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Abstract

The hadith on the importance of saldh, namely, “Whoever performs
five daily prayers (salah) is guaranteed heaven by Allah. Whoever does
not fulfil it, however, shall have no guarantee in the presence of Allah;
Allah, at His will, may torment him or put him in His Heaven,” has been
considered by numerous scholars as evidence that a person who
abandons salab partially or completely with no reasonable excuse may
still be forgiven by Allah. The followers of this approach construe the
phrase “whoever does not fulfil it” as “whoever does not perform five
daily prayers.” Nevertheless, the indication “whoever performs five
daily prayers” in the initial section of the hadith is reinforced by
” “without undervaluing
it,” and “paying attention to its time, bows (rukii9, and prostration
(sujiad)” in various narratives of the same hadith. Given this fact, the
phrase “whoever does not fulfil it” in the second part of the hadith may
be pointing at the essentials of saldh and not at salab itself. In addition,
the latter approach is supported by the general attitude of Islam about

expressions such as “without missing any rule,
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212 Hiiseyin Kabraman & Hacer Sabin

forgiving sins, conveniences with regard to the performance of saldabh,
as well as various Qur’an verses and hadiths that concretely outline the
punishment for abandoning saldh. In light of the foregoing, it seems
inappropriate to consider the abovementioned hadith as evidence with
regard to the relationship between faith and deeds, and particularly
“punishment of abandoning salah;” rather, the hadith may concern the
complete fulfillment of the essentials of salab.

Key Words: Five times of saldh, abandoning of salahb, faith and deeds.

Introduction

Faith-deed relations and the effects of the unexcused abandonment
of salah on faith have been highly debated issues throughout the
history of Islamic thought." Indeed, the issue has been discussed not
only by Kalam but also by Figh (Islamic jurisprudence), Hadith, and
Tafsir (Islamic exegesis), and scholars have tried to arrive at a
conclusion by means of rational and scriptural proof. One narrative
that constitutes a basis for discussion is the following hadith by the
Prophet:

cmd@ﬂc@r)cﬁ;bﬁcbw\&&&j}é&|ﬁ2’5u\}uuﬂw

Q;J\‘d;-;\ ;uww;;uo\ ‘.L@.OA.\HM
Allah made it fard for His subjects to perform five daily salah. Whoever
performs these prayers without missing and undervaluing their
essentials will have a guarantee of heaven before Allah. Whoever does
not fulfil it, however, shall have no guarantee by Allah; Allah, at His
will, may torment him or put him in Heaven.?

For various opinions about abandoners of salah, as well as further information on
and evaluations of relevant persons and evidence, see Abu 1-Fadl Shihab al-Din
Ahmad ibn ‘Ali al-‘Asqalani, Fath al-bari bi-sharb Sabib al-Imam Abi ‘Abd Allah
al-Bukbari, ed. ‘Abd al-‘Aziz ibn ‘Abd Allah ibn Baz, Muhammad Fu’ad <Abd al-
Baqi, and Muhibb al-Din al-Khatib (Beirut: Dar al-Ma‘rifah, 1959), I, 76; Abu
Muhammad Badr al-Din Mahmud ibn Ahmad al-‘Ayni, ‘Umdat al-qari ft sharb
Sabib al-Bukhbari (Beirut: n.p, 2000), 1, 321.

2 For this narrative of the hadith, see Abt ‘Abd Allah Malik ibn Anas al-Asbahi, al-
Muwatta’, “al-$alah,” 14; Abu Bakr ‘Abd al-Razzaq ibn Hammam ibn Nafi¢ al-
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Actually, this hadith confirms many Qur’an verses and other hadiths
about the importance of salah. Nevertheless, the indication of the
expression “%g b e. }43” in the second part, especially the location of
the pronoun “.” thereln seem to be the main emphasis of the hadith.
Indeed, the initial expression “% s> 245" explicitly points to “five daily
salab.” Nevertheless, the following pronoun “:¢” might be pointing at
essential elements of salah such as ruki, su]ud wagqt, and kbushii,

given the initial phrase u.@_eﬂ uum\ S J@.m @é (i

The foregoing difference is very important since, according to the
first meaning, it is the situation of “abandoners” that is left to the will
of Allah. Therefore, the hadith means that whoever completely or
partially abandons salah without any excuse can be, perhaps, forgiven
by Allah. Hence, many scholars have interpreted the hadith in this way.
Nevertheless, according to second interpretation of hadith, it is “the
correct fulfilment of the essentials of performed salab” that is left to the
will of Allah. Thus, the hadith no longer involves abandoners of salab;
consequently, there is no use referring to this hadith in discussions
about persons who abandon prayer.

