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JANTRODUCTION

HIS BOOKLET INTENDS to introduce non-Arabic speakers to one of the

© 1421/2000 Abdal Hakim Murad . i R ; -
most seminal genres of Muslim religious literature, namely, the hadith

Phahibm Acideme P commentary. It is surprising that no translations at present exist from this
Chetwynd House, voluminous and influential body of writing, given that there are few hadith
Bartow, Cambridge cp1 6vr . which can be understood adequately without reference to the often complex
T e debates which have taken place concerning them between the scholars. These
ISBN 1-902350-04-9 discussions have included investigations of the precise linguistic and lexicological

meaning of the Prophetic speech, studies of the isnad, debates over the circum-

stances surrounding the genesis of each hadith (asbab al-wunid), and issues of

abrogation by stronger or later hadiths or by Qur’anic texts. For this reason no

Muslim scholar of repute uses a hadith before checking the commentanies to
ascertain its precise meaning, context, and application.

The importance of this literature may be gauged by the fact that at least seventy

full commentaries have been written on Imam al-Bukhari's great Sahihi. The

Cover calligraphy: Qur'an 61:6, in Jali Thuluth script, written by Sami Efendi (d. a.x 1331). | best-known of these include al-Kawakib al-Darari by Imam Shams al-Din al-

Kirmani (d.786)," ‘Umdat al-Qari by Imam Badr al-Din al-"Ayni (d.855),* and the

Irshad al-Sari by Imam Ahmad ibn Muhammad al-Qastallani (d.923).3 However

the most celebrated is without question the magnificent Fath al-Bari (*Victory of

i the Creator’) by Imam Ibn Hajar al-"Asqalani, a work which was the crown both

of its genre and of the Imam’s academic career. It is appreciated by the ulema for

the doctrinal soundness of its author, for its complete coverage of Bukhari’s mate-

rial, its mastery of the relevant Arabic sciences, the wisdom it shows in drawing

lessons (fawa'id) from the hadiths it expounds, and its skill in resolving complex

disputes over variant readings. For Bukhari’s text has not come down to us in a

single uniform version, but exists in several ‘narrations’ (riwayat), of which the

DESIGNED BY ABD AL-LATEEF WHITEMAN " version handed down by al-Kushmayhani (d.389) on the authonty of Bukhari’s
. ! pupil al-Firabri is the one most frequently accepted by the ulema. Ibn Hajar fre-
Printed in Great Britain . ' quently uses the Kushmayhani variant as his standard text, but gives his reasons,

often in complex detail, for preferring other readings where these seem to have
particular merit. In doing this he makes it clear that he 1s authorised, through the
ijaza-system, for all the riwayat he cites.+
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IMAM AL-BUKHARI

Ibn Hajar considered the hadith collection of Imim Muhammad ibn Isma‘il al-
Bukhari (A.H. 194-256), entitled al-Jami" al-Sahih (‘“The Sound Comprehensive
Collection’), to be the most reliable of all the hadith collections of Islam.s His
respect for the compiler was no less total, as is evident from the short biography
which he offers of him, which portrays him as a saint as well as a scholar. He
recounts, on Firabri's eye-witness authority, how the imam would make ghusl
and pray two rak‘as before including any hadith in his work,5 and always carried
on his person one of the hairs of the Prophet #.7 He collected his Sahil in
Khurasin, and arranged it in the sanctuary at Makka, and completed it while seat-
ed between the minbar and the Prophetic Tomb in Madina.? His miracles
(karamat) are numerous and well-attested. Once, after helping to build a fortress
to defend the Muslim community, he provided the labourers with three small
coins’ worth of bread, but even though there were a hundred labourers, there was
enough forall.¢ He ate little, but was endlessly generous to his students. One of his
scribes, Muhammad ibn Abi Hatim, said: “When I was with him on ajourney we
would stay in a single room together, and I would see him rising fifteen or twenty
times 1n a night to light the lantern, and work on an isndad, after which he would lie
down again. I asked him: *Why do you impose all of this on yourself instead of
waking me?” and he would reply, “You are a young man, and I don’t wish to
interrupt your sleep.”’© [bn Abi Hatim further related: ‘I once saw al-Bukhari in
a dream. He was walking behind the Prophet £, setting his feet directly in the
Prophet’s footsteps.”* And when he was lowered into his grave, a perfume like
musk poured out from it. ‘So many people took dust from his grave,’ recalled
another of his students, ‘that we had to place a wooden fenice around it. "2

