرط في صحة الجمعة وإنما شرط من ذلك عقد ركعة منها في جامع كالإمامة أو يقول إن الرجوع إلى الجامع فضيلة وليس بفريضة فلذلك أبيح له المشي إليها وجوز له تركها فيكون التخيير في المشي إلى الفضائل لا يمنع صحة البناء للراعف. 
فإن قلنا بلزومه الرجوع إلى الجامع فإنه يلزمه الرجوع منه إلى الموضع الذي تصح فيه الجمعة ولا يزيد على ذلك فإن زاد على ذلك بطلت صلاته لأنه زاد فيها ما يستغنى عنه والله أعلم.  
Shaykh Abū Isḥāq said:
‘If one does not expect to catch up with the imām’s prayer, it is preferable for him to proceed to the congregational mosque. If, however, he does not do so and instead completes his prayer in his place, it suffices him. 
This has a basis within the school, as previously mentioned. 
This follows the principle of those who maintain that performing the entire prayer in the congregational mosque is not a condition for the validity of Jumuʿah; rather, the condition is only that a rakʿah thereof be performed in the congregational mosque, as in the case of imāmah.
Alternatively, it is said that returning to the congregational mosque is a virtue and not an obligation.
For that reason, he is permitted to walk towards it, and likewise permitted to leave it, so that the choice regarding walking towards virtuous acts does not preclude the validity of continuation for the one afflicted with a nosebleed.
If, however, we maintain that returning to the congregational mosque is obligatory, then he must return to that place from which the Jumuʿah is valid, and not beyond it. 
If he were to exceed that, his prayer would be invalid, for he has added to it that which is not required. And Allāh knows best.[footnoteRef:1008] [1008:  Ibid.] 

[bookmark: _Toc225709149]Ḥadīth 285
285 - قَالَ يَحْيَى: قَالَ مَالِكٌ فِي الَّذِي يَرْكَعُ رَكْعَةً مَعَ الإمَام يَوْمَ الْجُمُعَةِ، ثُمَّ يَرْعُفُ فَيَخْرُجُ، فَيَأْتِي وَقَدْ صَلَّى الإمَام الرَّكْعَتَيْنِ كِلْتَيْهِمَا: أَنَّهُ يَبْنِي بِرَكْعَةٍ أُخْرَى مَا لَمْ يَتَكَلَّمْ.
Yaḥyā reported that Mālik said, regarding one who performs a rakʿah with the imām on Friday, then experiences a nosebleed and leaves, and returns after the imām has completed both rakʿahs, that he continues with another rakʿah, provided he has not spoken.[footnoteRef:1009] [1009:  Imām Mālik (n 1) 1:265.] 

285 - قَالَ يَحْيَى: قَالَ مَالِكٌ فِي الَّذِي يَرْكَعُ رَكْعَةً مَعَ الإمَام يَوْمَ الْجُمُعَةِ، ثُمَّ يَرْعُفُ 
Yaḥyā reported that Mālik said, regarding one who performs a rakʿah with the imām on Friday, then experiences nosebleed 
ʿAllāmah Zurqānī clarifies the pronunciation:
بضم العين وفتحها من بابي نصر ومنع. 
With a ḍammah on the ʿayn and a fatḥah, coming from the two verbal groups: ‘naṣara’ and ‘manaʿa’.[footnoteRef:1010] [1010:  ʿAllāmah Zurqānī (n 14) 1:307.] 

This is what ʿAllāmah Zurqānī stated. Majd ad-Dīn Fīrawzābādī says:
‌رعف، ‌كنصر ‌ومنع ‌وكرم وعني وسمع: خرج من أنفه الدم. رعفا ورعافا، كغراب. والرعاف أيضا: الدم بعينه. ورعف الفرس، كمنع ونصر: سبق. 
‘Raʿafa’, like ‘naṣara’, ‘manaʿa’, ‘karuma, ‘ʿanaya’ and ‘samiʿa’: blood exited from the nose. It is ‘raʿfan’ or ‘ruʿāfan’, similar to ‘ghurāb’. ‘Ruʿāf’ also refers to the blood itself. The ‘raʿf’ of a horse is like ‘manaʿa’ and ‘naṣara’: it denotes precedence.[footnoteRef:1011] [1011:  ʿAllāmah Fayrūz Ābādī (n 3) 813.] 

فَيَخْرُجُ، 
And leaves, 
ʿAllāmah Zurqānī explains the same reason as the previous narration:
لغسل الدم. 
To wash the blood[footnoteRef:1012] [1012:  ʿAllāmah Zurqānī (n 14) 1:307.] 

Mawlānā Zakariyyā al-Kāndhlawī also mentions the same as the previous narration:
لغسل الدم عندهم والوضوء أيضا عندنا 
To wash the blood according to them and to perform ablution as well, in our view.[footnoteRef:1013] [1013:  Mawlānā Zakariyyā (n 2) 2:418.] 

فَيَأْتِي 
And returns 
Mawlānā Zakariyyā al-Kāndhlawī explains:
أي: يرجع إلى الصلاة 
I.e. returning to the prayer[footnoteRef:1014] [1014:  Ibid.] 

 وَقَدْ صَلَّى الإمَام الرَّكْعَتَيْنِ كِلْتَيْهِمَا: 
After the imām has completed both rakʿahs, 
Mawlānā Zakariyyā al-Kāndhlawī explains the reason:
فإنه قد صار لاحقا لما أنه قد أدرك أول الصلاة وفات عنه أخرها. 
For he has become a latecomer, having caught the beginning of the prayer but missed its latter part.[footnoteRef:1015] [1015:  Ibid, 2:419.] 

أَنَّهُ يَبْنِي بِرَكْعَةٍ أُخْرَى مَا لَمْ يَتَكَلَّمْ.
That he continues with another rakʿah, provided he has not spoken.
[bookmark: _ppg7utgpkom][bookmark: _Toc225709150]Making Bināʾ on the First Rakʿah After the Imām Has Completed His Prayer
Mawlānā Zakariyyā al-Kāndhlawī states:
وما لم يأت بشيء مما ينافي البناء.  
Provided that he has not done anything that would invalidate the continuation of his prayer.[footnoteRef:1016] [1016:  Ibid.] 

ʿAllāmah Zurqānī says:
ولم يطأ نجسا ولم يستدبر بلا عذر ولم يجاوز أقرب مكان ممكن. 
He did not step upon anything impure, nor turn his back without excuse, nor exceed the nearest permissible location.[footnoteRef:1017] [1017:  ʿAllāmah Zurqānī (n 14) 1:307.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
وعلى الذي يرعف يوم الجمعة بعد أن أكمل ركعة بسجدتيها أن يرجع إلى المسجد فيبني فيه لأن الجمعة لا تكون إلا في المسجد الجامع فيكون مشيه في الرجوع إليه من عمل الصلاة فلا يسقط عنه من شرط الجمعة في ركعة البناء إلا ما لا سبيل إلى استدراكه من أمر الإمام والجماعة. 
As for the one who experiences a nosebleed on the day of Jumuʿah after completing a rakʿah with its two prostrations, he must return to the mosque and continue his prayer therein, for Jumuʿah is valid only in the congregational mosque. Thus, his walking back to it is deemed part of the prayer. Therefore, from the conditions of Jumuʿah in the rakʿah upon which continuation is built, nothing is waived for him except that which cannot possibly be regained from the imām and the congregation.[footnoteRef:1018] [1018:  ʿAllāmah Bājī (n 10) 1:193.] 

In Al-Mudawwanah, it is quoted from Imām Mālik:
وقال مالك: في الرجل يكون مع الإمام يوم الجمعة فيرعف بعدما صلى مع الإمام ركعة بسجدتيها، قال: يخرج ويغسل الدم عنه ثم يرجع إلى المسجد فيصلي ما بقي عليه من صلاة الجمعة ركعة وسجدتيها، قال ابن القاسم: وإذا رجع والإمام لم يفرغ لأنه في التشهد جالس جلس معه، فإذا جلس الإمام قضى الركعة التي بقيت عليه وإن جاء وقد ذهب الإمام صلى ركعة بسجدتيها.
Mālik said, regarding a man who is with the imām on the day of Jumuʿah and experiences a nosebleed after having prayed one rakʿah with its two prostrations alongside the imām: he should leave, wash away the blood, then return to the mosque and perform what remains upon him of the Jumuʿah prayer, one rakʿah with its two prostrations. 
Ibn al-Qāsim said, ‘If he returns while the imām has not yet completed the prayer but is seated in the tashahhud, he should sit with him; once the imām concludes, he performs the rakʿah that remains upon him. If, however, he arrives after the imām has departed, he performs one rakʿah with its two prostrations.’[footnoteRef:1019] [1019:  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), 1:141.] 

   Ḥadīth 286 – 288 – Seeking the Imām’s Permission before Leaving – The Interpretation of ‘Saʿy’ in Chapter Al-Jumuʿah
Ḥadīth 286
286 - قَالَ مَالِك: لَيْسَ عَلَى مَنْ رَعَفَ، أَوْ أَصَابَهُ أَمْرٌ لَا بُدَّ لَهُ مِنَ الْخُرُوج، أَنْ يَسْتَأْذِنَ الإِمَامَ يَوْمَ الْجُمُعَةِ إِذَا أَرَادَ أَنْ يَخْرُجَ. 
Mālik said, ‘It is not required for one whose nose bleeds, or who is confronted with a matter that necessitates leaving, to seek the imām’s permission on Friday when he intends to leave.’[footnoteRef:1020] [1020:  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), 1:265. ] 

286 - قَالَ مَالِك: لَيْسَ
Mawlānā Zakariyyā al-Kāndhlawī clarifies the meaning behind: 
بواجب 
Obligatory[footnoteRef:1021] [1021:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:419.] 

عَلَى مَنْ رَعَفَ، أَوْ أَصَابَهُ أَمْرٌ لَا بُدَّ لَهُ مِنَ الْخُرُوج، 
Mālik said, ‘It is not required for one whose nose bleeds, or who is confronted with a matter that necessitates leaving,’
ʿAllāmah Zurqānī gives an example:
كالحدث والإمام يخطب. 
Such as the nullification of ablution while the imām is delivering the sermon.[footnoteRef:1022] [1022:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:307. ] 

This same ruling applies to the sermon and to the prayer, as Mawlānā Zakariyyā al-Kāndhlawī says:
كالحدث وغيره عند الخطبة أو في الصلاة.
Like the nullification of ablution and other matters during the sermon or in prayer.[footnoteRef:1023] [1023:  Mawlānā Zakariyyā (n 2) 2:419.] 

أَنْ يَسْتَأْذِنَ الإِمَامَ يَوْمَ الْجُمُعَةِ إِذَا أَرَادَ أَنْ يَخْرُجَ. 
‘To seek the imām’s permission on Friday when he intends to leave.’
[bookmark: _Toc225709151]Understanding the Command to Seek the Imām’s Permission
This is based on verse 62 of chapter An-Nūr, where Allāh Taʿālā describes the believers as those who seek permission from the Prophet (i.e. the imām) before leaving:
﴿إِنَّمَا ٱلۡمُؤۡمِنُونَ ٱلَّذِينَ ءَامَنُواْ بِٱللَّهِ وَرَسُولِهِۦ وَإِذَا كَانُواْ مَعَهُۥ عَلَىٰٓ أَمۡرٖ جَامِعٖ لَّمۡ يَذۡهَبُواْ حَتَّىٰ يَسۡتَـٔۡذِنُوهُۚ﴾ [النور: 62] 
The believers are only those who believe in Allah and His messenger and who, when they are with him for a collective matter, do not leave unless they seek his permission.
 ʿAllāmah Ibn ʿAbd al-Barr says:
رأى ذلك قوم من التابعين وتأولوا في ذلك قوله تعالى (وإذا كانوا معه على أمر جامع لم يذهبوا حتى يستئذنوه) النور 62 
Some of the tābiʿūn observed this and interpreted the meaning of the verse: “And when they are with him on a matter of importance, they do not depart until they seek his permission.”[footnoteRef:1024] [1024:  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), 5:70-71. ] 

Under the commentary of this verse, ʿAllāmah Qurṭubī says:
وقال مكحول والزهري: الجمعة من الأمر الجامع. وإمام الصلاة ينبغي أن يستأذن إذا قدمه إمام الإمرة، إذا كان يرى المستأذن. قال ابن سيرين: كانوا يستأذنون الإمام على المنبر، فلما كثر ذلك قال زياد: من جعل يده على فيه فليخرج دون إذن، وقد كان هذا بالمدينة حتى أن سهل بن أبي صالح رعف يوم الجمعة فاستأذن الإمام. 
Makhūl and Zuhrī said that the Friday prayer is considered a matter of collective importance. The imām of the prayer should be sought for permission if he is appointed by the commander of the Muslims, provided he is seeing the one to ask permission. 
Ibn Sīrīn said:
“They used to seek the imām’s permission on the pulpit. When this became frequent, Ziyād said, ‘Whoever places his hand on it may leave without seeking permission.’ This practice continued in Madīnah to the extent that Sahl ibn Abī Ṣāliḥ experienced nosebleed and sought permission from the imām on a Friday.”[footnoteRef:1025] [1025:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Aḥmad al-Qurṭubī, Al-Jāmiʿ li-Aḥkām al-Qurʾān (Cairo: Dār al-Kutub al-Miṣriyyah, 1964), 12:320.] 

ʿAllāmah Ibn ʿAbd al-Barr delves into the reasoning of the majority’s view:
وتأول أكثر أهل العلم ذلك على السرايا تخرج من العسكر لا تخرج إلا بإذن الإمام
والفقهاء اليوم على ما قاله مالك لأنه كان يضيق على الناس ويعجزهم مع كبار المساجد وكثرة الناس وما جعل الله في الدين من حرج والآية عندهم معناها في الغزو وخروج السرايا.
Most scholars have interpreted this as referring to sarāyā (small military detachments sent out from a main army for specific missions) dispatched from the army, which do not depart except with the permission of the imām. The jurists today follow what Mālik stated, because he sought to ease matters for the people and not burden them, given the size of the main mosques, the large number of people, and the fact that Allāh has placed no hardship in the religion. According to them, the verse refers to military expeditions and the departure of sarāyā.[footnoteRef:1026] [1026:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 5:71.] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains:
والدليل على صحة ما ذهب إليه أن الإمام إنما يستأذن فيما فيه النظر إليه والمنع منه إن شاء لأن ذلك فائدة الاستئذان وما ليس له منعه فلا يستأذن فيه ولذلك لا يستأذنه الناس في سائر تصرفهم. 
The evidence supporting the correctness of his view is that the ruler is only to be consulted regarding matters over which he has the authority to examine and, if he so wishes, prohibit, since that is the very purpose of seeking permission. As for matters over which he has no authority to prohibit, there is no need to seek his permission in them; thus, people do not consult him concerning their other personal dealings.[footnoteRef:1027] [1027:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:194. ] 

[bookmark: _Toc225709152]5 -‌‌ مَا جَاءَ فِي السَّعْيِ يَوْمَ الْجُمُعَةِ
Narrations on Saʿy on Friday[footnoteRef:1028] [1028:  Imām Mālik (n 1) 1:265.] 

Mawlānā Zakariyyā al-Kāndhlawī explains the objective of this chapter:
المذكور في قوله تعالى: ﴿يَٰٓأَيُّهَا ٱلَّذِينَ ءَامَنُوٓاْ إِذَا نُودِيَ لِلصَّلَوٰةِ مِن يَوۡمِ ٱلۡجُمُعَةِ فَٱسۡعَوۡاْ إِلَىٰ ذِكۡرِ ٱللَّهِ﴾ [الجمعة: 9] والغرض أنه أمر في هذه الأية بالسعي، وهو العدو في المشهور، وقد نهي في الروايات عن السعي إلى الصلاة، قال صلى الله عليه وسلم: فلا تأتوها وأنتم تسعون كما تقدم في: ما جاء في النداء للصلاة، فغرض الإمام مالك في هذه الترجمة التنبيه على أنه ليس المراد في الأية هو السعي اللغوي، بمعنى للعدو، بل معنى المضي.
The statement in the verse: ‘O you who believe, when the call for Salāh (prayer) is proclaimed on Friday, proceed for the remembrance of Allāh’, the purport is that in this verse there is a command to ‘saʿy’, which, in its well-known linguistic usage, means running. However, the narrations prohibit saʿy to the prayer. The Prophet ﷺ said, ‘Do not come to it while you are running,’ as mentioned earlier in the chapter ‘Narrations Regarding the Call to Prayer.’ The intent of Imām Mālik in this chapter heading is to point out that the saʿy intended in the verse is not the linguistic sense of running, but rather the sense of proceeding.[footnoteRef:1029] [1029:  Mawlānā Zakariyyā (n 2) 2:421.] 

ʿAllāmah Zurqānī says:
الواجب المستدل عليه قوله تعالى: ﴿إِذَا نُودِيَ لِلصَّلَوٰةِ مِن يَوۡمِ ٱلۡجُمُعَةِ فَٱسۡعَوۡاْ إِلَىٰ ذِكۡرِ ٱللَّهِ﴾ [الجمعة: 9] لأن الأمر بالسعي يدل على الوجوب إذ لا يجب إلا إلى واجب والأكثر أنها فرضت بالمدينة ويؤيده أن الآية مدنية.
وقال الشيخ أبو حامد: فرضت بمكة وهو غريب، قال الزين ابن المنير: وجه الدلالة من الآية الكريمة على وجوبها مشروعية النداء لها إذ الأذان من خواص الفرائض، وكذا النهي عن البيع لأنه لا ينهى عن المباح يعني نهي تحريم إلا إذا أفضى إلى ترك واجب ويضاف إلى ذلك التوبيخ على قطعها. 
The obligation is proven by the statement of Allāh: ‘When the call is made for prayer is proclaimed on Friday, proceed to the remembrance of Allāh’. The command to proceed indicates obligation, for nothing is made obligatory except in relation to an obligation. The majority hold that it was prescribed in Madīnah, supported by the fact that the verse is madanī. Shaykh Abū Ḥāmid stated that it was prescribed in Makkah, which is unusual. Zayn Ibn al-Munīr said, ‘The point of evidence from the noble verse for its obligation lies in the legislation of the call to it, since the adhān is one of the specific characteristics of the obligatory prayers. Likewise, the prohibition of sale, for what is permissible is not prohibited – meaning a prohibition of forbiddance – unless it leads to neglect of an obligation. To this may be added the censure for abandoning it.[footnoteRef:1030] [1030:  ʿAllāmah Zurqānī (n 3) 1:308.] 

[bookmark: _Toc225709153]Ḥadīth 287
287 - مَالِك، أَنَّهُ سَأَلَ ابْنَ شِهَابٍ عَنْ قَوْلِ تَبَارَك وتَعَالَى: ﴿يَٰٓأَيُّهَا اَ۬لذِينَ ءَامَنُوٓاْ إِذَا نُودِيَ لِلصَّلَوٰةِ مِنْ يَّوْمِ اِ۬لْجُمُعَةِ فَاسْعَوِاْ اِلَيٰ ذِكْرِ اِ۬للَّهِ﴾ ]الجمعة: ٩[. فَقَالَ ابْنُ شِهَاب: كَانَ عُمَرُ بْنُ الْخَطَّابِ يَقْرَؤُهَا إِذَا نُودِيَ لِلصَّلاَةِ مِنْ يَوْمِ الْجُمُعَةِ فَامْضُوا إِلَى ذِكْرِ اللَّهِ.
Mālik reported that he asked Ibn Shihāb about the verse of Allāh Blessed and Exalted is He: ‘O you who believe, when the call for Salāh (prayer) is proclaimed on Friday, hasten for the remembrance of Allāh’. Ibn Shihāb then responded, ‘ʿUmar ibn al-Khaṭṭāb would recite it as: ‘Idhā nūdiya li ’ṣ-ṣalāh mi ’y-yawmi ’l-Jumuʿah fa ’mḍaw ilā dhikri ’Llāh.’[footnoteRef:1031] [1031:  Imām Mālik (n 1) 1:265.] 

Imām Yaḥyā al-Laythī narrates:
287 - مَالِك، أَنَّهُ سَأَلَ ابْنَ شِهَابٍ عَنْ قَوْلِ تَبَارَك وتَعَالَى: ﴿يَٰٓأَيُّهَا اَ۬لذِينَ ءَامَنُوٓاْ إِذَا نُودِيَ لِلصَّلَوٰةِ﴾ 
Mālik reported that he asked Ibn Shihāb about the verse of Allāh Blessed and Exalted is He: ‘O you who believe, when the call for Salāh (prayer) is proclaimed’
ʿAllāmah Zurqānī clarifies the timing for this call:
أذن لها عند قعود الإمام على المنبر. 
When the adhān is called for it at the time of the imām’s sitting on the pulpit.[footnoteRef:1032] [1032:  ʿAllāmah Zurqānī (n 3) 1:308.] 

﴿مِنْ يَّوْمِ اِ۬لْجُمُعَةِ﴾ 
‘On Friday,’ 
Here, the particle ‘min’ signifies ‘fī’ i.e. on Friday. ʿAllāmah Abū ’l-Baqāʾ al-ʿAkbarī says:
«‌من» ‌بمعنى ‌في. 
‘Min’ is in the meaning of ‘fī’.[footnoteRef:1033] [1033:  ʿAllāmah Abū ’l-Baqāʾ ʿAbdullāh ibn al-Ḥusayn al-ʿAkbarī, At-Tibyān fī Iʿrāb al-Qurʾān (ʿĪsā al-Bābī al-Ḥalabī), 2:1223.] 

﴿فَاسْعَوِاْ اِلَيٰ ذِكْرِ اِ۬للَّهِ﴾ ]الجمعة: ٩[. 
‘Hasten for the remembrance of Allāh’. 
ʿAllāmah Zurqānī explains the meaning behind ‘dhikri ’Llāh’:
موعظة الإمام بالخطبة أو الصلاة أو هما معا أي سألته عن معنى فاسعوا. 
The admonition of the imām in the sermon, or in the prayer, or in both together i.e., I asked him about the meaning of ‘fa ’ṣʿaw’.[footnoteRef:1034] [1034:  ʿAllāmah Zurqānī (n 3) 1:308.] 

Imām Mālik enquired from Ibn Shihāb of the explanation of the command ‘fa ’ṣʿaw’.
ʿAllāmah Jaṣṣāṣ Rāzī comments on this verse:
قال الله تعالى: ﴿فَٱسۡعَوۡاْ إِلَىٰ ذِكۡرِ ٱللَّهِ وَذَرُواْ ٱلۡبَيۡعَۚ﴾ فاقتضى ذلك ‌وجوب ‌السعي ‌إلى ‌الذكر، ودل على أن هناك ذكرا واجبا يجب السعي إليه وقال ابن المسيب: ﴿فَٱسۡعَوۡاْ إِلَىٰ ذِكۡرِ ٱللَّهِ﴾ موعظة الإمام" وقال عمر في الحديث الذي قدمنا: "إنما قصرت الجمعة لأجل الخطبة" …..ويدل على أن المراد بالذكر ههنا هو الخطبة، لأن الخطبة هي التي تلي النداء، وقد أمر بالسعي إليه، فدل على أن المراد الخطبة وقد روي عن جماعة من السلف أنه إذا لم يخطب صلى أربعا، منهم الحسن وابن سيرين وطاوس وابن جبير وغيرهم، وهو قول فقهاء الأمصار. 
Allāh Taʿālā said: ‘Proceed to the remembrance of Allāh and leave off business.’ This indicates the obligation of proceeding towards the remembrance, and it signifies that there is a prescribed remembrance to which one must proceed. Ibn al-Musayyab said, concerning: ‘Proceed to the remembrance of Allāh’, that it refers to the exhortation of the imām. ʿUmar said in the ḥadīth we have already cited, ‘Indeed the Jumuʿah prayer was shortened on account of the sermon.’ This demonstrates that what is meant by ‘remembrance’ here is the sermon, for the sermon is what follows the call to prayer, and the command to hasten was directed towards it, showing that the intended meaning is the sermon. It has also been narrated from a number of the predecessors that if the sermon is not delivered, then four rakʿahs are to be prayed. Among them were Ḥasan, Ibn Sīrīn, Ṭāwūs, Ibn Jubayr and others, and this is likewise the opinion of the jurists of the major cities.[footnoteRef:1035] [1035:  ʿAllāmah Abū Bakr Aḥmad ibn ʿAlī ar-Rāzī al-Jaṣṣāṣ, Aḥkām al-Qurʾān (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī / Muʾassasat at-Tārīkh al-ʿArabī, 1992), 5:338.] 

فَقَالَ ابْنُ شِهَاب: كَانَ عُمَرُ بْنُ الْخَطَّابِ 
Ibn Shihāb then responded, ‘ʿUmar ibn al-Khaṭṭāb would’ 
Here, Imām Zuhrī quoted this from ʿUmar without any intermediary. ʿAllāmah Zurqānī highlights the issue of Zuhrī not having met ʿUmar:
والزهري لم يدرك عمر.
Zuhrī did not meet ʿUmar.[footnoteRef:1036] [1036:  ʿAllāmah Zurqānī (n 3) 1:308.] 

However, this is also proven via fully connected chains, as will be mentioned soon.
يَقْرَؤُهَا إِذَا نُودِيَ لِلصَّلاَةِ مِنْ يَوْمِ الْجُمُعَةِ 
‘Recite it as: ‘Idhā nūdiya li ’ṣ-ṣalāh mi ’y-yawmi ’l-Jumuʿah’
ʿAllāmah Zurqānī says about ‘min yawm al-Jumuʿah’:
بيان وتفسير لإذا. 
It is a clarification and explanation for ‘idhā’.[footnoteRef:1037] [1037:  Ibid.] 

فَامْضُوا إِلَى ذِكْرِ اللَّهِ.
‘Fa ’mḍaw ilā dhikri ’Llāh.’
[bookmark: _Toc225709154]ʿUmar’s Recitation of the Verse in Chapter Al-Jumuʿah
Imām ʿAbd ar-Razzāq quotes the same recitation of ʿUmar via Sālim and Ibn ʿUmar:
عن معمر وغيره، عن الزهري، عن سالم، عن ابن عمر، قال: لقد توفي عمر وما يقرأ هذه الآية التي في سورة الجمعة إلا: فامضوا إلى ذكر الله..... 
عن الثوري، عن حنظلة، عن سالم بن عبد الله، قال: كان عمر بن الخطاب يقرؤها: فامضوا إلى ذكر الله. 
Maʿmar and others reported from Zuhrī from Sālim from Ibn ʿUmar, who said, “ʿUmar passed away without ever reciting this verse in chapter Al-Jumuʿah except as: ‘fa ’mḍaw ilā dhikri ’Llāh’.”
Thawrī reported from Ḥanẓalah from Sālim ibn ʿAbdillāh, who said, “ʿUmar ibn al-Khaṭṭāb used to recite it as, ‘fa ’mḍaw ilā dhikri ’Llāh’.’”[footnoteRef:1038] [1038:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 3:207.] 

Likewise, Imām Shāfiʿī quotes:
أخبرنا سفيان، عن ابن شهاب، عن سالم بن عبد الله، عن أبيه قال: ‌ما ‌سمعت ‌عمر، ‌يقرؤها ‌قط (يريد قوله تعالى: ﴿إِذَا نُودِىَ لِلصَّلَوٰةِ مِن يَوْمِ ٱلْجُمُعَةِ فَٱسۡعَوۡاْ إِلَىٰ ذِكۡرِ ٱللَّهِ وَذَرُواْ ٱلۡبَيۡعَۚ﴾  [الجمعة: 9]) إلا قال: فامضوا إلى ذكر الله. 
Sufyān narrated to us from Ibn Shihāb from Sālim ibn ʿAbdillāh from his father, who said:
“I never heard ʿUmar recite it – referring to the verse: ‘When the call for Salāh (prayer) is proclaimed on Friday, proceed for the remembrance of Allāh and leave off business’’ – except that he said, ‘fa ’mḍaw ilā dhikri ’Llāh’.”[footnoteRef:1039] [1039:  Imām Abū ʿAbdillāh Muḥammad ibn Idrīs ash-Shāfiʿī, Musnad al-Imām ash-Shāfiʿī (Kuwait: Shirkat Ghirās, 2004), 1:349.] 

Other Companions also recited it in the same manner. 
[bookmark: _Toc225709155]Other Companions Who Recited in this Manner
This same recitation is also proven from other Companions. For instance, Imām ʿAbd ar-Razzāq narrates:
عن الثوري، عن الأعمش، عن إبراهيم، قال: قال عبد الله بن مسعود: ﴿إِذَا نُودِىَ لِلصَّلَوٰةِ مِن يَوْمِ ٱلْجُمُعَةِ فَٱسۡعَوۡاْ إِلَىٰ ذِكۡرِ﴾[الجمعة: 9]، قال عبد الله: لو قرأتها: {فاسعوا} ‌لسعيت ‌حتى ‌يسقط ‌ردائي، وكان يقرؤها: فامضوا. 
Thawrī reported from Aʿmash from Ibrāhīm, who said:
“ʿAbdullāh ibn Masʿūd said concerning: ‘When the call for Salāh (prayer) is proclaimed on Friday, proceed for the remembrance of Allāh’, ‘If I were to recite it as ‘fa ’sʿaw’, I would hasten until my cloak fell off.’ And he used to recite it as, ‘fa ’mḍaw.’”[footnoteRef:1040] [1040:  Imām ʿAbd ar-Razzāq (n 19) 3:207.] 

Although we do not recite it in this manner, this represents the true purport of the verse. ʿAllāmah Ibn ʿAbd al-Barr comments:
قد احتج مالك في هذا الباب لمعنى السعي في هذا الموضع أنه ليس الاشتداد والإسراع وأنه العمل نفسه بما فيه كفاية من كتاب الله فأحسن الاحتجاج.
Mālik presented proof in this chapter that the meaning of ‘sāʿī’ in this context is not haste or rushing, but rather the very act of engagement itself, with what suffices from the Book of Allāh, and he thus presented an excellent proof.[footnoteRef:1041] [1041:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 5:72.] 

In Tafsīr al-Jalālayn, the same interpretation is given for it:
فاسعوا} فامضوا. 
‘Fa ’sʿaw’ – then proceed.[footnoteRef:1042] [1042:  Jalāl ad-Dīn Muḥammad ibn Aḥmad al-Maḥallī / Jalāl ad-Dīn ʿAbd ar-Raḥmān ibn Abī Bakr as-Suyūṭī, Tafsīr al-Jalālayn (Cairo: Dār al-Ḥadīth, 1st ed.), 742.] 

[bookmark: _Toc225709156]Ruling on Using Non-ʿUthmānic Readings as Tafsīr
This recitation of ʿUmar is not established via the mutawātir modes of recitation, as Mawlānā Zakariyyā al-Kāndhlawī states:
وقراءة عمر هذه لم تكن ثابتة في المصاحف.
This recitation of ʿUmar is not established in the muṣḥaf.[footnoteRef:1043] [1043:  Mawlānā Zakariyyā (n 2) 2:423.] 

Yet, this is the actual interpretation of the verse. 
Hence, one inference from this narration is that scholars have permitted – and indeed practised – the use of recitations not incorporated into the muṣḥaf of ʿUthmān ibn ʿAffān for exegetical purposes. Such readings may be employed to clarify concise expressions or elucidate obscure meanings. They are not deemed categorical constituents of the Qurʾān. Rather, they are treated analogously to authentic āḥād ḥadīth transmitted by trustworthy narrators, accepted as valid for understanding the verses, though not recited as Qurʾān. ʿAllāmah Ibn ʿAbd al-Barr writes:
وفي هذا الحديث دليل على ما ذهب إليه العلماء من الاحتجاج بما ليس في مصحف عثمان على جهة التفسير فكلهم يفعل ذلك ويفسر به مجملا من القرآن ومعنى مستغلقا في مصحف عثمان وإن لم يقطع عليه بأنه كتاب الله كما يفعل بالسنن الواردة بنقل الآحاد العدول وإن لم يقطع على منعها. 
In this ḥadīth is evidence for the position adopted by the scholars that one may cite what is not in the muṣḥaf of ʿUthmān for exegetical purpose. All of them do so, explaining through it what is concise in the Qurʾān or elucidating a meaning that is obscure in the muṣḥaf of ʿUthmān – though without affirming definitively that it is the Book of Allāh – just as is done with Sunnah reports transmitted by solitary trustworthy narrators, even if their prohibition is not definitively established.[footnoteRef:1044] [1044:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 5:73.] 

Mawlāna Zakariyyā al-Kāndhlawī confirms that this is the same view within the Ḥanafī school:
وهي عندنا بمنزلة خبر الواحد كما في كشف الأسرار.
According to us, it stands as a solitary report, as mentioned in Kashf al-Asrār.[footnoteRef:1045] [1045:  Mawlānā Zakariyyā (n 2) 2:423.] 

ʿAllamah Abūl Walīd explains in more detail: 
فاحتج ابن شهاب في ذلك بقراءة عمر وإن لم تكن ثابتة في المصحف إلا أنها تجري عند جماعة من أهل الأصول مجرى خبر الآحاد سواء أسندها القارئ أو لم يسندها وذهبت طائفة أخرى إلى أنها لا تجري مجرى خبر الآحاد إلا إذا استندت إلى النبي صلى الله عليه وسلم فإذا لم يسندها فهي بمنزلة قول القارئ لها لأنه يحتمل أن يأتي بذلك على وجه التفسير لنص القرآن الثابت والذي ذهب إليه القاضي أبو بكر أنه لا تجوز القراءة بها ونقل مالك ذلك بمعنى أن عمر وهو من أهل اللسان حمل السعي في الآية على معنى المضي فكان ذلك بمنزلة أن تفسير السعي الثابت بنص القرآن بأنه المضي دون العدو وقوله في ذلك حجة بلا خلاف بين العلماء واحتج مالك رحمه الله في ذلك بما ذكره بعد هذا إلى آخر الباب من كتاب الله. 
Ibn Shihāb took evidence on this matter by the reading of ʿUmar, even though it is not established in the muṣḥaf. Nonetheless, a group of uṣūl scholars treat it as equivalent to a solitary report, whether or not the reader ascribes it to an authority. Another group holds that it is not equivalent to khabar al-āḥād unless it is traced back to the Prophet ﷺ; if it is not ascribed to him, it is considered the statement of the reader himself, since it may have been intended as an explanation of the established Qurʾānic text. Qāḍī Abū Bakr’s view was that it is impermissible to recite it, and Mālik transmitted this view, explaining that ʿUmar – being of the people of the Arabic tongue – understood ‘saʿy’ in the verse to mean ‘proceeding’ rather than ‘running’. 
This thus amounted to interpreting the saʿy mentioned in the Qurʾān as ‘proceeding’, not ‘hastening at speed.’ His statement in this regard is authoritative without any disagreement among the scholars. Mālik supported this with what he subsequently mentioned at the end of the chapter from the Book of Allāh.[footnoteRef:1046] [1046:  ʿAllāmah Bājī (n 8) 1:194.] 

[bookmark: _Toc225709157]Ḥadīth 288
288 - قَالَ مَالِكٌ: وَإِنَّمَا السَّعْيُ فِي كِتَابِ اللَّهِ الْعَمَلُ وَالْفِعْلُ، يَقُولُ اللَّهُ تَبَارَكَ وَتَعَالَى: ﴿وَإِذَا تَوَلّ۪يٰ سَع۪يٰ فِے اِ۬لَارْضِ﴾ ]البقرة:[203   وَقَالَ: ﴿وَأَمَّا مَن جَآءَكَ يَسْع۪يٰ وَهُوَ يَخْش۪يٰ﴾. ]عَبَسَ:  .[9 - 8وَقَالَ: ﴿ثُمَّ أَدْبَرَ يَسْع۪يٰ﴾. ]النازعات:[22  وَقَالَ:﴿إِنَّ سَعْيَكُمْ لَشَتّ۪يٰۖ﴾ ]الليل: [4.
قَالَ مَالِك: فَلَيْسَ السَّعْيُ الَّذِي ذَكَرَ اللَّهُ فِي كِتَابِهِ بِالسَّعْي عَلَى الأَقْدَامِ، وَلاَ الِاشْتِدَادِ، وَإِنَّمَا عَنَى الْعَمَلَ وَالْفِعْلَ. 
Mālik said: 
“Indeed, saʿy in the Book of Allāh means action and deed. 
· Allāh, Blessed and Exalted, says, ‘Once he turns back, he does saʿy (moves about) in the land’;[footnoteRef:1047]  [1047:  Qurʾān: 2:205 in our recitation. ] 

· He says: ‘As regards the one who has come to you with saʿy (eagerly) while fearing (Allāh)’;[footnoteRef:1048]  [1048:  Ibid, 80:8-9.] 

· He says: ‘Then he turned back, and did saʿy (tried hard – to refute the Messenger)’;[footnoteRef:1049]  [1049:  Ibid, 79:22.] 

· He says: ‘Your saʿy (efforts) are diverse’.”[footnoteRef:1050] [1050:  Ibid, 92:4.] 

Mālik said, ‘Thus, the ‘saʿy’ which Allāh mentioned in His Book is not saʿy on foot, nor hurrying; rather, He meant action and deed.’[footnoteRef:1051] [1051:  Imām Mālik (n 1) 1:265-266.] 