This paper will concentrate on the indication that is actually pointed
to or on which indication may be stronger. In this regard, we will
collect various narrations of the hadith and reveal details about their
chains of narrators and texts to assist in the identification of the
mentioned indication. Accordingly, this section can be considered
within the context of “singular examination of a certain hadith.” Then,
we will consider the views about the content of the hadith and try to
reach a conclusion in the light of other data and evidence about salah.
Therefore, our paper does not deal with the “earthly or otherworldly
status of Muslims who abandon salah without excuse.” Indeed, such a

Himyari al-San‘ani, al-Musannaf (along with Ma‘mar ibn Rashid’s Kitab al-jami,
ed. Habib al-Rahman al-A‘zami (Johannesburg: al-Majlis al-Ilmi, 1983), III, 5; Abt
Bakr ‘Abd Allah ibn al-Zubayr al-Humaydi, Musnad al-Imdam Abi Bakr ‘Abd Allah
ibn al-Zubayr al-Qurashi al-Humaydi, ed. Husayn Salim Asad al-Darani
(Damascus: Dar al-Saqa, 1996), 1, 375; Aba Bakr ‘Abd Allih ibn Muhammad ibn
Abi Shaybah al-‘Absi, al-Kitab al-musannaf fi I-abadith wa-l-athar, ed. Kamal
Yusuf al-Hut (Riyadh: Maktabat al-Rushd, 1989), II, 91; al-Darimi, “al-Salah,” 208;
Ahmad ibn Hanbal, Musnad al-Imam Abmad ibn Hanbal, ed. Shu‘ayb al-Arna>at
et al. (Beirut: Mwassasat al-Risalah, 2001), XXXVII, 366, 377; Ibn Majah, “Iqamat
al-salah,” 194; al-Nas’1, “al-Salah,” 6.
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detail would require the inclusion of evidence as to relevant opinions.
Such a detailed study, however, exceeds the limitations of this paper.

I. Narratives, Evidential and Textual Features of the Hadith

Various narratives of the same hadith show that it was told by the
Prophet via three Companions, namely, ‘Ubadah ibn al-Samit, Aba
Qatadah ibn Rib4, and Kab ibn “Ujrah.

Prophet Muhammad
|
I I 1
‘Ubadah ibn al-Samit Abt Qatadah ibn Rib Kah ibn ‘Ujrah
al—Mukhdaji L Sa<d ibn al_Musayyab I— al-Sha‘bi

— <Abd Allih al-Sunibihi

e  Abu Idris al-Khawlani

There are three narrators in the line of ‘Ubadah ibn al-Samit. Among
them, the text in the narrative by al-Mukhdaji and ‘Abd Allah al-
Suniabihi is attributed to the Prophet (marfii‘: elevated), while in his
narrative, Abt Idris al-Khawlani attributes it to Allah (qudsi: divine). In
the narrative lines of other Companions, namely, Abl Qatadah ibn
Rib and Kab ibn Ujrah, the text is narrated with reference to Allah
once again.

These lines are considered in the same context because the
promises and threats regarding persons who do and do not fulfil
prescribed conditions of the salabh performed five times a day are
identical in all narratives. Certainly, the slight differences, apparently
due to narration, should also be taken into account. In addition, the
narration of both elevated and divine texts from ‘Ubadah ibn al-Samit
by this Companion in a discussion about “rule of witr prayer” is proof
that all foregoing lines point to the same hadith.
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A. Structure of Chain and Text in Transmission via
“cUbadah ibn al-Samit — al-Mukhdaji”

Most authors, who included this hadith in their books, quote the
elevated narrative from the line ““Ubadah ibn al-Samit — al-Mukhdaji.”
Authors such as Malik, ‘Abd al-Razzaq ibn Hammam, al-Humaydi, Ibn
Abi Shaybah, al-Darimi, Ahmad ibn Hanbal, Abt Dawud, Ibn Majah,
and al-Nasa’1 have quoted from this line.” The following text quoted by
al-Imam Malik from this line is the earliest available source:

NEEERH I NCAIDEEFICR RS IR SR N I
w,&uww\duug\wf fw\dw WLly 5 O 05k
A ol sl I st I J6 @il 8526 wmadl ) 205 5h5 &
fﬂ‘&@.’.ﬁ&b@wZd_,.m(;.l.»de\dLod\dyJWcM
Le 05 wuu,wnmwwr)‘wguwuu\y&}
éﬁauo\twm\mdw‘u@ubg‘f} wJMb.»JJ.pM
.wmx\;uo&;

A man from Bant Kinanah called “al-Mukhdaji” heard in Damascus
from a man known as Aba Muhammad that “witr prayer is obligatory
[wajibl.” Al-Mukhdaji says: “Thereupon, I left for ‘Ubadah ibn al-Samit.
I met (him) entering the mosque. I told him what Aba Muhammad
said.” <Ubadah answered: “Abt Muhammad is wrong. Indeed, I heard
Rastl Allah saying: ‘Allah declared five daily salab as duty [fard)] for His
subjects. Whoever performs these prayers without missing and
undervaluing their essentials will have a guarantee of heaven before
Allah. Whoever does not fulfil it, however, shall have no guarantee by

’»

Allah; Allah, at His will, may torment him or put him in heaven’.