Al-Khatib al-Baghdadi narrated that ‘Abd al-Wihid ibn Adam said: ‘I once
saw the Prophet &5, with a group of his companions, in a dream. He was standing,
and I greeted him, and when he returned my greeting, I said: “Why are you
standing here, O Messenger of Allah?” and he replied: “I am waiting for
Muhammad ibn Isma‘il.” A few days later the news of al-Bukhiari’s death reached
me, and when I checked I realised that he had died at the moment when I beheld
that dream.’!3

SHAYKH AL-ISLAM IBN HAJAR AL-‘ASQALANI:

Abu’l-Fadl Ahmad ibn Hajar's family originated in the district of Qabis in
Tunisia. Some members of the family had settled in Palestine, which they left
again when faced with the Crusader threat, but he himself was born<n Egypt in
773, the son of the Shafi‘t scholar and poet Niir al-Din ‘Ali and the learned and
aristocratic Tujjar. Both died in his infancy, and he was later to praise his elder sis-
ter, Sitt al-Rakb,'s for acting as his ‘second mother’. The two children became
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wards of the brother of his father’s first wife, Zaki al-Din al-Kharrabi, who
entered the young Ibn Hajar in a Qur’anic school (kurtab) when he reached five
years of age. Here he excelled, learning Stirat Maryam in a single day, and pro-
gressing to the memorisation of texts such as the Mukhtasar of Ibn al-Hijib on
usiil. By the time he accompanied al-Kharrtibi to Makka at the age of 12, he was
competent enough to lead the Tarawih prayers in the Holy City, where he spent
much time studying and recalling God amid the pleasing simplicity of Kharriibi's
house, the Bayt al-"Ayna’, whose windows looked directly upon the Black
Stone. T'wo years later his protector died, and his education in Egypt was entrust-
ed to the hadith scholar Shams al-Din ibn al-Qattan, who entered him in the
courses given by the great Cairene scholars al-Bulgini (d.806) and Ibn al-
Mulaqqin (d.804) in Shafi'i figh, and of Zayn al-Din al-‘Iraqi (d.806) in hadith,
after which he was able to travel to Damascus and Jerusalem, where he studied
under Shams al-Din al-Qalqgashandi (d.809), Badr al-Din al-Balisi (d.803), and
Fatima bint al-Manja al-Tantikhiyya (d.803). After a further visit to Mecca and
Madina, and to the Yemen, he returned to Egypt.

When he reached 25 he married the lively and brilliant Anas Khatiin, then 18
years of age. She was a hadith expert in her own right, holding ijdzas from Zayn
al-Din al-"Irdqi, and she gave celebrated public lectures in the presence of her
husband to crowds of ulema among whom was Imam al-Sakhawi. After the mar-
riage, Ibn Hajar moved into her house where he lived until his death. Many noted
how she surrounded herself with the old, the poor and the physically handi-
capped, whom it was her privilege and pleasure to support. So widely did her
reputation for sanctity extend that during her fifteen years of widowhood, which
she devoted to good works, she received a proposal from Imiam “Alam al-Din al-
Bulgini, who considered that a marriage to a woman of such charity and baraka
would be a source of great pride.'®

Once esconced i Egypt, Ibn Hajar taught in the Sufi lodge (khanigah) of
Baybars for some twenty years, and then in the hadith college known as Dar al-
Hadith al-Kamiliyya. During these years, he served on occasion as the Shafii
chiefjustice of Egypt.

It was in Cairo that the Imam wrote some of the most thorough and beneficial
books ever added to the library of Islamic civilisation. Among these are al-Durar
al-Kamina (a biographical dictionary of leading figures of the eighth century), a
commentary on the Forty Hadith of Imam al-Nawawi (a scholar for whom he had
particular respect); Tahdhib al-Tahdhib (an abbreviation of Tahdhib al-Kamal, the
encyclopedia of hadith narrators by al-Mizzi), al-Isaba fi tamyiz al-Sahaba (the
most widely-used dictionary of Companions), and Buliigh al-Maram min adillat al-
ahkam (on Shafii figh).