Imām Mālik is clarifying that when the Qurʾān uses the word ‘saʿy’ in certain contexts, it does not necessarily refer to physical movement on foot or running quickly. Rather, it denotes engaging in purposeful action or undertaking a deed – whether good or bad – depending on the verse’s context.
To make his point, Mālik cites several Qurʾānic examples, such as:
1. Chapter Al-Baqarah (2:205): ﴾Wa-idhā tawallā saʿā fī ’l-arḍi li-yufsida-hā﴿ - ‘Once he turns back, he moves about in the land’. Here, ‘saʿy’ refers to intentional acts of corruption, not physical running.
2. Chapter ʿAbasa (80:8–9): ﴾Wa-ammā man jāʾa-ka yasʿā, wa-huwa yakhshā﴿ — ‘As regards the one who has come to you eagerly while he fears (Allāh)’. In this context, ‘saʿy’ signifies earnest effort in seeking guidance.
3. Chapter An-Nāziʿāt (79:22): ﴾Thumma adbara yasʿā﴿ — ‘Then he turned back, and tried hard (to refute the Messenger).’ This denotes active pursuit of an agenda, here referring to Pharaoh’s deliberate opposition to Mūsā.
4. Chapter Al-Layl (92:4): ﴾Inna saʿya-kum lashattā﴿ — ‘Your efforts are diverse.’ This speaks of the variety of human endeavours, whether righteous or sinful.
According to Mālik, none of these usages refer to literal foot movement or physical haste. Rather, the Qurʾānic ‘saʿy’ denotes deliberate, goal-oriented deeds and actions – whether righteous or corrupt – undertaken with intention and purpose.
288 - قَالَ مَالِكٌ: 
Mālik said
Mawlānā Zakariyyā al-Kāndhlawī clarifies: 
في تأييد ما قال أولا: إن السعي ليس هو العدو والإسراع في المشي. 
In support of his earlier statement: that ‘sāʿī’ does not denote running or rushing in one’s walking.[footnoteRef:1052] [1052:  Mawlānā Zakariyyā (n 2) 2:424.] 

وَإِنَّمَا السَّعْيُ فِي كِتَابِ اللَّهِ الْعَمَلُ وَالْفِعْلُ، 
“Indeed, saʿy in the Book of Allāh means action and deed.”
Mawlānā Zakariyyā al-Kāndhlawī explains:
يعني كل من يعمل عملا فقد يسمى في كتاب الله عز وجل سعيا.
That is, everyone engaged in an action is described in the Book of Allāh, Mighty and Majestic, as performing ‘sāʿī’.[footnoteRef:1053] [1053:  Ibid.] 

[bookmark: _Toc225709158]Explanation of the Verses where ‘Saʿy’ Does Not Mean Running or Hastening
Imām Mālik now mentions some verses to corroborate his view:
يَقُولُ اللَّهُ تَبَارَكَ وَتَعَالَى: ﴿وَإِذَا تَوَلّ۪يٰ﴾ 
· Allāh, Blessed and Exalted, says, ‘Once he turns back,’
ʿAllāmah Zurqānī explains:
انصرف عنك. 
Turns away from you[footnoteRef:1054] [1054:  ʿAllāmah Zurqānī (n 3) 1:309.] 

﴿سَع۪يٰ فِے اِ۬لَارْضِ﴾ ]البقرة:[203   
‘He does saʿy (moves about) in the land’;
ʿAllāmah Ibn Abī Ḥātim quotes with his chain to Ibn ʿAbbās that he said regarding the event leading to the revelation of this verse:
‌لما ‌أصيبت ‌السرية التي كان فيها عاصم ومرثد بالرجيع، قال رجل من المنافقين: يا ويح هؤلاء المفتونين الذين هلكوا هكذا، لاهم قعدوا في أهليهم ولا هم أدوا رسالة صاحبهم، فأنزل الله تعالى، من قول المنافقين، وما أصاب أولئك النفر من الخير الذي أصابهم، فقال: ﴿وَمِنَ ٱلنَّاسِ مَن يُعْجِبُكَ قَوْلُهُۥ فِى ٱلْحَيَوٰةِ ٱلدُّنْيَا﴾ أي: لما يظهر من الإسلام بلسانه.. 
When the expedition in which ʿĀṣim and Marthad were present was struck at Rajīʿ, a man from among the hypocrites said, ‘Woe to these deluded ones who perished in this manner. Neither did they remain with their families, nor did they deliver the message of their master.’ Then, Allāh Taʿālā revealed, in reference to the words of the hypocrites and to the good that befell those men, His statement: ‘Among men there is one whose speech, in this life, attracts you,’[footnoteRef:1055] that is, because of the outward display of Islam upon his tongue.[footnoteRef:1056] [1055:  Qurʾān: 2:204.]  [1056:  Imām Abū Muḥammad ʿAbd ar-Raḥmān ibn Muḥammad ar-Rāzī, better known as Ibn Abī Ḥātim, Tafsīr al-Qurʾān al-ʿAẓīm li ’Bn Abī Ḥātim (Saudi Arabia: Maktabat Nazār Muṣṭafā ’l-Bāz, 1419 AH), 2:363.] 

Imām Ṭabarī also comments on this verse with the following:
وهذا نعت من الله تعالى ذكره للمنافقين، يقول جل ثناؤه: ومن الناس من يعجبك يا محمد ظاهر قوله وعلانيته، ويستشهد الله على ما في قلبه، وهو ألد الخصام، جدل بالباطل.
ثم اختلف أهل التأويل في من نزلت فيه هذه الآية؛ فقال بعضهم: ‌نزلت ‌في ‌الأخنس ‌بن ‌شريق، قدم على النبي صلى الله عليه وسلم، فزعم أنه يريد الإسلام، وحلف أنه ما قدم إلا لذلك، ثم خرج فأفسد أموالا من أموال المسلمين. 
This is a description from Allāh, Exalted is His mention, concerning the hypocrites. He, Majestic is His praise, says: ‘Among men there is one whose speech attracts you – O Muḥammad, in outward expression and public display – he even makes Allah his witness on what is in his heart, while he is extremely quarrelsome – argumentative with falsehood.’
The exegetes then differed regarding whom this verse was revealed about. Some said it was revealed concerning Akhnaṣ ibn Sharīq, who came to the Prophet ﷺ and claimed that he sought Islām, swearing that he came for no other reason. Yet he departed thereafter and caused corruption to the wealth of the Muslims.[footnoteRef:1057] [1057:  Imām Abū Jaʿfar Muḥammad ibn Jarīr aṭ-Ṭabarī, Tafsīr aṭ-Ṭabarī Jāmiʿ al-Bayān ʿan Taʾwīl Āy al-Qurʾān (Cairo: Dār Hijr, 2001), 3:571.] 

Mawlānā Zakariyyā al-Kāndhlawī mentions:
وغرض الإمام بذلك أن السعي في الأية ليس بمعنى الإسراع والعدو. 
The imām’s intent thereby is that the term ‘sāʿī’ in the verse does not signify hastening or running.[footnoteRef:1058] [1058:  Mawlānā Zakariyyā (n 2) 2:425.] 

وَقَالَ: ﴿وَأَمَّا مَن جَآءَكَ يَسْع۪يٰ وَهُوَ يَخْش۪يٰ﴾. ]عَبَسَ:  .[9 - 8 
· He says: ‘As regards the one who has come to you with saʿy (eagerly) while he fears (Allāh)’;
ʿAllāmah Zurqānī explains:
وغرض الإمام بذلك أن السعي في الأية ليس بمعنى الإسراع والعدو. 
The imām’s purpose in this is to show that the term ‘sāʿī’ in the verse does not bear the meaning of haste or running.[footnoteRef:1059] [1059:  ʿAllāmah Zurqānī (n 3) 1:308.] 

وَقَالَ: ﴿ثُمَّ أَدْبَرَ﴾
· He says: ‘Then he turned back,’
ʿAllāmah Zurqānī explains who this is referring to:
فرعون عن الإيمان. 
Firʿawn regarding faith.[footnoteRef:1060] [1060:  Ibid.] 

﴿يَسْع۪يٰ﴾. ]النازعات:[22  
‘And did saʿy (tried hard – to refute the Messenger)’;
ʿAllāmah Zurqānī explains:
في الأرض بالفساد. 
On Earth by [spreading] corruption[footnoteRef:1061] [1061:  Ibid.] 

وَقَالَ:﴿إِنَّ سَعْيَكُمْ﴾ 
· He says: ‘Your saʿy (efforts)’
ʿAllāmah Zurqānī clarifies that it refers to our actions:
عملكم. 
Your actions[footnoteRef:1062] [1062:  Ibid.] 

﴿لَشَتّ۪يٰۖ﴾ ]الليل: [4.
‘Are diverse’.
[bookmark: _Toc225709159]More Usage of the Word ‘Saʿy’ in the Qurʾān
ʿAllāmah Ibn ʿAbd al-Barr presents many more usage of the word ‘saʿy’ from the Qurʾān:
والسعي أيضا في اللغة الإسراع والجري وذلك معروف في لسان العرب كما أنه معروف فيه أنه العمل.
ألا ترى إلى قوله عليه السلام إذا ثوب بالصلاة فلا تأتوها وأنتم تسعون أي تجرون وتسرعون وتشتدون.
ومن السعي الذي هو العمل قوله تعالى ﴿وَمَنْ أَرَادَ ٱلْـَٔاخِرَةَ وَسَعَىٰ لَهَا سَعْيَهَا وَهُوَ مُؤْمِنٌۭ فَأُو۟لَـٰٓئِكَ كَانَ سَعْيُهُم مَّشْكُورًۭا﴾ الإسراء 19
وقال ﴿إِنَّمَا جَزَٰٓؤُا۟ ٱلَّذِينَ يُحَارِبُونَ ٱللَّهَ وَرَسُولَهُۥ وَيَسْعَوْنَ فِى ٱلْأَرْضِ فَسَادًا﴾ (المائدة – 33)
وقال ﴿ٱلَّذِينَ ضَلَّ سَعْيُهُمْ فِى ٱلْحَيَوٰةِ ٱلدُّنْيَا﴾ (سورة الكهف – 104)
وهو كثير في القرآن ، قال زهير:
	سعى بعدهم قوم فلم يدركوهم 

	
	ولم يفعلوا ولم يلاموا ولم يألوا




‘Saʿy’, linguistically, also denotes haste and running, and this is well-known in the speech of the Arabs, just as it is also known therein to signify action. Do you not see his ﷺ saying, ‘When the iqāmah to prayer is made, do not come to it whilst you are hastening,’ meaning running, rushing, and exerting oneself.
Among the usages of ‘saʿy’ in the sense of action is the verse: ‘And whoever opts for the Hereafter and makes efforts for it as due, while he is a believer, then, the effort of such people is appreciated!’[footnoteRef:1063]  [1063:  Qurʾān: 17:19.] 

And the verse: ‘Those who fight against Allāh and His Messenger and run about trying to spread disorder on the earth.’[footnoteRef:1064]  [1064:  Ibid, 5:33.] 

And the verse: ‘Those are the ones whose effort in the worldly life has gone in vain.’[footnoteRef:1065] Its usage in this sense is abundant in the Qurʾān. [1065:  Ibid, 18:104.] 

Zuhayr said:
‘Some people strove after them but did not catch up to them;
Nor did they act, nor were they blamed, nor did they fall short.’[footnoteRef:1066] [1066:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 5:73-74.] 

قَالَ مَالِك: فَلَيْسَ السَّعْيُ الَّذِي ذَكَرَ اللَّهُ فِي كِتَابِهِ بِالسَّعْي عَلَى الأَقْدَامِ، وَلاَ الِاشْتِدَادِ، وَإِنَّمَا عَنَى الْعَمَلَ وَالْفِعْلَ. 
Mālik said, ‘Thus, the ‘saʿy’ which Allāh mentioned in His Book is not saʿy on foot, nor hurrying; rather, He meant action and deed.’
[bookmark: _Toc225709160]The Majority’s View on the Interpretation of ‘Saʿy’ in this Verse of Chapter Al-Jumuʿah
Most scholars maintained the same view, as Mawlānā Zakariyyā al-Kāndhlawī says:
قلت: هكذا قال جمهور الفقهاء والعامة من العلماء.
I say: Thus have stated the majority of the jurists and most scholars.[footnoteRef:1067] [1067:  Mawlānā Zakariyyā (n 2) 2:424.] 

Imām ʿAbd ar-Razzāq quotes:
عن معمر، عن قتادة قال: في حرف ابن مسعود: فامضوا إلى ذكر الله، وهي كقوله: ﴿إِنَّ سَعْيَكُمْ لَشَتَّىٰ﴾ [الليل: 4]، قال معمر: وسمعت غيره يقول: إذا كنت فيها فأنت فيها، يقول: إذا كنت فيها تتهيأ لها فأنت تسعى إليها. 
Maʿmar reported from Qatādah, who said, “Concerning the wording of Ibn Masʿūd, ‘Fa ’mḍaw ilā dhikri ’Llāh,’ it is akin to the verse: ‘Inna saʿya-kum la-shattā’.” 
Maʿmar said, “And I heard others say, ‘If you are within it, then you are within it,’ meaning, if you are present in it and prepared for it, then you are striving towards it.”[footnoteRef:1068] [1068:  Imām ʿAbd ar-Razzāq (n 18) 3:207.] 

ʿAllāmah Abū ’l-Walīd al-Bājī provides further detail on why ‘saʿy’ here means to proceed, rather than to run:
وقوله وإنما السعي في كتاب الله العمل ذهب مالك في هذا الباب إلى أن المشي والمضي إلى الجمعة إنما سميا سعيا من حيث كانا عملا وكل من عمل عملا بيديه أو غير ذلك فقد سعى وأما السعي بمعنى الجري فهو العمل بالقدمين على نوع مخصوص من الاشتداد والإسراع ولذلك قال صلى الله عليه وسلم «فلا تأتوها وأنتم تسعون وأتوها وعليكم السكينة والوقار» فنهى عن العدو خاصة دون المشي والمضي إلى الصلاة إلا أن السعي إذا كان بمعنى العدو أو بمعنى المضي إلى الصلاة فإنه يتعدى إلى الغاية بإلى يقال سعى إلى غاية كذا وكذا أي جرى إليها ومشى إليها وإذا كان بمعنى العمل فإنه لا يتعدى بإلى وإنما يتعدى باللام فتقول سعيت لكذا وكذا وسعيت لفلان قال الله تعالى ﴿وَسَعَىٰ لَهَا سَعْيَهَا وَهُوَ مُؤْمِنٌۭ﴾ [الإسراء: 19] وإنما تعدى السعي إلى الجمعة بإلى لأنه بمعنى المضي. 
Mālikʿs statement: ‘Rather, the saʿy in the Book of Allāh is action,’ means that in this context, Mālik held that walking and proceeding to Jumuʿah are termed ‘saʿy’ only in the sense that they constitute an act. Anyone who performs an act – whether with his hands or otherwise – has performed ‘saʿy’. 
As for ‘saʿy’ in the sense of running, that is action with the feet in a specific form of exertion and hastening. This is why the Prophet ﷺ said, ‘Do not come to it while you are doing ‘saʿy’, come to it with calmness and dignity.’ He thus prohibited ‘ʿadw’ (running in haste) specifically, not walking or proceeding to prayer.
However, when ‘saʿy’ means running or proceeding to prayer, it is connected to its object using the preposition ‘ilā’. It is said: ‘Saʿā ilā ghāyat ka-dhā wa-ka-dhā’, meaning he ran to it or walked to it. 
However, when ‘saʿy’ means action or deed, it is not connected with ‘ilā’, but with a lām; thus you say, ‘Saʿaytu li-ka-dhā wa-ka-dhā (for such-and-such a matter’ or ‘Saʿaytu li-fulān (for so-and-so).’ 
Allāh Taʿālā says: ‘And makes efforts for it as due, while he is a believer’. The term ‘saʿy’ is only connected with ‘Jumuʿah’ by ‘ilā’ because here it means proceeding.”[footnoteRef:1069] [1069:  ʿAllāmah Bājī (n 8) 1:194.] 

[bookmark: _i8ipcog8xd3d][bookmark: _Toc225709161]The Ruling of Proceeding to Jumuʿah
 ʿAllāmah Abū ’l-Walīd al-Bājī then mentions the ruling of proceeding to Jumuʿah and those who can be excused from it:
إذا ثبت ذلك فالسعي واجب على كل من تلزمه الجمعة في الجملة وقد يباح التأخير عنها لأعذار فروى ابن القاسم عن مالك أنه يجوز أن يتخلف عنها لجنازة أخ من إخوانه ينظر في أمره قال ابن حبيب ويتخلف لغسل ميت عنده قال مالك أو مريض يخاف عليه الموت واختلف في تخلف العروس والمجذوم عنها وفي التخلف عنها في اليوم المطير.
(مسألة) :
إذا ثبت ذلك فللسعي إليها وقتان:
أحدهما: وقت استحباب وقد تقدم بيانه. 
ووقت وجوب وهو وقت النداء إذا جلس الإمام على المنبر. 
If this is established, then proceeding to it is obligatory upon everyone for whom Jumuʿah is binding in general. However, delaying it may be permissible due to certain excuses. 
Ibn al-Qāsim narrated from Mālik that it is permissible to remain absent from it for the funeral of a brother among one’s brethren whose affairs one is attending to. Ibn Ḥabīb said, ‘One may remain absent to wash a deceased person under one’s charge.’ Mālik said, ‘Or to attend to a sick person whose death is feared.’ 
There is disagreement regarding the absence of a groom or a person afflicted with leprosy from it, and regarding absence from it on a rainy day.
(Ruling):
If this is established, then there are two times for proceeding to it:
The first is the recommended time, the explanation of which has already preceded.
The second is the obligated time, which is the time of the call when the imām sits on the pulpit.[footnoteRef:1070] [1070:  Ibid.] 

   Ḥadīth 289 – 291 – The Ruler Leading Jumuʿah Prayer in a Town: Obligatory & Non-Obligatory Contexts – The Traveller’s Jumuʿah Prayer
6 -‌‌ مَا جَاءَ فِي الإمَام يَنْزِلُ بِقَرْيَةٍ يَوْمَ الْجُمُعَةِ فِي السَّفَرِ 
Narrations concerning an Imām Who Stops At a Town on Friday While Travelling.[footnoteRef:1071] [1071:  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), 1:266.] 

ʿAllāmah Zurqānī commented that Imām Yaḥyā al-Laythī added this title, but he did not add any narration from the Prophet ﷺ. Rather, he only stated the ruling. ʿAllāmah Zurqānī says:
كذا ترجم يحيى ولم يذكر تحتها شيئا جاء في ذلك إنما ذكر الحكم فقط. 
Yaḥyā placed this heading, yet he mentioned no narration under it that has come regarding this; he only mentioned the ruling.[footnoteRef:1072] [1072:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:309. ] 

[bookmark: _Toc225709162]Ḥadīth 289
289 - قال يَحْيَى: قَالَ مَالِكٌ: وإِذَا نَزَلَ الإمَام بِقَرْيَةٍ تَجِبُ فِيهَا الْجُمُعَةُ، وَالإمَام مُسَافِرٌ، فَخَطَبَ وَجَمَّعَ بِهِمْ، فَإِنَّ أَهْلَ تِلْكَ الْقَرْيَةِ وَغَيْرَهُمْ يُجَمِّعُونَ مَعَهُ.
Yaḥyā reported that Mālik said: 
‘If the ruler stops at a town where Jumuʿah is obligatory, and the imām is a traveller, then he delivers the sermon and leads them in Jumuʿah, then people of that town and others should perform Jumuʿah with him.’[footnoteRef:1073] [1073:  Imām Mālik (n 1) 1:266.] 

289 - قال يَحْيَى: 
Yaḥyā reported that
In other manuscripts, these words were not written. The editors of this edition wrote in the footnotes: 
في (ب): قال مالك.
Written in the second main manuscript is ‘qāla Mālik’.[footnoteRef:1074] [1074:  Ibid.] 

قَالَ مَالِكٌ: وإِذَا  
Mālik said, ‘If’
The editors typed a wāw before the word ‘idhā’, adding in the footnotes that they were not present in other manuscripts:
في (ب) و (ج): إذا.
Written in the main manuscript and the manuscript of Jurjānī is ‘idhā’.[footnoteRef:1075] [1075:  Ibid.] 

نَزَلَ الإمَام 
‘The ruler stops’
Mawlānā Zakariyyā al-Kāndhlawī clarifies who is intended in this context by the ‘imām’:
اي: السلطان 
I.e. the governor.[footnoteRef:1076] [1076:  Shaykh al-Ḥadīth Mawlānā Muḥammad Zakariyyā ibn Muḥammad Yaḥyā al-Kāndhlawī, Awjaz al-Masālik ilā Muwaṭṭaʾ Mālik (Damascus: Dār al-Qalam, 2003), 2:426.] 

بِقَرْيَةٍ تَجِبُ فِيهَا   
‘At a town where [Jumuʿah] is obligatory,’
Mawlānā Zakariyyā al-Kāndhlawī explains what is intended by ‘fī-hā’:
اي: تلك القرية 
I.e. that town[footnoteRef:1077] [1077:  Ibid. ] 

الْجُمُعَةُ، 
‘Jumuʿah’
ʿAllāmah Ibn ʿAbd al-Barr explains why would Jumuʿah be compulsory upon them:
يعني لكبرها وكثرة الناس فيها وأنها ذات سوق ومجمع للناس. 
I.e. since it is large, has a great population, has a market and a place where people gather.[footnoteRef:1078] [1078:  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), 5:75. ] 

وَالإمَام مُسَافِرٌ، فَخَطَبَ وَجَمَّعَ  
‘And the ruler is a traveller, then he delivers the sermon and leads [them] in Jumuʿah,’
Mawlānā Zakariyyā al-Kāndhlawī explains the pronunciation of this verb:
بتشديد الميم أي صلى الجمعة. 
With a shaddah on the mīm, i.e. he prays the Jumuʿah prayer[footnoteRef:1079] [1079:  Mawlānā Zakariyyā (n 6) 2:427.] 

بِهِمْ، فَإِنَّ أَهْلَ تِلْكَ الْقَرْيَةِ وَغَيْرَهُمْ 
‘Them [in Jumuʿah] then people of that town and others’
Mawlānā Zakariyyā al-Kāndhlawī explains who is intended:
أي: ممن اقتدى به 
I.e. those who follow him[footnoteRef:1080] [1080:  Ibid.] 

يُجَمِّعُونَ مَعَهُ.
‘Should perform Jumuʿah with him’
[bookmark: _Toc225709163]The Ruler Gathering People for Jumuʿah in a Town Where It Is Obligatory
ʿAllāmah Ibn ʿAbd al-Barr explains:
فإنه يجمع بهم بخطبة ويجزيه ويجزيهم. 
He should lead them in Jumuʿah with one sermon, which will suffice for him and them.[footnoteRef:1081] [1081:  ʿAllāmah Ibn ʿAbd al-Barr (n 8) 5:75-76.] 

Mawlānā Zakariyyā al-Kāndhlawī comments and explains:
وهو ظاهر، لأن السلطان إذا حضر فهو أحق بالإمامة، وهكذا هو مذهب الحنفية.
This is evident because when the governor is present, he is most deserving of being the imām. The Ḥanafī school follows the same view.[footnoteRef:1082] [1082:  Mawlānā Zakariyyā (n 6) 2:427.] 

ʿAllāmah Abū ’l-Walīd al-Bājī mentions:
وهذا كما قال لأن شروط ‌الجمعة قد وجدت والإمام وإن كان مسافرا فإن واليه النائب عنه مستوطن تجب عليه ‌الجمعة وإن كانت ‌الجمعة تجب بحق النيابة عن الإمام وجبت أيضا على الإمام الذي ينوب عنه الوالي والفرق بين ‌الجمعة والقصر أن من كان فرضه الإتمام أتم وراء من يقصر ومن كان فرضه في ‌الجمعة أربعا لم يجز له أن يصليها وراء من يصلي ‌الجمعة. 
This is as he said, because the conditions of Jumuʿah have been fulfilled. And even if the imām is a traveller and his deputy appointed by him resides there, Jumuʿah is obligatory upon him. And if Jumuʿah is obligatory by virtue of deputizing for the imām, it also becomes obligatory on the imām whom the deputy represents. The difference between Jumuʿah and shortening prayer is that whoever is obliged to perform the full prayer may follow someone who shortens it, but whoever is obliged to perform four rakʿahs on the day of Jumuʿah may not pray behind someone who performs Jumuʿah (two rakʿahs).[footnoteRef:1083] [1083:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:196. ] 

He also mentions the differences in the Mālikī school about whether the leader who is a traveller can lead:
وهل من صفاته أن يكون مقيما قال ابن القاسم لا يؤم المسافر ابتداء ولا مستخلفا 
وقال أشهب وسحنون يؤم في الحالتين 
وقال ابن الماجشون ومطرف يؤم مستخلفا ولا يؤم ابتداء.
وجه ما قاله ابن القاسم أنه ليس من أهلها كالمرأة.
ووجه ما قاله أشهب أنه لما أتاها صار من أهلها ولم يكن فيه نقص يمنعه من التقدم فيها كالإمام بقرية من عمله وهو مسافر.
ووجه ما قاله ابن الماجشون أنه إذا عقد المسافر مع الإمام إحرامه فقد لزم حكم الجمعة وثبت كونه من أهلها فصح أن يستخلف على إتمامها وإذا لم ينعقد إحرامه مع الإمام لم يثبت له حكمها ولم يصح إمامته فيها. 
It it among the imām’s characteristics that he should be resident? Ibn al-Qāsim said, ‘A traveller does not lead initially nor as a deputy.’
Ashhab and Sahnūn said that he may lead in both cases. 
Ibn al-Mājishūn and Muṭarrif said that he may lead as a deputy but not initially.
The reasoning for what Ibn al-Qāsim said is that he is not fit for this role, like a woman.
The reasoning for what Ashhab said is that when he arrives, he becomes one of its inhabitants and there is no deficiency preventing him from taking the lead in it, like an imām in a village of his duty while he is a traveller.
The reasoning for what Ibn al-Mājishūn said is that if the traveller has tied his opening takbīr with the imām, then the ruling of Jumuʿah applies to him, and his being among its inhabitants is established, so it is valid for him to deputize for its completion. And if his opening takbīr has not been tied with the imām, then its ruling is not established for him, and it is not valid for him to lead in it.[footnoteRef:1084] [1084:  Ibid, 1:198.] 
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290 - وَقَالَ مَالِك: وَإِنْ جَمَّعَ الإمَام وَهُوَ مُسَافِرٌ بِقَرْيَةٍ لَا تَجِبُ فِيهَا الْجُمُعَةُ، فَلاَ جُمُعَةَ لَهُ، وَلاَ لأَهْلِ تِلْكَ الْقَرْيَةِ، وَلاَ لِمَنْ جَمَّعَ مَعَهُمْ مِنْ غَيْرِهِمْ، وَلْيُتَمِّمْ أَهْلُ تِلْكَ الْقَرْيَةِ وَغَيْرُهُمْ مِمَّنْ لَيْسَ بِمُسَافِرٍ الصَّلاَةَ.
Mālik said:
‘If the ruler gathers the people for performing Jumuʿah, while he is travelling in a town where Jumuʿah is not compulsory, then Jumuʿah is not compulsory on him neither on the people of that town nor on others who are performing the Jumuʿah with him. The people of that town and others who are not travellers should complete their prayer in full.’[footnoteRef:1085] [1085:  Imām Mālik (n 1) 1:266.] 

The previous ruling was about the leader going to a place where Jumuʿah is compulsory, like an urban city. This ruling deals with if he goes to a village where the conditions of Jumuʿah are not found.
290 - وَقَالَ مَالِك:  
Mālik said:
Other manuscripts did not include the wāw. In the footnotes, it is written:
كتب فوق واو (وقال) في الأصل (صح). وفي (ب) و (ج): قال مالك. 
In the main manuscript, it is written above the wāw in ‘wa-qāla’: ‘ṣaḥḥa’. In the second main manuscript and the manuscript of Jurjānī, it was written ‘Qāla Mālik’.[footnoteRef:1086] [1086:  Ibid.] 

وَإِنْ جَمَّعَ الإمَام وَهُوَ مُسَافِرٌ بِقَرْيَةٍ لَا تَجِبُ فِيهَا الْجُمُعَةُ، 
‘If the ruler gathers the people for performing Jumuʿah, while he is travelling in a town where Jumuʿah is not compulsory,’
ʿAllāmah Zurqānī clarifies:
على أهلها لفقد شروطها. 
Upon its inhabitants due to the absence of its conditions[footnoteRef:1087] [1087:  ʿAllāmah Zurqānī (n 2) 1:310.] 

فَلاَ جُمُعَةَ لَهُ، 
‘Then Jumuʿah is not compulsory on him’
Mawlānā Zakariyyā al-Kāndhlawī clarifies:
أي للإمام 
I.e. for the imām[footnoteRef:1088] [1088:  Mawlānā Zakariyyā (n 6) 2:427.] 

وَلاَ لأَهْلِ تِلْكَ الْقَرْيَةِ،   
‘Neither on the people of that town’
Mawlānā Zakariyyā al-Kāndhlawī explains:
التي نزل الإمام فيها 
Where the imām halted at[footnoteRef:1089] [1089:  Ibid.] 

وَلاَ لِمَنْ جَمَّعَ  
‘Nor on […] who are performing the Jumuʿah’ 
In the footnotes, it is written regarding this verb:
بهامش الأصل: (يجمع)، ورسم فوقها (صح)، ولم يقرأها الأعظمي. 
Written in the main manuscript is: ‘yujammiʿu’ with ‘ṣaḥḥa’ marked on top. Aʿẓamī did not read it.[footnoteRef:1090] [1090:  Imām Mālik (n 1) 1:266.] 

مَعَهُمْ 
‘With him’
Mawlānā Zakariyyā al-Kāndhlawī explains:
مع أولئك المصلين.
With those worshippers[footnoteRef:1091] [1091:  Mawlānā Zakariyyā (n 6) 2:427.] 

مِنْ غَيْرِهِمْ،   
‘Others’
Since the imām gathered them for prayer and commenced, if he completed the prayer after two rakʿahs, what should the congregation do? Imām Mālik explains:
وَلْيُتَمِّمْ 
‘Should complete in full’
In the footnotes, it is written:
ضبطت في الأصل بالتشديد والتخفيف معا، وكتب فوقها (صح).
It is pronounced in the main manuscript both with (wa ’l-yutammim) and without (wa ’l-yutmim) the shaddah, with ‘ṣaḥḥa’ written on top.[footnoteRef:1092] [1092:  Imām Mālik (n 1) 1:266.] 

ʿAllāmah Zurqānī says:
وفي نسخة: وليتم بالإدغام. 
It was written in a manuscript: ‘wa ’l-yutimma’ with idghām (merging the mīm).[footnoteRef:1093] [1093:  ʿAllāmah Zurqānī (n 2) 1:310.] 

أَهْلُ تِلْكَ الْقَرْيَةِ وَغَيْرُهُمْ مِمَّنْ لَيْسَ بِمُسَافِرٍ الصَّلاَةَ.
‘The people of that town and others who are not travellers [should complete] their prayer [in full].’
ʿAllāmah Ibn ʿAbd al-Barr explains:
ويتم أهل تلك القرية صلاتهم يبنون على الركعتين اللتين صلوا معه ظهرا. 
The people of that village should complete their prayer, continuing over the two rakʿahs they offered with the imām to perform ẓuhr prayer.[footnoteRef:1094] [1094:  ʿAllāmah Ibn ʿAbd al-Barr (n 8) 5:76.] 

ʿAllāmah Abū ’l-Walīd al-Bājī comments:
وهذا كما قال لأنه لا جمعة لأحد من المصلين لعدم شروط الجمعة من المصر أو القرية الموصوفة. 
This is as he stated since there is no Jumuʿah for any of the worshippers due to the absence of the conditions for Jumuʿah from the described city or village.[footnoteRef:1095]  [1095:  ʿAllāmah Bājī (n 13) 1:199.] 
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Imām Yaḥyā al-Laythī reported this from Imām Mālik. ʿAllāmah Ibn ʿAbd al-Barr then mentions what others quoted from Imām Mālik:
وكذلك ذكر ابن عبد الحكم عنه يبنون وليس عليهم أن يبتدئوا وتجزي صلاته كل مسافر معه إلا أنها ليست جمعة وإنما هي صلاة سفر.
وقال ابن نافع عن مالك: يتمون بعد إمامهم وصلاتهم جائزة.
وقال ابن القاسم في المدونة لا جمعة له ولا لهم ويعيد ويعيدون لأنه جهر عامدا.
وذكر ابن المواز عن ابن القاسم أنه قال أما صلاته فتامة وأما هم فعليهم الإعادة. 
Likewise, Ibn ʿAbd al-Ḥakam reported from him that they will continue their prayer, and it is not incumbent upon them to restart, and his prayer suffices for every traveller with him; yet it is not to be considered a Friday prayer but merely a traveller’s prayer.
Ibn Nāfiʿ reports from Mālik, that he said, ‘One may complete one’s prayer after following the imām, and their prayer is valid.’
Ibn al-Qāsim states in Al-Mudawwanah, ‘There is no Friday prayer for him nor for them, and both must repeat the prayer, for he deliberately recited aloud.’
Ibn al-Muwāz reported from Ibn al-Qāsim that he said, ‘As for his prayer, it is complete, whereas for them, repetition is incumbent.’[footnoteRef:1096] [1096:  ʿAllāmah Ibn ʿAbd al-Barr (n 8) 5:76.] 

· Imām Yaḥyā al-Laythī: The imām performs two rakʿahs (no Jumuʿah for him) and others perform complete two more after the imām.
· Ibn ʿAbd al-Ḥakam: Same
· Ibn Nāfiʿ: It is valid for the residents to complete two more after the imām.
· Ibn al-Qāsim in Al-Mudawwanah: There is no Jumuʿah for either, and both must repeat their prayers.
· Ibn al-Muwāz from Ibn al-Qāsim: The imām’s prayer is valid but the followers must repeat.
ʿAllāmah Abū ’l-Walīd al-Bājī explains that there are two ways to understand the ruling that Imām Yaḥyā al-Laythī is quoting:
وقوله وليتم أهل تلك القرية وغيرهم ممن ليس بمسافر يحتمل معنيين:
أحدهما: أن يعودوا إلى الإتمام.
والثاني: أن يتموا على ما تقدم من صلاتهم.
وهذا أظهر من جهة اللفظ لأنه لو أراد المعنى الأول لقال: ليعد جميع المصلين معه، فيتم المقيم، ويقصر المسافر ولما خص المقيمين بالذكر ، كان أظهر إذ صلاة المسافرين جائزة.
وقد اختلف أصحابنا في هذه المسألة:  فروي عن ابن القاسم في المدونة والمجموعة ورواه عن مالك أن الصلاة لا تجزئ الإمام ولا أحدا ممن معه، وروى عنه أبو زيد وابن المواز تجزئه ولا تجزي أحدا من أهل القرية حتى يتموا عليها ظهرا أربعا ورواه ابن نافع عن مالك.
وجه الرواية الأولى أن الإمام أفسد صلاته بتعمد الجهر في صلاة السر وإذا فسدت صلاته بالعمد تعدى إلى صلاة الجماعة معه وقد قال الشيخ أبو القاسم إن الجهر فيما يجهر فيه والإسرار فيما يسر فيه من سنن الصلاة وهذا مقتضى هذه الرواية.
ووجه الرواية الثانية أن تعمده للجهر لا يفسد صلاته لأنها صفة للقراءة مشروعة فلم تمنع صحة صلاة الإمام وإذا لم تمنع صحة صلاته لم تمنع صحة صلاة من وراءه. 
And his statement: ‘And the people of that village and others who are not travellers should complete (their prayer),’ admits of two possible meanings:
The first: that they return to completing (the prayer in full, i.e. restarting it).
The second: that they complete upon what has already preceded from their prayer.
And this second meaning is more apparent in terms of wording, because if he had intended the first meaning, he would have said, ‘Let all those who prayed with him repeat, so that the resident completes (four) and the traveller shortens (two).’ Since he specified the residents in particular, this is more apparent, as the prayer of the travellers is valid.
Our companions have differed regarding this issue. It has been narrated from Ibn al-Qāsim in Al-Mudawwanah and Al-Majmūʿah, and he narrated it from Mālik, that the prayer is not valid for the imām nor for anyone with him. Abū Zayd and Ibn al-Muwāz narrated from him (Ibn al-Qāsim) that it is valid for the imām but not valid for any of the people of the village until they complete it as ẓuhr of four (rakʿahs). And Ibn Nāfiʿ narrated it from Mālik.
The reasoning behind the first narration is that the imām corrupted his prayer by deliberately reciting aloud in a silent prayer, and when his prayer is corrupted by deliberate action, this corruption extends to the prayer of the congregation with him. Shaykh Abū ’l-Qāsim has said, ‘Loud recitation in what is prescribed to be recited aloud and silent recitation in what is prescribed to be recited silently are from the Sunnahs of prayer.’ This accords with the implication of this narration.
The reasoning behind the second narration is that his deliberate recitation aloud does not invalidate his prayer, because it is a characteristic of recitation that is legislated, and thus it does not prevent the validity of the imām’s prayer. When it does not prevent the validity of his prayer, it likewise does not prevent the validity of the prayer of those behind him.”[footnoteRef:1097] [1097:  ʿAllāmah Bājī (n 13) 1:199.] 