The collection of chains from authors constitutes the following
scheme:

> See Malik, al-Muwatta’, “al-Salah,” 14; al-San‘ani, al-Musannaf; 111, 5; al-Humaydi,
Musnad, 1, 375; Ibn Abi Shaybah, al-Kitab al-musannaf, 11, 91; al-Darimi, “al-
Salah,” 208; Ahmad ibn Hanbal, Musnad, XXXVII, 366, 377; Ibn Mijah, “Iqamat al-
salah,” 194; al-Nasa’1, “al-Salah,” 6.
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Prophet Muhammad
v
‘Ubadah ibn al-Samit
v
al-Mukhdaji
v
Ibn Muhayriz
v
Muhammad ibn Yahya ibn Hibban
|
v v v
Ibn ‘Ajlan Yahya ibn Sa‘id al-Ansari Ibn Ishaq
- v
Sufyan ibn A v - * A -
Uyaynah | Shu‘bah | | Malik l Yazid ibn Father of Ya‘qub
3 ¢ Hartn Ibrahim ibn Sa‘d
| Ma‘mar Ib&?ﬁbi Qutaybah al-Qa‘nabi \4
v Ya‘qab
al- Muhammad
Humaydi ibn Bashshar l
\4 ‘ v
‘Abd al- Ibn al- Abt Ibn Abi al- Ahmad
Razzaq Majah Nasa’i |[ Dawad |[ Shaybah Darimi

Al-Mukhdaji, Ibn Muhayriz, and Muhammad ibn Yahya ibn Hibban
are the most notable names in this scheme, as they are included in the
chains given by all authors.

There is almost no biographical information about al-Mukhdaji. In
fact, saying ““Ubadah ibn al-Samit has a narrative about witr prayer,”
al-Dhahabi admits “he does not know <Ubadah.” A narrator is

# Tt is indicated that the actual name of al-Mukhdaji might be “Rafi‘.” Nevertheless,
some claim that “Rafi” is the name of his son. Abt ‘Abd Allah Shams al-Din
Muhammad ibn Ahmad al-Dhahabi, Mizan al-itidal fi naqd al-rijal, ed. Ali
Muhammad al-Bijawi (Beirut: Dar al-Ma<arif, 1963), IV, 600; al-‘Asqalani, Kitab
Tabdbib al-Tabdbib (Hyderabad: Matba‘at Majlis Da2’irat al-Ma<arif al-
“Uthmaniyyah, 1326), XII, 86, 295.
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considered weak® in case of nonrecognition (ignorance/jahalah);
therefore, the hadith he narrates also becomes weak.

According to critics, ‘Abd Allah ibn Muhayriz al-Jumahi is reliable
[thigah).® Muhammad ibn Yahya ibn Hibban (d. 121/739) is also a
reliable narrator who reported many hadiths.’

Aside from foregoing characteristics about the chain structure of the
narrative, there are certain differences between texts by different
authors. For example, the expression “& “& £33 in the narrative by al-
Imam Malik is given as “% A e ja\” in others.?

Some narratives employ “G& $iis ‘et (i instead of * féke &l |
5.

In some narratives this last expression is supplemented Wrth the
word “u:)buU ” whereupon it is given as “Z,, :LzU 5 $eds he Sedil é »1o

There are certain narratrves where “1¢= i ,\,; 4 587 is transferred
as “13ge wld a3 4 els B SG
The expression “%s 5 328 is reported as “55 S $+"" in some

narratives, while as “% & 255" in some others.

The ending phrase e & e 4 B Jé ut é Ay is reported as

“J g Vs els BlSan) 23ai 3;«»14 ©BULall (BE B ei8) 6 fs tls 253

For further information about the term “majbiil,” see Abdullah Aydinli, Hadis
Istilablar: Sozliigii (Istanbul: Hadisevi, 2006), 180.

®  For further information about ‘Abd Allah ibn Muhayriz, see AbtG ‘Abd Allah
Muhammad ibn Isma‘il al-Ju*fi al-Bukhari, al-Tarikh al-kabir, ed. ‘Abd al-Rahman
ibn Yahya al-Mu‘allimi (Hyderabad: Dar al-Ma<arif al-<Uthmaniyyah, 1360), V, 193;
al-‘Asqalani, Kitab Tahdhbib al-Tabdhib, V1, 20.

For further information about Muhammad ibn Yahya ibn Hibban, see al-Bukhari,
al-Tarikb al-kabir, 1, 265; al-‘Asqalani, Kitab Tabdhib al-Tahdhib, IX, 448.

8 Ahmad ibn Hanbal, Musnad, XXXVII, 414; Ibn Majah, “Iqgamat al-salah,” 194.

®  Al-Humaydi, Musnad, 1, 375; Ibn Majah, “Iqamat al-salah,” 194.

0 Al-Humaydi, Musnad, 1, 375.

"' Ibn Majah, “Iqgamat al-salah,” 194.

For example, see al-San‘ani, al-Musannaf, 111, 5; Ahmad ibn Hanbal, Musnad,
XXXVII, 3606; al-Darimi, “al-Salah,” 208; Ibn Majah, “Iqgamat al-salah,” 194.

'* For example, see Ahmad ibn Hanbal, Musnad, XXXVII, 414.

" For example, see Ahmad ibn Hanbal, Musnad, XXXVII, 393.

-



218 Hiiseyin Kabraman & Hacer§abz’n

G b e 45 1 &@_w“ Bl Ed 24t e85 15 & 25970 or « 253
AEREEREY SR £42iP" in various narratwes

Certain narratives report the phrase ° u.@,.eﬂ uuzmﬂ! 2B Fi cwj (‘\
as “Ged% Gital) Bh B il {1

The expresmon s 5J3” has become AR 513" in some
narratives."