Ibn Hajar commenced the enormous task of assembling his Fath al-Bari in 8§17.
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It began as a series of formal dictations to his hadith students, after which he wrote
it out in his own hand and circulated it section by section to his pupils, who would
discuss it with him once a week. As the work progressed and its author's fame
grew, the Islamic world took a close interest in the new work. In 833, Timur’s son
Shahriikh sent a letter to the Mamliik sultan al-Ashraf Barsbay requesting several
gifts, including a copy of the Fath, and Ibn Hajar was able to send him the first three
volumes. In 839 the request was repeated, and further volumes were sent, until, in
the reign of al-Zahir Jagmagq, the whole text was finished and a complete copy was
dispatched. Similarly, the Moroccan sultan Abt Faris “Abd al-"Aziz al-Hafsi
requested a copy before its completion. When it was finished, in Rajab 842, a great
celebration was held in an open place near Cairo, in the presence of the ulema,
judges, and leading personages of Egypt. Ibn Hajar sat on a platform and read out
the final pages of his work, and then poets recited eulogies and gold was distrib-
uted. It was, says one historian, "the greatest celebration of the age in Egypt.’'7

Ibn Hajar died in 852. His funeral was attended by ‘fifty thousand people’,
including the sultan and the caliph; ‘even the Christians grieved.” He was remem-
bered as a gentle man, short, slender, and white-bearded, a lover of chess and
calligraphy, much inclined to charity; ‘good to those who wronged him, and for-
giving to those he was able to punish.”® A lifetime’s proximity to the hadith had
imbued him with a deep love of the Messenger £, as is shown nowhere more
clearly than in the poetry assembled in his Diwan. A few lines will suffice to show
this well:

By the gate of your generosity stands a sinner, who is mad with love,

O best of mankind in radiance of face and countenance!

Through you he seeks a means [tawassala], hoping for Allah's forgiveness of slips;
from fear of Him, his eyelid is wet with pouring tears,
Although his genealogy attributes him to a stone [hajar].

how often tears have tlowed, sweet, pure and fresh!

Praise of you does not do you justice, but perhaps,

In eternity, its verses will be transtormed into mansions.

My praise of you shall continue foraslongas I live,

For I see nothing that could ever deflect me from your praise. '

THE TRANSLATION

The following pages can hope to give no more than a fleeting taste of this litera-
ture. They have been selected from the Imam’s commentary on Bukhari’s Kitib
al-Raqa’iq (Section on “Words that Soften the Heart’). The hadith and page
numbers are shown before each translated selection. Not all chapter” headings
have been translated. Moreover, for obvious reasons, most of the Imam’s intricate
discussions of Arabic grammatical points have been omitted.
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6412/1

Al-Makki ibn Il:]lldrﬁhim < "Abdallah ibn Sa‘id, who is Ibn Abi Hind < his father,
that Ibn ‘Abbas ¥ said: ‘The Prophet & said: “There are two blessings in which
many people are cheated: health and leisure.™

Two blessings: a blessing [ni‘ma] 1s ‘a goodly state’; it is sometimes defined as ‘a
benefit conferred upon another out of kindness’.

The word cheating may be vocalised as ghabn or ghaban. According to al-
Jawhari, the former refers to cheating in sales, and the latter to cheating in respect
of opinions.** On this basis both may be appropriate to this hadith, since the indi-
vidual who fails to use these two blessings appropriately is cheated, both in that he
has sold them at a ridiculously low price, and in that his opinion is not esteemed in
consequence. According to Ibn Battal, the meaning of the hadith is that a person
cannot be leisured until he is financially secure and sound of body; hence whoev-
er experiences this should be careful not to be ‘cheated’ by abandoning the thanks
due to Allah for His blessings, one aspect of such thanks taking the form of obey-
ing His commands and prohibitions. Whoever 1s lackadaisical in this is ‘cheated’.

Many people: an indication that only a few are granted success in this. Ibn al-
Jawzi remarks that a person may be healthy but not leisured because of his
preoccupation with earning a living; conversely, he might be financially inde-
pendent but in ill health; so when both come together, and he is overwhelmed by
sloth and hence abandons good acts, he is said to be ‘cheated’. The upshot of this is
that ‘this world is the sowing-ground of the next’,?' and the place where one
trades for the sake of profit in the Afterlife. Hence whoever uses his leisure and
health in the obedience of Allah is to be envied [maghbiif], while whoever uses
them in disobedience is cheated [maghbiin|, since in due course his leisure must be
succeeded by work, and his health by sickness or decrepitude.