ʿAllāmah Zurqānī quotes this and comments:
والمعتمد ما في المدونة. 
The relied-upon position is that in Al-Mudawwanah.[footnoteRef:1098] [1098:  ʿAllāmah Zurqānī (n 2) 1:310.] 
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Mawlānā Zakariyyā al-Kāndhlawī comments:
قلت: ولا يذهب عليك أن إمام دار الهجرة صاحب الكتاب – رضي الله عنه وأرضاه  - نبه بهذا الكلام على أن القرى نوعين: تجب في نوع منهما الجمعة دون نوع، ويفصل بينهما، لما أن ذلك من مجتهدات  الأئمة على حسب عادتهم، فرأوا الروايات والأثار، واستنبطوا منها الشروط على وفق ما أدى إليه اجتهادهم – شكر الله سعيهم – ولكن الأمر المتفق عليه فيما بينهم ، لا تجد فيهم مخالفا في ذلك: أن الجمعة ليست مثل الصلوات الأخر المطلقة، بل لها شروط تختص بها ، على الاختلاف فيما بينهم في تنقيح الشروط، خلافا لمن أنكر ذلك من بعض مدعي الاجتهاد في هذا الزمان ، إذ قالوا: إنها كغيرها من الصلوات.
وأنت خبير بأنه لا حاجة إلى رد مخترعاتهم بعد أن يناقض أقوال بعضهم بعضا، فإنهم بأنفسهم كفونا ردا لما يقولون، فيخترع أحدهم اليوم قولا على حسب عقله الثاقب، ويجيء غدا أعقل منه فيغيرها قائلا: بأنا إذا لم نتمسك باجتهاد الأئمة ، فكيف باجتهاد معاصرينا، ولذا لا يلتفت المشايخ من أهل التأليف إلى نقل مسالكهم ورد أقوالهم، وقدوة بهم لا نذكر في تأليفنا هذا إلا أقوال الأئمة المشتهرين – شكر الله سعيهم – فيما بذلوا جهدهم.
فاعلم أن الأئمة الأربعة وفقهاء الأمصار أجمعوا على أن للجمعة شروطا لا تصح الجمعة بدونها، وهذا مما لا يمكن الإنكار عليه، فمؤلفات الفقهاء على مسلك الأئمة ممتلئة منه. 
I say: It should not escape you that the Imām of Dār al-Hijrah, the author of the both – may Allāh be pleased with him and grant him His mercy – pointed with these words to the fact that villages are of two types: in one type the Friday prayer is obligatory, while in the other it is not. He distinguished between them, since this matter falls within the domain of ijtihād of the imāms, each according to his customary method. They examined the transmitted reports and traditions, and from them derived the conditions in accordance with what their ijtihād led them to – may Allāh reward their efforts.
What is unanimously agreed upon among them, without any dissent, is that Friday prayer is not like the other unrestricted prayers; rather, it has its own particular conditions, despite their disagreement in defining and refining those conditions. This stands in opposition to those who, in our times, claim ijtihād and deny this distinction, asserting that Friday prayer is like any other prayer.
Yet you are well aware that there is no need to refute their contrived innovations, for their own statements contradict each other. They have spared us the task of refutation, since one of them today invents a claim according to his supposed sharp intellect, while another, more ‘intelligent’ than him tomorrow, will overturn it, saying: if we cannot even disregard the ijtihād of the early imāms, then how much less can we rely upon the ijtihād of our contemporaries. For this reason, the recognised scholars of authorship pay no attention to recording their methods or refuting their claims. Following their precedent, we will not mention in this work of ours anything except the opinions of the well-known imams – may Allāh reward their efforts – for the struggles they exerted.
Know, then, that the four imāms and the jurists of the various lands have all agreed that Friday prayer has conditions without which it is invalid. This is something that cannot be denied, and indeed the writings of the jurists, following the path of the imāms, are filled with this.[footnoteRef:1099] [1099:  Mawlānā Zakariyyā (n 6) 2:428.] 
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In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
‌‌‌شروط صلاة ‌الجمعة:
6 - لصلاة ‌الجمعة ثلاثة أنواع من الشروط.
النوع الأول: ‌شروط للصحة والوجوب معا، والثاني: للوجوب فقط، والثالث: للصحة فقط.
والفرق بين هذه الأنواع الثلاثة من الشروط، أن ما يعتبر شرطا لصحة صلاة ‌الجمعة ووجوبها معا، يلزم من فقده أمران اثنان: بطلانها، وعدم تعلق الطلب بها.
وما يعتبر شرطا للوجوب - فقط - يلزم من فقده عدم تعلق الطلب وحده، مع ثبوت صحة الفعل، وما يعتبر شرطا للصحة فقط يلزم من فقده البطلان مع استمرار المطالبة به. 
Conditions for the Validity of the Jumuʿah prayer
There are three types of conditions for the Jumuʿah prayer:
The first type: Conditions for both the validity and obligation
The Second: For the obligation only
The third: For the validity only.
The distinction between these three types of conditions is as follows: 
· What is regarded a condition for both the validity and obligation of the Jumuʿah prayer entails, when absent, two consequences: the invalidity of the prayer and the absence of its obligation.
· What is regarded a condition for the obligation only entails, when absent, the absence of the obligation despite the validity of the action.
· What is regarded a condition for the validity only entails, when absent, invalidity while the obligation continues to stand.[footnoteRef:1100] [1100:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (Kuwait: Wazārat al-Awqāf wa ’sh-Shuʾūn al-Islāmiyyah, 1983), 27:195.] 

Those interested in learning of the condition may refer to the ensuing pages there.
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291 - قَالَ يَحْيَى قَالَ مَالِك: لَا جُمُعَةَ عَلَى مُسَافِرٍ. 
Yaḥyā reported that Mālik said, ‘There is no Jumuʿah on a traveller.’[footnoteRef:1101] [1101:  Imām Mālik (n 1) 1:266.] 

291 - قَالَ يَحْيَى 
Yaḥyā reported that 
Other manuscripts did not include this. In the footnotes, it is written:
في (ب) و (ج): قال مالك 
It comes in the second main manuscript and that of Jurjānī: ‘Qāla Mālik’.[footnoteRef:1102] [1102:  Ibid.] 

قَالَ مَالِك: لَا 
Mālik said, ‘There is no’
In his edition, Shaykh Muṣṭafā al-Aʿẓamī typed this with a wāw before the word lā.
ولا جمعة.[footnoteRef:1103] [1103:  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), 2:149.] 

In the footnotes, it is written:
كتب تحتها في الأصل واو، وأمامها (ح). ولم يقرأه الأعظمي. وفي (ج) بالواو، وفي النسخ الأخرى المعتمدة: لا.
Written beneath it in the main manuscript is a wāw with the manuscript of Muḥammad ibn Waḍḍāḥ marked before it. Aʿẓamī did not recite it. It comes in the manuscript of Jurjānī with a wāw while other reliable manuscripts have it as ‘lā’ (without the wāw).[footnoteRef:1104] [1104:  Ibid.] 

جُمُعَةَ عَلَى مُسَافِرٍ.
‘Jumuʿah on a traveller.’
In the footnotes, it is written:
بهامش الأصل: المسافر، وكتب فوقها (ط). وفي هامش (ب): المسافر وعليها (ط) لمطرف.
Written in the margin of the main manuscript is ‘al-musāfir’ with the manuscript of Muṭarrif marked above it. And it comes in the margin of the second main manuscript: ‘al-musāfir’ with a ṭāʾ marked on top of it for Muṭarrif.[footnoteRef:1105] [1105:  Imām Mālik (n 1) 1:266.] 

[bookmark: _Toc225709169]The Unanimity on the Non-Obligation of Jumuʿah Prayer for the Traveller
ʿAllāmah Ibn ʿAbd al-Barr states there is consensus (ijmāʿ) on this, though the evidence is based on āḥād reports:
وأما قوله ‌ليس ‌على ‌مسافر ‌جمعة فإجماع لا خلاف فيه وقد روي ذلك عن النبي عليه السلام من أخبار الآحاد. 
As for his statement: ‘There is no Friday prayer upon a traveller’, this is a matter of consensus without any disagreement. It has been narrated from the Prophet ﷺ by way of solitary reports.[footnoteRef:1106] [1106:  ʿAllāmah Ibn ʿAbd al-Barr (n 8) 5:76.] 

In Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah, it is written:
اتفق الفقهاء على أن الإقامة من ‌شروط وجوب ‌الجمعة، وعلى هذا فلا تجب ‌الجمعة على المسافر لقول النبي: من كان يؤمن بالله واليوم الآخر فعليه الجمعة، إلا مريض أو مسافر أو امرأة أو صبي أو مملوك 
ولأن النبي وأصحابه كانوا يسافرون في الجمع وغيره فلم يصل أحد منهم الجمعة فيه مع اجتماع الخلق الكثير، ولأن المسافر يحرج في حضور الجمعة. 
The jurists are in agreement that residence is among the conditions for the obligation of the Friday prayer. On this basis, the Friday prayer is not obligatory upon the traveller, in light of the statement of the Prophet ﷺ, ‘Whoever believes in Allāh and the Last Day, upon him is the Friday prayer, except one who is ill, a traveller, a woman, a child, or a slave.’
Moreover, the Prophet ﷺ and his Companions would undertake journeys on Fridays and other days, yet none of them performed the Friday prayer during travel, despite the large gatherings of people. This is because the traveller encounters hardship in attending the Friday prayer.[footnoteRef:1107] [1107:  Al-Mawsūʿah al-Fiqhiyyah al-Kuwaytiyyah (n 30) 25:36.] 

Imām Ṭabrānī says:
حدثنا أحمد بن يحيى الحلواني قال: نا عبيد الله بن عمر القواريري قال: نا أبو بكر الحنفي قال: نا عبد الله بن نافع، عن أبيه، عن ابن عمر قال: قال رسول الله صلى الله عليه وسلم: «‌ليس ‌على ‌مسافر ‌جمعة» لم يرو هذا الحديث عن نافع إلا ابنه عبد الله، تفرد به: أبو بكر الحنفي. 
Aḥmad ibn Yaḥyā al-Ḥalwānī narrated to us, saying: ʿUbayd Allāh ibn ʿUmar al-Qawārīrī narrated to us, saying: Abū Bakr al-Ḥanafī narrated to us, saying: ʿAbdullāh ibn Nāfiʿ narrated from his father from Ibn ʿUmar, who said that the Messenger of Allah ﷺ said, ‘There is no Friday prayer upon a traveller.’ This ḥadīth has not been narrated from Nāfiʿ except by his son ʿAbdullāh, and it was uniquely transmitted by Abū Bakr al-Ḥanafī.[footnoteRef:1108] [1108:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Al-Muʿjam al-Awsaṭ (Cairo: Dār al-Ḥaramayn, 1995), 1:249.] 

[bookmark: _cdguy7yusigw][bookmark: _Toc225709170]Conditions Governing the Traveller’s Attendance of the Jumuʿah Prayer
 ʿAllāmah Abū ’l-Walīd al-Bājī listed a few scenarios regarding a traveller performing Jumuʿah prayer: 
· If one begins travel before zawāl, Mālik has two opinions: disliked to perform Jumuʿah but there is no harm.
· If one begins travel after zawāl but before prayer, it is prohibited.
· If the adhān is called while he is still within three miles of the Jumuʿah mosque, he must return.
· If one is already in continuous travel, then no Jumuʿah is required.
· If a traveller arrives at his hometown and can catch Jumuʿah, he must delay ẓuhr and pray Jumuʿah. If he already prayed ẓuhr, it does not count.
وهذا كما قال وذلك أن المسافر على ضربين رجل ابتدأ سفره يوم الجمعة ورجل مستديم لسفره فأما من ابتدأه يوم الجمعة فلا يخلو أن يبتدئه قبل الزوال أو بعد الزوال قبل الصلاة فإن شرع فيه قبل الزوال فروى ابن وهب وابن القاسم عن مالك أنه مكروه وروى علي بن زياد عنه لا بأس به فإن أنشأه قبل الزوال وقبل الصلاة فهو ممنوع خلافا لبعض أصحاب أبي حنيفة والدليل على ما نقوله قوله تعالى ﴿يَـٰٓأَيُّهَا ٱلَّذِينَ ءَامَنُوٓا۟ إِذَا نُودِىَ لِلصَّلَوٰةِ﴾ [الجمعة: 9] الآية والأمر بالشيء يقتضي وجوبه وتحريم تركه.
(مسألة) : فإن خرج من منزله يوم الجمعة فأذن لصلاة الجمعة قبل أن يكون بينه وبين موضع الجمعة ثلاثة أميال فالظاهر من المذهب أنه يجب عليه الرجوع لأنه قد نودي للصلاة وهو من أهل الجمعة بموضع يلزم منه إتيان الجمعة كما لو كان بالمصر.
(مسألة) : وأما من كان مستديما لسفره فلا جمعة عليه وإن كان بموضع الجمعة والدليل على ذلك أن السفر عذر يبيح الفطر للصائم فوجب أن يسقط فرض الجمعة كالمرض.
(مسألة) : وأما إن كان المسافر واردا على موضع استيطانه فإن علم أنه يدرك الجمعة بمصره فليؤخر الصلاة حتى يصلي الجمعة فإن عجل فصلى الظهر لم يجزه لأن فرضه الجمعة وإن ظن أنه لا يدرك الجمعة فصلى الظهر فالذي رواه ابن المواز عن مالك إن أدرك ركعة من صلاة الجمعة مع الإمام فعليه أن يأتيها قال ابن الماجشون لأنه صار من أهل الجمعة فانتقض ما كان صلى من الظهر.
وقال أشهب إن كان صلى الظهر في جماعة فالأولى فرضه وكان ينبغي له أن لا يأتي الجمعة وإن كان صلى الأولى فذا كان له أن يعيدها جمعة ثم الله أعلم بصلاته ولو أدرك من الجمعة ركعة أضاف إليها أخرى. 
This is as he has said, for the traveller is of two types: one who commences his journey on the day of Friday, and one who is already continuing upon his journey. 
As for one who begins his journey on Friday, it is not without two possibilities; 
· Either he sets out before zawāl or;
· After zawāl but prior to the prayer. 
1. If he sets out before zawāl, Ibn Wahb and Ibn al-Qāsim have narrated from Mālik that it is reprehensible, while ʿAlī ibn Ziyād has narrated from him that there is no harm in it. 
2. If, however, he commences it before zawāl and before the prayer, then he is prohibited from doing so, contrary to some of the companions of Abū Ḥanīfah. The evidence for what we have stated is the verse: ‘O you who believe, when the call is proclaimed for the prayer…’. A command necessitates obligation and the prohibition of neglect. (The command to proceed for Jumuʿah is contingent on hearing the adhān.)
Ruling: If he departs from his dwelling on Friday, and the call to the Friday prayer is made before he has reached a distance of three miles from the place of Friday prayer, then the apparent position of the school is that he must return, for he has been called to the prayer and he is of those upon whom Friday is incumbent, being in a place that obliges him to attend Friday as if he were within the city itself.
Ruling: As for one who is already continuing upon his journey, Friday prayer is not incumbent upon him even if he is in a place where Friday prayer is performed. The evidence for this is that travel is an excuse which permits the fasting person to break his fast; therefore, it necessitates the falling away of the obligation of Friday prayer, just as in the case of illness.
Ruling: If the traveller is returning to his place of residence, then if he knows that he will catch the Friday prayer in his city, he should delay his prayer until he performs the Friday prayer. If, however, he hastens and prays ẓuhr beforehand, it will not suffice him, for his obligation is the Friday prayer. If he presumes that he will not catch the Friday prayer and thus performs ẓuhr, then what Ibn al-Muwāz has narrated from Mālik is that if he catches a single rakʿah of the Friday prayer with the imām, he must perform it. Ibn al-Mājishūn said that this is because he has become of those upon whom Friday is incumbent, and what he prayed of ẓuhr is thereby invalidated.
Ashhab said, ‘If he had prayed ẓuhr in congregation, then his first prayer is valid and it would have been preferable for him not to attend the Friday prayer. Yet if he had prayed the first (ẓuhr) individually, then it is permissible for him to repeat it as Friday prayer. And Allāh knows best regarding his prayer. If he were to catch a single rakʿah of Friday prayer, he is to add to it another.’[footnoteRef:1109] [1109:  ʿAllāmah Bājī (n 13) 1:199.] 

   – The Different Opinions on the Special Hour on Friday
مَا جَاءَ فِي السَّاعَةِ الَّتِي فِي يَوْمَ الْجُمُعَةِ
Narrations concerning the Special Hour on Friday[footnoteRef:1110] [1110:  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), 1:267.] 

Imām Mālik brought this chapter specificially regarding the moment on Friday where supplications are answered, as reported by the Prophet ﷺ. ʿAllāmah Zurqānī explains: 
أي التي يجاب فيها الدعاء. 
I.e. in which supplications are accepted[footnoteRef:1111] [1111:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:310. ] 

This period of time is known as ‘sāʿat al-ijābah’ (the hour of acceptance). ʿAllāmah Ibn al-Qayyim mentions:
أن فيه ‌ساعة ‌الإجابة، وهي الساعة التي لا يسأل الله فيها شيئا إلا أعطاه. 
Within it lies the hour of acceptance, a period in which Allāh grants one whatever he asks.[footnoteRef:1112] [1112:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn Abī Bakr, better known as Ibn Qayyim al-Jawziyyah, Zād al-Maʿād fī Hady Khayr al-ʿIbād (Beirut: Muʾassasat ar-Risālah, 1996), 1:478. ] 

[bookmark: _Toc225709171]Opinions Regarding Sāʿah al-Ijābah of Jumuʿah.
Scholars have greatly differed on this in different aspects, as Ḥāfiẓ Ibn Ḥajar says:
وقد اختلف أهل العلم من الصحابة والتابعين ومن بعدهم في هذه الساعة هل هي باقية أو رفعت؟ وعلى البقاء هل هي في كل جمعة أو في جمعة واحدة من كل سنة؟ وعلى الأول هل هي وقت من اليوم معين أو مبهم؟ وعلى التعيين هل تستوعب الوقت أو تبهم فيه؟ وعلى الإبهام ما ابتداؤه وما انتهاؤه؟ وعلى كل ذلك هل تستمر أو تنتقل؟ وعلى الانتقال هل تستغرق اليوم أو بعضه؟ 
The scholars among the companions, the followers, and those after them differed regarding this hour: 
· Has it remained, or has it been lifted? 
· If it has remained, is it present every Friday, or only on one Friday in the entire year?
· If the first view is adopted, is it a specific time of the day, or an indeterminate one? 
· If it is specific, does it encompass the entire period, or only part of it within? 
· If it is indeterminate, when does it begin and when does it end? 
· Regarding all of this, does it remain fixed or does it shift? 
· If it shifts, does it span the whole day or only part of it?[footnoteRef:1113] [1113:  Ḥāfiẓ Abū ’l-Faraj ʿAbd ar-Raḥmān ibn Aḥmad ibn Rajab al-Ḥanbalī, Fatḥ al-Bārī Sharḥ Ṣaḥīḥ al-Bukhārī (Madīnah Munawwarah: Maktabat al-Ghurabāʾ al-Athariyyah, 1996), 3:698. ] 

Even the narrations speaking on it differ. ʿAllāmah Ibn ʿAbd al-Barr says:  
وأما الساعة المذكورة في يوم الجمعة فاختلفت فيها الآثار المرفوعة وكذلك اختلف فيها العلماء. 
As for the mentioned hour on Friday, the marfūʿ narrations on it differ, and likewise, scholars differed on it.[footnoteRef:1114] [1114:  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), 5:82. ] 

Let us address each point of divergence:
1) The hour has been lifted/revoked.
ʿAllāmah Ibn ʿAbd al-Barr refuted this view by quoting from Abū Hurayrah. He states:
وقال قوم قد رفعت وهذا ليس بشيء عندنا لحديث بن جريج عن داود بن أبي عاصم عن عبد الله بن يحنس مولى معاوية قال: قلت لأبي هريرة: زعموا أن الساعة التي في يوم الجمعة لا يدعوا فيها مسلم إلا استجيب له قد رفعت قال كذب من قال ذلك قلت فهي في كل جمعة أستقبلها قال نعم.
A group opined that it has been revoked, but this is not a strong view according to us because of the ḥadīth of Ibn Jurayj from Dāwūd ibn Abī ʿĀṣim from ʿAbdullāh ibn Yuḥannas, the freed slave of Muʿāwiyah, who said:
“I asked Abū Hurayrah, ‘People claimed that the hour on Friday in which a Muslim is granted whatever he supplicates for, has been lifted.’ He replied, ‘Whoever said so has lied.’ I asked him, ‘So will it come on every upcoming Friday?’ He replied in the affirmative.”[footnoteRef:1115] [1115:  Ibid.] 

ʿAllāmah Ibn al-Qayyim mentions:
وأما قول من قال: رفعت، فهو نظير قول من قال: رفعت ليلة القدر. وهذا القائل إن أراد أنها كانت معلومة، فرفع علمها عن الأمة؛ فيقال له: لم يرفع علمها عن كل الأمة، وإن رفع عن بعضهم. وإن أراد أن حقيقتها وكونها ساعة إجابة رفعت، فقول باطل مخالف للأحاديث الصحيحة الصريحة، فلا يعول عليه. والله أعلم. 
As for those who believe that it has been lifted, it is similar to those who said that the Night of Power has been lifted. If the one who said this meant that it was known previously and then its knowledge has been lifted from the nation, the reply to him is that its knowledge has not been lifted from everyone in the nation, only from a group of people.
If he meant that its reality of being an hour of acceptance has been lifted, then this is an incorrect statement which contradicts the authentic and explicit ḥadīths. It is unreliable. And Allāh knows best.[footnoteRef:1116] [1116:  ʿAllāmah Ibn Qayyim (n 3) 1:490.] 

ʿAllāmah Ibn ʿAbd al-Barr finishes by asserting:
على هذا تواترت الآثار وبه قال علماء الأمصار.
The narrations have been mass-transmitted upon this view (that it is still present), and the scholars (of the large cities) maintained this opinion.[footnoteRef:1117] [1117:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 5:82.] 

2) From after ʿaṣr until sunset.
ʿAllāmah Ibn ʿAbd al-Barr presents those who held this view and their evidence:
فذهب عبد الله بن سلام إلى أنها بعد العصر إلى غروب الشمس وقال بقوله ذلك جماعة.
ومن حجتهم حديث يرويه بن وهب عن عمرو بن الحارث عن الجلاح مولى عبد العزيز بن مروان عن أبي سلمة عن جابر عن النبي عليه السلام قال يوم الجمعة اثنتا عشرة ساعة فيها ساعة لا يوجد مسلم يسأل الله فيها شيئا إلا أعطاه فالتمسوها آخر ساعة في العصر. وقد قيل إن قوله في هذا الحديث فالتمسوها آخر ساعة بعد العصر هو من قول أبي سلمة.
ʿAbdullāh ibn Salām believed it to be after ʿaṣr until sunset, and a group followed his opinion.
Among their proofs is the ḥadīth narrated by Ibn Wahb from ʿAmr ibn al-Ḥārith from Jallāḥ, the freed slave of ʿAbd al-ʿAzīz ibn Marwān from Abū Salamah from Jābir from the Prophet ﷺ, who said, ‘On Friday there are twelve hours, within which there is an hour in which no Muslim asks Allāh for anything but that He grants it to him. So seek it in the last hour after ʿaṣr.’
It has been said that his statement in this ḥadīth, ‘So seek it in the last hour after ʿaṣr,’ is in fact from the words of Abū Salamah.[footnoteRef:1118] [1118:  Ibid, 5:82-83.] 

Likewise, in Musnad Aḥmad, it is quoted:
حدثنا عبد الرزاق، أخبرنا ابن جريج، حدثني العباس حديثا ، عن محمد بن مسلمة الأنصاري، عن أبي سعيد الخدري وأبي هريرة، أن رسول الله صلى الله عليه وسلم قال: " إن في الجمعة ‌ساعة ‌لا ‌يوافقها ‌عبد مسلم يسأل الله عز وجل فيها خيرا إلا أعطاه إياه، وهي بعد العصر. 
ʿAbd ar-Razzāq narrated to us [saying]: Ibn Jurayj related to us [saying]: ʿAbbās narrated to me a ḥadīth from Muḥammad ibn Maslamah al-Anṣārī from Abū Saʿīd al-Khudrī and Abū Hurayrah that the Messenger of Allāh ﷺ said, ‘Indeed, on Friday there is an hour in which no Muslim servant coincides while asking Allāh - ʿazza wa-jalla – for any good except that He grants it to him. It is after ʿaṣr.’[footnoteRef:1119] [1119:  Imām Abū ʿAbdullāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah), 13:117.] 

ʿAllāmah Ibn ʿAbd al-Barr later quotes:
وممن قال إنها بعد العصر إلى غروب الشمس ابن عباس.
رواه سعيد بن جبير عن ابن عباس قال: الساعة التي تذكر يوم الجمعة ما بين صلاة العصر إلى غروب الشمس.
وكان سعيد بن جبير إذا صلى العصر لم يكلم أحدا حتى تغرب الشمس. 
Among those who stated that it occurs after ʿaṣr until sunset is Ibn ʿAbbās. Saʿīd ibn Jubayr narrates from Ibn ʿAbbās who said, ‘The hour mentioned on Friday is between the ʿaṣr prayer and sunset.’ Saʿīd ibn Jubayr, whenever he performed the ʿaṣr prayer, would not speak to anyone until the sun had set.[footnoteRef:1120] [1120:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 5:86-87.] 

3) From the commencement of the Friday prayer until its completion.
ʿAllāmah Ibn ʿAbd al-Barr says:
وقال آخرون: الساعة المذكورة يوم الجمعة هي ساعة الصلاة وحينها من الإحرام فيها إلى السلام منها.
واحتجوا بحديث عمرو بن عوف المزني قال سمعت رسول الله صلى الله عليه وسلم يقول إن في الجمعة ساعة من النهار لا يسأل العبد فيها شيئا إلا أعطي بقوله قيل أية ساعة هي فقال من حين تقام الصلاة إلى الانصراف منها.
وهو حديث لم يروه فيما علمت إلا كثير بن عبد الله بن عمرو بن عوف عن أبيه عن جده وليس ممن يحتج به. 
Others have said, the hour mentioned on Friday is the hour of prayer, from the commencement of the opening takbīr within it until the salām at its conclusion. They presented as proof the ḥadīth of ʿAmr ibn ʿAwf al-Muzanī, who said that he heard the Messenger of Allāh ﷺ say, ‘Indeed on Friday there is an hour during the day in which no servant asks for anything but he is granted it.’ It was asked, ‘Which hour is it?’ He said, ‘From the time the prayer is established until its completion.’
This ḥadīth, to the best of my knowledge, has not been transmitted except by Kathīr ibn ʿAbdillāh ibn ʿAmr ibn ʿAwf from his father, from his grandfather, and he is not one whose report is relied upon as proof.[footnoteRef:1121] [1121:  Ibid, 5:83-84.] 

4) From when the imām begins the sermon until the end of the prayer.
ʿAllāmah Ibn ʿAbd al-Barr says:
وقال آخرون الساعة المذكورة يوم الجمعة من حين يفتتح الإمام الخطبة إلى الفراغ من الصلاة.  واحتجوا بحديث أبي موسى عن النبي عليه السلام قال إن في الجمعة ساعة لا يسأل العبد فيها ربه إلا أعطاه قيل يا رسول الله أي ساعة هي قال من حين يقوم الإمام أو من حين يجلس الإمام إلى أن تقوم الصلاة.
رواه بن وهب عن مخرمة بن بكير عن أبيه عن أبي بردة عن أبيه عن النبي عليه السلام. 
Others have said, the hour mentioned on Friday is the hour of prayer, from the commencement of the opening takbīr within it until the salutation at its conclusion. They used as proof the ḥadīth of ʿAmr ibn ʿAwf al-Muzanī who said that he heard the Messenger of Allāh ﷺ say, ‘Indeed on Friday there is an hour during the day in which no servant asks for anything but he is granted it.’ It was asked, ‘Which hour is it?’ He said, ‘From the time the prayer is established until its completion.’
This ḥadīth, to the best of my knowledge, has not been transmitted except by Kathīr ibn ʿAbdillāh ibn ʿAmr ibn ʿAwf from his father, from his grandfather, and he is not one whose report is relied upon as proof.’[footnoteRef:1122] [1122:  Ibid, 5:84.] 

Imām Muslim quotes:
وحدثني أبو الطاهر، وعلي بن خشرم، قالا: أخبرنا ابن وهب، عن مخرمة بن بكير. (ح) وحدثنا هارون بن سعيد الأيلي، وأحمد بن عيسى. قالا: حدثنا ابن وهب، أخبرنا مخرمة، عن أبيه، عن أبي بردة بن أبي موسى الأشعري. قال: قال لي عبد الله بن عمر: أسمعت أباك يحدث عن رسول الله صلى الله عليه وسلم في شأن ساعة الجمعة؟ قال قلت: نعم. سمعته يقول: سمعت رسول الله صلى الله عليه وسلم يقول: هي ما بين أن يجلس الإمام إلى أن تقضى الصلاة. 
Abū ’ṭ-Ṭāhir and ʿAlī ibn Khashram narrated to me, both said, Ibn Wahb related to us from Makhramah ibn Bukayr – change of chain – Hārūn ibn Saʿīd al-Aylī and Aḥmad ibn ʿĪsā narrated to us, both said: Ibn Wahb narrated to us [saying]: Makhramah related to us from his father from Abū Burdah ibn Abī Mūsā al-Ashʿarī, who said: 
ʿAbdullāh ibn ʿUmar told me, ‘Did you hear your father narrate from the Messenger of Allāh ﷺ concerning the matter of the hour on Friday?’ I said, “Yes. I heard him say that he heard the Messenger of Allāh ﷺ say, ‘It is between the time when the imām sits until the prayer is concluded.’”[footnoteRef:1123] [1123:  Imām Abū ’l-Ḥusayn Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Dār Iḥyāʾ al-Kutub al-ʿArabiyyah ʿĪsā ’l-Bābī al-Ḥalabī wa-Shirkā-Hu, 1991), 2:584.] 

Imām Nawawī maintained this opinion, as he says:
والصحيح بل الصواب ما رواه مسلم من حديث أبي موسى عن النبي صلى الله عليه وسلم أنها ما بين أن يجلس الإمام إلى أن تقضى الصلاة. 
The sound view, rather the correct view, is that which Muslim has narrated in the ḥadīth of Abū Mūsā from the Prophet ﷺ, that it is between the time when the imām sits until the prayer is concluded.[footnoteRef:1124] [1124:  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), 6:141.] 

5) From the imām’s entrance until the prayer concludes
ʿAllāmah Ibn ʿAbd al-Barr says:
وروى روح بن عبادة عن عوف عن معاوية بن قرة عن أبي بردة بن أبي موسى أنه قال لابن عمر هي الساعة التي يخرج فيها الإمام إلى أن تقضى الصلاة فقال ابن عمر أصاب الله بك. 
Rawḥ ibn ʿUbādah narrated from ʿAwf from Muʿāwiyah ibn Qurrah from Abū Burdah ibn Abī Mūsā that he said to Ibn ʿUmar, ‘It is the hour from when the imām comes out until the prayer is concluded.’ Ibn ʿUmar replied, ‘Allāh directed you to that which is correct.’[footnoteRef:1125] [1125:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 5:84-85.] 

He also quotes after a few more statements:
وروى جرير عن إسماعيل بن سالم عن الشعبي أنه كان يقول في الساعة التي ترجى في يوم الجمعة هي ما بين خروج الإمام إلى انقضاء الصلاة.
Jarīr narrated from Ismāʿīl ibn Sālim from Shaʿbī that he would say regarding the hour hoped for on Friday, ‘It is from the time the imām comes out until the prayer is concluded.’[footnoteRef:1126] [1126:  Ibid, 5:85.] 

Ḥāfiẓ Ibn Ḥajar says on this:
ما بين خروج الإمام إلى أن تقام الصلاة رواه ابن المنذر، عن الحسن. وروى أبو بكر المروزي في كتاب الجمعة بإسناد صحيح إلى الشعبي، عن عوف بن حصيرة رجل من أهل الشام مثله. 
Between the time the imām comes out until the prayer is established. It was narrated by Ibn al-Mundhir from Ḥasan. Abū Bakr al-Marwazī also narrated in Kitāb al-Jumuʿah with a sound chain to Shaʿbī, from ʿAwf ibn Ḥuṣayrah, a man from the people of Shām, the like of it.[footnoteRef:1127] [1127:  Ḥāfiẓ Ibn Ḥajar (n 4) 3:703.] 

6) From the time of zawāl (after the sun begins to decline) until it passes a cubit (dhirāʿ)
ʿAllāmah Ibn ʿAbd al-Barr says:
وروى عبد الرحمن بن حجيرة عن أبي ذر أن امرأته سألته عن الساعة التي يستجاب فيها يوم الجمعة للعبد المؤمن فقال لها مع زيغ الشمس بيسير إلى ذراع فإن سألتني بعدها فأنت طالق. 
ʿAbd ar-Raḥmān ibn Ḥujayrah narrated from Abū Dharr that his wife asked him about the hour on Friday in which the supplication of the believing servant is answered. He said to her, ‘Shortly after the sun inclines until the measure of a cubit. If you ask me about it after that, you are divorced.’[footnoteRef:1128] [1128:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 5:85.] 

ʿAllāmah Ibn al-Mundhir phrases his view in the following manner:
وهو أنها ما بين أن ترجع الشمس بشبر إلى ذراع، روينا هذا القول عن أبي ذر. 
That it is between the sun’s decline by a span to a cubit. We have transmitted this view from Abū Dharr.[footnoteRef:1129] [1129:  ʿAllāmah Abū Bakr Muḥammad ibn Ibrāhīm ibn al-Mundhir an-Naysāpūrī, Al-Ishrāf ʿalā Madhāhib al-ʿUlamāʾ (Ras Al-Khaimah, UAE: Maktabat Makkah ath-Thaqāfiyyah, 2004), 2:83.] 

Meanwhile, Ḥāfiẓ Ibn Ḥajar quotes this as sunrise:
العاشر: عند طلوع الشمس، حكاه الغزالي في الإحياء وعبر عنه الزين بن المنير في شرحه بقوله: هي ما بين أن ترتفع الشمس شبرا إلى ذراع، وعزاه لأبي ذر. 
The tenth opinion: at the rising of the sun. It was related by Ghazālī in Al-Iḥyāʾ, and Zayn ibn al-Munīr expressed it in his commentary with the words: ‘It is between the sun’s elevation by a span to a cubit,’ attributing it to Abū Dharr.[footnoteRef:1130] [1130:  Ḥāfiẓ Ibn Ḥajar (n 4) 3:701.] 

He speaks about zawāl and dhirāʿ separately:
مثله لكن قال أن يصير الظل ذراعا حكاه عياض، والقرطبي، والنووي. 
The like of it, except that he said it is when the shadow becomes a cubit. It was related by ʿIyāḍ, Qurṭubī and Nawawī.[footnoteRef:1131] [1131:  Ibid, 3:702.] 

7) Between the prohibition of trade and its resumption
ʿAllāmah Ibn ʿAbd al-Barr says:
وروى وكيع عن محمد بن قيس قال تذاكرنا عند الشعبي الساعة التي ترجى في يوم الجمعة قال هي ما بين أن يحرم البيع إلى أن يحل. 
Wakīʿ narrated from Muḥammad ibn Qays who said, “We discussed in the presence of Shaʿbī the hour hoped for on Friday. He said, ‘It is between the time when trade becomes forbidden until it becomes permissible.’”[footnoteRef:1132] [1132:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 5:85.] 

8) The period in which the Prophet ﷺ used to perform his Jumuʿah prayer.
ʿAllāmah Ibn ʿAbd al-Barr says:
وقال ابن سيرين هي الساعة التي كان يصلي فيها رسول الله صلى الله عليه وسلم. 
Ibn Sīrīn said, ‘It is the hour in which the Messenger of Allāh ﷺ would pray.’[footnoteRef:1133] [1133:  Ibid.] 

9) From the iqāmah until the imām’s departure
ʿAllāmah Ibn ʿAbd al-Barr says:
وقد روى حصين عن الشعبي عن عوف بن حصيرة قال الساعة التي ترجى في الجمعة من حين تقام الصلاة إلى انصراف الإمام .
Ḥusayn narrated from Shaʿbī from ʿAwf ibn Ḥuṣayrah, who said, ‘The hour hoped for on Friday is from the time the prayer is established until the imām departs.’[footnoteRef:1134] [1134:  Ibid.] 

10) At the time of zawāl  
ʿAllāmah Ibn ʿAbd al-Barr says:
ويحتج أيضا من ذهب إلى هذا بحديث علي عن النبي عليه السلام أنه قال إذا زالت الشمس وفاءت الأفياء وراحت الأرواح فاطلبوا إلى الله حوائجكم. فإنها ساعة الأوابين ثم تلا: ﴿فَإِنَّهُۥ كَانَ لِلْأَوَّٰبِينَ غَفُورًۭا﴾. 
It is also used as proof by those who hold this view from the ḥadīth of ʿAlī from the Prophet ﷺ, who said: 
‘When the sun declines, shadows return and souls are rested, seek from Allāh your needs, for it is the hour of those who turn to Him in repentance.’ Then he recited, ‘Then He is Most-Forgiving for those who turn to Him in repentance.’[footnoteRef:1135][footnoteRef:1136] [1135:  Qurʾān: 17:25.]  [1136:  ʿAllāmah Ibn ʿAbd al-Barr (n 5) 5:86.] 