Aside from foregoing differences, some narratives of the hadith
include certain additions. For example, M!’ QJ\ & 1s added at the
end of first phrase, to make it “ 233 3 :in\ P u\}l:p S
g

B. Structure of Chain and Text in Transmission via

““Ubadah ibn al-Samit — ‘Abd Allah al-Sunabihi”

Herein, the line is reported by Ahmad ibn Hanbal and Abu
Dawud.* Ahmad ibn Hanbal quotes the narrative as follows:

SN

f‘jiSL:é NS B INE SRR [PPSO R TR
"idsk los ale Lo wn Jpds Eaedd Al sasa 4 035 cala
G ki e, 5 esl i e ot 2 e —
J;Z;‘.J:J.;jMju.,:ﬂi@.pmluddlsdﬁwjfswju.@&js

aaﬁauop ‘d}weuul-l.@.awx.gdd%b

;w..

. ‘Abd Allah al-Sunabihi said: Aba Muhammad claimed witr was
obligatory. (Hearing this) ‘Ubadah ibn al-Samit said: AbG Muhammad
is wrong. I testify in person to have heard the Prophet Muhammad
saying: “Five daily salah, which is declared fard by Allah for His
subjects. Whoever appropriately performs ablution, performs prayer in
total submission to Allah, and completely fulfils its ruksi<and sujid, he
will obtain a guarantee that Allah will forgive him. Whoever does not

5 Ibn Mijah, “Iqamat al-salah,” 194.

1 For example, see Ahmad ibn Hanbal, Musnad, XXXVII, 414.

For example, see Ibn Abi Shaybah, al-Kitab al-musannaf, 11, 91.

For example, see al-San‘ani, al-Musannaf, 111, 5.

¥ For example, see Ahmad ibn Hanbal, Musnad, XXXVII, 366, 414.
See al-Humaydi, Musnad, 1, 375.

21 Ahmad ibn Hanbal, Musnad, XXXVII, 377; Abt Dawid, “al-Salah,” 9.
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do this has no guarantee in the presence of Allah; Allah may either
forgive or punish him.

The collection of chains from authors constitutes the following

scheme:

Prophet Muhammad

v
‘Ubadah ibn al-Samit

v
‘Abd Allah al-Sunabihi
v
‘At2° ibn Yasar

v

Zayd ibn Aslam

v

Muhammad ibn Mutarrif

v v

Husayn ibn Muhammad Yazid ibn Haran
l 2
' Muhammad ibn Harb l
Ahmad v
| Abut Dawud l

Muhammad ibn Mutarrif (d. 170/786),* Zayd ibn Aslam (d.

136/754),% <Ata’ ibn Yasar (d. 103/721),% and ‘Abd Allah al-Sunabihi,”

23

25

For further information about Muhammad ibn Mutarrif, see al-Bukhari, al-Tarikh
al-kabir, 1, 236; Abt Hatim Muhammad ibn Hibban al-Busti, Kitab al-thigat, ed. al-
Sayyid Sharaf al-Din Ahmad (Beirut: Dar al-Fikr, 1975), VII, 426; al-Dhahabi, Mizan
al-itidal, 1V, 43; al-‘Asqalani, Kitab Tabdhib al-Tahdhib, 1X, 408.

For further information about Zayd ibn Aslam, see al-Bukhari, al-Tarikh al-kabir,
111, 387; Aba Muhammad ‘Abd al-Rahman ibn Muhammad Ibn Abi Hatim al-Razi,
Kitab al-jarb wa-I-ta‘dil, ed. ‘Abd al-Rahman ibn Yahya al-Mu‘allimi (Hyderabad:
Matba‘at Majlis D@’irat al-Ma<arif al-‘Uthmaniyyah, 1941-1953), II, 555; Ibn
Hibban, Kitab al-thigat, IV, 236.

For information about ‘Ata> ibn Yasir, see al-Bukhari, al-Tarikh al-kabir, V1, 461;
Ibn Abi Hatim, Kitab al-jarb wa-I-ta‘dil, V1, 338.

For further information about ‘Abd Allah al-Sunabihi, also known as “‘Abd al-
Rahman ibn ‘Usaylah,” see al-Bukhari, al-Tarikh al-kabir, V, 321; Ibn Abi Hatim,
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who are included by both authors, are considered reliable by critics.
Likewise, Husayn ibn Muhammad (d. 213/ 828),% the tutor of Ahmad
ibn Hanbal, and Yazid ibn Hirtn (d. 206/821)%, narrator of Abi
Dawad’s narrative, as well as his author’s teacher Muhammad ibn Harb
(d. 255/869),* are among narrators much lauded by critics. Therefore,
this narrative is most likely to be authentic.

As is seen, the hadith in this narrative is also stated upon the view
of ‘Ubadah ibn al-Samit that “witr prayer is obligatory.” On the other
hand, there are some different points compared to the narrative
“‘Ubadah — al-Mukhdaji” via al-Imam Malik that constitutes a basis for
our study. For example, the expression «2325 in the version by al-

wa 27

Imam Malik is indicated with “%4751” in this narrative.

«w & 22

Nevertheless, the phrase “ £4&55} f'\j u.@JJJ ufh)’w; Erigot udl i
s:23” after the first clause seems much more important in terms of
the difference of the narrative. Indeed, this difference may play an
important part as to indication of the text, since this phrase replaces
the expression “Ei fe Az

& 8-

o FR f\’ in al-Imam Malik’s narrative.
Therefore, the flow and indication of the text in this narrative is no
longer about “whether salab is performed;” instead, it focuses on “how
salah should be performed.”