Al-Tibi says: “The Prophet & coined the parable of a merchant possessed of
capital, which he aims to preserve intact while making a profit. The way he may
accomplish this is by taking every precaution in selecting the people with whom
he deals, and by being honest and intelligent so as not to be cheated. Now, health
and leisure are one’s capital, and one should deal with Allah by maintaining faith,
and struggling against the ego [nafs] and against enemies of the religion, so that
one may gain the profit of this world and the next. Thais 1s akin to His statement
(Glorious 1s He!): Shall I point you to a trade which shall save you from a painful punish-
ment? |61:10] Consequently he must avoid obeying the nafs and responding to
Satan, lest he lose his capital as well as his profit. His saying in which many people
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are cheated resembles His saying: And scarce among My slaves are the thankful:
[34:13] the “scarce” 1n this Qur’anic text 1s the reciprocal of the “many” in the
hadith.’

Al-Qadi Abt Bakr ibn al-"Arabi states: *“There are different views as to which 1s
the first blessing which may come upon a slave of God. Some say that it is faith,
others that it is life, while still others hold it to be health. But the first of these is the
preferable understanding, since it represents an unconditional blessing; while life
and health are worldly blessings and are not real blessings at all unless accompa-
nied by faith. In their absence, ‘many people are cheated’, that is to say, they lose
all or part of their profit. Whoever goes along with his Soul that Commands Evil
lal-nafs al-ammara bi’l-sit’], which eternally summons us to take our ease, and
abandons any respect for the divinely-appointed boundaries and of consistent acts
of obedience, has been cheated. Likewise if he 1s at leisure, for work might have
served as an excuse for him.

/7

The life of this world is but games and play [...] enjoyment of delusion. [ 57:20]

[bn “Atiyya said: “What is meant by the life of this world [al-hayat al-dunya] in this
verse relates to conduct that 1s uniquely for this world; the verse does not apply to
acts of obedience to Allah or to indispensable means of livelihood. The image
invoked by this parable is that of a man, who is born, grows strong, gains money,
children, and leadership, and then begins to decline, as his hair grows grey, and he
weakens and becomes ill, and his health and money fall prey to various forms of
affliction, until he dies, so that his body melts away and his property passes to oth-
ers. Hence he resembles a piece of land on which rain falls, bringing up splendid
and attractive plants, which then fade and dry out, and become dust blown about
by the wind.’

According to al-Farrd’, the reciter may not pause after the words painful punish-
ment | adhabun shadid], since the passage signifies that there shall be either painful
punishment or forgiveness from Allah, and good-pleasure. However others prefer that
one pause after painful punishment, since this will bring about an intense repulsion
from the world; and one should then start afresh with forgiveness from Allah, and
good-pleasure, emphasising that the pumishment is for the unbelievers, while the
latter blessings are for the people of faith.

After citing the hadith, Ghazali, in his Revival, writes as follows: ‘Know that in
their forgetfulness the people of dunya are like a group of people sailing upon a
ship. When they come to an island, and disembark to relieve themselves, the cap-
tain warns them against returning late, and instructs them to remain only so long as
1s necessary, lest he raise anchor and set sail without them. Heeding this, some of
them hurry back quickly, and hence find themselves able to sit in the best and most
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spacious parts of the ship. The others, however, behave in different ways. Some
become entranced by gazing at the island’s flowers and nippling streams, and its
gems and precious metals, and then suddenly come to, and hasten back to the ship,
and although they find spaces which are inferior to those occupied by those who
preceded them, they are still safe. Others are so preoccupied by the flowers that
they cannot bring themselves to leave them, so they pick and carry as many as they
can. When they reach the ship they find only narrow, uncomfortable places, and
are made still less comfortable by the fact that they cannot bring themselves to
throw out what they have brought with them, although the flowers fade and dry
soon enough. When the wind gets up, they are forced to throw their dry flowers
overboard, and escape just with their own lives. Others, however, have penetrat-
ed the jungles and forgotten the captain’s advice, so that when they hear his final
call to depart, they rush back only to find that the ship has sailed without them, and
they remain marooned with what they had collected, until they all perish. Still
others are so obsessed with gathering good things that they are deaf even to the
captain’s cry. Of these, some are eaten by wild beasts, or are poisoned by snakes,
while others wander aimlessly until they die of hunger. This class resembles the
people who live for the world, who are preoccupied with its mortal pleasures, and
live in heedlessness of their future, How repulsive 1s the man who claims to be
intelligent and full of insight, and yet is deluded by gems, silver and gold, and by
flowers and fruits, nothing of which will accompany him to his destination!’