11)  From after morning until sunrise, and after ʿaṣr until sunset – narrated from Abū Hurayrah.

ʿAllāmah Ibn al-Mundhir says:
فقالت طائفة: ‌هي ‌من ‌بعد ‌طلوع ‌الفجر ‌إلى ‌طلوع ‌الشمس، ‌وبعد ‌صلاة ‌العصر ‌إلى ‌غروب الشمس، روي هذا القول عن أبي هريرة. 
A group said, ‘It is from after the rising of fajr until sunrise, and from after the ʿaṣr prayer until sunset.’ This view was narrated from Abū Hurayrah.[footnoteRef:1137] [1137:  ʿAllāmah Abū Bakr Muḥammad ibn Ibrāhīm ibn al-Mundhir, Al-Awsaṭ fī ’s-Sunan wa ’l-Ijmāʿ wa ’l-Ikhtilāf (Riyadh: Dār Ṭaybah, 1985), 4:9.] 

12) When the muʿadhdhin calls the adhān for Jumuʿah – narrated from ʿĀʿishah.
ʿAllāmah Ibn al-Mundhir says:
وفيه قول ثالث: وهو أنها إذا أذن المؤذن بصلاة الجمعة، روى ذلك عن عائشة. 
There is a third view, that it is when the muʾadhdhin gives the call for the Friday prayer. This was narrated from ʿĀʾishah.[footnoteRef:1138] [1138:  ʿAllāmah Ibn al-Mundhir, Al-Ishrāf (n 20) 2:82.] 

13) From zawāl until the time of prayer enters
ʿAllāmah Ibn al-Mundhir says:
وقال أبو السوار العدوي: كانوا يرون أن الدعاء يستجاب ما بين أن تزول الشمس إلى وقت أن يدخل الصلاة. 
Abū ’s-Sawwār al-ʿAdawī said, ‘They held that supplication is answered from the time the sun declines until the time the prayer begins.’[footnoteRef:1139] [1139:  Ibid.] 

Fourteenth view: The view of Imām Aḥmad & the majority of Companions & tābiʿūn
14) The last hour after ʿaṣr – the opinion of Aḥmad and the majority of the Companions and tābiʿūn.

ʿAllāmah Ibn al-Qayyim says:
التاسع: أنها آخر ساعة بعد العصر. وهو قول أحمد وجمهور الصحابة والتابعين. 
The ninth view: that it is the last hour after ʿaṣr. This was the opinion of Aḥmad and the majority of the Companions and tābiʿūn.[footnoteRef:1140] [1140:  ʿAllāmah Ibn Qayyim (n 3) 1:480.] 

15) The third hour of the day
ʿAllāmah Ibn al-Qayyim mentions:
الحادي عشر: أنها الساعة الثالثة من النهار. حكاه صاحب «المغني» فيه. 
The eleventh view: that it is the third hour of the day. This was related by the author of Al-Mughni.[footnoteRef:1141] [1141:  Ibid.] 

16) It changes every week
ʿAllāmah Ibn al-Qāyyim says:
وأما من قال بتنقلها، فرام الجمع بذلك بين الأحاديث، كما قيل ذلك في ليلة القدر. وهذا ليس بقوي، فإن ليلة القدر قد قال فيها النبي صلى الله عليه وسلم: «فالتمسوها في خامسة تبقى، في سابعة تبقى، في تاسعة تبقى»، ولم يجئ مثل ذلك في ساعة الجمعة. وأيضا فالأحاديث التي في ليلة القدر ليس فيها حديث صريح بأنها ليلة كذا وكذا، بخلاف أحاديث ساعة الجمعة، فظهر الفرق بينهما. 
As for those who held that it changes, they sought to reconcile this with the various ḥadīths, similar to what is said regarding the Night of Power. This view is not strong, for in the case of the Night of Power, the Prophet ﷺ said, ‘Seek it in the fifth, it remains; in the seventh, it remains; in the ninth, it remains.’ No such statement occurs regarding the hour on Friday. Moreover, the ḥadīth concerning the Night of Power do not explicitly specify a particular night, unlike the ḥadīth regarding the hour on Friday. Thus, the distinction between them becomes clear.[footnoteRef:1142] [1142:  Ibid, 1:489.] 

17) From the time of zawāl, until the size of everything reaches half a cubic.
Ḥāfiẓ Ibn Ḥajar says:
من الزوال إلى أن يصير الظل نصف ذراع حكاه المحب الطبري في الأحكام وقبله الزكي المنذري. 
From zawāl until the shadow becomes half a cubit. This was related by Muḥibb Ṭabarī in Al-Aḥkām, and before him by Zakī Mundhirī.[footnoteRef:1143] [1143:  Ḥāfiẓ Ibn Ḥajar (n 4) 3:701.] 

18) From zawāl, until the length of everything reaches a cubic length
Ḥāfiẓ Ibn Ḥajar says:
مثله لكن قال أن يصير الظل ذراعا حكاه عياض، والقرطبي، والنووي. 
The like of it, except that he said it is when the shadow becomes a cubit. This was related by ʿIyāḍ, Qurṭubī and Nawawī.[footnoteRef:1144] [1144:  Ibid, 3:702.] 

19) From zawāl until a person commences his prayer.
Ḥāfiẓ Ibn Ḥajar says:
من الزوال إلى أن يدخل الرجل في الصلاة ذكره ابن المنذر، عن أبي السوار العدوي، وحكاه ابن الصباغ بلفظ: إلى أن يدخل الإمام. 
From zawāl until one enters the prayer. This was mentioned by Ibn Mundhir, from Abū ’s-Sawwār al-ʿAdawī, and it was related by Ibn aṣ-Ṣabbāgh with the wording, ‘until the imām enters.’[footnoteRef:1145] [1145:  Ibid, 3:702-703.] 

20) From zawāl until sunset
Ḥāfiẓ Ibn Ḥajar says:
من الزوال إلى غروب الشمس حكاه أبو العباس أحمد بن علي بن كشاسب الدزماري وهو بزاي ساكنة وقبل ياء النسب راء مهملة في نكته على التنبيه عن الحسن ونقله عنه شيخنا سراج الدين بن الملقن في شرح البخاري، وكان الدزماري المذكور في عصر ابن الصلاح. 
From zawāl until sunset. This was related by Abū ’l-ʿAbbās Aḥmad ibn ʿAlī ibn Kashāsib ad-Duzmārī, with a sukūn on the zāʾ and an undotted rāʾ before the yāʾ in his attribute. It was mentioned in his Nukat of At-Tanbīh from Ḥasan, and transmitted from him by our Shaykh Sirāj ad-Dīn ibn al-Mulaqqin in his commentary on Bukhārī. The aforementioned Duzmārī lived in the time of Ibn aṣ-Ṣalāḥ.[footnoteRef:1146] [1146:  Ibid, 3:703.] 

21) From adhān until the end of the prayer
Ḥāfiẓ Ibn Ḥajar says:
ما بين الأذان إلى انقضاء الصلاة رواه حميد بن زنجويه، عن ابن عباس وحكاه البغوي في شرح السنة عنه. 
From the call to prayer until the conclusion of the prayer. This was narrated by Ḥumayd ibn Zanjawayh from Ibn ʿAbbās, and it was related by Baghawī in Sharḥ as-Sunnah from him.[footnoteRef:1147] [1147:  Ibid, 3:704.] 

22) At adhān, when the imām is advising (i.e. during the sermon) and at iqāmah
Ḥāfiẓ Ibn Ḥajar mentions:
عند التأذين وعند تذكير الإمام وعند الإقامة رواه حميد بن زنجويه من طريق سليم بن عامر، عن عوف بن مالك الأشجعي الصحابي.
At the time of the call to prayer, at the moment the imām is advising and at the commencement of the iqāmah. This was narrated by Ḥumayd ibn Zanjawayh through Sālim ibn ʿĀmir from ʿAwf ibn Mālik al-Ashjaʿī, the Companion.[footnoteRef:1148] [1148:  Ibid.] 

23) At adhān, when the imām climbs the pulpit and at iqāmah
Ḥāfiẓ Ibn Ḥajar mentions:
مثله لكن قال: إذا أذن وإذا رقي المنبر وإذا أقيمت الصلاة رواه ابن أبي شيبة، وابن المنذر، عن أبي أمامة الصحابي قوله.
قال الزين بن المنير: ما ورد عند الأذان من إجابة الدعاء فيتأكد يوم الجمعة وكذلك الإقامة، وأما زمان جلوس الإمام على المنبر فلأنه وقت استماع الذكر، والابتداء في المقصود من الجمعة.  
The like of it, except that he said, ‘At the call to prayer, when the pulpit is ascended and when the iqāmah for prayer is given.’ This was narrated by Ibn Abī Shaybah and Ibn al-Mundhir from Abū Umāmah, the Companion, as his statement. 
Zayn ibn al-Munīr stated, ‘The occurrence of answered supplication at the call to prayer is confirmed on Friday, as is the case with the iqāmah. As for the time of the imām sitting on the pulpit, it is because it is the time for listening to the reminder and for commencing what is intended of the Jumuʿah prayer.’[footnoteRef:1149] [1149:  Ibid.] 

24) Between the two Friday sermons
Ḥāfiẓ Ibn Ḥajar mentions:
عند الجلوس بين الخطبتين حكاه الطيبي عن بعض شراح المصابيح. 
At the sitting between the two sermons. This was related by Ṭībī from some of the commentators of Al-Maṣābīḥ.[footnoteRef:1150] [1150:  Ibid, 3:705.] 

25) When the imām descends from the pulpit
Ḥāfiẓ Ibn Ḥajar mentions:
أنها عند نزول الإمام من المنبر رواه ابن أبي شيبة، وحميد بن زنجويه، وابن جرير، وابن المنذر بإسناد صحيح إلى أبي إسحاق، عن أبي بردة قوله وحكاه الغزالي قولا بلفظ: إذا قام الناس إلى الصلاة. 
That it is at the time the imām descends from the pulpit. This was narrated by Ibn Abī Shaybah, Ḥumayd ibn Zanjawayh, Ibn Jarīr and Ibn al-Mundhir with a sound chain to Abū Isḥāq from Abū Burdah, who said it. Ghazālī also related it with the wording, ‘When the people stand for the prayer.’[footnoteRef:1151] [1151:  Ibid.] 

26) In ʿaṣr prayer
Ḥāfiẓ Ibn Ḥajar mentions:
في صلاة العصر رواه عبد الرزاق، عن عمر بن ذر، عن يحيى بن إسحاق بن أبي طلحة عن النبي صلى الله عليه وسلم مرسلا وفيه قصة. 
During the ʿaṣr prayer. This was narrated by ʿAbd ar-Razzāq from ʿUmar ibn Dharr from Yaḥyā ibn Isḥāq ibn Abī Ṭalḥah from the Prophet ﷺ, in a mursal form, and it includes an incident.[footnoteRef:1152] [1152:  Ibid, 3:706.] 

27) After ʿaṣr
Ḥāfiẓ Ibn Ḥajar mentions:
بعد العصر إلى آخر وقت الاختيار حكاه الغزالي في الإحياء.  
From after ʿaṣr until the end of the time of choice. This was related by Ghazālī in Al-Iḥyāʾ.[footnoteRef:1153] [1153:  Ibid, 3:707.] 

28) From midday until just before the end of the day
Ḥāfiẓ Ibn Ḥajar mentions:
من وسط النهار إلى قرب آخر النهار كما تقدم أول الباب عن سلمة ابن علقمة. 
From the middle of the day until near the end of the day, as mentioned at the beginning of the chapter from Salamah ibn ʿAlqamah.[footnoteRef:1154] [1154:  Ibid.] 

29) From the time the sun changes colour until sunset
Ḥāfiẓ Ibn Ḥajar says:
من حين تصفر الشمس إلى أن تغيب رواه عبد الرزاق، عن ابن جريج، عن إسماعيل بن كيسان، عن طاوس قوله، وهو قريب من الذي بعده.
الحادي والأربعون: آخر ساعة بعد العصر رواه أبو داود، والنسائي، والحاكم بإسناد حسن عن أبي سلمة، عن جابر مرفوعا وفي أوله أن النهار اثنتا عشرة ساعة ورواه مالك وأصحاب السنن وابن خزيمة، وابن حبان من طريق محمد بن إبراهيم، عن أبي سلمة، عن أبي هريرة، عن عبد الله بن سلام، قوله وفيه مناظرة أبي هريرة له في ذلك واحتجاج عبد الله بن سلام بأن منتظر الصلاة في صلاة، وروى ابن جرير من طريق العلاء بن عبد الرحمن عن أبيه عن أبي هريرة مرفوعا مثله ولم يذكر عبد الله بن سلام قوله ولا القصة، ومن طريق ابن أبي ذئب، عن سعيد المقبري عن أبيه عن أبي هريرة، عن كعب الأحبار قوله، وقال عبد الرزاق، أخبرنا ابن جريج، أخبرني موسى بن عقبة أنه سمع أبا سلمة يقول: حدثنا عبد الله بن عامر فذكر مثله، وروى البزار، وابن جرير من طريق محمد بن عمرو، عن أبي سلمة، عن أبي هريرة، عن عبد الله بن سلام مثله، وروى ابن أبي خيثمة من طريق يحيى بن أبي كثير، عن أبي سلمة، عن أبي هريرة، وأبي سعيد فذكر الحديث وفيه: قال أبو سلمة فلقيت عبد الله بن سلام فذكرت له ذلك فلم يعرض بذكر النبي صلى الله عليه وسلم بل قال: النهار اثنتا عشرة ساعة، وإنها لفي آخر ساعة من النهار. 
From when the sun turns yellow until it sets. This was narrated by ʿAbd ar-Razzāq from Ibn Jurayj from Ismāʿīl ibn Kaysān from Ṭāwūs, who said it, and it is close to the view mentioned previously.
The forty-first view: the last hour after ʿaṣr. This was narrated by Abū Dāwūd, Nasāʾī and Ḥākim with a ḥasan chain from Abū Salamah, from Jābir in a marfūʿ way, in which it is stated at its beginning that the day is twelve hours long. It was also narrated by Mālik, the authors of the Sunan, Ibn Khuzaymah, and Ibn Ḥibbān through Muḥammad ibn Ibrāhīm from Abū Salamah from Abū Hurayrah from ʿAbdullāh ibn Salām, in which there is a dialogue of Abū Hurayrah with him and the argument of ʿAbdullāh ibn Salām that one awaits the prayer while the prayer is ongoing.
Ibn Jurayj also narrated the same through ʿAlāʾ ibn al-Raḥmān, from his father from Abū Hurayrah, in a marfūʿ way, but without mentioning the words of ʿAbdullāh ibn Salām or the incident. Via the route of Ibn Abī Dhiʾb from Saʿīd al-Maqburī from his father from Abū Hurayrah from Kaʿb al-Aḥbār.
ʿAbd ar-Razzāq said: Ibn Jurayj related to us [saying]: Muṣā ibn ʿUqbah told me that he heard Abū Salamah say, ‘ʿAbdullāh ibn ʿĀmir narrated to us’ and mentioned the same.
Bazzār and Ibn Jurayj narrated from Muḥammad ibn ʿAmr from Abū Salamah from Abū Hurayrah from ʿAbdullāh ibn Salām, similarly. 
Ibn Abī Khaythamah narrated through Yaḥyā ibn Abī Kathīr from Abū Salamah from Abū Hurayrah and Abū Saʿīd, mentioning the ḥadīth in which Abū Salamah said, “I met ʿAbdullāh ibn Salām and mentioned it to him; he did not respond by attributing to the Prophet ﷺ, but said, ‘The day is twelve hours, and indeed it is in the last hour of the day.’”[footnoteRef:1155] [1155:  Ibid, 3:707-708.] 

[bookmark: _vat1903qtqqn]Preferred view
1) Of all these views, scholars differed in choosing the preferred one. Ḥāfiẓ Ibn Ḥajar explains how they mostly differed between two views: from when the imām begins the sermon until the end of the prayer and from ʿaṣr till sunset:
وقد اختلف السلف في أيهما أرجح، فروى البيهقي من طريق أبي الفضل أحمد بن سلمة النيسابوري أن مسلما قال: حديث أبي موسى أجود شيء في هذا الباب وأصحه، وبذلك قال البيهقي، وابن العربي وجماعة. وقال القرطبي: هو نص في موضع الخلاف فلا يلتفت إلى غيره. وقال النووي: هو الصحيح، بل الصواب. وجزم في الروضة بأنه الصواب، ورجحه أيضا بكونه مرفوعا صريحا وفي أحد الصحيحين، وذهب آخرون إلى ترجيح قول عبد الله بن سلام فحكى الترمذي، عن أحمد أنه قال: أكثر الأحاديث على ذلك. وقال ابن عبد البر: إنه أثبت شيء في هذا الباب. وروى سعيد بن منصور بإسناد صحيح إلى أبي سلمة بن عبد الرحمن أن ناسا من الصحابة اجتمعوا فتذاكروا ساعة الجمعة ثم افترقوا فلم يختلفوا أنها آخر ساعة من يوم الجمعة. ورجحه كثير من الأئمة أيضا كأحمد، وإسحاق ومن المالكية الطرطوشي، وحكى العلائي أن شيخه ابن الزملكاني شيخ الشافعية في وقته كان يختاره ويحكيه عن نص الشافعي. 
The early authorities differed as to which of the two views is weightier. Bayhaqī narrated through Abū ’l-Faḍl Aḥmad ibn Salamah an-Naysāpūrī that Muslim said: ‘The ḥadīth of Abū Mūsā (between the sermon and the end of prayer) is the best and soundest in this chapter.’ Bayhaqī, Ibn al-ʿArabī and a group of scholars concurred with this. Qurṭubī said, ‘It is a clear text in the point of disagreement; nothing else is to be considered.’ Nawawī stated, ‘It is the correct view; rather, the sound position,’ and he decisively affirmed in Ar-Rawḍah that it is the correct one, further preferring it because it is an explicit marfūʿ report found in one of the two Ṣaḥīḥs.
Others, however, gave preference to the statement of ʿAbdullāh ibn Salām (after ʿaṣr until sunset). Tirmidhī reported from Aḥmad that he said, ‘Most of the ḥadīths support this.’ Ibn ʿAbd al-Barr said, ‘It is the most firmly established report in this chapter.’ Saʿīd ibn Manṣūr narrated with a sound chain from Abū Salamah ibn ʿAbd ar-Raḥmān that a group of Companions gathered and discussed the hour of Friday; when they dispersed, they had no disagreement that it is the last hour of Friday.
This view was also favored by many of the leading imāms, such as Aḥmad and Isḥāq, and from among the Mālikīs, Ṭurṭūshī. ʿAlāʾī related that his teacher, Ibn Zamalkānī – the leading Shāfiʿī of his time – adopted this view and attributed it to the explicit statement of Shāfiʿī.[footnoteRef:1156] [1156:  Ibid, 3:710-711.] 

Some scholars have given preference to the ḥadīth of Abū Mūsā over that of ʿAbdullāh ibn Salām, since it is recorded in the two Ṣaḥīḥs whereas the latter is not. However, in this case, such a basis for preference is not valid. The ḥadīth of ʿAbdullāh ibn Salām is stronger, as Ḥāfiẓ Ibn Ḥajar clarifies:
وأجابوا عن كونه ليس في أحد الصحيحين بأن الترجيح بما في الصحيحين أو أحدهما إنما هو حيث لا يكون مما انتقده الحفاظ، كحديث أبي موسى هذا فإنه أعل بالانقطاع والاضطراب: 
أما الانقطاع فلأن مخرمة بن بكير لم يسمع من أبيه، قاله أحمد، عن حماد بن خالد، عن مخرمة نفسه، وكذا قال سعيد بن أبي مريم، عن موسى بن سلمة، عن مخرمة وزاد: إنما هي كتب كانت عندنا. وقال علي بن المديني: لم أسمع أحدا من أهل المدينة يقول عن مخرمة إنه قال في شيء من حديثه سمعت أبي، ولا يقال مسلم يكتفي في المعنعن بإمكان اللقاء مع المعاصرة وهو كذلك هنا لأنا نقول: وجود التصريح عن مخرمة بأنه لم يسمع من أبيه كاف في دعوى الانقطاع. 
وأما الاضطراب فقد رواه أبو إسحاق وواصل الأحدب، ومعاوية بن قرة وغيرهم عن أبي بردة من قوله، وهؤلاء من أهل الكوفة وأبو بردة كوفي فهم أعلم بحديثه من بكير المدني، وهم عدد وهو واحد.
وأيضا فلو كان عند أبي بردة مرفوعا لم يفت فيه برأيه بخلاف المرفوع، ولهذا جزم الدارقطني بأن الموقوف هو الصواب.
They responded to the objection that the report is not found in either of the two Ṣaḥīḥs by stating that preference for what is contained in the two Ṣaḥīḥs, or one of them, only applies in cases that have not been subject to criticism by the ḥuffāẓ. The ḥadīth of Abū Mūsā, however, has been critiqued on the grounds of disconnection and inconsistency. 
As for the disconnection, Makhramah ibn Bukayr did not hear from his father. 
Aḥmad stated this, on the authority of Ḥammād ibn Khālid, from Makhramah himself. Likewise, Saʿīd ibn Abī Maryam narrated from Mūsā ibn Salamah from Makhramah, adding: ‘They were only books that we had in our possession.’ ʿAlī ibn al-Madīnī said, “I never heard anyone from the people of Madīnah state regarding Makhramah in any of his transmissions that he said, ‘I heard my father.’” 
It cannot be argued that Muslim accepts an ʿanʿanah narration provided there was the possibility of meeting along with contemporaneity, for in this case, the explicit statement of Makhramah that he did not hear from his father is sufficient to establish the claim of disconnection.
As for the inconsistency, the report was transmitted by Abū Isḥāq, Wāṣil al-Aḥdab, Muʿāwiyah ibn Qurrah and others, from Abū Burdah, as his own statement. These transmitters were Kufans, and Abū Burdah was himself a Kufan, hence they were more knowledgeable of his ḥadīth than Bukayr of Madīnah. Moreover, they are numerous, while he is but one. 
Further, if Abū Burdah had held the report as marfūʿ, he would not have given a ruling therein from his own reasoning, which he did. For this reason, Dāraqutnī declared that the mawqūf version is the sound one.[footnoteRef:1157] [1157:  Ibid, 3:711-712.] 

He then offers a third reconciliating view:
وسلك صاحب الهدى مسلكا آخر فاختار أن ساعة الإجابة منحصرة في أحد الوقتين المذكورين، وأن أحدهما لا يعارض الآخر لاحتمال أن يكون صلى الله عليه وسلم دل على أحدهما في وقت وعلى الآخر في وقت آخر، وهذا كقول ابن عبد البر: الذي ينبغي الاجتهاد في الدعاء في الوقتين المذكورين. وسبق إلى نحو ذلك الإمام أحمد، وهو أولى في طريق الجمع. وقال ابن المنير في الحاشية: إذا علم أن فائدة الإبهام لهذه الساعة ولليلة القدر بعث الداعي على الإكثار من الصلاة والدعاء، ولو بين لاتكل الناس على ذلك وتركوا ما عداها، فالعجب بعد ذلك ممن يجتهد في طلب تحديدها. وفي الحديث من الفوائد غير ما تقدم فضل يوم الجمعة لاختصاصه بساعة الإجابة، وفي مسلم أنه خير يوم طلعت عليه الشمس. 
The author of Zād al-maʿād followed another course and held that the hour of response is confined to one of the two times mentioned, and that the one does not contradict the other, for it is possible that the Prophet ﷺ indicated one of them on one occasion and the other on another. This resembles the statement of Ibn ʿAbd al-Barr, who said that one ought to exert oneself in supplication during both of the two times. Imām Aḥmad had anticipated this view, and it is preferable as a method of reconciliation.
Ibn al-Munīr stated in his marginalia, ‘When it is known that the wisdom behind concealing this hour, as with the Night of Power, is to incite supplicants to increase in prayer and supplication, then had it been made explicit, people would have relied upon that alone and neglected all else. It is thus astonishing that, after this, there are those who exhaust themselves in seeking to pinpoint it.’
Among the other benefits contained in the ḥadīth, besides those already mentioned, is the merit of Friday owing to its being distinguished with the hour of response. In Muslim it is recorded that it is the best day upon which the sun has risen.[footnoteRef:1158] [1158:  Ibid, 3:712.] 

ʿAllāmah Ibn al-Qayyim states:
وأرجح هذه الأقوال: قولان تضمنتهما الأحاديث الثابتة، وأحدهما أرجح من الآخر.
القول الأول: إنها ما بين جلوس الإمام إلى انقضاء الصلاة. 
The weightiest of these views are two, both substantiated by sound ḥadīths, and one of them is stronger than the other.
The first view: that it is from the time the imām sits until the conclusion of the prayer.[footnoteRef:1159] [1159:  ʿAllāmah Ibn Qayyim (n 3) 1:481.] 

Thereafter he says:
والقول الثاني: إنها بعد العصر. وهذا أرجح القولين، وهو قول عبد الله بن سلام وأبي هريرة والإمام أحمد وخلق. 
The second view: that it is after ʿaṣr. This is the stronger of the two positions. It is the view of ʿAbd Allāh ibn Salām, Abū Hurayrah, Imām Aḥmad, and many others.[footnoteRef:1160] [1160:  Ibid, 1:482.] 

Let us quote two ḥadīths from ImāmʿAbd ar-Razzāq supporting the second view:
عن ابن جريج، قال: حدثنا العباس، عن محمد بن مسلمة الأنصاري، عن أبي سعيد الخدري، و عن أبي هريرة، أن النبي صلى الله عليه وسلم قال: "إن في الجمعة لساعة ‌لا ‌يوافقها ‌عبد ‌مسلم، يسأل الله فيها خيرا، إلا أعطاه إياه، وهي بعد العصر". 
Ibn Jurayj reported: ʿAbbās narrated to us from Muḥammad ibn Maslamah al-Anṣārī from Abū Saʿīd al-Khudrī and from Abū Hurayrah, that the Prophet ﷺ said, 'Indeed, on Friday there is an hour in which no Muslim servant coincides with it, asking Allah for good, except that He grants it to him, and it is after ʿaṣr.'[footnoteRef:1161] [1161:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 3:262.] 

عن عمر بن ذر، عن يحيى بن إسحاق، عن عبد الله بن أبي طلحة، أن رسول الله صلى الله عليه وسلم كان في صلاة العصر يوم الجمعة، والناس خلفه إذ سنح كلب ليمر بين أيديهم، فخر الكلب، فمات قبل أن يمر، فلما أقبل النبي صلى الله عليه وسلم بوجهه على القوم، قال: "أيكم دعا على هذا الكلب؟ " فقال رجل من القوم: أنا دعوت عليه، فقال النبي صلى الله عليه وسلم: "دعوت عليه في ساعة يستجاب فيها الدعاء". 
ʿUmar ibn Dharr reported from Yaḥyā ibn Isḥāq from ʿAbdullāh ibn Abī Ṭalḥah, that the Messenger of Allāh ﷺ was in the ʿaṣr prayer on Friday, while the people were behind him, when a dog appeared intending to pass in front of them. The dog fell and died before it could pass. When the Prophet ﷺ turned his face towards the congregation, he said, 'Which of you supplicated against this dog?' A man among them replied, 'I supplicated against it.' The Prophet ﷺ said, 'You supplicated against it in an hour in which supplication is answered.'[footnoteRef:1162] [1162:  Ibid.] 

Imām Ghazālī even reports from Fāṭimah – may Allāh be pleased with her – how she would anticipate for that time:
وكانت فاطمة رضي الله عنها تراعي ذلك الوقت وتأمر خادمتها أن تنظر إلى الشمس فتؤذنها بسقوطها فتأخذ في الدعاء والاستغفار إلى أن تغرب الشمس وتخبر بأن تلك الساعة هي المنتظرة وتؤثره عن أبيها صلى الله عليه وسلم وعليها وقال بعض العلماء هي مبهمة في جميع اليوم مثل ليلة القدر تتوفر الدواعي على مراقبتها. 
Fāṭimah – may Allāh be pleased with her – would carefully observe that time, instructing her servant to watch the sun and inform her when it was about to set, whereupon she would devote herself to supplication and seeking forgiveness until the sun had set. She affirmed that this hour was the awaited one and transmitted it from her father ﷺ and from ʿAlī. Some scholars, however, said that it is concealed throughout the entire day, like the Night of Power, so that motives for vigilance in seeking it may be intensified.[footnoteRef:1163] [1163:  Imām Abū Ḥāmid Muḥammad ibn Muḥammad al-Ghazālī, Iḥyāʾ ʿUlūm ad-Dīn (Beirut: Dār al-Maʿrifah), 1:186.] 

ʿAllāmah Ibn al-Qayyim states:
وروى سعيد بن منصور في «سننه» عن أبي سلمة بن عبد الرحمن أن ناسا من أصحاب رسول الله صلى الله عليه وسلم اجتمعوا، فتذاكروا الساعة التي في يوم الجمعة، فتفرقوا، ولم يختلفوا أنها آخر ساعة من يوم الجمعة. 
Saʿīd ibn Manṣūr narrated in his Sunan from Abū Salamah ibn ʿAbd ar-Raḥmān that a group of the Companions of the Messenger of Allāh ﷺ gathered and discussed the hour that occurs on Friday. When they dispersed, they did not differ that it is the final hour of the day of Friday.[footnoteRef:1164] [1164:  ʿAllāmah Ibn Qayyim (n 3) 1:483.] 

Imām Ghazālī says:
فينبغي أن يكون العبد في جميع نهاره متعرضاً لها بإحضار القلب وملازمة الذكر والنزوع عن وساوس الدنيا. 
Thus, it behoves the servant to remain throughout the entirety of his day attentive to it, with a present heart, constant in remembrance and withdrawn from the distractions of the world.[footnoteRef:1165] [1165:  Imām Ghazālī (n 54) 1:186.] 

Imām ʿAbd ar-Razzāq quotes the advice of Imām Zuhrī:
عن معمر، قال: سألت الزهري، عن الساعة التي يستجاب فيها الدعاء من يوم الجمعة، فقال: ما سمعت فيها بشيء أحدثه إلا، أن كعبا كان يقول: لو قسم إنسان جمعة في جمع، أتى على تلك الساعة. 
Maʿmar said that he asked Zuhrī concerning the hour in which supplication is answered on Friday. He said, “I have not heard in this matter anything definite, except that Kaʿb used to say, ‘If a man were to divide the hours of Friday over many Fridays, he would eventually coincide with that hour.’”[footnoteRef:1166] [1166:  Imām ʿAbd ar-Razzāq (n 52) 3:261.] 

To conclude, ʿAllāmah Ibn Mundhir quotes:
روينا عن ابن عمر أنه قال: إن طلب حاجة في يوم ليسير. 
We have transmitted from Ibn ʿUmar that he said, ‘To seek a need in a single day is but a small task.’[footnoteRef:1167] [1167:  ʿAllāmah Ibn al-Mundhir, Al-Ishrāf (n 20) 2:83.] 

   Ḥadīth 292 – Interpretation of the Narration – Is the Hour of Acceptance Restricted to the State of Prayer?
[bookmark: _Toc225709172]Ḥadīth 292
 - 292مَالِك، عَنْ أبِي الزِّنَادِ، عَنِ الأَعْرَجِ، عَنْ أبِي هُرَيْرَةَ، أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ ذَكَرَ يَوْمَ الْجُمُعَةِ فَقَال: "فِيهِ سَاعَةٌ لاَ يُوَافِقُهَا عَبْدٌ مُسْلِمٌ وَهُوَ قَائِمٌ يُصَلِّي، يَسْأَلُ اللَّهَ شَيْئاً، إِلَّا أَعطاهُ إِيَّاه، وَأَشَارَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِيَدِهِ يُقَلِّلُهَا.
Mālik reported from Abū ’z-Zinād from Aʿraj from Abū Hurayrah that the Messenger of Allāh mentioned Friday and said, ‘There is an hour on that day during which no Muslim servant while constantly in worship and asking Allāh for something, coincides with it except that Allāh will grant it to him.’ The Messenger of Allāh ﷺ indicated with his hand, making it small (to show how short that hour is).[footnoteRef:1168] [1168:  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), 1:267] 

Imām Yaḥyā al-Laythī narrates:
 - 292مَالِك، عَنْ أبِي الزِّنَادِ، 
Mālik reported from Abū ’z-Zinād 
ʿAllāmah Badr ad-Dīn ʿAynī mentions his name: 
وأبو الزناد، بالزاي والنون: عبد الله بن ذكوان. 
And Abū Zinād, with zāy and nūn, is ʿAbdullāh ibn Dhakwān.[footnoteRef:1169] [1169:  ʿAllāmah Badr ad-Dīn Abū Muḥammad Maḥmūd ibn Aḥmad al-ʿAynī, ʿUmdat al-Qārī Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār al-Fikr / Idārat aṭ-Ṭabāʿah al-Munīriyyah), 6:241.] 

عَنِ الأَعْرَجِ، 
From Aʿraj
ʿAllāmah Badr ad-Dīn ʿAynī clarifies who he was:
والأعرج هو عبد الرحمن بن هرمز.
And Aʿraj is ʿAbd ar-Raḥmān ibn Hurmuz.[footnoteRef:1170] [1170:  Ibid.] 

عَنْ أبِي هُرَيْرَةَ، 
From Abū Hurayrah
This chain already came multiple times in the Muwaṭṭaʾ, and we have spoken about all of these narrators. Hence, we mention the same that ʿAllāmah Badr ad-Dīn al-ʿAynī mentions in ʿUmdat al-Qārī:
ورجاله قد تكرر ذكرهم.
And its narrators have already been mentioned repeatedly.[footnoteRef:1171] [1171:  Ibid] 

أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ ذَكَرَ يَوْمَ الْجُمُعَةِ فَقَال: "فِيهِ سَاعَةٌ"
That the Messenger of Allāh mentioned Friday and said, ‘There is an hour on that day’  
The Prophet ﷺ spoke about the day of Jumuʿah and said, ‘There is a moment (an hour) in it.’
 Since ‘sāʿah’ is indefinite, it refers to a portion of the day that is not precisely fixed or specified. By phrasing it in this way, the Prophet ﷺis indicating that it is a very short portion of time, and that is emphasised with the last words. ʿAllāmah Abū ’l-Walīd al-Bājī explains this saying: 
يقتضي جزءا من اليوم غير مقدر ولا معين وبيان ذلك ما أشار إليه النبي صلى الله عليه وسلم من تقليلها ولو كانت مقدرة أو معينة لما كان للتقليل. 
It implies a portion of the day that is neither measured nor specified. The clarification of this is what the Prophet ﷺ indicated regarding its smallness. If it had been measured or specified, then mentioning its smallness would have had no meaning.[footnoteRef:1172] [1172:  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.), 1:200. ] 

ʿAllāmah Zurqānī draws a parallel between the concealment of this time and other matters that are hidden, such as the Night of Power and the Ism Aʿẓam. The purpose of such concealment is to ensure that the devotee is motivated to exert effort and vigilance throughout the day. He states:
أيهمها هنا كليلة القدر والاسم الأعظم والرجل الصالح حتى تتوفر الدواعي على مراقبة ذلك اليوم، وقد ورد: " «إن لربكم في أيام دهركم نفحات ألا فتعرضوا لها» "، ويوم الجمعة من جملة تلك الأيام فينبغي أن يكون العبد في جميع نهاره متعرضا لها بإحضار القلب وملازمة الذكر والدعاء والنزوع عن وساوس الدنيا فعساه أن يحظى بشيء من تلك النفحات. 
He left it unspecified here, like the Night of Power, the Supreme Name, and the Righteous Man, so that motives would be complete for watching over that entire day. And it has been reported: ‘Indeed, your Lord has breezes in the days of your time, so expose yourselves to them.’ Friday is among those days. Thus, the servant ought to expose himself to them throughout his entire day by attending with his heart, maintaining remembrance and supplication, and withdrawing from the whispers of the world, in the hope that he may attain something of those breezes.[footnoteRef:1173] [1173:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:210-211.] 

"لاَ يُوَافِقُهَا" 
‘During which [no Muslim servant] coincides with it’
This suggests that his supplication merely coincided with the period in which prayers are accepted. Ḥāfiẓ Ibn Ḥajar explains:
أي يصادفها وهو أعم من أن يقصد لها أو يتفق له وقوع الدعاء فيها. 
I.e. he encounters it coincidentally, and this is broader than intending it deliberately or having supplication happen to occur within it.[footnoteRef:1174] [1174:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 5:697.] 

This word ‘yuṣādifu-hā’ has been in some scripts. In the footnotes, it is written:
بهامش الأصل: يصادفها، لابن حمدين
In the margin of the original: ‘yuṣādifu-hā’ from Ibn Ḥamdīn.[footnoteRef:1175] [1175:  Imām Mālik (n 1) 1:267.] 

"عَبْدٌ مُسْلِمٌ" 
‘Muslim servant’
The Prophet ﷺ restricted this to a Muslim’s supplication, meaning a non-Muslim’s prayer at that time is not guaranteed acceptance. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
معنى قوله ولا يوافقها عبد مسلم تخصيصا لدعاء المسلمين بالإجابة في تلك الساعة. 
The meaning of his statement: ‘and no Muslim servant coincides with it’ is a specification of the supplication of Muslims being answered in that hour.[footnoteRef:1176] [1176:  ʿAllāmah Bājī (n 5) 1:200.] 