In the version of al-Imam Malik, the guarantee granted to
performers of five daily salah is indicated with “54 =2 O whereas
herein the narrative articulates it as “4 455 a1

As for the final clause of the hadlth the aspects “under the will of
Allah” are related as “id1 423 513 & I3 4ie ¢ls u\ namely, “Allah may
either torment or put him in His heaven in al-Tmam Mz‘llik’s version;
nonetheless the latter narrative formulates the sentence as “ jaé ¢ls u\

e 53 ) 13 ud namely, “Allah may forgive or punish at His will.”

Kitab al-jarh wa-I-tadil, V, 263; Ibn Hibban, Kitab al-thigat, V, 74; al-‘Asqalani,
Kitab Tahdhbib al-Tabdhib, V1, 208.

For further information about Husayn ibn Muhammad, see al-‘Asqalani, Kitab
Tahdhib al-Tabdbib, 11, 315.

¥ For further information about Yazid ibn Harln, see ibid., X1, 321.

For further information about Muhammad ibn Harb, see ibid., IX, 95.

26



A Hadlith and Its Indication Problem 221

C. Structure of Chain and Text in ““Ubadah ibn al-Samit —
Abu Idris al-Khawlani” Line

The most notable feature of this line is that the hadith is not reported
as the word of Prophet Muhammad (marfii9 but is attributed to Allah

(qudsp). Abt Dawud al-Tayalisi (d. 204/819) quotes the following
narrative chain:

The hadith, which is reported via the chain “the Prophet — ‘Ubadah
ibn al-Samit — Abu Idris al-Khawlani — al-Zuhri — Zam¢ah ibn Salih”,

reads as follows:

i Lo G sl fe s 5 5106 (YA ) T e
:(;@;;;J@;%\;:MJLBQE) PYCRE ww\w;uwgﬂw
ale an Lo & 005 Zaes 1330 G U1 calan 3 bl I8 B
W s 35 e b elas e o Jupe 6 s
5 ol it el o £33 5 ) dyk e 3 A B s
1548 Gy se 8 06 Dasphds bge 855 Geslsas Sesds & el

... Quoted from Abu Idris al-Khawlani, who said: T was at a gathering
of Companions of Rastl Allah. <Ubadah ibn al-Samit was among them.
They talked about the status of witr prayer. Some said it was wdjib,
while some claimed it was sunnab. Thereupon, <Ubadah ibn al-Samit
said: I testify that I heard the Prophet saying as follows: Djibril came to
me from the seat of Allah and said: O Muhammad! Thus says Allah
Taala: T made it fard for your community [ummahb] to perform five
daily prayers. Whoever performs these prayers completely, by paying
attention to ablution, time, rukii, and sujiid, he will obtain a guarantee
before Me that I will put him in Heaven. Whoever does one of these
incompletely — or he said something similar —, he will have no
guarantee in My presence; I will either torment or have mercy on him.*

29

Al-Humaydi, Musnad, 1, 467.
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The hadith is quoted from ‘Ubadah ibn al-Samit by Aba Idris ‘A’id
Allah ibn <Abd Allah al-Khawlani (d. 80/700);* both al-Khawlani and
his disciple Ibn Shihab al-Zuhri are among best known and most
reliable narrators of hadiths. On the other hand, Zam¢ah ibn Salih, who
is the teacher of al-Tayalisi, has been subject to the criticisms of
scholars. Therefore, this line of the hadith can be considered weak in
terms of narrative chain.

The hadith text from this line differs from al-Imam Malik’s narrative
principally for the emphasis on “ablution, time, sujiid, and ruki®
while performing five daily salah. In addition, according to this text,
the persons who will not obtain a guarantee from Allah because they
default in fulfilling this prerequisite will be subject to “torment or
mercy,” while al-Tmam Milik’s version describes their situation as
“torment or position in Heaven.”

D. Structure of Chain and Text in “Abu Qatadah ibn Rib1”
Line
Another divine hadith on the same theme is reported via a narrative
by Abu Qatadah ibn Rib‘i. Hadith is transmitted by Abt Dawuad and
Ibn Mijah through this line.”* The text, narrated by AbtG Dawiud, reads
as follows:
136 1l e wt o it Jpe; J6 106 a5 ) 88 G

e o 4110 e Blges cpile s il e G5 ) W
e 4 38 3 e Bilsg o as B sl 5l e Bty

i

ol ...

i

3" For further information about Abi Idris al-Khawlani, see al-Bukhari, al-Tdarikh al-

kabir, VII, 83; Ibn Abi Hatim, Kitab al-jarb wa-I-ta‘dil, V11, 37; Ibn Hibban, Kitab
al-thigat, V, 277; al-‘Asqalani, Kitab Tahdhib al-Tahdhib, V, 74.