6416/8

‘Ali ibn ‘Abdallah < Muhammad ibn “Abd al-Rahman Abu’l-Mundhir al-
Tufiwi < al-A‘mash < Mujahid < “‘Abdallah ibn “‘Umar ¥, who said: ‘Allah’s
Messenger £ once took hold of my shoulder, saying: “Be in this world as though
astranger or a wayfarer.™

Al-Nawawi comments; ‘“The meaning of the hadith is that you must not
incline towards the world, or adopt it as your homeland, or tell yourself that you
are to remain in it, or be any more attached to it than 1s a foreigner outside his
country.’

The hadith also shows that a teacher may touch the limbs of a pupil during
instruction, and that someone giving advice may do likewise, for the sake of cre-
ating intimacy and attracting his attention.

6421/17

Muslim < Hisham < Qatida < Anas ibn Malik %, who said: ‘Allah’s Messenger
# said: “The son of Adam grows old, and two things grow with him: love of
money, and love of longevity.™



Al-Qurtubi said: “The hadith establishes that the desire for a long life and
abundant wealth 1s disliked | maknih].’

Another has said: “The reason why these two matters are singled out here is
that the most beloved thing to a son of Adam is his own self, so that he longs for it
to endure; while he loves money since that is one of the main factors in prolong-
ing health.’

6424/18
Qutayba < Ya'qib ibn ‘Abd al-Rahmin < “Amr < Sa‘id al-Magburi < Abi
Hurayra, who said that Allah’s Messenger &2 said: ‘Allah the Exalted says: “There

is no reward other than the Garden for My believing slave who, when a loved one
is taken in death from him, then sincerely seeks Allah’s reward.””

The expression a loved one extends beyond one’s family. Under this head is
also to be placed the following account narrated by Ahmad and al-Nasi’i on the
authority of Qurra ibn Iyas: ‘A man once came with a son of his to the Prophet £,
who asked him: “Do you love him?”, to which he replied that he did. When the
Prophet subsequently missed him, he enquired, “What became of so-and-so?”
and they said: O Messenger of Allah, his son died.” And he said, “Do you not
wish that you should come to the gate of the Garden and find him waiting for
you?" and they asked, “O Messenger of God! Is this for him alone, or does it
apply to us all?” and he replied: “To you all.™ Its isndd fulfills the condition of the

sound narration (sahih), and it has been declared so by Ibn Hibban and al-
Hikim.*

0446/53

Ahmad ibn Yanus < Abii Bakr [Ibn ‘Ayyash| < Abu Hasin < Aba Salih < Aba
Hurayra, that Allah’s Messenger &5 said: ‘Richness does not lie in many posses-
sions; richness 1s the richness of the soul.’

[bn Battal said: “The hadith means that coprous wealth does not constitute real
richness. For many people upon whom Allah has heaped property are unsatisfied
with what they have been given, and struggle to acquire more, and pay no atten-
tion to where it comes from; and such people are in reality impoverished because
of their craving. Real richness is richness of the soul, which takes place when one
finds a satisfying sufficiency in what one has been given, and does not covet more
orstruggle to seek it. That s the person who is genuinely rich. ¢ o

According to al-Qurtubi: ‘The meaning of the hadith is that the richness that is
useful, great or praiseworthy, is the richness of the soul. When a person’s soul is
detached and independent, it loses its covetousness, and thus becomes exalted
and splendid, and acquires more favour, detachment, nobility, and praiseworthi-
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ness than the soul of the wealthy person, who reached his position by impoverish-
ing his soul through his covetousness, which plunged him into base matters and
ignoble practices through the meanness of his aspiration and his avarice. The rich
person thus finds himself condemned by many people, whose estimate of him is
low, until he becomes the most despised and base of men.’