"وَهُوَ قَائِمٌ" 
‘While constantly’ 
[bookmark: _Toc225709173]The Proper Understanding of the Words: ‘Wa-Huwa Qāʾim’: Is the Accepted Supplication Restricted to the State of Prayer?
Most transmitters added this, whilst Abū Musʿab and Qutaybah left it out. ʿAllāmah Jawharī says:
وفي الروايات: «وهو قائم» غير قتيبة، وأبي مصعب. 
‘Wa-huwa qāʾim’ comes in most transmissions besides that of Qutaybah and Abū Muṣʿab.[footnoteRef:1177] [1177:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān ibn ʿAbdillāh al-Jawharī, Musnad al-Muwaṭṭaʾ (Beirut: Dār al-Gharb al-Islāmī, 1997), 440.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions these two names, and also added the names of Ismāʿīl ibn Abī Uways and Tinnīsī:
هكذا يقول عامة رواة "الموطأ" في هذا الحديث: "وهو قائم يصلي". إلا قتيبة بن سعيد، وأبا المصعب، فإنهما لم يقولا في روايتهما لهذا الحديث عن مالك: "وهو قائم". ولا قاله ابن أبي أويس في هذا الحديث عن مالك، ولا قاله التنيسي، وإنما قالوا: "فيه ساعة ‌لا ‌يوافقها ‌عبد ‌مسلم يسأل الله فيها شيئا، إلا أعطاه". وبعضهم يقول: "أعطاه إياه". والمعروف في حديث أبي الزناد هذا قوله: "وهو قائم". من رواية مالك وغير.
وكذلك رواه ورقاء في نسخته عن أبي الزناد.
وكذلك رواه ابن سيرين، عن أبي هريرة. 
Thus do the majority of the transmitters of the Muwaṭṭaʾ relate this ḥadīth: ‘wa-huwa qāʾim’. Qutaybah ibn Saʿīd and Abū Muṣʿab, however, did not mention in their transmission of this report from Mālik the words ‘wa-huwa qāʾim’. Nor did Ibn Abī Uways in his narration from Mālik, nor Tinnīsī; rather, they said: ‘There is in it an hour in which no Muslim servant coincides with it, asking Allāh for anything, except that He grants it to him.’ Some of them said: ‘He grants it to him in full.’ What is well-known in the ḥadīth of Abū ’z-Zinād is his wording: ‘wa-huwa qāʾim’, as transmitted by Mālik and others. Likewise, Warqāʾ narrated it in his recension from Abū ’z-Zinād. Ibn Sīrīn also narrated it from Abū Hurayrah.[footnoteRef:1178] [1178:  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), 11:614.] 

He explains the meaning of the word ‘qāʾim’; that it could either refer to ʿstandingʿ, or it could refer to being punctual on something:
فأما قوله وهو قائم يصلي فإنه يحتمل القيام المعروف ويحتمل أن يكون القيام هنا المواظبة على الشيء لا الوقوف من قوله تعالى ﴿مَا دُمْتَ عَلَيْهِ قَآئِمًۭا ۗ﴾  آل عمران 75 أي مواظبا بالاختلاف والاحتضار وعلى هذا التأويل يخرج جماعة الآثار. 
As for his statement: wa-huwa qāʾim yuṣallī, it may denote the well-known meaning of standing, or it may be that qiyām here signifies persistence and adherence to something, not physical standing. This is as in the verse: ‘You constantly demand it’[footnoteRef:1179], meaning: remaining constant in dispute and insistence. Upon this interpretation, many of the reports can be reconciled.[footnoteRef:1180] [1179:  Qurʾān: 3:75.]  [1180:  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), 5:81.] 

He then explains that if we consider this meaning of being punctual, then even if we consider this to be after ʿaṣr, it will still be correct:
ولا يبعد أن يكون على قول من قال إنها بعد العصر لأنه ليس بوقت صلاة ولكنه وقت مواظبة في انتظارها.
قال الأعشى:
	يقوم على الوغم في قومه

	
	 فيعفوا إذا شاء أو ينتقم. 



لم يرد بقوله يقوم ها هنا الوقوف وإنما أراد المطالبة بالذحل والمداومة على طلب الوتر حتى يدركه. 
It is not far-fetched that this accords with the view of those who says it is after ʿaṣr, for that is not a time of prayer, but it is a time of constancy in awaiting it. Aʿshā says:
‘He persists against rancour among his people;
Then forgives if he wills, or takes vengeance.’
Here by his use of ‘yaqūmu’ he did not intend physical standing, but rather demanding vengeance and persisting in seeking retaliation until he attains it.[footnoteRef:1181] [1181:  Ibid, 5:81-82.] 

ʿAllāmah Abū ’l-Walīd al-Bājī attributes this to scholars but remarks that it is not the apparent meaning:
وتأول من ذهب إلى ذلك من المتأخرين قوله وهو قائم يصلي بمعنى مواظب من قوله تعالى: ﴿إِلَّا مَا دُمْتَ عَلَيْهِ قَآئِمًۭا ۗ﴾  [آل عمران: 75] ويحتمل اللفظ هذا التأويل وإن لم يكن ظاهره. 
Those among the later scholars who adopted this view interpreted his statement ‘wa-huwa qāʾim yuṣallī’ as meaning ‘persevering,’ drawing on Allāh’s words: ‘unless if you constantly demand it’. The wording can bear this interpretation, even if it is not its apparent sense.[footnoteRef:1182] [1182:  ʿAllāmah Bājī (n 5) 1:200.] 

ʿAllāmah Ibn Waḍḍāḥ felt that this word should not be added to begin with. In the footnotes it is written:
رسم فوق (قائم) في الأصل:  رمز (ع) وكتب في الهامش: طرح ابن وضاح قولة قائم
In the main manuscript, the manuscript of Ibn ʿAbd al-Barr was marked above ‘qāʾim’, and in the margin it is noted: ‘Ibn Waddāḥ discarded the wording ‘qāʾim’.’[footnoteRef:1183] [1183:  Imām Mālik (n 1) 1:267.] 

ʿAllāmah Ibn Waḍḍāḥ considered ‘wa-huwa qāʾim’ problematic because it could clash with other strong narrations specifying the time of the hour of acceptance. However, the interpretation that I quoted from ʿAllāmah Ibn ʿAbd al-Barr is sufficient enough to clarify the meaning. 
Ḥāfiẓ Ibn Ḥajar explains why ʿAllāmah Ibn Waḍḍāḥ would want these words to be removed and also presented the response. In Fatḥ al-Bārī, he writes: 
وحكى أبو محمد بن السيد، عن محمد بن وضاح ‌أنه ‌كان ‌يأمر ‌بحذفها ‌من ‌الحديث، وكان السبب في ذلك أنه يشكل على أصح الأحاديث الواردة في تعيين هذه الساعة، وهما حديثان، أحدهما: أنها من جلوس الخطيب على المنبر إلى انصرافه من الصلاة، والثاني أنها من بعد العصر إلى غروب الشمس. 
وقد احتج أبو هريرة على عبد الله بن سلام لما ذكر له القول الثاني بأنها ليست ساعة صلاة وقد ورد النص بالصلاة فأجابه بالنص الآخر أن منتظر الصلاة في حكم المصلي. 
فلو كان قوله وهو قائم عند أبي هريرة ثابتا لاحتج عليه بها لكنه سلم له الجواب وارتضاه وأفتى به بعده. 
وأما إشكاله على الحديث الأول فمن جهة أنه يتناول حال الخطبة كله وليست صلاة على الحقيقة، وقد أجيب عن هذا الإشكال بحمل الصلاة على الدعاء أو الانتظار، ويحمل القيام على الملازمة والمواظبة، ويؤيد ذلك أن حال القيام في الصلاة غير حال السجود والركوع والتشهد مع أن السجود مظنة إجابة الدعاء، فلو كان المراد بالقيام حقيقته لأخرجه، فدل على أن المراد مجاز القيام وهو المواظبة ونحوها ومنه قوله تعالى: ﴿إِلَّا مَا دُمْتَ عَلَيْهِ قَآئِمًۭا ۗ﴾.
فعلى هذا يكون التعبير عن المصلي بالقائم من باب التعبير عن الكل بالجزء، والنكتة فيه أنه أشهر أحوال الصلاة. 
Abū Muḥammad ibn as-Sīd related from Muḥammad ibn Waddāḥ that he used to order its omission from the ḥadīth. The reason for this was that it appeared to conflict with the soundest reports concerning the specification of this hour, which are two: the first, that it is from the time the preacher sits on the pulpit until he departs from the prayer; the second, that it is from after ʿaṣr until sunset.
Abū Hurayrah argued with ʿAbdullāh ibn Salām when he mentioned the second view, asserting that it is not a moment of prayer, even though the text specified the prayer. ʿAbdullāh responded with the other text, stating that one awaiting the prayer is considered as if praying. Were the statement ‘wa-huwa qāʾim’ established by Abū Hurayrah, he would have invoked it against him (ʿAbdullāh), yet he accepted the answer, was satisfied with it and later issued verdicts on it.
As for the complexity with the first ḥadīth, it stems from that it encompasses the entire period of the sermon, which is not strictly prayer in the technical sense. This objection has been addressed by interpreting the ‘prayer’ as either supplication or waiting, and understanding the standing as diligence and constancy. This is supported by that the state of standing during prayer differs from that of prostration, bowing and the tashahhud, even though prostration is considered a time when supplication is likely to be answered. Were the literal standing intended, it would have been excluded. This indicates that the standing is metaphorical, denoting perseverance and attentiveness, as in the statement of Allāh: ‘unless if you constantly demand it’. 
Accordingly, referring to the worshipper as ‘standing’ is an expression of the whole by means of a part, the subtlety being that it is the most obvious and common state during prayer.[footnoteRef:1184] [1184:  Ḥāfiẓ Ibn Ḥajar (n 7) 5:697.] 

As for the grammar, ʿAllāmah Zurqānī explains:
جملة اسمية حالية. 
It is a nominal sentence functioning as a circumstantial clause.[footnoteRef:1185] [1185:  ʿAllāmah Zurqānī (n 6) 1:311.] 

"يُصَلِّي،"   
‘In worship’
[bookmark: _j2cao1j9daya][bookmark: _Toc225709174]Explanation of the Word: ‘Yuṣallī’
Ḥāfiẓ Ibn Ḥajar points out that in this narration, the words ‘yuṣallī’ (he prays) and ‘yasʾal’ (he asks) describe the state of a Muslim. These words act like adverbial clauses showing condition or circumstance. He explains two possibilities: the actions could happen one after the other (mutarādifah), meaning the person prays first and then supplicates, or they could occur at the same time (mutadākhilah), meaning prayer and supplication happen together. This shows that the grammar allows flexibility in how we understand the timing and relationship of actions in ḥadīth. He says:
هي صفات لمسلم أعربت حالا، ويحتمل أن يكون يصلي حالا منه لاتصافه بقائم ويسأل حال مترادفة أو متداخلة. 
It describes attributes of a Muslim, expressed as circumstantial qualifiers. The word ‘yuṣallī’ may indicate his state as being ‘qāʾim’, while ‘yasʾal’ functions as another circumstantial qualifier, either occurring one after the other or simultaneously.[footnoteRef:1186] [1186:  Ḥāfiẓ Ibn Ḥajar (n 7) 5:697.] 

ʿAllāmah Zurqānī mentions:
جملة فعلية حالية. 
It is a verbal sentence functioning as a circumstantial clause.[footnoteRef:1187] [1187:  ʿAllāmah Zurqānī (n 6) 1:311.] 

Therefore, the clause ‘yuṣallī’ (he is praying) is to be understood not as an independent predicate, but as an adverbial clause describing the state of the Muslim at that moment. 
The next narration of the Muwaṭṭaʾ explains what the meaning of ‘yuṣallī’ is, and we have quoted from Ḥāfiẓ Ibn Hajar. ʿAllāmah Ibn Baṭṭāl says:
ومعنى قوله: (وهو قائم يصلى) ، قد فسره عبد الله بن سلام لأبى هريرة فقال: ألم يقل رسول الله: (من جلس ينتظر الصلاة فهو فى صلاة) ، فقال أبو هريرة: بلى، فقال: هو ذاك. 
وروى ابن أبى أويس عن أخيه، عن سليمان بن بلال، عن الثقة، عن صفوان بن سليم، عن أبى سلمة، عن أبى سعيد الخدرى قال: قال النبى، عليه السلام: (الساعة التى يستجاب فيها الدعاء يوم الجمعة بعد صلاة العصر إلى غروب الشمس أغفل ما يكون الناس). 
As for the meaning of his statement: ‘wa-huwa qāʾim yuṣallī’, ʿAbdullāh ibn Salām explained it to Abū Hurayrah, saying: “Did not the Messenger of Allāh ﷺ say, ‘Whoever sits awaiting the prayer, he is in a state of prayer’?” Abū Hurayrah replied, ‘Indeed.’ He said, ‘That is what is meant’.
Ibn Abī Uways narrated from his brother, from Sulaymān ibn Bilāl, from a trustworthy transmitter from Ṣafwān ibn Sulaym from Abū Salamah from Abū Saʿīd al-Khudrī, who said that the Prophet ﷺ said, ‘The hour in which supplication is answered on Friday is after the ʿaṣr prayer until the setting of the sun, at the time when people are most heedless.’[footnoteRef:1188] [1188:  ʿAllāmah Abū ’l-Ḥasan ʿAlī ibn Khalaf, better known as Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī (Riyadh: Maktabat ar-Rushd, 2003), 2:522.] 

ʿAllāmah Abū ’l-Walīd al-Bājī adds:
ويصح أيضا أن يتأولوا يصلي بمعنى يدعو. 
It is also valid that they interpreted ‘yuṣallī’ to mean ‘he supplicates’.[footnoteRef:1189] [1189:  ʿAllāmah Bājī (n 5) 1:200.] 

ʿAllāmah Ibn ʿAbd al-Barr quotes a narration where Ibn ʿAbbās clarified this point:
وأخبرنا أحمد بن عبد الله، قال: حدثنا الحسن بن إسماعيل، قال: حدثنا عبد الملك بن بحر، قال: حدثنا محمد بن إسماعيل، قال: حدثنا سنيد، قال: حدثنا حجاج، عن ابن جريج، قال: قال عطاء: عن بعض أهل العلم: لا أعلمه إلا ابن عباس، أنه قال في الساعة المستجاب فيها يوم الجمعة: هي بعد العصر، ‌فقيل ‌له: ‌لا ‌صلاة ‌بعد ‌العصر، قال: بلى، ولكن ما كان في مصلاه لم يقم منه، فهو في الصلاة. 
Aḥmad ibn ʿAbdillāh related to us, saying: Ḥasan ibn Isḥāq narrated to us, saying: ʿAbd al-Malik ibn Baḥr narrated to us, saying: Muḥammad ibn Isḥāq narrated to us, saying: Sunayd narrated to us, saying: Ḥajjāj narrated to us, from Ibn Jurayj, who said: ʿAṭāʾ related from some of the scholars – I know of none but Ibn ʿAbbās – that he said concerning the hour in which supplication is answered on Friday: ‘It is after ʿaṣr.’ He was asked, ‘But there is no prayer after ʿaṣr.’ He said, ‘Indeed, there is. Whatever occurs in one’s place of prayer without rising from it, it is considered as part of the prayer.’[footnoteRef:1190] [1190:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 11) 14:417.] 

Imām ʿAbd ar-Razzāq quotes a narration which also supports this interpretation: 
أخبرنا عبد الرزاق، قال: أخبرنا يحيى بن ربيعة، قال: سمعت عطاء، يقول: سمعت أبا هريرة يقول: قال رسول الله صلى الله عليه وسلم: "في يوم الجمعة ‌ساعة ‌لا ‌يوافقها ‌عبد وهو يصلي أو ينتظر الصلاة يدعو الله فيها بشيء، إلا استجاب له". 
Yaḥyā ibn Rabīʿah related to us, saying: I heard ʿAṭāʾ say that he heard Abū Hurayrah say that the Messenger of Allah ﷺ said, ‘On Friday there is an hour in which no servant coincides with it, whether while praying or awaiting the prayer, in which he supplicates to Allāh for anything, except that He answers him.’[footnoteRef:1191] [1191:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 3:266.] 

ʿAllāmah Abū ’l-Walīd al-Bājī also explains about those who consider the time to be between the two sermons:
وذهب قوم إلى أن ساعة الإجابة ما بين أن يجلس الإمام على المنبر إلى انقضاء الصلاة ويجب أن تكون الساعة على قول هؤلاء في نفس الصلاة وإلا احتاجوا من التأويل إلى مثل ما تحتاج إليه الطائفة الأولى لأن وقت الخطبة ليس بوقت قيام في صلاة عندنا ولا ينتدب إلى ذلك بإجماع وأقل ما يقتضي هذا اللفظ الندب. 
Some held that the Hour of Acceptance is between the time when the imām sits upon the pulpit until the completion of the prayer. According to the view of these scholars, the Hour must fall during the prayer itself; otherwise, they too would require to interpret the narration just as the first group requires. This is because, in our view, the time of the sermon is not considered a time of being in prayer, nor is one encouraged to deem it so by consensus. The least that this wording (‘wa-huwa qāʾim yuṣallī’) entails is recommendation.’[footnoteRef:1192] [1192:  ʿAllāmah Bājī (n 5) 1:200.] 

   Ḥadīth 292 – 293 – The Universality of the Hour of Acceptance & the Ways Supplications Are Accepted – Yazīd Ibn ʿAbdillāh al-Hādī
Continuing with the 292nd narration of the Muwaṭṭaʾ, thus far we quoted that Abū Hurayrah said:
أَنَّ رَسُولَ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ ذَكَرَ يَوْمَ الْجُمُعَةِ فَقَال: "فِيهِ سَاعَةٌ لاَ يُوَافِقُهَا عَبْدٌ مُسْلِمٌ وَهُوَ قَائِمٌ يُصَلِّي،" 
That the Messenger of Allāh ﷺ mentioned Friday and said, ‘There is an hour on that day during which no Muslim servant while constantly in worship’[footnoteRef:1193] [1193:  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), 1:267.] 

He continues:
"يَسْأَلُ اللَّهَ شَيْئاً،" 
‘And asking Allāh for something’
[bookmark: _Toc225709175]Interpretation 
Based on the explanation thus far, it is evident that this does not pertain to the prayer. Nevertheless, ʿAllāmah Ibn al-Jawzī elucidated how those who adhere to the literal interpretation of ‘ṣalāh’ would construe it:
والإشكال في هذا الحديث أن يقال: كيف يسأل وهو يصلي؟ فالجواب من وجهين: 
أحدهما: أن يكون السؤال في الصلاة، وذلك على ثلاثة أوجه: 
· أحدها: أن يكون في التلاوة، فإنه إذا قرأ: ﴿رَبَّنَا لَا تُؤَاخِذْنَآ إِن نَّسِينَآ أَوْ أَخْطَأْنَا ۚ﴾ ) [البقرة: 286] فقد سأل.
· والثاني: أن يسأل بعد القراءة، كما سبق في مسند حذيفة عن النبي صلى الله عليه وسلم: أنه كان إذا مر بآية رحمة سأل، وإذا مر بآية عذاب استعاذ. وقد تكلمنا هناك على هذا الحديث، وبينا هل يجوز هذا في الفرض أو في النفل. 
· والثالث: أن يسأل عند انقضاء التشهد، فإنه يسن عندنا أن يدعو عقب الصلاة على النبي صلى الله عليه وسلم، إما بآيات من القرآن، أو بما صح في الحديث، وعند الشافعي: يدعو بما شاء.
والوجه الثاني: أن يسلم ويسأل والساعة لم تنقض، فيكون معنى سؤاله في الصلاة: عند فراغها. 
The difficulty posed by this ḥadīth lies in the question: how can one supplicate/make requests while engaged in prayer? The answer is consists of two parts:
The first is that the supplication occurs within the prayer itself, and this takes three forms:
· The first is that it be contained in the recitation, for when one recites: ‘Rabbanā lā tuʾākhidh-nā in nasīnā aw akhṭaʾnā (Our Lord, do not hold us accountable, if we forget or make a mistake)’[footnoteRef:1194], he has indeed made a request. [1194:  Qurʾān: 2:286.] 

· The second is that one supplicates after the recitation, as related in the musnad narration of Ḥudhayfah, who reported that the Prophet ﷺ, when passing by a verse of mercy, would ask, and when encountering a verse of punishment, would seek refuge. We have discussed this ḥadīth previously, clarifying whether such practice is permissible in obligatory prayers or only in supererogatory ones.
· The third is that one supplicates upon completing the tashahhud, for it is recommended, according to us, to invoke after invoking blessings upon the Prophet ﷺ, either with verses from the Qurʾān or with what is authentically transmitted in ḥadīth, whereas according to al-Shāfiʿī, one may supplicate with whatever he wishes.
The second answer is that he may give salām and then supplicate, while the hour has not yet elapsed. Thus, the meaning of his supplicating ‘in the prayer’ is that it takes place at its conclusion.[footnoteRef:1195] [1195:  Jamāl ad-Dīn Abū ’l-Faraj ʿAbd ar-Raḥmān ibn ʿAlī al-Jawzī, Kashf al-Mushkil min Ḥadīth aṣ-Ṣaḥīḥayn (Riyadh: Dār al-Waṭan, 1997), 3:426.] 

[bookmark: _Toc225709176]Matters that Are Sought For
As for what he asks, Ḥāfiẓ Ibn Ḥajar mentions:
أي مما يليق أن يدعو به المسلم ويسأل ربه تعالى. 
I.e. anything which is appropriate for a Muslim to supplicate for and ask from his Rabb, Exalted is He.[footnoteRef:1196] [1196:  Ḥāfiẓ Abū ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi Sharḥ Ṣaḥīḥ al-Bukhārī (Beirut: Dār ar-Risālah al-ʿĀlamiyyah, 2013), 5:698.] 

In the narration of Ṣaḥīḥ Muslim, it is specified that he asks Allāh Taʿālā for goodness:
حدثنا زهير بن حرب ، حدثنا إسماعيل بن إبراهيم ، حدثنا أيوب ، عن محمد ، عن أبي هريرة قال: قال أبو القاسم صلى الله عليه وسلم: إن في الجمعة لساعة. لا يوافقها مسلم قائم يصلي، ‌يسأل ‌الله ‌خيرا. 
Zuhayr ibn Ḥarb narrated to us [saying]: Ismāʿīl ibn Ibrāhīm narrated to us [saying]: Ayyūb narrated to us from Muḥammad from Abū Hurayrah, who said that Abū ’l-Qāsim ﷺ said, ‘Indeed, within Friday there is an hour in which no Muslim, standing in prayer, coincides with it and asks Allāh for any good…’[footnoteRef:1197] [1197:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 2:584.] 

In a narration of Muṣannaf Ibn Abī Shaybah and Sunan Ibn Mājah on the authority of Abū Lubābah Ibn al-Mundhir, this is qualified that he does not ask Allāh for anything prohibited:
ما ‌لم ‌يسأل ‌حراما. 
So long as he does not ask for anything prohibited[footnoteRef:1198] [1198:  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), 1:477.] 

In Musnad Aḥmad on the authority of Saʿd ibn ʿUbādah, it is quoted:
ما لم يسأل مأثما أو ‌قطيعة رحم. 
So long as he does not ask for anything sinful or to severe a family tie.[footnoteRef:1199] [1199:  Imām Abū ʿAbdillāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imām Aḥmad ibn Ḥanbal (Beirut: Muʾassasat ar-Risālah, 1st ed.), 37:122.] 

Ḥāfiẓ Ibn Ḥajar quotes this and explains:
وقطيعة الرحم من جملة الإثم فهو من عطف الخاص على العام للاهتمام به. 
Severing family ties form part of sins, therefore being an instance of mentioning the particular after the general, in order to emphasise its gravity.[footnoteRef:1200] [1200:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 5) 4:698.] 

إِلَّا أَعطاهُ إِيَّاه"، 
‘Except that Allāh will grant it to him.’ 
[bookmark: _Toc225709177]Further Detail on the Ways the Supplications Are Accepted
In Muṣannaf Ibn Abī Shaybah, Anas asked the Prophet ﷺ concerning it, and the Prophet ﷺ responded with the following:
لكم فيها ‌ساعة، ‌لا ‌يوافقها ‌عبد مسلم يسأل الله فيها شيئا من الدنيا والآخرة هو له قسم، إلا أعطاه إياه، أو ليس بقسم، إلا ادخر له عنده ما هو أفضل منه، أو يتعوذ به من شر هو عليه مكتوب، إلا صرف عنه من البلاء ما هو أعظم منه ".  
You have therein an hour. No Muslim servant coincides with it, asking Allāh for anything of this world or the Hereafter that is allotted for him, except that He grants it to him. And if it is not allotted for him, He stores up for him with Himself what is better than it. Or if he seeks refuge in Him from some evil that has been decreed upon him, He averts from him a tribulation greater than it.[footnoteRef:1201] [1201:  Imām ʿAbd ar-Razzāq (n 6) 1:477.] 

وَأَشَارَ رَسُولُ اللَّهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ بِيَدِهِ 
The Messenger of Allāh ﷺ indicated with his hand, 
Imām Bukhārī quotes this via Salamah ibn ʿAlqamah from Muḥammad ibn Sīrīn with further details on this gesture:
حدثنا مسدد، حدثنا بشر بن المفضل، حدثنا سلمة بن علقمة، عن محمد بن سيرين، عن أبي هريرة [...] وقال بيده ووضع أنملته على ‌بطن ‌الوسطى ‌والخنصر. 
Musaddad narrated to us [saying]: Bishr ibn al-Mufaḍḍal narrated to us [saying]: Salamah ibn ʿAlqamah narrated to us from Muḥammad ibn Sīrīn from Abū Hurayrah: […] and he gestured with his hand, placing the tip of his finger on the base of the middle finger and the little finger.’[footnoteRef:1202] [1202:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, Al-Jāmiʿ al-Musnad aṣ-Ṣaḥīḥ al-Mukhtaṣar min Umūr Rasūl Allāh ﷺ wa-Ayyāmi-Hī wa Sunani-Hī / Ṣaḥīḥ al-Bukhārī (Beirut: Dār Ṭawq an-Najāt, 1422), 7:51.] 

In Musnad Aḥmad, it comes via Hishām from Muḥammad ibn Sīrīn where the Prophet ﷺ gestured with his hand and folded three fingers of his right hand:
حدثنا يزيد بن هارون، أخبرنا هشام، عن محمد، عن أبي هريرة، عن النبي صلى الله عليه وسلم قال: " في الجمعة ساعة ‌لا ‌يوافقها ‌عبد ‌مسلم يصلي، يسأل الله فيها خيرا، إلا أعطاه إياه ". وقال بيده، فقبض أصابعه اليمنى ثلاث أصابع.  
Yazīd ibn Hārūn narrated to us [saying]: Hishām related to us from Muḥammad from Abū Hurayrah that the Prophet ﷺ said, ‘On Friday there is an hour in which no Muslim servant, while in worship, coincides with it and asks Allāh for any good except that He grants it to him.’ He then gestured with his right hand, folding three of his fingers.[footnoteRef:1203] [1203:  Imām Aḥmad (n 7) 16:285.] 

In the narration of Muṣannaf ʿAbd ar-Razzāq on the authority of Muḥammad ibn Ziyād from Abū Hurayrah, it comes:
عن معمر، عن محمد بن زياد، عن أبي هريرة قال: سمعت رسول الله صلى الله عليه وسلم يقول وهو على المنبر: "إن في يوم الجمعة ساعة، وأشار بكفه كأنه يقللها، لا يوافقها عبد مسلم يسأل الله فيها شيئا إلا أغطاه إياه"، فأشار إلينا كيف أشار النبي صلى الله عليه وسلم، فألصق أصابعه بعضها إلى بعض وحناها شيئا، ثم قبضها، ولم يبسطها.  
Maʿmar reported from Muḥammad ibn Ziyād from Abū Hurayrah, who said: I heard the Messenger of Allāh ﷺ say, while he was on the pulpit: 
‘Indeed, on the day of Jumuʿah there is an hour – He gestured with his hand as though to indicate how short it is – No Muslim servant coincides with it, asking Allāh for anything, except that He grants it to him.’ 
Then he demonstrated to us how the Prophet ﷺ gestured: he pressed his fingers together, bent them slightly, then closed them, without spreading them.[footnoteRef:1204] [1204:  Imām Abū Bakr ʿAbd ar-Razzāq ibn Hammām aṣ-Ṣanʿānī, Al-Muṣannaf (India: Al-Majlis al-ʿIlmī, 1970), 3:260. ] 

Imām Tabrānī narrates this as follows:
حدثنا أحمد بن يحيى بن خالد بن حيان الرقي، ثنا يحيى بن بكير، ثنا ابن لهيعة، عن موسى بن وردان، عن أنس بن مالك، رضي الله عنه أن النبي صلى الله عليه وسلم قال: «ابتغوا الساعة التي ترجى في الجمعة ما بين صلاة العصر إلى غيبوبة الشمس ‌وهي ‌قدر ‌هذا» يقول: قبضة. 
Aḥmad ibn Yaḥyā ibn Khālid ibn Ḥayyān ar-Raqqī narrated to us [saying]: Yaḥyā ibn Bukayr narrated to us [saying]: Ibn Lahīʿah narrated to us from Mūsā ibn Wardān from Anas ibn Mālik – may Allāh be pleased with him – that the Prophet ﷺ said, ‘Seek the hour that is hoped for on Friday, between the ʿaṣr prayer and the setting of the sun; it is equal in measure to this,’ and he showed his fist with the thumb erect (about six inches and a quarter in measure, i.e. just this much).[footnoteRef:1205] [1205:  Imām Abū ’l-Qāsim Sulaymān ibn Aḥmad aṭ-Ṭabrānī, Ad-Duʿāʾ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1413 AH), 72.] 

Ḥāfiẓ Ibn Ḥajar highlights that the gesture was by the narrator, not the Prophet ﷺ:
وبين أبو مسلم الكجي أن الذي ‌وضع ‌هو ‌بشر ‌بن المفضل راويه عن سلمة بن علقمة، وكأنه فسر الإشارة بذلك. وأنها ساعة لطيفة تتنقل ما بين وسط النهار إلى قرب آخره. 
Abū Muslim al-Kujjī clarified that the one who indicated (with the gesture) was Bishr ibn al-Mufaḍḍal, the transmitter from Salamah ibn ʿAlqamah, and it seems he interpreted the gesture in that way. He explained that it is a subtle hour that shifts between the middle of the day until near its end.[footnoteRef:1206] [1206:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 5) 4:698.] 

يُقَلِّلُهَا.
Making it small (to show how short that hour is).
In the narration of Musnad Aḥmad via Hishām from Muḥammad ibn Sīrīn, it comes:
حدثنا يزيد بن هارون، أخبرنا هشام، عن محمد، عن أبي هريرة، عن النبي صلى الله عليه وسلم قال: " في الجمعة ساعة ‌لا ‌يوافقها ‌عبد ‌مسلم يصلي، يسأل الله فيها خيرا، إلا أعطاه إياه ". وقال بيده، فقبض أصابعه اليمنى ثلاث أصابع، قلنا: يزهدها يزهدها. 
Yazīd ibn Hārūn narrated to us [saying]: Hishām related to us from Muḥammad from Abū Hurayrah from the Prophet ﷺ, who said, ‘On Friday there is an hour in which no Muslim servant, while performing prayer, coincides with it and asks Allāh for any good except that He grants it to him.’ He then gestured with his right hand, folding three of his fingers. We said, ‘He showed how short it was, how short indeed.’[footnoteRef:1207] [1207:  Imām Aḥmad (n 7) 16:285.] 

Ḥāfiẓ Ibn Ḥajar quotes:
قال الزين بن المنير: الإشارة لتقليلها هو للترغيب فيها والحض عليها ليسارة وقتها، وغزارة فضلها. 
Zayn ibn al-Munīr said, ‘The indication of its briefness is meant to encourage pursuit of it and urge attentiveness to it, due to the shortness of its time and the abundance of its virtue.[footnoteRef:1208] [1208:  Ḥāfiẓ Ibn Ḥajar, Fatḥ al-Bārī (n 5) 4:698.] 

In Ṣaḥīḥ Muslim, Muḥammad ibn Ziyād narrates from Abū Hurayrah how the Prophet ﷺ mentioned that it is a short period of time:
وحدثنا عبد الرحمن بن سلام الجمحي ، حدثنا الربيع - يعني: ابن مسلم -، عن محمد بن زياد ، عن أبي هريرة ، عن النبي صلى الله عليه وسلم أنه قال: "إن في الجمعة لساعة لا يوافقها مسلم يسأل الله فيها خيرا، إلا أعطاه إياه قال: ‌وهي ‌ساعة ‌خفيفة". 
ʿAbd ar-Raḥmān ibn Salām al-Jumahī narrated to us [saying]: Rabīʿ – meaning Ibn Muslim – narrated to us from Muḥammad ibn Ziyād from Abū Hurayrah from the Prophet ﷺ, who said, ‘Indeed, within Friday there is an hour in which no Muslim coincides with it, asking Allāh for any good, except that He grants it to him.’ He said, ‘And it is a short moment.’[footnoteRef:1209] [1209:  Imām Muslim (n 5) 2:584.] 

Imām ʿAbd ar-Razzāq quotes this from ʿAṭā, followed by citing what ʿAṭā mentioned after reporting this narration:
قال عطاء أيضا عن بعض أهل العلم: هي بعد العصر، فقيل له: فلا صلاة بعد العصر، قال: لا، ولكن ما كان في مصلاه، لم يقم منه فهو في صلاة. 
ʿAṭāʾ also said, on the authority of some of the people of knowledge: ‘It is after ʿaṣr.’ Someone told him, ‘But there is no prayer after ʿaṣr.’ He replied, ‘No, but as long as he remains in his place of prayer, without leaving it, he is in prayer.’[footnoteRef:1210] [1210:  Imām ʿAbd ar-Razzāq (n 12) 3:260.] 

[bookmark: _Toc225709178]Lessons & Benefits
ʿAllāmah Ibn ʿAbd al-Barr says:
في هذا الحديث دليل على فضل يوم الجمعة، ودليل على أن بعضه أفضل من بعض؛ لأن تلك الساعة أفضل من غيرها، وإذا جاز أن يكون يوم أفضل من يوم، جاز أن تكون ساعة أفضل من ساعة، والفضائل لا تدرك بقياس، وإنما فيها التسليم والتعلم والشكر. 
In this ḥadīth is evidence of the virtue of the day of Jumuʿah, and evidence that some parts of it are superior to others, for that hour is superior to the rest. And if it is possible for one day be superior to another, it is likewise possible for one hour be superior to another. Virtues, however, are not comprehended through analogy; rather, with regard to them, what is required is acceptance of whatever is reported, learning and gratitude.[footnoteRef:1211] [1211:  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), 11:616.] 

[bookmark: _Toc225709179]Question: The Universality of this Hour
How can this hour apply universally when time zones and prayer timings differ across regions? ʿAllāmah Zurqānī addresses this:
فإن قيل ظاهر الحديث حصول الإجابة لكل داع بشرطه مع أن الزمان يختلف باختلاف البلاد والمصلي فيتقدم بعض على بعض وساعات الإجابة متعلقة بالوقت فكيف تتفق مع الاختلاف؟ 
Objection: The outward sense of the ḥadīth indicates that a response is granted to every supplicant who fulfils its conditions, while the time differs according to regions and the one praying (people pray at different times). Therefore, some may precede others, whereas the hours of acceptance are connected to the time itself. How, then, can this be reconciled with such divergence?[footnoteRef:1212] [1212:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:312.] 

How can we reconcile the idea of one special hour with the variation in the time of people’s supplication?
Answer
ʿAllāmah Zurqānī gave two possible explanations: 
1. The ‘hour’ is contingent upon each individual’s act of prayer, analogous to the application of the times deemed disliked for prayer, which may account for the broad time frame despite the hour itself being brief. It is not an exact moment, fixed in clock-time. It depends on when each person actually prays. Every person has their own ‘hour’ during which their supplication may be accepted.
2. Alternatively, he noted that the term ‘sāʿah’ in the narration could pertain to the act itself, referring specifically to the duration of the sermon or the prayer. It does not refer to a literal hour. 
He writes:
باحتمال أن ساعة الإجابة متعلقة بفعل كل مصل كما قيل نظيره في ساعة الكراهة، ولعل هذا فائدة جعل الوقت الممتد مظنة لها وإن كانت هي خفيفة، ويحتمل أن يكون عبر عن الوقت بالفعل فيكون التقدير وقت جواز الخطبة أو الصلاة ونحو ذلك. 
The hour of acceptance may be linked to the act of each individual worshipper, as has been similarly stated regarding the disliked hour. Perhaps this is the benefit for describing the time broadly, even though the actual hour is short. It is also possible that the wording of time was used to refer to the act itself, in which case the intended meaning would be the period in which the sermon or prayer is permitted, or the like.[footnoteRef:1213] [1213:  Ibid.] 