» o«

3 unstable,” and a

Zam¢ah ibn Salih has been subject to criticism for being “weak,
“fabricator of hadiths.” According to some critics, his narratives cannot be
considered evidence in serious problems such as religious provisions [abkdaml.
Moreover, it is emphasised that the hadith he quotes from al-Zuhri is weak and
includes many mistakes. For further information about this narrator, see al-
Bukhari, al-Tarikb al-kabir, V1L, 83; Ibn Abi Hatim, Kitab al-jarh wa-I-tadil, 111,
624; Tbn Hibban, Kitab al-thigat, V, 277; al-Dhahabi, Mizan al-itidal, 11, 81; al-
Asqalani, Kitab Tabdbib al-Tahdbib, 111, 292.

3 Abt Dawud “al-$alah,” 9; Ibn Mijah, “al-Salah,” 194.
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Abu Qatadah ibn Rib9 reported to him: Rastl Allah said this is how
Allah Ta<la spoke: I made it fard for your community [ummab) to
perform five daily prayers, and guaranteed heaven for whoever
performs them appropriately, paying attention to prescribed times. As
for those who do not perform them in the respective time, they have
no guarantee in My presence.

The collection of authors to have reported the hadith constitutes the

following scheme:

Prophet Muhammad
v
| Abi Qatadah ibn Rib |
v
Sa‘d ibn al-Musayyab
v
| nshihabal-zuhn |
v
' Duwayd ibn Nafi¢ |
v
| Dubarah ibn Abd Allah |
v
Baqiyyah ibn al-Walid

v
v v

Haywah ibn Shurayh | | Yahya ibn <Uthman l
v v
Aba Dawad | Tbn Majah ]

Apart from their masters, the chains of two authors consist of the

same persons. Bagiyyah ibn al-Walid (115-197/733-812) is one of
them, but critics approach him rather in suspense.” There are also

33

There are various assessments about Baqiyyah: “He is reliable if he reports from
reliable narrators, but he also reports from unknown sheikhs;” “he is reliable if he
reports from well-known narrators, but hadiths he quotes from unknown narrators

» o«

are of no value;” “do not listen to his hadiths about religious provisions [abkdml,
but you can listen to his hadiths regarding thawab and similar issues;” “he is
reliable if his report includes the expressions akbbarand or haddathand; in case
he uses ‘an, then his hadiths cannot be evidence, since he tries to conceal his

deficiencies.” In light of this last argument, Baqiyyah is quoted with “\33>" in Ibn
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some criticisms about his teacher Dubarah ibn ‘Abd Allah ( &s .z )l
S L}_T P &) For Duwayd ibn Nafi¢, Ibn Hibban states that “he is a
true narrator of hadiths (mustagim al-badith), on the condition that his
sources are reliable.”® Abu Hitim, on the other hand, calls Duwayd a
“sheikh.”

Herein, the narrative includes a smaller number of details than the
elevated narrative reported by al-Imam Malik via the ““Ubadah — al-
Mukhdaji” line. As a matter of fact, the narrative herein only
emphasizes that “one cannot obtain a guarantee in the presence of
Allah” in case the mentioned prerequisite is not fulfilled. Al-Imam
Malik’s narrative, however, provides more details and points out to the
possible consequences of a lack of such guarantee, indicating that
“Allah may either torment him or put him in heaven.” In our view, the
most important difference between these two narratives is that the
latter expresses “attention to prescribed times of prayers” as a
prerequisite for “obtaining guarantee of heaven in the presence of
Allah.” The other possibility is highlighted with the clause * it é B3]
PR ANCTAH J@-J.c ” literally, “whoever does not perform them (in a
timely manner) shall have no guarantee in My presence.” This final

Majah’s version and with “¢” in AbG Dawud’s version in the reports of the hadith
herein. For detailed information about Baqiyyah ibn al-Walid, see al-Dhahabi,
Mizan al-itidal, 1, 331; al-‘Asqalani, Kitab Tahdhbib al-Tahdhbib, 1, 416.

¥ For example, Ibn ‘Adi (d. 365/976) mentions six narratives from Dubarah ibn ‘Abd
Allah, including the hadith herein, before saying: “I do not know any other narrator
than Bagiyyah” (see Abt Ahmad ‘Abd Allah ibn ‘Adi al-Jurjani, al-Kamil fi du ‘afa’
al-rijal, ed. Yahya Mukhtar Ghazzawi, 3 ed. [Beirut: Dar al-Fikr, 1988], IV, 101). If
this assessment is correct, we will have to conclude that Dubarah is “unknown”
(majhil). Nevertheless, al-Dhahabi (d. 748/1347) states that “Baqiyyah and others
have reported narratives from him,” and thus opposes to the view of Ibn ‘Adi in a
sense. However, al-Dhahabi also dubs Dubarah a “loose narrator” (see Mizan al-
itidal, 11, 322). According to Ibn Hajar, all hadith examples provided by Ibn ‘Adi
are considered “deniable” (see Kitab Tahdhib al-Tahdhib, IV, 388. RERERCRNP S5
'Sk Gl L d Gluy JeSID.

% Ibn Hibban, Kitab al-thigat, V1, 292.

% See Ibn Abi Hatim, Kitab al-jarh wa-I-ta‘dil, 111, 438. Hadith reported by a narrator
who is dubbed “sheikh” is included so as to search whether there is another chain
and thus to ensure reliability upon comparison (see Aydinli, Hadis Istilahlar:
Sozliigri, 298).
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issue is articulated in al-Imam Malik’s version with “%s < SL e to
indicate the salab itself and the deeds that constitute it.