Richness of soul only comes about through richness of the heart, which must
exist in absolute neediness of its Lord in all respects, realising that He is the Giver
and Withholder, until he is satisfied with His decree and renders thanks for His
blessings, and hurries back to Him to relieve his sutfering. From this there devel-
ops the heart’s absolute need of its Lord, and the richness of soul which renders a
believer independent of all that 1s not Him.

The chapter on the merit of poverty

It 1s said that al-Bukhari uses this account, which follows the preceding discus-
ston, to determune the point at issue with regard to preferring poverty over
wealth, or vice versa, since the text richness 1s the richness of the soul prmridcs a
definition and a delimitation. All the texts that have been related in connection
with the merit of wealth have to be interpreted in this sense: since whosoever 1s
not rich of soul 1s to be cniticised, how can he have superior menit? It 1s likewise
with the texts which have come down to us in connection with the merit of
poverty, since whoever is not rich of soul is poor of soul: the condition from
which the Prophet £ sought refuge in Allah. The ‘poverty” in dispute is the lack
of money. As for the ‘poverty’ mentioned in Allah’s word O mankind; you are the
poor before Allah, and Allah is the Rich, the Praiseworthy, [35:15] what is meant here 1s
the creature’s abject need of the Creator, since for creatures, poverty is
inescapably mntrinsic to their essence; while Allah is the Rich, and stands in need
of no-one.

‘Poverty’ [fagr] 1s also applied to a technical matter known to the Sufis, and in
connection with which their discourses are various. The upshot of their discus-
sion is, as Abfi Isma ‘il al-Ansiri put it; ‘to keep the hand detached from the dunya,
whether in its possession or its seeking, or its praise or its condemnation.” Their
explanation of this is that worldly things should not be in one’s heart, whether
one's hand has acquired them or not. This refers back to the previous hadith
account which explains that richness is ‘richness of the soul’, and corresponds to
the point we demonstrated in our commentary upon it. In this case, ‘poverty’
|fagr] signifies need [fagr| for money.

Ibn Battal writes as follows on the question of assessing the comparative merit
of wealth and poverty: "People have engaged in a lengthy argument here. Some
regard poverty as preferable, using as their proof the hadiths in this and other
chapters. Those who view wealth as better use other proots, among them certain
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hadiths cited prior to this chapter, such as the hadith of Sa‘d in the section on
Bequests which runs: ‘Itis better to leave your heirs wealthy than to leave them as
dependents,’ and the hadith of Ka‘b al-Ahbar in which he is asked for his advice
about renouncing all one’s wealth, his reply being: ‘Keep some of your wealth,
for that is better for you;” and the hadith “The people of property have carried the
rewards away’ which ends ‘That is God's grace, which He gives to whom He will'.
[57:21]* [According to Ibn Battal], ‘The best view I have encountered on this
question is the saying of Ahmad ibn Nasr al-Daadi: “Poverty and wealth are two
trials from Allah, by which He tests His slaves for patience and gratitude.” All
merit lies in sufficiency, as He has said: Do not render your hand chained to your neck,
nor extend it fully.” [17:29]

Another scholar to have preferred the principle of sufficiency is al-Qurtubi:
‘Allah the Exalted combined in His Prophet all three states: poverty, wealth, and
sufficiency. The former was the earliest of these conditions, and he discharged its
concomitant duty of disciplining the self [riyadat al-nafs]; then the conquests were
granted to him and he became wealthy, and he discharged the associated duty
here also by giving it to the deserving; he himself confined himself to what was
essential for his dependents, and this is “sufficiency”, his state when he died.’

Ibn al-Jawzi comments that “The warning against wealth is not directed against
wealth as such, but insofar as wealth may obstruct people from Allah: so also vice
versa. There are many wealthy people whose wealth has not distracted them from
Allah, and many paupers whose poverty distracts them from Allah. But it is more
usually the case that the poor man is further removed from danger, since the trial
of wealth is stronger than the trial of poverty; and to be empty-handed is a form of
protection.’