[bookmark: _Toc225709180]Incorrect Application
ʿAllāmah Zurqānī addressed how some people use this ḥadīth to indicate that some details remain uncertain even after the Prophet ﷺ. However, he explained that uncertainty only applies to legal rulings. He says:
واستدل بالحديث على بقاء الإجمال بعد النبي صلى الله عليه وسلم. 
وتعقب بأن الخلاف في بقاء الإجمال في الأحكام الشرعية لا في الأمور الوجودية كوقت الساعة.
فهذا لا خلاف في إجماله، والحكم الشرعي المتعلق بساعة الجمعة وليلة القدر وهو تحصيل الأفضلية يمكن الوصول إليه والعمل بمقتضاه باستيعاب اليوم والليلة فلم يبق في الحكم الشرعي إجمال. 
The ḥadīth has been cited as evidence for the persistence of lack of full specification in certain matters even after the Prophet ﷺ. It is then noted that the dispute concerns the persistence of non-specification in legal rulings, not in existential matters such as the timing of the hour. There is no disagreement regarding its indeterminate nature. As for the legal ruling pertaining to the Hour of Friday or the Night of Power, which involves the attainment of that which is superior, it can be determined and acted upon by encompassing the entire day or night. Thus, in the legal ruling, no non-specification remains.[footnoteRef:1214] [1214:  Ibid.] 

Imām ʿAbd ar-Razzāq narrates:
عن ابن جريج، قال: حدثنا العباس، عن محمد بن مسلمة الأنصاري، عن أبي سعيد الخدري، و عن أبي هريرة، أن النبي صلى الله عليه وسلم قال: "إن في الجمعة لساعة ‌لا ‌يوافقها ‌عبد ‌مسلم، يسأل الله فيها خيرا، إلا أعطاه إياه، وهي بعد العصر". 
Ibn Jurayj reported, saying: ʿAbbās narrated to us from Muḥammad ibn Maslamah al-Anṣārī from Abū Saʿīd al-Khudrī and from Abū Hurayrah that the Prophet ﷺ said, ‘Indeed, within Friday there is an hour in which no Muslim servant coincides, asking Allāh for any good, except that He grants it to him, and it is after ʿaṣr.’[footnoteRef:1215] [1215:  Imām ʿAbd ar-Razzāq (n 12) 3:264.] 

Ḥadīth 293
293 - مَالِك، عَنْ ‌يَزِيدَ بْنِ عَبْدِ اللهِ بْنِ الْهَادِي، عَنْ ‌مُحَمَّدِ بْنِ إِبْرَاهِيمَ بْنِ الْحَارِث التَّيْمِيِّ، عَنْ ‌أبِي سَلَمَةَ ابْنِ عَبْدِ الرَّحْمَنِ، عَنْ ‌أبِي هُرَيْرَةَ، أَنَّهُ قَالَ: خَرَجْتُ إِلَى الطُّورِ، فَلَقِيتُ كَعْبَ الْأَحْبَارِ، فَجَلَسْتُ مَعَهُ، فَحَدَّثَنِي عَنِ التَّوْرَاةِ، وَحَدَّثْتُهُ عَنْ رَسُولِ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، فَكَانَ فِيمَا حَدَّثْتُهُ أَنْ قُلْت: قَالَ رَسُولُ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "خَيْرُ يَوْمٍ طَلَعَتْ عَلَيْهِ الشَّمْسُ، يَوْمُ الْجُمُعَةِ، فِيهِ خُلِقَ آدَمُ، وَفِيهِ أُهْبِطَ، وَفِيهِ تِيبَ عَلَيْهِ، وَفِيهِ مَاتَ، وَفِيهِ تَقُومُ السَّاعَةُ، وَمَا مِنْ دَابَّةٍ إِلاَّ وَهِيَ مُصِيخَةٌ يَوْمَ الْجُمُعَةِ، مِنْ حِينِ تُصْبِحُ حَتَّى تَطْلُعَ الشَّمْسُ، شَفَقاً مِنَ السَّاعَةِ، إِلاَّ الْجِنَّ وَالْإِنْسَ، وَفِيهَا سَاعَةٌ لَا يُصَادِفُهَا عَبْدٌ مُسْلِمٌ وَهُوَ يُصَلِّي، يَسْأَلُ اللهَ شَيْئاً إِلاَّ أَعْطَاهُ اللهُ إِيَّاه".
قَالَ كَعْبٌ: ذلِكَ فِي كُلِّ سَنَةٍ يَوْمٌ.
فَقُلْت: بَلْ فِي كُلِّ جُمُعَةٍ. فَقَرَأَ كَعْبٌ التَّوْرَاةَ فَقَالَ: صَدَقَ رَسُولُ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ. 
قَالَ ‌أَبُو هُرَيْرَة: فَلَقِيتُ ‌بَصْرَةَ ابْنَ أبِي بَصْرَةَ الْغِفَارِيَّ فَقَالَ: مِنْ أَيْنَ أَقْبَلْتَ؟
فَقُلْت: مِنَ الطُّورِ، فَقَالَ: لَوْ أَدْرَكْتُكَ قَبْلَ أَنْ تَخْرُجَ إِلَيْهِ مَا خَرَجْتَ. سَمِعْتُ رَسُولَ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقُول: "لَا تُعْمَلُ الْمَطِيُّ إِلاَّ إِلَى ثَلاَثَةِ مَسَاجِدَ، إِلَى الْمَسْجِدِ الْحَرَامِ، أوْ إِلَى مَسْجِدِي هَذَا، أوْ إِلَى مَسْجِدِ إِيلْيَاءَ، أَوْ بَيْتِ الْمَقْدِس"، يَشُكُّ.
قَالَ أَبُو هُرَيْرَة: ثُمَّ لَقِيتُ عَبْدَ اللهِ بْنَ سَلاَمٍ فَحَدَّثْتُهُ بِمَجْلِسِي مَعَ كَعْبِ الْأَحْبَار، وَمَا حَدَّثْتُهُ فِي يَوْمِ الْجُمُعَةِ، فَقُلْت: قَالَ كَعْبٌ: ذلِكَ فِي كُلِّ سَنَةٍ يَوْمٌ، قَال: قَالَ عَبْدُ اللهِ بْنُ سَلاَم: كَذَبَ كَعْبٌ،
فَقُلْت: ثُمَّ قَرَأَ كَعْبٌ التَّوْرَاةَ فَقَال: بَلْ هِيَ فِي كُلِّ جُمُعَةٍ، فَقَالَ عَبْدُ اللهِ ابْنُ سَلاَم: صَدَقَ كَعْبٌ، ثُمَّ قَالَ عَبْدُ اللهِ بْنُ سَلاَم: قَدْ عَلِمْتُ أَيَّةَ سَاعَةٍ هِيَ، قَالَ أَبُو هُرَيْرَة: فَقُلْتُ لَه: أَخْبِرْنِي بِهَا وَلاَ تَضِنَّ عَلَيَّ، فَقَالَ عَبْدُ اللهِ بْنُ سَلَام: هِيَ آخِرُ سَاعَةٍ فِي يَوْمِ الْجُمُعَةِ،
قَالَ أَبُو هُرَيْرَة: فَقُلْت: وَكَيْفَ تَكُونُ آخِرُ سَاعَةٍ فِي يَوْمِ الْجُمُعَةِ، وَقَدْ قَالَ رَسُولُ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "لاَ يُصَادِفُهَا عَبْدٌ مُسْلِمٌ وَهُوَ يُصَلِّي". وَتِلْكَ سَاعَةٌ لَا يُصَلَّى فِيهَا؟
فَقَالَ ‌عَبْدُ اللهِ بْنُ سَلاَم: أَلَمْ يَقُلْ رَسُولُ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "مَنْ جَلَسَ مَجْلِساً يَنْتَظِرُ الصَّلاَةَ، فَهُوَ فِي صَلَاةٍ حَتَّى يُصَلِّي".
قَالَ ‌أَبُو هُرَيْرَةَ: فَقُلْتُ: بَلَى، قَال: فَهُوَ ذلِكَ.
Mālik reported from Yazīd ibn ʿAbdillāh ibn al-Hādī from Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī from Abū Salamah ibn ʿAbd ar-Raḥmān from Abū Hurayrah that he said:
“I went to Mount Ṭūr where I met Kaʿb al-Aḥbār. I sat with him, and he narrated to me from the Torah while I narrated to him from the Messenger of Allāh ﷺ. Amongst my narrations to him was that the Messenger of Allāh ﷺ said:
‘The best day on which the sun has risen is Friday. On that day, Ādam was created, he was sent down from the sky, his repentance was accepted and he passed away. The Hour shall take place on that day. Every Friday, all creatures listen carefully from morning until the sun has risen, out of fear for (the sudden appearance of) the Hour – except for the jinn and mankind. Within it lies an hour in which no Muslim servant coincides, while in prayer, asking Allāh for anything, except that He grants it to him’
Kaʿb said, ‘That day comes once a year.’ I replied, ‘No, rather it is every Friday.’ Then, Kaʿb recited the Torah and said, ‘Indeed, the Messenger of Allāh ﷺ have spoken the truth.’”
Abū Hurayrah proceeded to say: “Then, I met Baṣrah ibn Abī Baṣrah al-Ghifārī, who asked me, ‘Where are you coming from?’ I replied, ‘From Mount Ṭūr.’ He said, ‘If I had met you before you went there, you would not have gone there. I heard the Messenger of Allāh ﷺ say, ‘Camels are not to be saddled and driven except to the three mosques: the Sacred Mosque, my mosque and (he either said) the mosque of Īlyāʾ or Bayt al-Maqdis,’ – he was uncertain.”
Abū Hurayrah continued: 
“Thereafter, I met ʿAbdullāh ibn Salām, and I recounted to him about my meeting with Kaʿb al-Aḥbār and what I narrated to him regarding Friday.’ I said, ‘Kaʿb mentioned that this day comes once a year.’ ʿAbdullāh ibn Salām replied, ‘What Kaʿb said is untrue.’ 
Thus, I said, ‘Then Kaʿb recited the Torah and said that it is indeed every Friday.’ To this, ʿAbdullāh ibn Salām said, ‘Kaʿb has spoken the truth.’ 
ʿAbdullāh ibn Salām added, ‘I know which hour it is.’” 
Abū Hurayrah said, “So I told him to tell me about it and don’t hide it from me. ʿAbdullāh ibn Salām said, ‘It is the last hour on Friday.’”
Abī Hurayrah said: “I remarked: how can it be the last hour on Friday whereas the Messenger of Allāh ﷺ said, ‘No Muslim servant coincides with him while in prayer,’ and no prayer is offered in the last hour? 
ʿAbdullāh ibn Salām responded, ‘Did the Messenger of Allāh ﷺ not say: Whoever sits, waiting for prayer is in prayer until he offers it.’ 
I said, ‘Yes indeed.’ He said, ‘So it is that.’”[footnoteRef:1216] [1216:  Imām Mālik (n 1) 1:267-269.] 

Imām Yaḥyā al-Laythī narrates:
293 - مَالِك، عَنْ ‌يَزِيدَ بْنِ عَبْدِ اللهِ بْنِ الْهَادِي،
Mālik reported from Yazīd ibn ʿAbdillāh ibn al-Hādī
[bookmark: _Toc225709181]Yazīd Ibn ʿAbdillāh al-Hādī
Name & lineage
His actual lineage was:
يزيد ‌بن ‌عبد ‌الله بن أسامة ‌بن ‌الهاد ابن أخي عبد الله بن شداد ‌بن ‌الهاد الليثي. 
Yazīd ibn ʿAbdillāh ibn Usāmah ibn al-Hād, the paternal nephew of ʿAbdullāh ibn Shaddād ibn al-Hād al-Laythī.[footnoteRef:1217] [1217:  Imām Muḥammad ibn Saʿd al-Baghdādī, Aṭ-Ṭabaqāt al-Kubrā (Beirut, Dār al-Kutub al-ʿIlmiyyah, 1990), 5:397. ] 

ʿAllāmah Zurqānī explains:
(مالك عن يزيد) بتحتية أوله (ابن عبد الله) بن أسامة (بن الهاد) فنسب أبوه إلى جده الليثي أبي عبد الله المدني. 
Mālik reported from Yazīd – the first letter being a double-dotted yāʾ - ibn ʿAbdillāh – ibn Usāmah – ibn al-Hād – His father was attributed to his grandfather, Laythī Abū ʿAbdillāh al-Madanī.[footnoteRef:1218] [1218:  ʿAllāmah Zurqānī (n 20) 1:313.] 

He is one of two narrators who are commonly known as Ibn al-Hād. ʿAllāmah Mizzī explains:
ابن الهاد، هو ‌يزيد ‌بن ‌عبد ‌الله ‌بن ‌الهاد، وعبد الله بن شداد بن الهاد. 
Ibn al-Hād: Yazīd ibn ʿAbdillāh ibn al-Hād and ʿAbdullāh ibn Shaddād ibn al-Hād.[footnoteRef:1219] [1219:  Jamāl ad-Dīn Abū ’l-Ḥajjāj Yūsuf ibn az-Zakī ʿAbd ar-Raḥmān al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ ar-Rijāl (Beirut, Muʾassasat ar-Risālah, 1992), 34:480.] 

ʿAllāmah Ibn Saʿd mentions his title:
ويكنى أبا عبد الله. 
His teknonym was Abū ʿAbdillāh.[footnoteRef:1220] [1220:  ʿAllāmah Ibn Saʿd (n 25) 5:397.] 

Physical disability
He was physically impaired in his leg. Due to it, he walked in a constraint way, drawing his legs together and keeping them close as he moved. ʿAllāmah Ibn Saʿd says:
وكان أعرج يخمع من رجله. 
He was lame, drawing [himself] together because of his leg.[footnoteRef:1221] [1221:  Ibid.] 

ʿAllāmah ʿAbd al-Ghanī al-Maqdisī mentions:
كان أعرج، يجمع بين رجليه جميعا. 
He was lame, bringing both his legs together.[footnoteRef:1222] [1222:  ʿAllāmah Abū Muḥammad ʿAbd al-Ghanī ibn ʿAbd al-Wāḥid al-Maqdisī, Al-Kamāl fī Asmāʾ ar-Rijāl (Kuwait: Al-Hayʾah al-ʿĀmmah li ’l-ʿInāyah bi-Ṭabāʿat wa Nashr al-Qurʾān al-Karīm wa ’s-Sunnah an-Nabawiyyah wa ʿUlūmi-hā / Hayʾah Ḥukūmiyyah, 2016), 9:404. ] 

Teachers
Imām Bukhārī lists the names of two teachers:
عن: الزهري، وعبد الله بن خباب. 
He narrated from Zuhrī and ʿAbdullāh ibn Khabbāb.[footnoteRef:1223] [1223:  Imām Abū ʿAbdillāh Muḥammad ibn Ismāʿīl al-Bukhārī, At-Tārīkh al-Kabīr (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah), 8:344.] 

ʿAllāmah Ibn Abī Ḥātim ar-Rāzī mentions more:
روى عن [أبي سلمة بن عبد الرحمن حديثا واحدا وعن الزهري وعبد الله بن خباب ومعاذ ابن رفاعة ومحمد بن إبراهيم بن الحارث التيمى ومعاوية بن عبد الله بن جعفر. 
He reported one ḥadīth from Abū Salamah ibn ʿAbd ar-Raḥmān, and he reported from Zuhrī, ʿAbdullāh ibn Khabbāb, Muʿādh ibn Rifāʿah, Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī and Muʿāwiyah ibn ʿAbdillāh ibn Jaʿfar.[footnoteRef:1224] [1224:  ʿAllāmah Abū Muḥammad ʿAbd ar-Raḥmān ibn Abī Ḥātim ar-Rāzī, Al-Jarḥ wa ’t-Taʿdīl (India: Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1952), 9:275.] 

ʿAllāmah Mizzī lists the names of numerous others from whom he quoted:
روى عن: إبراهيم بن سعد (س) وهو أكبر منه، وإسماعيل ابن عبد الله بن جعفر بن أبي طالب، وثعلبة بن أبي مالك القرظي وله رؤية، وجعفر بن محمد بن على (س) ، وزميل مولى عروة ابن الزبير (د س) ، وزياد بن أبي زياد مولى ابن عياش (م) ، وسعد ابن إبراهيم (م ت) ، وأبي حازم سلمة بن دينار (م) ، وسهيل بن أبي صالح (م س ق) ، وشرحبيل بن سعد مولى الأنصار (بخ د) ، وعبادة بن الوليد بن عبادة بن الصامت (م) ، وعبد الله بن خباب (ع) ، وعبد الله بن دينار (م د س ق) ، وعبد الله بن أبي سلمة الماجشون (س) ، وعبد الله بن يونس (د س) ، وعبد الرحمن بن عمار بن أبي زينب التيمي (مد) ، وعبد الرحمن بن القاسم (خ س) ، وعبد الوهاب بن أبي بكر المدني (د س) ، وعبيد الله بن عبد الله بن الحصين الوائلي (س) ، وعثمان بن كعب القرظي (س) ، وعطاء الخراساني، وعلي بن عمر بن علي بن الحسين د) ، وعمارة بن خزيمة بن ثابت (س) ، وعمر بن علي بن الحسين (بخ م ت س) ، وعمرو بن شعيب (بخ س) ، وعمرو بن أبي عمرو مولى المطلب (خ س) ، وعمير مولى أبي اللحم (ت س) وله صحبة، وقهيد بن مطرف (س) ، ويقال: عمرو بن قهيد بن مطرف (س) ، ومحمد بن إبراهيم بن الحارث التيمي (ع) ، ومحمد بن عمرو بن عطاء (د ق) ، ومحمد بن كعب القرظي (د سي) ، ومحمد ابن مسلم بن شهاب الزهري (م س) ، ومحمد بن المنكدر (س) ، ومعاذ بن رفاعة بن رافع الزرقي (خ س) ، ومعاوية بن عبد الله بن جعفر بن أبي طالب (س) ، ونافع مولى ابن عمر (د) ، وهرمي بن عبد الله الأنصاري (س) على خلاف فيه، والوليد بن أبي هشام (س) ، والوليد بن أبي الوليد (ق) ، ويحنس مولى مصعب بن الزبير (م) ، ويحيى بن سعيد الأنصاري (م سي) ، وأبي إسحاق السبيعي (سي) ، وأبي بكر بن محمد بن عمرو بن حزم (م د س ق) ، وأبي مرة مولى أم هانئ (د كن) . 
He reported from Ibrāhīm ibn Saʿd – who was his senior - Ismāʿīl ibn ʿAbdillāh ibn Jaʿfar ibn Abī Ṭālib, Thaʿlabah ibn Abī Mālik al-Qurazī – who saw the Prophet ﷺ – Jaʿfar ibn Muḥammad ibn ʿAlī, Zumayl: the freed slave of ʿUrwah ibn az-Zubayr, Ziyād ibn Abī Ziyād: the freedslave of Ibn ʿAyyāsh, Saʿd ibn Ibrāhīm, Abū Ḥāzim Salamah ibn Dīnār, Suhayl ibn Abī Ṣāliḥ, Shuraḥbīl ibn Saʿd: member of the Anṣār, ʿUbādah ibn al-Walīd ibn ʿUbādah ibn aṣ-Ṣāmit, ʿAbdullāh ibn Khabbāb, ʿAbdullāh ibn Dīnār, ʿAbdullāh ibn Abī Salamah al-Mājishūn, ʿAbdullāh ibn Yūnus, ʿAbd ar-Raḥmān ibn ʿAmmār ibn Abī Zaynab at-Taymī, ʿAbd ar-Raḥmān ibn al-Qāsim, ʿAbd al-Wahhāb ibn Abī Bakr al-Madanī, ʿUbayd Allāh ibn ʿAbdillāh ibn al-Ḥuṣayn al-Wāʾilī, ʿUthmān ibn Kaʿb al-Qurazī, ʿAṭāʾ al-Khurāsānī, ʿAlī ibn ʿUmar ibn ʿAlī ibn al-Ḥusayn, ʿUmārah ibn Khuzaymah ibn Thābit, ʿUmar ibn ʿAlī ibn al-Ḥusayn, ʿAmr ibn Shuʿayb, ʿAmr ibn Abī ʿAmr: the freed slave of Muṭṭalib, ʿUmayr: the freed slave of Ābī ’l-Laḥm – and he was a Companion – Quhayd ibn Muṭarrif — and it is said: ʿAmr ibn Quhayd ibn Muṭarrf – Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī, Muḥammad ibn ʿAmr ibn ʿAṭāʾ, Muḥammad ibn Kaʿb al-Qurazī, Muḥammad ibn Muslim ibn Shihāb az-Zuhrī, Muḥammad ibn al-Munkadir, Muʿādh ibn Rifāʿah ibn Rāfiʿ az-Zuraqī, Muʿāwiyah ibn ʿAbdillāh ibn Jaʿfar ibn Abī Ṭālib, Nāfiʿ: the freed slave of Ibn ʿUmar, Hirmī ibn ʿAbdillāh al-Anṣārī, regarding whom there is a difference, Walīd ibn Abī Hishām, Walīd ibn Abī ’l-Walīd, Yaḥnas: the freed slave of Muṣʿab ibn al-Zubayr, Yaḥyā ibn Saʿīd al-Anṣārī, Abū Isḥāq as-Sibāʿī, Abū Bakr ibn Muḥammad ibn ʿAmr ibn Ḥazm and Abū Murrah: the freed slave of Umm Hāniʾ.[footnoteRef:1225] [1225:  ʿAllāmah Mizzī (n 27) 32:169.] 

Ḥāfiẓ Ibn Ḥajar clarifies about his narrations from Thaʿlabah and ʿUmayr:
روى عن: ثعلبة بن أبي مالك القرظي - وله رؤية -، وعمير مولى آبي اللحم - وله صحبة، والصحيح أن بينهما محمد بن إبراهيم التيمي. 
He reported from Thaʿlabah ibn Abī Mālik al-Quraẓī – who had seen the Prophet ﷺ - and ʿUmayr: the freed slave of Ābī ’l-Laḥm – who is established as a Companion. However, the soundest view is that Muḥammad ibn Ibrāhīm at-Taymī served as an intermediary between them.[footnoteRef:1226] [1226:  Ḥāfiẓ Abu ’l-Faḍl Aḥmad ibn ʿAlī ibn Ḥajar al-ʿAsqalānī, Tahdhīb at-Tahdhīb (Cairo: Dār al-Kitāb al-Islāmī), 11:339.] 

Students
ʿAllāmah Ibn Abī Ḥātim ar-Rāzī mentions his students:
روى عنه مالك بن أنس والليث بن سعد ومحمد بن عمرو بن علقمة وسفيان بن عيينة سمعت أبي يقول ذلك. 
Mālik ibn Anas, Layth ibn Saʿd, Muḥammad ibn ʿAmr ibn ʿAlqamah and Sufyān ibn ʿUyaynah. I heard my father stating this.[footnoteRef:1227] [1227:  ʿAllāmah Rāzī (n 32) 9:275.] 

ʿAllāmah Mizzī lists more:
روى عنه: إبراهيم بن سعد (م س) ، وإبراهيم غير منسوب (سي) ، وأبو ضمرة أنس بن عياض الليثي (خ) ، وبكر بن مضر (م د ت س) ، وحيوة بن شريح (خ م د س) ، وسعيد بن أبي هلال (د س) ، وسفيان بن عيينة (س) ، وعبد الله بن جعفر المخرمي (م ق) ، وعبد الرحمن بن سلمان الحجري (مد س) ، وعبد السلام ابن حفص (س) ، وعبد العزيز بن أبي حازم (خ س ق) ، وعبد العزيز ابن محمد الدراوردي (خ م د ق) ، وعبيد الله بن عمر العمري، وعمر ابن مالك الشرعبي (م د س) ، والليث بن سعد (ع) ، ومالك بن أنس (خ د ت س) ، وموسى بن سرجس (ت سي) ، ونافع بن يزيد (د س ق) ، ويحيى بن أيوب (د س) : المصريان، ويحيى بن سعيد الأنصاري وهو من شيوخه. 
He narrated from: Ibrāhīm ibn Saʿd, Ibrāhīm of unspecified lineage, Abū Ḍamrah Anas ibn ʿIyāḍ al-Laythī, Bakr ibn Muḍar, Ḥaywah ibn Shurayḥ, Saʿīd ibn Abī Hilāl, Sufyān ibn ʿUyaynah, ʿAbdullāh ibn Jaʿfar al-Makharamī, ʿAbd ar-Raḥmān ibn Salmān al-Ḥajarī, ʿAbd as-Salām ibn Ḥafṣ, ʿAbd al-ʿAzīz ibn Abī Ḥāzim, ʿAbd al-ʿAzīz ibn Muḥammad ad-Darāwardī, ʿUbayd Allāh ibn ʿUmar al-ʿUmarī, ʿUmar ibn Mālik ash-Sharʿabī, al-Layth ibn Saʿd, Mālik ibn Anas, Mūsā ibn Sarjis, Nāfiʿ ibn Yazīd, Yaḥyā ibn Ayyūb — the two Egyptians, and Yaḥyā ibn Saʿīd al-Anṣārī, who was one of his teachers.[footnoteRef:1228] [1228:  ʿAllāmah Mizzī (n 27) 32:170.] 

Status
ʿAllāmah Ibn Saʿd says regarding his status in ḥadīth:
وكان ثقة كثير الحديث. 
He was reliable and narrated frequently.[footnoteRef:1229] [1229:  ʿAllāmah Ibn Saʿd (n 25) 5:397.] 

ʿAllāmah Ibn ʿAbd al-Barr mentions the same from ʿAllāmah Ibn Ḥibbān:
حدثنا عبد الوارث بن سفيان، قال: حدثنا قاسم بن أصبغ، قال: حدثنا أحمد بن زهير، قال: سئل يحيى بن معين، عن يزيد بن الهاد فقال: ثقة.
ʿAbd al-Wārith ibn Sufyān narrated to us, saying: Qāsim ibn Aṣbagh narrated to us, saying: Aḥmad ibn Zuhayr narrated to us, saying: Yaḥyā ibn Maʿīn was asked regarding Yazīd ibn al-Hād, to which he replied, ‘Reliable’.[footnoteRef:1230] [1230:  ʿAllāmah Ibn ʿAbd al-Barr (n 19) 14:399.] 

ʿAllāmah Ibn Abī Ḥātim ar-Rāzī quotes:
حدثنا عبد الرحمن انا على ابن أبي طاهر فيما كتب إلى قال نا [أبو بكر] الأثرم قال قلت لأبي عبد الله أحمد بن حنبل كيف ابن الهاد؟ قال: لا اعلم به بأسا.
نا عبد الرحمن أنا أبو بكر بن أبي خيثمة فيما كتب إلى عن يحيى بن معين قال: ‌يزيد ‌بن ‌عبد ‌الله ‌بن ‌الهاد ثقة.
نا عبد الرحمن قال سمعت ابى يقول ابن الهاد أحب إلي من عبد الرحمن بن الحارث، وأحب إلى من محمد ابن عمرو بن علقمة، وهو وابن عجلان متساويان، وهو ثقة في نفسه. 
ʿAbd ar-Raḥmān narrated to us [saying]: Ibn Abī Ṭāhir related to us concerning what was written to me, saying: [Abū Bakr] al-Athram narrated to us, saying: I said to Abū ʿAbdillāh, Aḥmad ibn Ḥanbal, ‘What is the status of Ibn al-Hād?’ He said, ‘I know nothing harmful about him.’
ʿAbd ar-Raḥmān narrated to us [saying]: Abū Bakr ibn Abī Khaythamah related to us, concerning what was written to me, from Yaḥyā ibn Maʿīn that he said, ‘Yazīd ibn ʿAbdillāh ibn al-Hād is reliable.’
ʿAbd ar-Raḥmān narrated to us [saying]: I heard my father say, ‘Ibn al-Hād is more beloved to me than ʿAbd ar-Raḥmān ibn al-Ḥārith, and more beloved than Muḥammad ibn ʿAmr ibn ʿAlqamah. He and Ibn ʿAjlān are equal. He is reliable in himself.’[footnoteRef:1231] [1231:  ʿAllāmah Rāzī (n 32) 9:275.] 

ʿAllāmah Ibn ʿAbd al-Barr adds:
وهو أحد ثقات المحدثين بالمدينة. 
He was one of the reliable muḥaddith in Madīnah.[footnoteRef:1232] [1232:  ʿAllāmah Ibn ʿAbd al-Barr (n 19) 14:399.] 

Ḥāfiẓ Ibn Ḥajar says:
قلت: وقال يعقوب بن سفيان: مديني ثقة، حسن الحديث، يروي عن الصغار والكبار.
وقال العجلي: مدني ثقة. 
I say: Yaʿqūb ibn Sufyān said, ‘He was a Madanī, reliable, good in ḥadīth, narrating from the juniors and seniors.’
ʿIjlīaid, ‘He was a Madanī and reliable.’[footnoteRef:1233] [1233:  Ḥāfiẓ Ibn Ḥajar, Tahdhīb at-Tahdhīb (n 34) 11:340.] 

ʿAllāmah Sakhāwī describes him saying:
وأحد أئمة العلم. 
One of the leaders in knowledge.[footnoteRef:1234] [1234:  Shams ad-Dīn Muḥammad ibn ʿAbd ar-Raḥmān as-Sakhāwī, At-Tuḥfah al-Laṭīfah fī Tārīkh al-Madīnah ash-Sharīfah (Madīnah Munawwarah: Markaz Buḥūth wa Dirāsāt al-Madīnah al-Munawwarah, 1437 AH), 8:234.] 

From all of these quotations, it is clear that he is reliable.
Amount of narration 
ʿAllāmah Ibn ʿAbd al-Barr mentions regarding Imām Mālik’s narrations from him:
لمالك عنه من مرفوعات الموطأ ثلاثة أحاديث مسندة وبالله تعالى التوفيق. 
Mālik narrated three marfūʿ ḥadīths from him in the Muwaṭṭaʾ, all of which are musnad (fully connected and attributed to the Prophet ﷺ). And the ability for success is from Allāh Taʿālā alone.[footnoteRef:1235] [1235:  ʿAllāmah Ibn ʿAbd al-Barr (n 19) 14:399.] 

Imām Bukhārī quoted two narrations via him in his Ṣaḥīḥ. One is via Imām Mālik, and the other is via Ḥaywah. Imām Muslim quoted three narrations via him in his Ṣaḥīḥ. None are via Imām Mālik.
Imām Tirmidhī quoted this very same narration in his Jāmiʿ and graded it as authentic. He says:
وفي الحديث قصة طويلة. وهذا حديث صحيح. 
There is a long incident in this ḥadīth. This is a ṣaḥīḥ ḥadīth.[footnoteRef:1236] [1236:  Imām Abū ʿĪsā Muḥammad ibn ʿĪsā at-Tirmidhī,  Jāmiʿ at-Tirmidhī (Egypt: Shirkat Maktabah wa-Maṭbaʿah Muṣṭafā al-Bābī ’l-Ḥalabī, 1978), 2:362.] 

However, in his book, At-Taʿrīf bi-Man Dhukira fī ’l-Muwaṭṭaʾ min ar-Rijāl wa ’n-Nisāʾ , ʿAllāmah Ibn al-Ḥadhdhāʾ included him under the chapter: man nusiba ilā shayʾ min al-jarḥ (those narrators who were attributed to certain criticism). There, he quotes from Yaḥyā ibn Maʿīn:
قال ابن معين: كان يروي عن كلِّ أحد، وكان لا يدع أحدًا إلا روى عنه.
Ibn Maʿīn said, ‘He narrates from anyone. He would not leave any narrator without narrating from him.’[footnoteRef:1237] [1237:  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), 4:813. ] 

Ḥāfiẓ Ibn Ḥajar adds:
وذكره ابن الحذاء فيمن ذكر بجرح من رجال مالك، ولم أر جرحا قد عراه. 
Ibn al-Ḥudhāʾ mentioned him among those who were criticised among the narrators of Mālik, yet I have seen no criticism that would disparage him.[footnoteRef:1238] [1238:  Ḥāfiẓ Ibn Ḥajar, Tahdhīb at-Tahdhīb – Edition: Dubai, UAE: Jamʿiyyat Dār al-Birr, 2021 (n 34) 14:745.] 

ʿAllāmah Ibn ʿAbd al-Barr states regarding his narration of this ḥadīth:
‌لا ‌أعلم ‌أحدا ‌ساق ‌هذا ‌الحديث ‌أحسن ‌سياقة من مالك عن يزيد بن الهاد، ولا أتم معنى منه فيه، إلا أنه قال فيه: "بصرة بن أبي بصرة" ولم يتابعه أحد عليه، وإنما الحديث معروف لأبي هريرة: "فلقيت أبا بصرة الغفاري"، كذلك رواه يحيى بن أبي كثير عن أبي سلمة، عن أبي هريرة، وكذلك رواه سعيد بن المسيب وسعيد المقبري عن أبي هريرة - كلهم يقول فيه: "فلقيت أبا بصرة الغفاري" لم يقل واحد منهم: "فلقيت بصرة بن أبي بصرة" كما في حديث مالك عن يزيد بن الهاد، وأظن الوهم فيه جاء من قبل مالك، أو من قبل يزيد بن الهاد، والله أعلم. 
I do not know of anyone who has narrated this ḥadīth with a more excellent wording than Mālik from Yazīd ibn al-Hād, nor with a more complete meaning, except that he said in it, ‘Baṣrah ibn Abī Baṣrah,’ and no one has corroborated with him on this. The ḥadīth is otherwise well known from Abū Hurayrah as: ‘I met Abū Baṣrah al-Ghifārī.’ Likewise, Yaḥyā ibn Abī Kathīr narrated from Abū Salamah from Abū Hurayrah, and Saʿīd ibn al-Musayyib and Saʿīd al-Muqbirī narrated from ʿAbū Hurayrah – all of them said in it, ‘I met Abū Baṣrah al-Ghifārī.’ None of them said, ‘I met Baṣrah ibn Abī Biṣrah,’ as in the ḥadīth of Mālik from Yazīd ibn al-Hād. I suspect that the confusion arose either from Mālik or from Yazīd ibn al-Hād. And Allāh knows best.[footnoteRef:1239] [1239:  ʿAllāmah Ibn ʿAbd al-Barr (n 19) 14:401.] 

[bookmark: _tokqh5b1hu1]Date of demise
ʿAllāmah Ibn al-Ḥadhdhāʾ writes his demise to be in the year 137 AH:
توفي سنة سبع وثلاثين ومئة.
He passed away in the year 137 (AH).[footnoteRef:1240] [1240:  ʿAllāmah Ibn al-Ḥadhdhāʾ (n 45) 3:631.] 

ʿAllāmah Ibn Saʿd, on the other hand, mentions it to be two years later:
وتوفي سنة تسع وثلاثين ومائة بالمدينة. 
He passed away in the year 139 (AH) in Madīnah.[footnoteRef:1241] [1241:  ʿAllāmah Ibn Saʿd (n 25) 5:397.] 

ʿAllāmah Ibn Abī Ḥātim ar-Rāzī states:
قدم مصر وتوفى سنة تسع وثلاثين. 
He came to Egypt and passed away in the year 139 (AH).[footnoteRef:1242] [1242:  ʿAllāmah Rāzī (n 32) 9:275.] 

  Ḥadīth 293 - Kaʿb al-Aḥbār – The Momentous Events on Friday The Creation of Ādam, His Passing & the Hour
عَنْ ‌مُحَمَّدِ بْنِ إِبْرَاهِيمَ بْنِ الْحَارِث التَّيْمِيِّ،  
From Muḥammad ibn Ibrāhīm ibn al-Ḥārith at-Taymī[footnoteRef:1243] [1243:  ] 

We spoke about him under the commentary of the 49th narration, on page 165.
 عَنْ ‌أبِي سَلَمَةَ ابْنِ عَبْدِ الرَّحْمَنِ، 
From Abū Salamah ibn ʿAbd ar-Raḥmān 
We spoke about him under the commentary of the 15th narration, on page 148
عَنْ ‌أبِي هُرَيْرَةَ، أَنَّهُ قَالَ: خَرَجْتُ إِلَى الطُّورِ،
From Abū Hurayrah that he said:
“I went to Mount Ṭūr” 
[bookmark: _Toc225709182]Explanation of the Word: ‘Ṭūr’
Ṭūr refers to Mount Sinai. ʿAllāmah Abū ’l-Walīd al-Bājī explains:
الطور في كلام العرب واقع على كل جبل إلا أنه في الشرع يطلق على جبل بعينه وهو الذي كلم فيه موسى عليه السلام وهو الذي عناه أبو هريرة. 
In Arabic usage, ‘ṭūr’ refers to any mountain. However, in the terminology of the Sharīʿah, it denotes a specific mountain, namely the one upon which Mūsā – peace be upon him – was addressed by Allah. This is what Abū Hurayrah intended here.[footnoteRef:1244] [1244:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:201.] 