E. Structure of Chain and Text in “Ka‘b ibn ‘Ujrah — Sha‘bi”

Line

Herein, the chain is reported by Ahmad ibn Hanbal, al-Tabarani,

and Ibn ‘Abd al-Barr.”” Ibn ‘Abd al-Barr quotes this hadith from three

masters. Ahmad ibn Hanbal’s version of the narrative is as follows:

wle B Lo @1yl amia 3 S0 U Ui 0B 555 o L5 8
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o dlog e i o B 05 ) 255 3 G e 55 L.J\).am)\
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wbupj@pwvjwwmw\owﬁduw@wuu,w\
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Narrated from Ka‘b ibn ‘Ujrah, who tells as follows: “We were a group
of seven with four freedmen [mawalil and three Arabs, sitting with our
back on the Qiblah wall of al-Masjid al-Nabawi. We saw Rasul Allah
coming for noon prayer. He stopped before us and asked: “Why are
you sitting here?” ‘We are waiting for salab, O Rasul Allah,” we replied.
He remained silent for a while before saying: ‘Do you know what your
Lord commands?” ‘Allah and His Messenger knows better,” we replied.
‘Your Lord speaks thus,” he went on: “‘Whoever performs salab in a
timely and continuous (gl L.;Lé-j) manner, and does not omit
anything about salab due to disdain, then he will obtain the guarantee
in My presence for heaven. And whoever does not perform salab in a

37

Ahmad ibn Hanbal, Musnad, XXXVII, 85; Abt 1-Qasim Sulayman ibn Ahmad al-
Tabarani, al-MuSam al-awsat, ed. Abu Mu<adh Tariq ibn <Iwad Allah ibn
Muhammad and Abu [-Fadl ‘Abd al-Muhsin ibn Ibrahim al-Husayni (Cairo: Dar al-
Haramayn, 1995), V, 92; id., al-Mujam al-kabir, ed. Hamdi ‘Abd al-Majid al-Salafi
(Cairo: Maktabat Ibn Taymiyyah, 1983), XIX, 142; Abt ‘Umar Jamal al-Din Yasuf
ibn ‘Abd Allah Ibn ‘Abd al-Barr al-Namari, al-Tambid li-ma fi I-Muwatta’ min al-
ma‘ani wa-l-asanid, ed. Mustafa ibn Ahmad al-‘Alawi et al. (Rabat: Wizarat

Umum al-Awqaf wa-1-Shu>an al-Islamiyyah, 1967), XXIII, 292-293.
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timely and continuous manner, but ruins them by undervaluing their

’

rule, he will have no guarantee; I may either torment or forgive him’.

l Prophet Muhammad |

v
Kab ibn “Ujrah

v v

' Isa ibn al-Musayyab ] | al-Sar1 ibn Isma‘l |
| Hashim ibn al-Qasim ] | Yasuf ibn Asbat |
v
| Zurayq ibn al-Sukht | | Ahmad ibn Hanbal | ' ‘Abd Allah ibn Hunayn |
<Abd al-Rahmin Abd Allih | Yasuf ibn Miis |
ibn al-Husayn ibn Ahmad +
v C Aah i .
Ahmad ibn Ja‘far ibn Abd Allah ibn Jafar
Hamdan
¥ ¥ v
‘Abd al-Rahman ibn ‘Abd Allah ibn Khalaf ibn
‘Abd Allah Muhammad al-Qasim

Y
al-Tabarani

Ibn ‘Abd al-Barr

The collection of chains of authors that report the hadith constitutes
the following scheme:

As the scheme reveals, the common name in this line is al-Sha‘bi.
‘Amir ibn Sharahil al-Shabi (d. 103/721) is one of the most reliable and
best-known personalities in hadith discipline.*® Hadith is quoted from
al-Shabi by his two disciples, al-Sari ibn Isma‘il and Isa ibn al-
Musayyab. Al-Sari ibn Isma‘l has been subject to criticism by

¥ For detailed information about ‘Amir ibn Sharihil al-Sha‘hi, see al-Bukhari, al-
Tarikh al-kabir, V1, 450-451; Ibn Abi Hatim, Kitab al-jarb wa-I-ta‘dil, V, 324; al-
‘Asqalani, Kitab Tabhdbib al-Tabdhib, V, 68.
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scholars.?” Isa ibn al-Musayyab, another disciple of al-Sha‘bi, has also
been discredited.®

This line has some striking features in textual terms. Two narratives
of Ahmad ibn Hanbal, al-Tabarani, and Ibn ‘Abd al-Barr, who prefer
the “al-Sha‘bi — <Isa ibn al-Musayyab” line, are almost identical.
Nevertheless, the narrative quoted by Ibn ‘Abd al-Barr from his master
Khalaf ibn al-Qasim through the “al-Sha‘bi — al-Sari ibn Isma‘l” line
does not include a depiction of Ka‘b ibn ‘Ujrah sitting at al-Masjid al-
Nabawi or of other people around him; instead, the text begins directly
with the section “Rasal Allah came near us.”*! Nevertheless, the most
important difference in textual indication of the narrative herein is that
it includes the expression “lgls Lil>¢” in the “al-Shabi — s ibn al-
Musayyab” line after the clause “LBg 832l Lo -0

In light of these differences, Ka‘b ibn ‘Ujrah’s report does not
emphasize the “five times” of salah, unlike the ““Ubadah — al-
Mukhdaji” line, which is the basis of our study. In addition, according
to this line, the prerequisites for “obtaining a guarantee of going to
heaven in the presence of Allah” are “continuous salah” (Lle Lsl>9)
and “respect for their times” (&53). The divine will for those who do
not fulfil these conditions is given as “torment or amnesty.” However,

the ““Ubadah — al-Mukhdajt” line articulates it as “torment or position
in heaven.”