Abu ‘Ali al-Daqgqag, the shaykh of Abu'l-Qasim al-Qushayri, held that the
wealthy man is better than the pauper in that richness is an attribute of the
Creator, and poverty an attribute of creatures, and the attributes of Allah are supe-
rior to those of His creatures. Many great scholars have approved this view:
however it is arguable in view of the material supplied at the beginning of this
chapter, from which it appears that this point in fact does not enter into the
essence of the dispute, since the dispute does not pertain to the essence of the two
qualities, but rather to their accidents.

6451/64

‘Abdallah ibn Abi Shayba < Abii Usima < Hisham < his father < ‘A’isha (may
Allah be pleased with her), who said: ‘“When the Prophet & died, there was no
meat on my shelf, only a little barley on a shelf of mine, from which I ate, until this
continued for a period I considered excessive, and [ weighed it, and it ran out.’

It appears that this was a special quality granted to ‘A’isha through the baraka of
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the Prophet &. A similar occurrence is described in a hadith about the saddle-bag
of Abi Hurayra which al-Tirmidhi considers ‘good’ (hasan), and which is also
narrated by al-Bayhaqi in the Dala’il al-Nubuunwa: Abat Hurayra said: ‘I once came
to Allah’s Messenger && with some dates, saying: “Pray for baraka in them for
me!” He held them, and then prayed, after which he said: “Take them, and put
them in a saddle-bag. When you want to take some out, insert your hand, but do
notstir them.” When on the path of Allah [on jihad| I carried a particular load, and
we would eat, and give dates to others, while the saddle-bag remained hung from
my hips constantly. When “Uthman was killed, this came to an end.’

From the hadith it can be learned that whoever is given some form of provi-
sion, or1s honoured with a miracle [karamal,* or receives a divine subtlety in any
matter, must constantly give thanks, and recognise that the gift is from Allah, and
notattempt to change that condition. And Allah knows best.

6452/65

“Umar ibn Dharr < Mujahid, that Aba Hurayra used to say: ‘Allah! He besides
Whom there is no other god! [ used to press my liver to the ground out of hunger,
and used to bind a stone against my stomach out of hunger. One day when I was
sitting in their roadway, near their exiting-place, Absi Bakr passed by. I asked him
about a verse in Allah’s Book, my only reason for asking him being that he might
give me something to take away my hunger. He went on, however, without
doing so. Then “‘Umar passed by me, and I asked him about a verse in Allah’s
Book, my only reason for asking him again being that he might give me some-
thing to remove my hunger. He went on, however, without doing so. Then
Abu’l-Qasim &5 passed by. When he saw me he smiled, and knew what was in
my soul and on my face. Then he said: “Aba Hirr!” and [ replied: “At your ser-
vice, Messenger of God!”and he said: “Join me!” So I followed him as he passed
on his way, and he entered [his house]. When I asked leave to enter, he admitted
me, and we went in; whereupon he found some milk in a cup. “Where is this
milk from?” he enquired, and they told him, “Such-and-such a man, or such-
and-such a woman, gave it to you.” He said, “Aba Hirr!” and I replied, “At your
service, Messenger of God!” He told me, “Go to the People of the Veranda,* and
call them to me.” The People of the Veranda were the guests of Islam, having
refuge in no family, wealth, or any person. When a donation of charity [sadagal
came to him, he would send it to them and take none of it himself. When a gift
|hadiyya] came to him, however, he would send for them, partake in it himself;
and share it with them. This troubled me, and I asked what might remain of this
milk after it had been distributed among the People of the Veranda, when my
own need to drink from it and thus regain my strength was more urgent. But he
had given me a command, and it was my responsibility to give it to them. What



could remain to me of that milk? Because there 1s no alternative to obeying God
and His Messenger &, however, [ went to invite them, whereupon they came,
asking permission to enter, which was granted them, and they took their seats
around the house. He said: “Aba Hirr!” to which I replied, “At your service, O
Messenger of God!” and he told me to take itand give it to them. So I picked it up
and began to pass it around them. One man would drink until his thirst was
quenched, after which he would return the cup to me so that I might passitto the
next man, who also drank until he was quenched, until finally, with everyone sat-
isfied, it reached the Prophet £, who took it, placed it upon his hand, smiled at
me, and then said: “Abn Hirr!” [ replied, “At your service, Messenger of God!”
and he said: “You and [ remain.” “That is true,” I said, and he told me to sit and
drink. I did so, but he told me again to drink, and [ drank again, but he continued
to tell me to drink until I said: *No, by the One Who sent you with the truth, |
can drink no more.” At this he said: “Show it to me,” and I gave him the cup.
Praising God, he said, “In the name of God,” and drank what remained.’