ʿAllāmah Ibn ʿAbd al-Barr explains a benefit derived from this:
فأما قوله: "خرجت إلى الطور" فقد بان في الحديث أنه لم يخرج إليه إلا تبركا به ليصلي فيه. 
Regarding the statement: ‘I went to Mount Ṭūr’, it is clear in the ḥadīth that he only went there to seek its blessings and pray there.[footnoteRef:1245] [1245:  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), 14:402. ] 

فَلَقِيتُ كَعْبَ الْأَحْبَارِ، 
“Where I met Kaʿb al-Aḥbār.” 
[bookmark: _Toc225709183]Kaʿb al-Aḥbar
Name & lineage
Kaʿb al-Aḥbār was a Jewish scholar. He was titled ‘al-aḥbār’ either for his frequent writing or to denote his profound knowledge of the Torah. ʿAllāmah Zurqānī discusses the origin of this word ‘aḥbār’:
جمع حبر بكسر الحاء وفتحها ويضاف إليه كالأول إما لكثرة كتابته بالحبر أو معناه ملجأ العلماء، وقول المجد: كعب الحبر ولا تقل الأحبار فيه نظر فقد أثبته غير واحد، ويكفي قول مثل أبي هريرة كعب الأحبار. 
It is the plural of ‘ḥibr’, which may be pronounced with a kasrah or fatḥah on the ḥāʾ. The term is applied to him either due to his frequent use of ink in writing, or because it signifies ‘a refuge of the scholars’. Majd said, ‘Kaʿb al-ḥibr, and do not say al-aḥbār.’ Yet this is open to consideration, for several authorities have affirmed the usage. Someone like Abū Hurayrah’s own usage of Kaʿb al-Aḥbār is sufficient.[footnoteRef:1246] [1246:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:313. ] 

Kaʿb accepted Islam after the Prophet ﷺ. ʿAllāmah Jawharī mentions about him:
وقيل: إن كعب الأحبار هو كعب بن ماتع، أسلم زمن عمر رضي الله عنه، توفي سنة أربع وثلاثين في زمن عثمان بن عفان رضي الله عنه. 
It is said that Kaʿb al-Aḥbār was Kaʿb ibn Mātiʿ. He accepted Islam during the caliphate of ʿUmar – may Allāh be pleased with him – and passed away in the year 34 AH, in the caliphate of ʿUthmān ibn ʿAffān – may Allāh be pleased with him.[footnoteRef:1247] [1247:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān ibn ʿAbdillāh al-Jawharī, Musnad al-Muwaṭṭaʾ li ’l-Jawharī (Beirut: Dār al-Gharb al-Islāmī, 1997), 622.] 

In Al-Istidhkār, ʿAllāmah Ibn ʿAbd al-Barr mentions about him:
وأما كعب الأحبار فهو كعب بن مانع الحميري من ذي رعين من حمير وقيل من ذي هجر من حمير يكنى أبا إسحاق أسلم في زمن عمر وتوفي في آخر خلافة عثمان. 
As for Kaʿb al-Aḥbār, he was Kaʿb ibn Māniʿ al-Ḥimyarī, from Dhū Ruʿayn of Ḥimyar. Some said he was from Dhū Hajr of Ḥimyar. He was known as Abū Isḥāq. He accepted Islam during the caliphate of ʿUmar and passed away at the end of the caliphate of ʿUthmān.[footnoteRef:1248] [1248:  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), 5:90.] 

His Islam & status
In At-Tamhīd, he further writes:
قيل أسلم كعب الأحبار في زمن عمر بن الخطاب، وقيل: كان إسلامه قبل ذلك، وهو من كبار التابعين وعلمائهم وثقاتهم، وكان من أعلم الناس بأخبار التوراة، وكان حبرا من أحبار يهود، ثم أسلم فحسن إسلامه 
It is said that Kaʿb al-Aḥbār accepted Islam during the caliphate of ʿUmar ibn al-Khaṭṭāb, though some held that his conversion preceded that. He was among the eminent tābiʿūn, distinguished for their knowledge, reliability and trustworthiness. He was well-versed in the Torah, having been one of the Jewish scholars before embracing Islam, and his Islam thereafter was sound.[footnoteRef:1249] [1249:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 14:403.] 

Date of demise
He further states:
وكان له فهم ودين، وكان عمر يرضى عنه وربما سأله، وتوفي في خلافة عثمان سنة أربع وثلاثين قبل أن يقتل عثمان بعام. 
He was knowledgeable and religious. ʿUmar was pleased with him and would sometimes consult him. He passed away in the caliphate of ʿUthmān, in the year 34 AH, one year before ʿUthmān was killed.[footnoteRef:1250] [1250:  Ibid, 14:404.] 

فَجَلَسْتُ مَعَهُ، فَحَدَّثَنِي عَنِ التَّوْرَاةِ، 
“I sat with him, and he narrated to me from the Torah” 
[bookmark: _Toc225709184]Permissibility of Narrating from the Torah
ʿAllāmah Abū ’l-Walīd al-Bājī clarifies:
يعني أخبره بما في التوراة التي بأيديهم على وجه القصص والأخبار عما ينسب إليها واعتبار ما يوافق منها ما عند أبي هريرة عن النبي صلى الله عليه وسلم. 
I.e. he related to him what is contained in the Torah in their possession, in the manner of narrating accounts and reports ascribed to it, and to discern what therein accords with that which Abū Hurayrah relates from the Prophet ﷺ.[footnoteRef:1251] [1251:  ʿAllāmah Bājī (n 2) 1:201.] 

ʿAllāmah Ibn ʿAbd al-Barr comments on this:
وفي هذا الحديث أيضا إباحة الحديث عن التوراة لمن علمها علم ثقة ويقين
وكان كعب عالما بها لأنه كان حبرا من أحبار يهود وإن كان عربي النسب فإن من العرب كثيرا تنصر وكثيرا تهود. 
This ḥadīth also reveals the permissibility of narrating from the Torah for those who have reliable and certain knowledge of it.
Kaʿb was well-versed in it since he was a Jewish scholar. Although he came from an Arab lineage, many Arabs had accepted Christianity and many had accepted Judaism.[footnoteRef:1252] [1252:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 5:92.
] 

In At-Tamhīd, he says:
وفيه الإباحة في الحديث عن التوراة لأهل العلم بها، وسماع ذلك مباح ممن لا يتهم بالكذب. 
It denotes the permissibility of narrating from the Torah for those possessing knowledge of it. And listening to it is allowed provided it comes from someone who is not suspected of lying.[footnoteRef:1253] [1253:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 3) 14:404.] 

 وَحَدَّثْتُهُ عَنْ رَسُولِ اللهِ   
“While I narrated to him from the Messenger of Allāh ﷺ.” 
Other manuscripts come with the word ‘nabī’ instead of ‘rasūl Allāh’. In the footnotes, the editors note:
في (ب) و (ج): عن النبي.
It is mentioned in the second main manuscript and that of Jurjānī: ‘ʿan an-nabī’.[footnoteRef:1254] [1254:  Imām Mālik (n 1) 1:267.] 

صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ، فَكَانَ فِيمَا حَدَّثْتُهُ أَنْ قُلْت: قَالَ رَسُولُ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّم: "خَيْرُ يَوْمٍ طَلَعَتْ عَلَيْهِ الشَّمْسُ، يَوْمُ الْجُمُعَةِ، فِيهِ خُلِقَ آدَمُ، 
“Amongst my narrations to him was that the Messenger of Allāh ﷺ said:
‘The best day on which the sun has risen is Friday. On that day, Ādam was created,’ 
[bookmark: _Toc225709185]The Day When Allāh Taʿālā Created Ādam
ʿAllāmah Ibn al-ʿArabī says:
قال علماؤنا: خلق الله الخلق يوم السبت، أو الأحد على الاختلاف، وخلق آدم يوم الجمعة، ففيه ختم الخليقة ، وهو أشرف المخلوقات، ولأجله خلقت جميع الأشياء، من جليلها وصغيرها. 
Our scholars mentioned that Allāh created the creation on Saturday – or on Sunday according to a different opinion – and He created Ādam on Friday. Thus, the completion of creation was on that day. Ādam is the noblest of all creatures, for whose sake everything was brought into being, both great and small.[footnoteRef:1255] [1255:  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), 2:463. ] 

Imām Muslim narrates this statement with a slight variation in the wording:
وحدثني حرملة بن يحيى ، أخبرنا ابن وهب ، أخبرني يونس ، عن ابن شهاب ، أخبرني عبد الرحمن الأعرج ، أنه سمع أبا هريرة يقول: قال رسول الله صلى الله عليه وسلم: «خير ‌يوم ‌طلعت ‌عليه ‌الشمس يوم الجمعة. فيه خلق آدم. وفيه أدخل الجنة. وفيه أخرج منها». 
Ḥarmalah ibn Yaḥyā narrated to me [saying]: Ibn Wahb related to us [saying]: Yūnus related to me from Ibn Shihāb [who said]: ʿAbd ar-Raḥmān al-Aʿraj related to me that he heard Abū Hurayrah say that the Messenger of Allāh ﷺ said, ‘The best day upon which the sun has risen is Friday. On it Adam was created. On it he was admitted to Paradise. On it he was expelled from it.’[footnoteRef:1256] [1256:  Imām Muslim ibn al-Ḥajjāj an-Naysāpūrī, Ṣaḥīḥ Muslim (Beirut: Dār Iḥyāʾ at-Turāth al-ʿArabī, 1954), 2:585.] 

وَفِيهِ أُهْبِطَ، 
‘He was sent down from the sky,’ 
ʿAllāmah Zurqānī quotes from Ḥāfiẓ Ibn Kathīr:
قال الحافظ ابن كثير: فإن كان يوم خلقه يوم إخراجه وقلنا: الأيام الستة كهذه الأيام فقد أقام في الجنة بعض يوم من أيام الدنيا وفيه نظر، وإن كان إخراجه في غير اليوم الذي خلق فيه وقلنا أن كل يوم بألف سنة كما قال ابن عباس ومجاهد والضحاك واختاره ابن جرير فقد لبث هناك مدة طويلة اهـ. 
Ḥāfiẓ Ibn Kathīr said: 
‘If the day of his creation was the day of his expulsion, and we say: the six days [of creation] are like these days, then he sojourned in Paradise for one of the days of this world. However, this calls for consideration. 
And if his expulsion occurred on a day other than the day in which he was created, and we say that each day is equivalent to a thousand years, as Ibn ʿAbbās, Mujāhid and Daḥḥāk said, and which Ibn Jarīr preferred, then he remained there for a long period.’[footnoteRef:1257] [1257:  ʿAllāmah Zurqānī (n 4) 1:314.] 

وَفِيهِ تِيبَ عَلَيْهِ، 
‘His repentance was accepted’ 
ʿAllāmah Zarkashī clarifies:
بالبناء للمفعول والفاعل معلوم. 
With the verb in the passive form, and the subject is known.[footnoteRef:1258] [1258:  Ibid.] 

وَفِيهِ مَاتَ، 
‘And he passed away.’ 
[bookmark: _Toc225709186]The Demise of Ādam
ʿAllāmah Abū ’l-Walīd al-Bājī explains:
إخبار عن وقوع الأمور العظام فيه واختصاصها به في الأغلب دون سائر الأيام وذلك حض على الاستكثار من الطاعات فيه وزجر عن مواقعة المعاصي. 
It is an information of the occurrence of momentous events on that day and of its being, for the most part, distinguished above other days. For this reason, it is encouraged to increase acts of obedience on it, and it is reprimanded from committing sins on that day.[footnoteRef:1259] [1259:  ʿAllāmah Bājī (n 2) 1:201.] 

ʿAllāmah Zurqānī lists the different views regarding his age and where he is buried:
وله ألف سنة كما في حديث أبي هريرة وابن عباس مرفوعا، وقيل إلا سبعين، وقيل إلا ستين، وقيل إلا أربعين، قيل بمكة ودفن بغار أبي قبيس، وقيل عند مسجد الخيف، وقيل بالهند وصححه ابن كثير، وقيل بالقدس رأسه عند الصخرة ورجلاه عند مسجد الخليل. 
He lived for a thousand years, as is related in a marfūʿ ḥadīth from Abū Hurayrah and Ibn ʿAbbās. It has been said, except seventy; it has been said, except sixty; it has been said, except forty. 
It has been said that he was in Makkah and was buried in the cave of Abū Qubays. It has been said at Masjid al-Khayf. It has been said in India, and Ibn Kathīr deemed this sound. It has been said in Jerusalem, his head being near the Rock and his feet near the Mosque of Khalīl.[footnoteRef:1260] [1260:  ʿAllāmah Zurqānī (n 4) 1:314.] 

وَفِيهِ تَقُومُ السَّاعَةُ،   
‘The Hour shall take place on that day’
[bookmark: _jsufq5ux7j65][bookmark: _Toc225709187]The Hour’s Occurrence on Friday & Its Impact on the Day’s Virtue
ʿAllāmah Ibn al-ʿArabī clarifies how the occurrence of the Day of Reckoning on Friday points to its supreme virtue, explaining:
وذلك أعظم لفضله، لما يظهر الله فيه من رحمته، وينجز من وعده. 
This is the greatest proof of its excellence, for on that day Allāh will manifest His mercy and fulfil His promise.[footnoteRef:1261] [1261:  ʿAllāmah Ibn al-ʿArabī (n 13) 2:464.] 

ʿAllāmah Zurqānī quoted the comments of Qāḍī ʿIyāḍ that the matters mentioned in the narration – such as the expulsion of Ādam from Paradise and the occurrence of the Hour – are not in themselves virtues of the day of Jumuʿah, but rather reports of major cosmic events that alert mankind to prepare for them through righteous deeds. He then cited the response of ʿAllāmah Ibn al-ʿArabī, who refuted this in his Al-Aḥwadhī, arguing that all of these are indeed virtues. He explained that the expulsion of Ādam from Paradise led to the existence of his descendants, among whom are prophets, saints and the righteous, and that Ādam was not expelled in disgrace but temporarily to fulfil human needs before returning to Paradise. Likewise, the occurrence of the Hour is a virtue, since it brings about the swift reward and honour of prophets, saints and the righteous. ʿAllāmah Zurqānī writes:
وقول القاضي عياض: الظاهر أن هذه القضايا المعدودة ليست لذكر فضيلته لأن الإخراج من الجنة وقيام الساعة لا يعد فضيلته وإنما هو بيان لما وقع فيه من الأمور العظام وما سيقع ليتأهب العبد فيه بالأعمال الصالحة لنيل رحمة الله، تعالى، ودفع نقمته، مردود بقول ابن العربي في الأحوذي: الجميع من الفضائل وخروج آدم من الجنة سبب لوجود الذرية وهذا النسل العظيم ووجود المرسلين والأنبياء والأولياء والصالحين، ولم يخرج منها طردا بل لقضاء أوطاره ثم يعود إليها، وأما قيام الساعة فسبب لتعجيل جزاء النبيين والصديقين والأولياء وغيرهم وإظهار كرامتهم وشرفهم. 
Qāḍī ʿIyāḍ stated that these enumerated matters are not mentioned to indicate its excellence, since the expulsion from Paradise and the establishment of the Hour are not counted among its virtues, but rather as a clarification of the momentous events that occurred on it and will occur, so that the servant may ready himself through righteous deeds to attain Allāh Taʿālā’s mercy and avert His wrath.
However, Ibn al-ʿArabī refuted this in Al-Aḥwadhī. He states: 
‘All of them belong to its merits, and Ādam’s expulsion from Paradise was the cause of the existence of his descendants, this vast progeny, and the coming of messengers, prophets, the friends of Allāh and the righteous. Nor was he expelled as a rejection, but in order to fulfil his needs, and then he shall return to it. As for the establishment of the Hour, it is the means by which the recompense of the prophets, the most truthful, the friends of Allāh and others is hastened, and their honour and dignity are displayed.’[footnoteRef:1262] [1262:  ʿAllāmah Zurqānī (n 4) 1:314.] 

ʿAllāmah Ibn ʿAbd al-Barr deduces from this statement that ‘the hour shall take place on that day’:
وفيه إباحة الحديث عن المستقبل من الأمور وإن كان من علم الغيب إذا كان ذلك عمن يوثق به في علمه ودينه وكان الخبر مما لا يرده أصل من أصول الشريعة لأن كل ما ترده أصول شريعتنا فباطل. 
It also permits speaking concerning future matters, even when they pertain to the unseen, provided that the source is one whose knowledge and piety are trusted, and that the report is not opposing to any principle of the Sharīʿah, for whatever is rejected by the principles of our Sharīʿah is invalid.[footnoteRef:1263] [1263:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 5:94.] 

He also mentions:
وليس في قوله إن الساعة تقوم يوم الجمعة دليل على أن الخبر بذلك من علم الساعة الذي لا يعلمه إلا هو لأن يوم الجمعة متكرر مع أيام الدنيا فليس في ذكره ما يوجب متى هي. وقد سأل عنها رسول الله جبريل عليه السلام فقال ما المسؤول عنها بأعلم من السائل.
وقال تعالى ﴿قُلْ إِنَّمَا عِلْمُهَا عِندَ رَبِّى ۖ لَا يُجَلِّيهَا لِوَقْتِهَآ إِلَّا هُوَ ۚ﴾ الأعراف 187
وقد ظهر كثير من أشراطها.
وقال تعالى ﴿لَا تَأْتِيكُمْ إِلَّا بَغْتَةًۭ ۗ﴾ الأعراف 187
His statement that the Hour shall be established on Friday is no proof that such information belongs to the knowledge of the Hour which none knows but Allāh, for Friday recurs among the days of the world, and its mention does not necessitate specifying when it will occur. The Messenger of Allāh ﷺ asked Jibrīl – peace be upon him – about it, and he said, ‘The one questioned about it knows no more than the questioner.’ Allāh Taʿālā said, ‘Say: Its knowledge is only with my Lord. No one can unfold it except He at its time.’[footnoteRef:1264] [1264:  Qurʾān: 7:187.] 

Many of its signs have already become manifest. And He Taʿālā said, ‘It shall not come upon you except suddenly.’[footnoteRef:1265][footnoteRef:1266] [1265:  Ibid.]  [1266:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 6) 5:94.] 

   Ḥadīth 292 – Animals’ Attentive Listening on Friday contrary to Mankind & Jinns – Travelling to Any Mosques besides the Three Sacred Ones
"وَمَا مِنْ دَابَّةٍ إِلاَّ وَهِيَ مُصِيخَةٌ" 
‘All creatures listen carefully’[footnoteRef:1267] [1267:  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), 1:268.] 

[bookmark: _Toc225709188]Explanation of the Word: ‘Muṣīkhah’
ʿAllāmah Jawharī quotes from Ḥabīb, who quoted from Imām Mālik, the meaning of this word: 
قال مالك: مصيخة: مستمعة مشفقة. 
Imām Mālik said, ‘‘muṣīkhah’ means one who listens attentively out of fear.’[footnoteRef:1268] [1268:  ʿAllāmah Abū ’l-Qāsim ʿAbd ar-Raḥmān ibn ʿAbdillāh al-Jawharī, Musnad al-Muwaṭṭaʾ li ’l-Jawharī (Beirut: Dār al-Gharb al-Islāmī, 1997), 622. ] 

ʿAllāmah Ibn ʿAbd al-Barr explains the same:
فالإصاخة: الاستماع، وهو ها هنا استماع حذر وإشفاق، وخشية الفجاءة والبغتة، وأما أصل الكلمة في اللغة: فالاستماع. 
 ‘Iṣākhah’ means listening attentively. Here it denotes a listening of caution and apprehension, out of fear of suddenness and unexpectedness. Its linguistic origin is to listen attentively.[footnoteRef:1269] [1269:  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), 14:405. ] 

He then supports it through poetry:
قال أعرابي
	وحديثها كالقطر يسمعه

	
	 راعي سنين تتابعت جدبا


	فأصاخ يرجو أن يكون حيا

	
	 ويقول من فرح أيا ربا 



وقال آخَرُ:
	لمْ أرُمْ حتَّى إذا أصاخَا

	
	 صَرَخْتُ لو يَسْمَعُ الصُّراخَا 



وقال أمية بن أبي الصلت
	وهم عند رب ينظرون قضاءه

	
	 يصيخون بالأسماع للوحي ركد




A Bedouin said:
“Her speech is like raindrops, listened to,
By a shepherd afflicted by years of continuous drought.
So he listened attentively, hoping that it might be living rain,
And he said, out of joy: ‘O Lord!’”
And another said:
‘I did not move until he listened attentively;
I cried out – if only the cry could be heard.’
And Umayyah ibn Abī aṣ-Ṣalt said:
‘And they, before their Lord, await His decree;
They listen attentively with their ears to the revelation, still and calm.’[footnoteRef:1270] [1270:  Ibid.] 

In Al-Istidhkār, he also quotes from Umayyah:
وقال
	كم من مصيخ إلى أوتار غانية 

	
	ناحت عليه وقد كانت تغنيه




And he also said:
‘How many a one listening attentively to the strings of a songstress;
Who later wailed over him, though she once sang for him.’[footnoteRef:1271] [1271:  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), 5:95. ] 

In all these instances, it referred to listening attentively. However, ʿAllāmah Ibn ʿAbd al-Barr mentioned that in this narration it refers to listening with caution and apprehension
ʿAllāmah Abū ’l-Walīd al-Bājī explains the meaning: 
الإسماع مع التوقع لأمر يطرأ، فأخبر صلى الله عليه وسلم أن إصاختها إنما هي توقع للساعة وشفقة منها. 
 ‘Ismāʿ’ denotes listening while anticipating an event that may suddenly occur. The Prophet ﷺ informed that their attentive listening is, in fact, anticipation of the Hour and apprehension regarding it.[footnoteRef:1272] [1272:  ʿAllāmah Abu ’l-Walīd Sulaymān ibn Khalaf al-Bājī, Al-Muntaqā Sharḥ al-Muwaṭṭaʾ (Egypt: Maṭbaʿat as-Saʿādah, 1332 AH), 1:201. ] 

 ʿAllāmah Ibn al-Athīr simply says:
(المصيخ) : المصغي ليستمع. 
‘Muṣīkh’ is one who inclines to listen attentively.[footnoteRef:1273] [1273:  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), 9:272.] 

Mullā ʿAlī al-Qārī explains this as:
أي: منتظرة لقيام الساعة. 
I.e. waiting for the Hour to take place[footnoteRef:1274] [1274:  Mullā Abū ’l-Ḥasan ʿAlī ibn Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 3:406. ] 

[bookmark: _Toc225709189]Different Wording in Other Manuscripts
‘Iṣākhah’ is the common word with which this narration is transmitted. It is also transmitted with another word. ʿAllāmah Ṭībī mentions:
ويروي مسيخة بإبدال الصاد سينا. 
It is narrated as ‘musīkhah’ with a sīn instead of ṣād.[footnoteRef:1275] [1275:  Sharf ad-Dīn Ḥusayn ibn ʿAbdillāh aṭ-Ṭībī, Al-Kāshif ʿan Ḥaqāʾiq as-Sunan (Riyadh: Maktabat Nazār, 1997), 4:1265.] 

This is how it comes in most of the manuscripts of Al-Maṣābīḥ. Mullā ʿAlī al-Qārī states:
وفي ‌أكثر ‌نسخ المصابيح بالسين وهما لغتان. 
In most manuscripts of Al-Maṣābīḥ, it comes with a sīn. There are two ways of pronunciation.[footnoteRef:1276] [1276:  Mullā ʿAlī al-Qārī (n 8) 3:406.] 

[bookmark: _Toc225709190]Animals’ Awareness of Allāh Taʿālā & the Hour
ʿAllāmah Abū Isḥāq al-Isfarāʾīnī cited this ḥadīth as proof that animals possess intellect and cognition and they know of Allāh Taʿālā. ʿAllāmah Ibn al-ʿArabī writes:
نكتة أصولية: قال الإمام: وقد احتج الأستاذ أبو إسحاق الاسفراييني بهذا الحديث في أن البهائم تعقل وتعرف الله سبحانه. 
A foundational nuance: The Imām said, ‘Ustādh Abū Isḥāq al-Isfarāyinī used this ḥadīth as proof that animals possess understanding and know Allāh Taʿālā.’[footnoteRef:1277] [1277:  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), 2:464.] 

He further supports his position by referring to the account of the hoopoe (hudhud) and what he mentioned to Sulaymān:
واستدل أيضا على قوله حكايته عن الهدهد في قوله لسليمان.
He also proved his view by mentioning Hudhud’s conversation with Sulaymān.[footnoteRef:1278] [1278:  Ibid.] 

He claimed that the entire verse demonstrates rational inference: it contains argumentation for the existence of a Creator (istidlāl ʿalā ’ṣ-ṣāniʿ) and for the createdness of the world (ḥudūth al-ʿālam). ʿAllāmah Ibn al-ʿArabī says:
الآية كلها فيها استدلال على الصانع وعلى حدث العالم. 
The entire verse serves as evidence for the existence of the Creator and the origination of the world.[footnoteRef:1279] [1279:  Ibid.] 

 ʿAllāmah Ṭībī mentions:
ووجه إصاخة كل دابة- وهي مما لا يعقل- هو أن الله تعالي يجعلها ملهمة لذلك، مستشعرة عنه، فلا عجب من ذلك عند قدرة الله تعالي. 
The manner of every beast’s attentive listening – despite it being of those that do not reason – is that Allāh Taʿālā causes it to be inspired with that and to be made perceptive of it. There is no astonishment in this, given the power of Allāh Taʿālā.[footnoteRef:1280] [1280:  ʿAllāmah Ṭībī (n 9) 4:1265.] 

"يَوْمَ الْجُمُعَةِ، مِنْ حِينِ تُصْبِحُ" 
‘Every Friday […] from morning’ 
Here it is type as ‘tuṣbiḥ’. In the footnotes, it is written:
ضبطت (تصبح) في الأصل و(ب) بالياء والتاء معا، وفي (ج) و (ش) بالياء فقط.
In the main and second main manuscripts, ‘tuṣbiḥ’ is mentioned with both a yāʾ and a tāʾ. However, in Jurjānī and Ibn al-Mushāṭ’s manuscripts, it only comes with a yāʾ.[footnoteRef:1281] [1281:  Imām Mālik (n 1) 1:268.] 

"حَتَّى تَطْلُعَ الشَّمْسُ،" 
‘Until the sun has risen,’
Mullā ʿAlī Qārī says:
لأن القيامة تظهر يوم الجمعة بين الصبح وطلوع الشمس. 
Because the Day of Judgement will occur on Friday between morning and sunset.[footnoteRef:1282] [1282:  Mullā ʿAlī al-Qārī (n 8) 3:406.] 

"شَفَقاً"
‘Out of fear for’ 
Mullā ʿAlī Qārī clarifies:
أي خوفا. 
I.e. out of fear[footnoteRef:1283] [1283:  Ibid.] 

"مِنَ السَّاعَةِ،" 
‘(The sudden appearance of) the Hour’
Mullā ʿAlī Qārī comments:
وكان هذا الحديث مأخذ من قال: إن ساعة الجمعة بين ظهور الصبح وطلوع الشمس، يعني: أن الحيوانات إذا كانت ذاكرات حاضرات خائفات في تلك الساعة، فإن الإنسان الكامل ينبغي بالأولى أن يكون مشتغلا بذكر المولى، وخائفا عما وقع له في الحالة الأولى ، إذ خوف الدواب من تصيير التراب، وخوف أولي الألباب من رد الباب، وعظيم العقاب، وسخط الحجاب، فخوفهن أهون مآبا، ولذا يقول الكافر: ﴿يَـٰلَيْتَنِى كُنتُ تُرَٰبًۢا﴾ [النبأ: 40]. 
This ḥadīth was the basis for those who said that the hour of Jumuʿah lies between the rising of morning and the rising of the sun. That is, if the animals, during that time, are remembering, present and fearful. It is even more fitting for the complete human being to be occupied with the remembrance of the Master, and fearful concerning what befell him in the first state. For the fear of beasts is from becoming dust, while the fear of those endowed with intellect is from being turned away from the door, from the tremendous punishment and from the anger of the veil. Thus, their fear is of a lesser outcome, and for this reason, the disbeliever will say: ‘Oh, would that I had turned into dust”.[footnoteRef:1284][footnoteRef:1285] [1284:  Qurʾān: 78:40.]  [1285:  Mullā ʿAlī al-Qārī (n 8) 3:406.] 

"إِلاَّ الْجِنَّ وَالْإِنْسَ،" 
‘– Except for the jinn and mankind.’
[bookmark: _Toc225709191]Why Animals Listen Attentively on Fridays While Humans and Jinn Do Not
ʿAllāmah Ibn ʿAbd al-Barr comments:
وفي الحديث دليل على أن الإنس والجن لا يعرفون من أمر الساعة ما تعرف الدواب، وهذا أمر تقصر عنه أفهامنا 
وهذا العلم وشبهه لم نؤت منه إلا قليلا. 
In this ḥadīth lies proof that human beings and jinn do not possess knowledge of the Hour to the extent that animals do.
This constitutes a matter beyond the reach of human comprehension. Our intellects fall short of fully apprehending such realities.  Knowledge of this kind and of things similar to it has only been granted to us in a very limited measure.[footnoteRef:1286] [1286:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 5:95.] 

ʿAllāmah Abū ’l-Walīd al-Bājī comments on the point that only Jinn and humans are excluded:
وقوله إلا الجن والإنس استثنى هذين النوعين من كل دابة وهو استثناء من الجنس 
لأن اسم الدابة واقع على كل ما دب ودرج 
His statement, ‘except for the jinn and mankind,’ excludes these two kinds from all creatures. It is an exception of the genus since the term ‘dābbah’ applies to everything that walks and moves.[footnoteRef:1287] [1287:  ʿAllāmah Bājī (n 6) 1:201.] 

ʿAllāmah Abū ’l-Walīd al-Bājī then elaborated that the animals become attentive on Fridays due to a fear of the Hour. However, unlike animals, humans and jinn do not experience this attentiveness because they know that the Hour will not arrive until its major signs appear. Since they expect those signs, they do not experience the same instinctive awe on Fridays. He says:
إذ هذا الجنس لا يصيخ يوم الجمعة إشفاقا من الساعة لأنه قد علم أن بين يدي الساعة أشراطا ينتظرها. 
This genus does not listen attentively on Friday out of fear of the Hour, because it knows that before the Hour, there are signs which are awaited.[footnoteRef:1288] [1288:  Ibid.] 

· ʿAllāmah Abū ’l-Walīd al-Bājī found this explanation problematic. He gave two reasons:
 Not all animals show attentiveness, and they certainly have no knowledge of the signs of the Hour; so one cannot say that such knowledge prevents them from listening.
· Likewise, humans before learning these signs were also not in the state of attentiveness described for animals. Thus, the exclusion cannot be explained by their awareness of the signs.
ʿAllāmah Abū ’l-Walīd al-Bājī mentions:
وهذا عندي ليس بالبين لأنا نجد منها ما لا يصيخ ولا علم له بالأشراط وقد كان الناس قبل أن يعلموا بالأشراط على حالتهم التي هم عليها لا يصيخون. 
In my view, this is not evident. For we find among them those who do not listen attentively, nor do they know the signs. Moreover, before people came to know of the signs, they were in the same condition they are in now, without listening attentively.[footnoteRef:1289] [1289:  Ibid.] 

Allāmah Abūl-Walīd resists explanations that rely too much on speculative reasoning about the unseen. Instead, he emphasises that the matter should be accepted as it is: Allāh Taʿālā, in His wisdom, has granted animals a distinct instinctive awareness. The difference between species cannot be reduced to rational causes accessible to us.
As for the reason why the humans and Jinn do not scream, ʿAllāmah Ibn al-ʿArabī mentions:
فإن قيل: لأي شيء لا تصيخ الجن والإنس؟ 
If it is asked: Why is it that the jinn and humankind do not listen attentively?[footnoteRef:1290] [1290:  ʿAllāmah Ibn al-ʿArabī (n 11) 2:464.] 

He responds:
قلنا ؛ لأنهم مكلفون، فلذلك لم يعلمهم الله بذلك قطعا، كقوله: "إن الكافر ليضرب بمطرقة يسمع صياحه كل شيء إلا الثقلان" وإنما لم يسمع ذلك الجن والإنس؛ لأن الله لم يرد للأنبياء، ولأنهم لو سمعوه لازدجروا، وإنما يدعهم ليطيع من يطيع ويعصي من يعصي. 
We reply: Because they are morally responsible beings. For that reason, Allāh did not make them aware of it definitively, just as in the ḥadīth: ‘The disbeliever is struck with a hammer, and everything hears his scream except the two weighty species (i.e., humankind and jinn).’ The reason they do not hear it is that Allāh did not will it for the prophets. Moreover, had they heard it, they would have been restrained (from disobeying Allāh); yet Allāh leaves them so that those who obey may obey, and those who disobey may disobey.[footnoteRef:1291] [1291:  Ibid.] 

ʿAllāmah Ṭībī explains in a similar way:
ولعل الحكمة في الإخفاء من الجن والإنس؛ لأنهم إذا كوشفوا بشيء من ذلك، اختلت قاعدة الابتلاء والتكليف، وحق القول عليهم. 
ووجه آخر أن الله تعالي يظهر يوم الجمعة من عظائم الأمور، وجلائل الشؤون ما تكاد الأرض تميد بها، 
فتبقى كل دابة ذاهلة دهشة، كأنها مسيخة للرعب الذي يداخلها إشفاقاً منها لقيام الساعة. 
وأقول: يؤيد هذا الوجه قوله: ((وفيه مات)).
Perhaps the wisdom in concealing it from the jinn and humankind is that, were they to be shown something of it, the foundation of trial and moral responsibility would collapse, and the decree would be established against them.
Another explanation is that Allāh Taʿālā manifests on Friday such tremendous matters and momentous affairs that the earth nearly quakes from them. Thus, every creature remains bewildered in astonishment, as though rendered motionless out of dread that overtakes it, fearing that the Hour may take place.
I say: This interpretation is supported by his statement, ‘And on it [i.e., Friday] Ādam died.’[footnoteRef:1292] [1292:  ʿAllāmah Ṭībī (n 9) 4:1265.] 

Mullā ʿAlī Qārī says that it signifies heedlessness and negligence, not unawareness:
والمعنى أن غالبهم غافلون عن ذلك، لا أنهم لا يعلمون والله أعلم. 
It means that most of them are heedless of it, not that they do not know. And Allāh knows best.[footnoteRef:1293] [1293:  Mullā ʿAlī al-Qārī (n 8) 3:406.] 

"وَفِيهَا سَاعَةٌ لَا يُصَادِفُهَا" 

‘Within it lies an hour in which no [Muslim servant] coincides,’
ʿAllāmah Zurqānī clarifies that it is not restricted to coincidence:
قصدها أو اتفق له وقوع الدعاء فيها. 
Whether he intentionally seeks it or it happens coincidentally while he is supplicating[footnoteRef:1294] [1294:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:315. ] 

"عَبْدٌ مُسْلِمٌ وَهُوَ يُصَلِّي،" 
‘[No] Muslim servant [coincides] while in prayer’
Mullā ʿAlī al-Qārī offers three interpretations for praying here:
حقيقة أو حكما بالانتظار، أو معناه يدعو. 
Literally (praying, i.e. physically) or in technical terms by waiting, or it could mean supplicating.[footnoteRef:1295] [1295:  Mullā ʿAlī al-Qārī (n 8) 3:406.] 

"يَسْأَلُ اللهَ شَيْئاً" 
 ‘Asking Allāh for anything,’
It can be anything worldly or in the Hereafter, as Mullā ʿAlī al-Qārī explains:
من أمر الدنيا والآخرة. 
From the matters of this world and the Hereafter.[footnoteRef:1296] [1296:  Ibid.] 

"إِلاَّ أَعْطَاهُ اللهُ إِيَّاه".
‘Except that He grants it to him’
Mullā ʿAlī al-Qārī adds that this is governed by the general conditions for the acceptance of one’s supplication:
بالشروط المعتبرة في آداب الدعاء. 
Per the conditions that are considered in the etiquette of supplication[footnoteRef:1297] [1297:  Ibid.] 

This hour of acceptance is yet another proof of the day of Jumuʿah’s virtue, as ʿAllāmah Abū ’l-Walīd al-Bājī comments:
وقوله وفيه ساعة لا يصادفها عبد مسلم وهو يصلي يسأل الله شيئا إلا أعطاه إياه إخبار عن فضيلة اليوم وعظيم درجته لاختصاصه بهذه الساعة. 
His statement, ‘And within it there is an hour in which no Muslim servant coincides with it while he is in prayer asking Allāh for something except that Allāh grants it to him,’ is information regarding the virtue of this day and its great rank, by virtue of its being distinguished with this hour.[footnoteRef:1298] [1298:  ʿAllāmah Bājī (n 6) 1:201.] 

قَالَ كَعْبٌ: ذلِكَ فِي كُلِّ سَنَةٍ يَوْمٌ.
Kaʿb said, ‘That day comes once a year.’ 
[bookmark: _Toc225709192]Kaʿb’s Confirmation of the Prophet ﷺ’s Statement with the Torah
ʿAllāmah Abū ’l-Walīd al-Bājī explains this part:
وقول كعب ذلك في كل سنة يوم يحتمل أن يكون على سبيل السهو في الإخبار عن التوراة أو التأويل للفظها فلما راجعه أبو هريرة راجع قراءة التوراة فقال صدق رسول الله صلى الله عليه وسلم على معنى أن الذي في التوراة موافق له لا على معنى أن صدقه إنما ظهر بموافقته ما قرأ من التوراة لأن الذي عند النبي صلى الله عليه وسلم أصح وصدقه أظهر من أن يعلم ذلك بموافقة ما قرأ كعب له. 
As for Kaʿb’s saying that this occurs ‘once every year on one day,’ it is possible that this was either a slip in his report of what was in the Torah, or an interpretive rendering of its wording. When Abū Hurayrah refuted him, Kaʿb went back to his reading of the Torah, whereupon he said, ‘The Messenger of Allāh ﷺ has spoken the truth.’ This signifies that what is in the Torah coincides with what the Prophet ﷺ said – not that the truth of the Prophet ﷺ’s statement only became apparent once it was confirmed by what Kaʿb read from the Torah. For what is with the Prophet ﷺ is more authentic, and the truthfulness of his report is clearer than to require verification through Kaʿb’s reading.[footnoteRef:1299] [1299:  Ibid.] 