To bind a stone [hajar] against my stomach. According to al-Khattabi: "This
has seemed problematic to some, who have imagined that there is an error in the
text. On their view the correct reading 1s hujaz, which would mean “belts”. But
whoever has lived in the Hijaz and 1s familiar with their usages knows that the
word hajarmeans “astone”. They were frequently aftlicted by hunger, and, when
their empty stomachs prevented them from standing up straight, they would take
smooth stones the size of a hand, or somewhat larger, and tie them to their stom-
achs with a tight band, enabling them to stand upright. Pressing the liver to the

ground refers to something similar.’

That he would give me something to take away my hunger: in the reading of
Kushmayhani: ‘that he would make me follow him.” This is accepted by most of
the narrators of the text.

It may be that the reason why Abt Bakr and "Umar were excused is that they
took Abti Hurayra’s question at face value. Alternatively, they may have under-
stood what he wanted, but did not have at that time any food to give him.

he smiled, and knew what was in my soul: Abti Hurayra intuited from his smile
that he knew his plight, since a smile can sometimes be the result of pleasure, and
at other times be a means of bringing solace and a sense of familiarity to the one at
whom one smiles. The second interpretation is stronger here.

Abt Hirr: a form of his name which renders the feminine masculine, and the
diminutive normative, since his agnomen [kunya] was originally Aba Hurayra,
indicating the feminine diminutive of hirra.

The People of the Veranda were the guests of Islam: an indication that Aba

Hurayra was himself one of them.

or any person: including friends as well as relatives. It is narrated in a hadith
from Talha ibn “Amr reported by Ibn Hanbal, Ibn Hibban and al-Hikim that
‘whenever a man came to the Prophet &£, he would stay with an acquaintance if
he had one, otherwise he would stay with the People of the Veranda.’

and share it with them: The Prophet &5 accepted gifts, but not charity [sadagal.

[ was to be the one to give it to them: as though this were a custom, since he
kept company constantly with the Prophet &£, and served him. It has already
been seen in a hadith from Talha ibn “Ubaydillah that ‘Abft Hurayra was destitute
[miskin], with neither family nor money, and would go around with the Prophet
& wherever he went.” (Narrated by al-Bukhiri in his Tarikh.*)

there is no alternative to obeying God and His Messenger: because of His
word: Whoever obeys the Messenger has obeyed God. [4:80]

they took theirseats around the house: that is, each satin the place that was most
appropriate for him. [ have not discovered their number at that time, although it
has already been related in the beginning of the Book of Prayer on the authority of
Abti Hurayra that ‘I saw seventy of the People of the Veranda,” a phrase which
implies that there were in fact more than seventy. Abi Nu‘aym in his Hilya has
collected their names, which number approximately one hundred; however
much of this is not firmly established, as Absi Nu‘aym himselfindicates in the fol-
lowing way: “The number of the People of the Veranda varied. Sometimes they
would be many because they had gathered together, and at other times they would
be few because they had dispersed either for a military expedition, ora journey, or
toseek a fatwa.” In his “Awarif, al-Suhrawardi states that they were four hundred.*’

who took it: Rawh adds: ‘and something was left overin it.’

smiled: as though he intuited [tafarrasa] the belief of Abtt Hurayra that no milk
would be left.*’

he praised God, and said, “In the name of God™: he praised God for having
bestowed the baraka which was in the milk, and said ‘in the name of God’ because
he was about to drink.

and drank what remained: in the version of Rawh: ‘and drank of what
remained’, indicating that there was still some left over, perhaps for the others in
the house, ifany were present.

In addition to the above lessons, the hadith teaches us the following: [1] that it
is preferable to drink while seated; [2] that the one who serves should pass the ves-
sel to each guest in turn, and take it back from him before serving the next guest,
rather than obliging the guests to pass it round themselves, since that would lower
the rank of the guest; [3] it reveals a tremendous miracle, many comparable exam-
ples of which have already been cited in the chapter on the Signs of Prophethood,
which document the multiplication of food and drink through his baraka £ [4] it
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