فَقُلْت: بَلْ فِي كُلِّ جُمُعَةٍ. فَقَرَأَ كَعْبٌ التَّوْرَاةَ
I replied, ‘No, rather it is every Friday.’ Then, Kaʿb recited the Torah 
Mullā ʿAlī al-Qārī explains:
بالحفظ أو بالنظر. 
From memory and by looking[footnoteRef:1300] [1300:  Mullā ʿAlī al-Qārī (n 8) 3:407.] 

فَقَالَ: صَدَقَ رَسُولُ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ. قَالَ ‌أَبُو هُرَيْرَة: فَلَقِيتُ ‌بَصْرَةَ ابْنَ أبِي بَصْرَةَ الْغِفَارِيَّ
And said, ‘Indeed, the Messenger of Allāh ﷺ have spoken the truth.’ Abū Hurayrah proceeded to say: “Then, I met Baṣrah ibn Abī Baṣrah al-Ghifārī,”
Abū Hurayrah said: “I then met Buṣrah ibn Abī Buṣrah al-Ghifārī.”
[bookmark: _Toc225709193]Differences between Transmissions regarding ‘Buṣrah ibn Abī Buṣrah al-Ghifārī’
There is difference on whether he was Buṣrah or Abī Buṣrah. ʿAllāmah Ibn ʿAbd al-Barr mentions about him:
وأبو بصرة اسمه جميل بن بصرة على اختلاف عنه قد ذكرته عند ذكري له في كتاب الصحابة. 
Abū Buṣrah’s name was Jamīl ibn Buṣrah, though there is some variation in the reports about him. I have already mentioned this when citing him in my Kitāb aṣ-Ṣaḥābah.[footnoteRef:1301] [1301:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 5:98.] 

He also mentions:
فلم يقل في هذا الحديث فيما علمت فلقيت بصرة بن أبي بصرة الغفاري في حديث مالك هذا عن يزيد بن الهاد عن محمد بن إبراهيم بن الحارث عن أبي سلمة عن أبي هريرة غيره وسائر الرواة إنما فيه عن أبي هريرة قال لقيت أبا بصرة لا بصرة بن أبي بصرة
وأظن الوهم جاء فيه من يزيد والله أعلم. 
In this ḥadīth, as far as I am aware, the wording ‘So I met Buṣrah ibn Abī Buṣrah al-Ghifārī’ is not found in Mālik’s transmission from Yazīd ibn al-Hād from Muḥammad ibn Ibrāhīm ibn al-Ḥārith from Abū Salamah from Abū Hurayrah. Rather, in this chain, all other transmitters report it with the wording: ‘Abū Hurayrah said: I met Abū Buṣrah’ – not ‘Buṣrah ibn Abī Buṣrah.’ I think the error here originated from Yazīd [ibn al-Hād], and Allāh knows best.”[footnoteRef:1302] [1302:  Ibid, 5:89.] 

He later mentions:
وأما قوله عن أبي هريرة في هذا الحديث فلقيت بصرة بن أبي الغفاري إلى آخر قصته معه فهكذا في الموطأ بصرة بن أبي بصرة لم يختلف عن مالك في ذلك ولا عن يزيد بن الهادي فيما علمت.
وأما غير مالك وغير شيخه يزيد بن الهادي فإنهم يقولون في هذا الحديث فلقيت أبا بصرة الغفاري. 
As for the wording ‘from Abū Hurayrah in this ḥadīth: So I met Buṣrah ibn Abī Buṣrah al-Ghifārī,’ until the end of the incident with him, this is how it is in the Muwaṭṭaʾ: ‘Buṣrah ibn Abī Buṣrah’ without variation from Mālik, nor from his Shaykh Yazīd ibn al-Hād, as far as I am aware. However, others besides Mālik and besides his Shaykh Yazīd ibn al-Hād report this ḥadīth with the wording: ‘So I met Abū Buṣrah al-Ghifārī.’[footnoteRef:1303] [1303:  Ibid, 5:98.] 

ʿAllāmah Ibn ʿAbd al-Barr says:
لا أعلم أحدا ساق هذا الحديث أحسن سياقة من مالك عن يزيد بن الهاد، ولا أتم معنى منه فيه، إلا أنه قال فيه: "بصرة بن أبي بصرة" ولم يتابعه أحد عليه، وإنما الحديث معروف لأبي هريرة: "فلقيت أبا بصرة الغفاري"، كذلك رواه يحيى بن أبي كثير عن أبي سلمة، عن أبي هريرة، وكذلك رواه سعيد بن المسيب وسعيد المقبري عن أبي هريرة - كلهم يقول فيه: "فلقيت أبا بصرة الغفاري" لم يقل واحد منهم: "فلقيت بصرة بن أبي بصرة" كما في حديث مالك عن يزيد بن الهاد، وأظن الوهم فيه جاء من قبل مالك، أو من قبل يزيد بن الهاد، والله أعلم. 
I do not know anyone who transmitted this ḥadīth with better wording than Mālik from Yazīd ibn al-Hād nor with a fuller meaning than his. However, he said in it, ‘Buṣrah ibn Abī Buṣrah,’ and none corroborated with him in this. The ḥadīth is known from Abū Hurayrah as, ‘I met Abū Buṣrah al-Ghifārī.’ This is how Yaḥyā ibn Abī Kathīr related it from Abū Salamah from Abū Hurayrah, and likewise Saʿīd ibn al-Musayyab and Saʿīd al-Maqburī from Abū Hurayrah; all saying, ‘I met Abū Buṣrah al-Ghifārī.’ None said, ‘I met Buṣrah ibn Abī Buṣrah,’ as in the narration of Mālik from Yazīd ibn al-Hād. I think the error came from Mālik or from Yazīd ibn al-Hād. And Allāh knows best.[footnoteRef:1304] [1304:  ʿAllāmah Ibn ʿAbd al-Barr, At-Tamhīd (n 5) 14:401.] 

فَقَالَ: مِنْ أَيْنَ أَقْبَلْتَ؟
فَقُلْت: مِنَ الطُّورِ، فَقَالَ: لَوْ أَدْرَكْتُكَ قَبْلَ أَنْ تَخْرُجَ إِلَيْهِ مَا خَرَجْتَ. سَمِعْتُ رَسُولَ اللهِ صَلَّى اللهُ عَلَيْهِ وَسَلَّمَ يَقُول: "لَا تُعْمَلُ الْمَطِيُّ" 
Who asked me, ‘Where are you coming from?’ I replied, ‘From Mount Ṭūr.’ He said, ‘If I had met you before you went there, you would not have gone there. I heard the Messenger of Allāh ﷺ say, ‘Camels are not to be saddled and driven’
He said, “If I had met you before you went out to it, you would not have gone. I heard the Messenger of Allāh ﷺ say: ʿMounts are not to be saddled and driven
ʿAllāmah Ibn al-Athīr explains this word:
جمع مطية، وهي البعير يركب مطاه، أي ظهره، وإعمالها: تحميلها والسير عليها. 
It is the plural of maṭiyyah, the camel whose back is ridden. To make Iʿmāl of it means loading it and travelling upon it.[footnoteRef:1305] [1305:  ʿAllāmah Ibn al-Athīr (n 7) 9:272.] 

""إِلاَّ إِلَى ثَلاَثَةِ مَسَاجِدَ، إِلَى الْمَسْجِدِ الْحَرَامِ، أوْ إِلَى مَسْجِدِي هَذَا، أوْ إِلَى مَسْجِدِ إِيلْيَاءَ، أَوْ بَيْتِ الْمَقْدِس"، يَشُكُّ
‘Except to the three mosques: the Sacred Mosque, my mosque and (he either said) the mosque of Īlyāʾ or Bayt al-Maqdis,’ – he was uncertain.
except to three mosques: the Sacred Mosque, or this mosque of mine, or the Mosque of Īliyāʾ—or Bayt al-Maqdis.ʿ”
ʿAllāmah Abū ’l-Walīd al-Bājī explained that the doubt is concerning the wording ‘or to the Mosque of Īliyā or Bayt al-Maqdis’:
يشك في اللفظة ومسجد إيلياء هو مسجد بيت المقدس. 
He was uncertain regarding the words: ‘and the mosque of Īlyāʾ or the mosque of Bayt al-Maqdis’.[footnoteRef:1306] [1306:  ʿAllāmah Bājī (n 6) 1:202.] 

[bookmark: _nbgwq0itoelq][bookmark: _Toc225709194]Understanding the Prohibition of Travelling to Any Mosques Besides the Three Sacred Mosques
ʿAllāmah Ibn ʿAbd al-Barr explains:
وفي هذا الحديث من العلم وجوه منها الخروج إلى المواضع التي يتبرك بشهودها والصلاة فيها لما بان من بركتها.
وليس في ذلك ما يعارض قوله لا تعمل المطي إلا إلى ثلاثة مساجد على مذهب أبي هريرة وإن كانع بصرة بن أبي بصرة قد خالفه في ذلك فرأى قوله لا تعمل المطي إلا إلى ثلاثة مساجد قولا عاما فيها سواها والله أعلم.
وكأن أبا هريرة لم ير النهي عن إعمال المطي فيما عدا الثلاثة المساجد إلا في الواجب من النذر وكأن عنده إعمال المطي في سائر السنن والمباح كزيارة الأخ في الله وشبهه غير داخل في النهي عن إعمال المطي. 
In this ḥadīth, there are multiple points of knowledge. Among them is the permissibility of travelling to places whose blessings are sought by being present there and praying in them due to their apparent blessing. There is nothing in this that contradicts the Prophet ﷺ’s saying, ‘Mounts are not to be saddled except to three mosques,’ according to the view of Abū Hurayrah, even though Buṣrah ibn Abī Buṣrah disagreed with him, taking the Prophet ﷺ’s saying as a general statement, applying to all places besides these three. And Allāh knows best.
It seems that Abū Hurayrah understood the prohibition of saddling mounts for other than these three mosques to apply only to obligatory vows. As for saddling mounts for other voluntary and permissible purposes, such as visiting one’s brother in faith and similar matters, he did not consider that included in the prohibition.[footnoteRef:1307] [1307:  ʿAllāmah Ibn ʿAbd al-Barr, Al-Istidhkār (n 5) 5:89-90.] 

He then mentions:
وقد يجوز أن يكون خروج أبي هريرة إلى الطور لحاجة عنت هناك من أمور دنياه وما يعنيه منها فإن كان كذلك فليس خروجه من باب لا تعمل المطي في شيء. 
It is also possible that Abū Hurayrah’s journey to Ṭūr was due to some worldly need or concern that arose there. If that was the case, then his going there was not of the type forbidden by the statement, ‘Mounts are not to be saddled.’[footnoteRef:1308] [1308:  Ibid, 5:90.] 

He further mentions:
وقد كان يحتمل أن يكون خروجه هذا إلى الطور لحاجة عنت له فيه ويحتمل أن يكون قصده على معنى التعبد والتقرب بإتيانه إلا أن قول بصرة لو أدركتك قبل أن نخرج إليه ما خرجت دليل على أنه فهم من التقرب بقصده وسكوت أبي هريرة حين أنكر عليه دليل على أن الذي فهم منه كان قصده. 
It is also possible that his journey to Ṭūr was indeed intended as an act of devotion and drawing near [to Allāh]. However, Buṣrah’s statement, ‘Had I met you before you went out to it, you would not have gone,’ indicates that he understood it to be an act of devotion and seeking nearness. Abū Hurayrah’s silence when Buṣrah reproached him is proof that what Buṣrah understood was indeed his intention.[footnoteRef:1309] [1309:  ʿAllāmah Bājī (n 6) 1:201.] 

This also demonstrates that one is not always required to justify oneself when reproached.
As for the legal aspect, ʿAllāmah Abū ’l-Walīd al-Bājī states:
هو تسييرها والسفر عليها لأن ذلك عملها المقصود منها ونهيه عن إعمال المطي إلى مسجد غير المساجد الثلاثة يقتضي أن من نذر صلاة بمسجد البصرة والكوفة أنه يصلي بموضعه ولا يأتيه حديث بصرة المنصوص في ذلك وذلك أن النذر إنما يكون فيما فيه القربة ولا فضيلة لمساجد البلاد بعضها على بعض تقتضي قصده بإعمال المطي إليه إلا المساجد الثلاثة فإنها تختص بالفضيلة وأما من نذر الصلاة والصيام في شيء من مساجد الثغور فإنه يلزمه إتيانها والوفاء بنذره لأن نذره قصدها لم يكن لمعنى الصلاة فيها بل قد اقترن بذلك الرباط فوجب الوفاء به ولا خلاف في المنع من ذلك في غير المساجد الثلاثة إلا ما قاله محمد بن مسلمة في المبسوط فإنه أضاف إلى ذلك مسجدا رابعا وهو مسجد قباء فقال من نذر أن يأتيه فيصلي فيه كان عليه ذلك. 
It refers to making the mounts travel, which is the very purpose for which they are used. The prohibition of saddling mounts to a mosque other than the three implies that if a person vows to pray in a mosque of Basrah or Kufa, he must fulfil his vow in his own locality and not travel to those places. The ḥadīth of Buṣrah is explicit in this regard, for a vow is only valid in what constitutes nearness to Allāh. The mosques of the various cities do not possess any special virtue over one another that would justify travelling to them, except the three mosques, which are distinct in virtue.[footnoteRef:1310] [1310:  ʿAllāmah Bājī (n 6) 1:202.] 

As for one who vows to pray or fast in any of the frontier mosques, then he is obliged to travel there and fulfil his vow. This is because his vow pertains not merely to prayer there, but to being stationed in defence of the frontier, and thus fulfilling it becomes obligatory. There is no disagreement about the prohibition in places other than the three mosques, except for what Muḥammad ibn Maslamah stated in Al-Mabsūṭ. He added a fourth mosque, the Mosque of Qubāʾ, saying, ‘If one vows to go to it and pray there, it is binding upon him.’
   Ḥadīth 293 – Explanation of the Word: ‘Kadhaba’ – Proofs that the Special Hour Is After ʿAṣr – Lessons & Benefits 
We are going through the 293rd narration of the Muwaṭṭaʾ. Abū Hurayrah went to Mount Ṭūr, where he met Kaʿb al-Aḥbār. They conversed: Kaʿb related from the Torah, while Abū Hurayrah narrated from the Prophet ﷺ. Among the narrations he mentioned was the ḥadīth: Friday is the best day upon which the sun rises. It was on this day Adam was created, descended, forgiven, and passed, and on it the Hour will occur. All creatures listen attentively on that day, fearing the Hour, except jinn and humans. Within it is a blessed hour in which the supplication of a praying Muslim is answered. 
Kaʿb initially claimed this special hour occurs once a year. Abū Hurayrah corrected him, stating it is every Friday. Kaʿb then checked the Torah and affirmed the truth of the Prophet ﷺ’s statement.
Later, Abū Hurayrah met Abū Buṣrah al-Ghifārī, who asked where he had come from. When Abū Hurayrah informed him that he is coming from Mount Ṭūr, Buṣrah said, “Had I met you before you went, I would have prevented you, for I heard the Messenger of Allāh ﷺ say: ‘Mounts should not be saddled (for travel) except to three mosques: al-Masjid al-Ḥarām, this mosque of mine, and the Mosque of Īlyāʾ (Bayt al-Maqdis).’
Abū Hurayrah continues to relate:
قَالَ أَبُو هُرَيْرَة: ثُمَّ لَقِيتُ عَبْدَ اللهِ بْنَ سَلاَمٍ 
Abū Hurayrah continued: 
“Thereafter, I met ʿAbdullāh ibn Salām,”[footnoteRef:1311] [1311:  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), 1:268-269.] 

[bookmark: _Toc225709195]ʿAbdullāh Ibn Salām
His father’s name is pronounced as Salām. In the footnotes, comes:
كتب فوقها في الأصل: ((خف))، لبيان وجه النظق بهذا الإسم في هذا الموضع. 
Written above it in the main manuscript is the word ‘khaf’ (i.e. pronounced in the lightened form without a shaddah) to indicate the correct pronunciation of this name in this place.[footnoteRef:1312] [1312:  Ibid, 1:268.] 

ʿAllāmah Zurqānī explained that it is pronounced as Salām and gave some brief information about him:
بالتخفيف الإسرائيلي أبا يوسف حليف بني الخزرج، قيل: كان اسمه الحصين فسماه النبي صلى الله عليه وسلم عبد الله مشهور له أحاديث وفضل، مات بالمدينة سنة ثلاث وأربعين. 
He was an Isrāʾīlī, Abū Yūsuf, an ally of Banū Khazraj. It is said that his name was Ḥuṣayn, and the Prophet ﷺ named him ʿAbdullāh. He is well known, narrated ḥadīths and a noble person. He died in Madīnah in the year 43 AH.[footnoteRef:1313] [1313:  ʿAllāmah Abū ʿAbdillāh Muḥammad ibn ʿAbd al-Bāqī az-Zurqānī, Sharḥ az-Zurqānī ʿalā ’l-Muwaṭṭaʾ (Cairo: Dār al-Ḥadīth, 2015), 1:316.] 

فَحَدَّثْتُهُ بِمَجْلِسِي مَعَ كَعْبِ الْأَحْبَار، وَمَا حَدَّثْتُهُ فِي 
“And I recounted to him about my meeting with Kaʿb al-Aḥbār and what I narrated to him regarding” 
In the footnotes, the editors note another wording for ‘mā ḥaddathtu-hū’ in a different manuscript:
بهامش الأصل: فحدثنيه، وكتب فوقها (ض).
Written in the main manuscript is ‘fa-ḥaddatha-nī-hi’ with a ḍād[footnoteRef:1314] marked on top.[footnoteRef:1315] [1314:  The editors of the Moroccan print noted that there is no clarification to what this refers to neither in the main manuscript or other sources in their hands. ]  [1315:  Imām Mālik (n 1) 1:269.] 

يَوْمِ الْجُمُعَةِ، فَقُلْت: قَالَ كَعْبٌ: ذلِكَ فِي كُلِّ سَنَةٍ يَوْمٌ، 
“Friday. I said, ‘Kaʿb mentioned that this day comes once a year.’” 
Abū Hurayrah did not inform him that he corrected Kaʿb. Probably he is verifying or trying to determine whether what he said is correct. 
قَال: قَالَ عَبْدُ اللهِ بْنُ سَلاَم: كَذَبَ كَعْبٌ،
ʿAbdullāh ibn Salām replied, ‘What Kaʿb said is untrue.’ 
[bookmark: _Toc225709196]Explanation of the Word: ‘Kadhaba’
ʿAllāmah Ibn ʿAbd al-Barr explains the meaning of ‘kadhaba’ in this context:
ومعنى قوله كذب كعب أي غلط كعب وكذلك هو معروف للعرب في أشعارها ومخاطباتها.
فمن ذلك قول أبي طالب:
	كذبتم وبيت الله يبزى محمد

	
	 ولما نطاعن دونه ونناضل 



ألا ترى أن هذا ليس من باب الكذب الذي هو ضد الصدق إنما هو من باب غلط الإنسان فيما يظنه فكأنه قال كذبكم ظنكم.
ومثل هذا قول زفر بن الحارث العبسي:
	كذبتم وبيت الله لا تقتلونه

	
	 ولما يكن يوم أغر محجل



وقال بعض شعراء همدان:
	كذبتم وبيت الله لا تأخذونها

	مراغمة ما دام للسيف قائم



ومن هذا ما رواه حماد بن زيد عن أيوب قال: سألت سعيد بن جبير عن الرجل يأذن لعبده في التزويج بيد من الطلاق؟ قال: بيد العبد. قال إن جابر بن زيد يقول: بيد السيد! قال: كذب جابر.
ومن هذا قول عبادة: كذب أبو محمد.
فمعنى قول عبد الله بن سلام كذب كعب أي أخطأ ظنه. 
The meaning of his statement ‘Kadhaba Kaʿb’ is that Kaʿb erred, and this usage is well attested among the Arabs in their poetry and speech. Among such instances is the saying of Abū Ṭālib:
‘You have erred, by the House of Allāh,
Muḥammad ﷺ shall prevail,
While we thrust with spears protecting him and shoot arrows.’
Do you not see that this does not belong to the category of lying which is the opposite of truthfulness, but rather to the category of a man being mistaken in what he presumes? It is as if he had said, ‘Your supposition has deceived you.’
Similarly, the words of Zufar ibn al-Ḥārith al-ʿAbasī (in support of Marwān):
‘You have erred, by the House of Allāh;
You shall not kill him,
The day of glory has not yet arrived.’
Likewise, the saying of one of the poets of Hamdān:
‘You have erred, by the House of Allāh, 
You shall not seize it!
Even if you try stubbornly and spitefully,
So long as the sword still stands.’
Of the same usage is what is narrated from Ḥammād ibn Zayd from Ayyūb. He said, ‘I asked Saʿīd ibn Jubayr about a man who permits his slave to marry. In whose hand lies the right of divorce?’ He said, ‘In the hand of the slave.’ He said, ‘Indeed, Jābir ibn Zayd says, in the hand of the master.’ He replied, ‘Kadhaba Jābir.’
In the same manner is the statement of ʿUbādah, ‘Kadhaba Abū Muḥammad.’
Thus, the meaning of ʿAbdullāh ibn Salām’s words, ‘Kadhaba Kaʿb,’ is that his supposition was erroneous.[footnoteRef:1316] [1316:  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), 5:99-100. ] 

ʿAllāmah Abū ’l-Walīd al-Bājī explains: 
يعني أنه أخبره بالشيء على غير ما هو به سواء تعمد ذلك أو لم يتعمد. 
وقال بعض الناس: إن الكذب إنما هو أن يتعمد الإخبار عن المخبر على ما ليس به وليس ذلك بصحيح. 
قال الله تعالى: ﴿وَأَقْسَمُوا۟ بِٱللَّهِ جَهْدَ أَيْمَـٰنِهِمْ ۙ لَا يَبْعَثُ ٱللَّهُ مَن يَمُوتُ ۚ بَلَىٰ وَعْدًا عَلَيْهِ حَقًّۭا وَلَـٰكِنَّ أَكْثَرَ ٱلنَّاسِ لَا يَعْلَمُونَ﴾ ٣٨ ﴿لِيُبَيِّنَ لَهُمُ ٱلَّذِى يَخْتَلِفُونَ فِيهِ وَلِيَعْلَمَ ٱلَّذِينَ كَفَرُوٓا۟ أَنَّهُمْ كَانُوا۟ كَـٰذِبِينَ﴾ ٣٩.
فأخبر تعالى أنهم يعلمون إذا بعثوا بعد الموت أنهم كانوا كاذبين في قولهم لا يبعث الله من يموت وإن كانوا في حال قولهم ذلك يعتقدون أنهم صادقون. 
I.e. he informed him of a matter other than what it truly was, whether deliberately or otherwise. Some have said that falsehood consists solely in one deliberately reporting concerning a matter in a way contrary to its reality. This, however, is not correct.
Allāh Taʿālā said, ‘They swore by Allah on solemn oaths: “Allah will not resurrect those who die.” Why not? It is a promise on His part, which is due to come true, but most of the people do not know. (He will resurrect all of them,) so that He discloses for them what they have been disputing about, and so that those who disbelieve may know that they were liars.’[footnoteRef:1317] [1317:  Qurʾān: 16:38-39.] 

Here, He Taʿālā informed that when these people will be resurrected after death, they will come to know that they were liars in their statement, ‘Allāh will not resurrect one who dies,’ even though at the time of making that assertion they believed themselves to be truthful.[footnoteRef:1318] [1318:  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.), 1:202.] 

فَقُلْت: ثُمَّ قَرَأَ كَعْبٌ التَّوْرَاةَ فَقَال: بَلْ هِيَ فِي كُلِّ جُمُعَةٍ، 
“Thus, I said, ‘Then Kaʿb recited the Torah and said that it is indeed every Friday.’” 
ʿAllāmah Ibn ʿAbd al-Barr comments:
ففيه دليل على أن العالم يخطئ وأنه ربما قال على أكثر ظنه فيخطئه ظنه. 
In this is evidence that a scholar may err, and that he sometimes speaks according to what he strongly presumes, but his presumption may prove false.[footnoteRef:1319] [1319:  ʿAllāmah Ibn ʿAbd al-Barr (n 6) 5:98.] 

فَقَالَ عَبْدُ اللهِ ابْنُ سَلاَم: صَدَقَ كَعْبٌ، 
To this, ʿAbdullāh ibn Salām said, ‘Kaʿb has spoken the truth.’ 
ʿAllāmah Ibn ʿAbd al-Barr says:
وقوله صدق كعب أي أصاب. 
His statement, ‘Kaʿb has spoken the truth,’ means: he is right.[footnoteRef:1320] [1320:  Ibid, 5:100.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says:
وقوله بعد ذلك صدق كعب بمعنى أنه أخبر بالشيء على ما هو عليه.
His subsequent statement, ‘Kaʿb has spoken the truth,’ means that he conveyed a matter in accordance with how it truly is.[footnoteRef:1321] [1321:  ʿAllāmah Bājī (n 8) 1:202.] 

 ʿAllāmah Zurqānī explains why he commented that this was correct:
لأنه الواقع.
Because that is the reality.[footnoteRef:1322] [1322:  ʿAllāmah Zurqānī (n 3) 1:316.] 

Mullā ʿAlī al-Qārī explained that this was only by the blessing of prophetic companionship that Allāh Taʿālā revealed this knowledge for ʿAbdullāh, whereas for Kaʿb it was a matter of speculative reasoning. He says:
وإنما فتح لعبد الله هذا العلم الضروري الذي هو لكعب من الأمر النظري ببركة الصحبة النبوية، وسبق السعادة الإسلامية. 
ʿAbdullāh received this necessary knowledge – while for Kaʿb it was from speculative reasoning – through the blessing of Prophetic companionship and the fortune of early acceptance of Islam.[footnoteRef:1323] [1323:  Mullā Abū ’l-Ḥasan ʿAlī ibn Sulṭān Muḥammad al-Qārī, Mirqāt al-Mafātīḥ Sharḥ Mishkāt al-Maṣābīḥ (Beirut: Dār al-Kutub al-ʿIlmiyyah, 2001), 3:407. ] 

[bookmark: _Toc225709197]Lessons & Benefits
ʿAllāmah Ibn ʿAbd al-Barr lists certain benefits derived from this narration:
وفيه أن من سمع الخطأ وهو يعلمه ينكره ويرد على من سمعه منه إذا كان عنده في رده أصل صحيح يركن إليه كما صنع أبو هريرة في إنكاره على كعب.
وفيه أن العالم إذا رد عليه قوله طلب التثبت فيه والوقوف على صحته حيث رجاه في مظانه ومواضعه حتى يصح له أو يصح قول مخالفه فينصرف إليه. 
It indicates that whoever hears an error, while possessing knowledge of it, must repudiate it and respond to the one from whom he hears it, provided that he has at his disposal a sound basis upon which to rely, just as Abū Hurayrah did in his objection to Kaʿb.
It also indicates that when a scholar’s statement is refuted, he should seek verification of it and ascertain its soundness by examining it in its likely sources and contexts, until either his own view is confirmed to him or the correctness of his opponent’s position becomes clear, whereupon he should incline to it.[footnoteRef:1324] [1324:  ʿAllāmah Ibn ʿAbd al-Barr (n 6) 5:98.] 

He also mentions about this entire dialogue:
وفي قول عبد الله بن سلام كذب كعب ثم قال صدق كعب دليل على ما كان القوم عليه من إنكار ما يجب إنكاره والإذعان إلى الحق والرجوع إليه والاعتراف به. 
In the statement of ʿAbdullāh ibn Salām, ‘Kaʿb erred’ and then, ‘Kaʿb spoke the truth,’ lies evidence of the way in which the early ones conducted themselves: refuting what must be refuted, yielding to the truth, returning to it and acknowledging it.[footnoteRef:1325] [1325:  Ibid, 5:99.] 

ثُمَّ قَالَ عَبْدُ اللهِ بْنُ سَلاَم: قَدْ عَلِمْتُ أَيَّةَ 
ʿAbdullāh ibn Salām added, ‘I know which’
Here, the word ‘ayyah’ is typed with a fatḥah on the tāʾ (ayyata) while it also comes with a ḍammah. In the footnote, it is written:
ضبطت في الأصل: بفتح التاء وضمها معا، وفي (ب) بضمها.
It is pronounced in the manuscript with both a fatḥah and a ḍammah, and in the second main manuscript, it comes with a ḍammah.[footnoteRef:1326] [1326:  Imām Mālik (n 1) 1:269.] 

Mullā ʿAlī al-Qārī explained the meaning if it is pronounced with a fatḥah:
بنصب أية، أي: عرفت تلك الساعة. 
With a fatḥah on ‘ayyah’, it means: I recognised that specific hour.[footnoteRef:1327] [1327:  Mullā ʿAlī al-Qārī (n 13) 3:407.] 

سَاعَةٍ هِيَ، 
‘Hour it is’
[bookmark: _Toc225709198]The Permissibility of Claiming Knowledge of a Matter
ʿAllāmah Abū ’l-Walīd al-Bājī clarifies:
هي إظهار لعلمه وتنبيه لأبي هريرة على أنها معلومة فأما أن يكون عنده منها علم يوافقه عليه أو لا يكون عنده علم فيبينه له. 
He is revealing that he possesses knowledge of it and notifying Abū Hurayrah that it is known. Either Abū Hurayrah possessed knowledge thereof, agreeing with him, or he did not possess knowledge, in which case he was informing him of it.[footnoteRef:1328] [1328:  ʿAllāmah Bājī (n 8) 1:202.] 

ʿAllāmah Ibn ʿAbd al-Barr comments on this statement:
وفي قول عبد الله بن سلام قد علمت أي ساعة هي دليل على أن للعالم أن يقول قد علمت كذا وأنا أعلم كذا إذا لم يكن على سبيل الفخر وما الفخر بالعلم إلا حديث بنعمة الله. 
In the statement of ʿAbdullāh ibn Salām, ‘I know which hour it is,’ is proof that a scholar may say: ‘I know such-and-such,’ and ‘I am aware of such-and-such,’ so long as it is not intended as self-conceit. For boasting of knowledge is nothing but speaking of the bounty of Allāh.[footnoteRef:1329] [1329:  ʿAllāmah Ibn ʿAbd al-Barr (n 6) 5:100.] 

قَالَ أَبُو هُرَيْرَة: فَقُلْتُ لَه: أَخْبِرْنِي بِهَا وَلاَ تَضِنَّ 
Abū Hurayrah said, “So I told him to tell me about it and don’t hide it”
This is typed with a kasrah on the ḍād. However, Qāḍī ʿIyāḍ mentions:
بفتح الضاد. 
It comes with a fatḥah on the ḍād.[footnoteRef:1330] [1330:  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), 2:60.] 

Mullā ʿAlī al-Qārī writes both pronunciations:
بكسر الضاد وتفتح وبفتح النون المشددة.
With a kasrah on the ḍād and it also comes with a fatḥah, and with a fatḥah on the nūn having a shaddah.[footnoteRef:1331] [1331:  Mullā ʿAlī al-Qārī (n 13) 3:407.] 

In the footnotes, the Moroccan editors write:
ضبطت بفتح الضاد وكسرها معا، وفي (ش): ولا (تظن)، بظاء مشالة مكسورة ونون مضمومة.  
It is pronounced with a fatḥah on the ḍād as well as a kasrah. In Ibn al-Mushāṭ’s manuscript, it comes as ‘wa-lā taẓinnu’ with a ẓāʾ having a kasrah and a nūn having a ḍammah.[footnoteRef:1332] [1332:  Imām Mālik (n 1) 1:269.] 

عَلَيَّ، 
 “From me.” 
Certain other manuscripts had ‘ʿannī’ instead of ‘ʿalayya’, as noted in the footnotes:
في (ب): "عني"، وعليها "صح" وبالهامش: "علي"، وفوقها "ح" وفي (م) "عني" وعليها ضبة، وبالهامش: "علي" وفوقها لمحمد.
The second main manuscript has ‘ʿannī’ with ‘ṣaḥḥa’ on top. In the margin, ‘ʿalayya’ is written with the manuscript of Ibn Waḍḍāḥ marked on top. In mīm, it also reads ‘ʿannī’ but it has a crossed-out (deletion) mark on top, and the margin has ‘ʿalayya’ with ‘li-Muḥammad’ written above.[footnoteRef:1333] [1333:  Ibid.] 

[bookmark: _Toc225709199]The Companions’ Eagerness for Knowledge
ʿAllāmah Ibn ʿAbd al-Barr explains:
أي: لا تبخل علي، دليل على ما كان القوم عليه من الحرص على العلم والبحث عنه. 
I.e. do not withhold it from me. This indicates how the predecessors were eager of knowledge and seeking it.[footnoteRef:1334] [1334:  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), 14:416.] 

ʿAllāmah Abū ’l-Walīd al-Bājī says:
ولا تضنن علي بمعنى لا تبخل علي بالعلم الذي ينتفع به أبو هريرة ولا يستضر به عبد الله بل ينتفع بتعليمه وإنما قال أبو هريرة ذلك لأن فطرة كثير من الناس البخل بما ينفرد بعلمه. 
It means: do not be miserly towards me with the knowledge which will benefit Abū Hurayrah and would not cause any harm to ʿAbdullāh; rather, he will benefit through teaching it. Abū Hurayrah only said this since it is of many people’s nature to be miserly of knowledge he alone possesses.[footnoteRef:1335] [1335:  ʿAllāmah Bājī (n 8) 1:202.] 

فَقَالَ عَبْدُ اللهِ بْنُ سَلَام: هِيَ آخِرُ سَاعَةٍ 
ʿAbdullāh ibn Salām said, ‘It is the last hour’
In the footnotes, the editors mention regarding the word ‘sāʿah’:
بهامش الأصل: "الساعة" وكتب فوقها "ص" و"خ" و "صح".
It is written in the margin of the main manuscript: ‘as-sāʿah’ with the manuscripts of ʿAbdullāh ibn Ibrāhīm al-Aṣīlī and Khalaf ibn Yaḥyā al-Fihrī marked on top as well as ‘ṣaḥḥa’.[footnoteRef:1336] [1336:  Imām Mālik (n 1) 1:269.] 

فِي 
‘On’
In the footnotes, it is written:
بهامش الأصل: "من"، وكتب فوقها "جـ" و"معا".
The margin of the main manuscript reads ‘min’ with the copy of Abū ’l-Walīd al-Bājī written above as well as ‘maʿan’.[footnoteRef:1337] [1337:  Ibid.] 

يَوْمِ الْجُمُعَةِ، 
‘Friday’.
[bookmark: _58i1otzh5ln9][bookmark: _Toc225709200]Marfūʿ Reports in Support of ʿAbdullāh Ibn Salām’s Statement
ʿAllāmah Ibn ʿAbd al-Barr comments:
وقول عبد الله بن سلام فيها أثبت شيء إن شاء الله وقد تابعه بن عباس وغيره. 
ʿAbdullāh ibn Salām’s statement on this is the strongest view if Allāh wills. Ibn ʿAbbās and others have corroborated with him on this.[footnoteRef:1338] [1338:  ʿAllāmah Ibn ʿAbd al-Barr (n 6) 5:96.] 

He then provides support for it from other marfūʿ reports:
وقد روي بنحو قول عبد الله بن سلام أحاديث مرفوعة منها حديث موسى بن وردان عن أنس بن مالك قال قال رسول الله صلى الله عليه وسلم التمس الساعة التي في يوم الجمعة بعد العصر إلى غروب الشمس.
ومنها حديث العلاء بن عبد الرحمن عن أبيه عن أبي هريرة قال قال رسول الله صلى الله عليه وسلم الساعة التي يتحرى فيها الدعاة يوم الجمعة هي آخر ساعة من يوم الجمعة.
وحديث أبي هريرة عن النبي عليه السلام أنه قال الساعة التي يستجاب فيها الدعاء يوم الجمعة بعد العصر إلى غروب الشمس.
وحديث جابر عن النبي عليه السلام التمسوها آخر ساعة بعد العصر. 
وحديث شعبة عن إبراهيم بن ميسرة قال أخبرني من أرسله عمرو بن أوس إلى أبي هريرة يسأله عن الساعة التي في يوم الجمعة فقال هي بعد العصر. 
Marfūʿ ḥadīths have been narrated similar to the statement of ʿAbdullāh ibn Salām, among which are:
· The ḥadīth of Mūsā ibn Wardān from Anas ibn Mālik, who said that the Messenger of Allāh ﷺ said, ‘Look for the hour on Friday after ʿaṣr until sunset.’
· The ḥadīth of ʿAlāʾ ibn ʿAbd ar-Raḥmān from his father from Abū Hurayrah, who said that the Messenger of Allāh ﷺ said, ‘The hour which those who supplicate seek for on Friday is the last hour on that day.’
· The ḥadīth of Abū Hurayrah from the Prophet ﷺ that he said, ‘The hour in which supplications are answered on Friday is after ʿaṣr until sunset.’
· The ḥadīth of Jābir from the Prophet ﷺ [that he said]: ‘Look for it in the last hour after ʿaṣr.’
· The ḥadīth of Shuʿbah from Ibrāhīm ibn Maysarah, who said: the person whom ʿAmr ibn Aws sent to Abū Hurayrah, asking him regarding the hour on Friday, related to me that he said, ‘It is after ʿaṣr.’[footnoteRef:1339] [1339:  Ibid, 5:96-97.] 

 


