II. Views on Content and Indication of the Hadith

In terms of the identification of indication, the most notable parts of
the E‘l%gﬁth herein are the expressions “%4 sl& 335,758 J 257 and “ a8
% «2” which mean conditions for “obtaining the guarantee by Allah

3,87 o o« &8 . %

for heaven” and e é REGE TWE IR IRy un-w\ £ AR

¥ Ahmad ibn Hanbal actually says about this narrator that “He is not strong in science

of hadith,” indicating that “People abandoned his hadiths.” According to Yahya ibn
Ma‘n, he is “weak” and “of no value.” Abt Dawud and al-Nasa’i claim he is
“abandoned in hadith” [matrik al-badith). For detailed information on this
narrator, see al-Dhahabi, Mizan al-i‘tidal, 11, 117; al-‘Asqalani, Kitab Tahdhib al-
Tahdhib, 111, 399.
" Indeed, Yahya ibn Ma‘in, AbG Dawad, al-Nasa’i, and al-Daraqutni consider this
narrator “weak,” whereas Abt Hatim and AblG Zur‘ah say “He is not strong in
hadith.” For detailed information about this narrator, see al-Dhahabi, Mizan al-
itidal, 111, 323.
1 Tbn Abd al-Barr, al-Tambid, XXIII, 292-293.
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R o ~.n»

uM » “\.M.w 3 2q \ :)‘-;j 4.&.‘ ey or “\,&_A,;; r,@_b— uﬂ W //” which
mean “not to fulfill stipulated duties.” Indeed given the construction

and wording of the text, the pronoun “f»” may indicate both five daily
prayers and its essentials such as submission to Allah, ruki< sujid,
and especially prescribed time. Consequently, there are two different
perspectives on the indication of this hadith.

A. The Argument “The doom of abandoners of salab is left to
the will of Allah”

Many scholars attribute these expressions, which constitute the
basis for an indication of the hadith, to the five daily prayers
themselves, and claim the emphasis is on “complete performers of
these prayers” or “who (partially or entirely) abandon five daily
prayers.” Consequently, the hadith is assumed to be among most
important evidence that the abandoner of salah will not be excluded
from the sphere of Islam. According to these scholars, the expression
“2le Z);,” literally, “if He wills” in the final part is an obstacle for
establishing a relation between the abandonment of saldh and
unbelief since the disbeliever cannot be considered in this concept and
will thus definitely go to Hell. The person, whose outcome is at the
discretion of Allah, is a Muslim having committed a major sin
(kabirabh).

The foregoing interpretation is essentially grounds for the argument
that the “deed is not a part of faith.” Indeed, authors who interpret the
hadith deal with the problem pursuant to this principal rule. Some
examples of such an interpretation may provide more explicit
information for the identification of the meaning ascribed to the hadith.

The famous Egyptian Hanafi scholar al-Tahawi (d. 321/933) quotes
this hadith under the problem of “whether Muslims, who neither
perform nor deny salah, will be excluded from Islam,”* adding that
the error of “partial or complete abandoning of salah” will not expel a
person from Islam; such a misdeed will not make a Muslim an apostate
or polytheist.*

According to Tbn Battal (d. 449/1057), the Andalusian commentator
of Sabib al-Bukhari, a person who does not fulfil his religious duties

2 Abt Ja‘far Ahmad ibn Muhammad al-Tahawi, Sharb Mushkil al-athar, ed. Shucayb
al-Arna’Gt (Beirut: Mu’assasat al-Risalah, 1987), VIII, 193.
B Ibid., VIII, 201.
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cannot be declared an unbeliever; for him, the hadith “ ¢S @l &
& ...” is one of the most important evidence of this argument. This
hadith, in the view of Ibn Battal, indicates that the person in question
is not an unbeliever; indeed, an unbeliever can never go to Heaven. *

According to Ibn ‘Abd al-Barr (d. 463/1017), the renowned Maliki
hadith scholar from Andalusia, one possible conclusion from the
hadith herein is that the status of a Muslim is at the discretion of Allah
in case he does not perform salah even though he accepts unity
[tawhid) and believes in the rules established by the Prophet.
Therefore, the hadith refuses the Mu‘tazili and Khariji perspectives
(that considers deeds as a part of faith).®

Al-Baji (d. 474/1081), Maliki jurist and hadith scholar and
commentator of al-Muwatta’ from Andalusia, claims this hadith is a
proof that the status of committer of a major sin is decided by Allah,
and this is a refutation against those who argue that such persons
cannot be forgiven or are unbelievers.*

Abu Bakr Ibn al-Arabi (d. 543/1148) puts forth similar opinions. For
him, the unbeliever is not included within the forgiving will of Allah.
Therefore, this hadith is a definite proof against those who claim
abandoners of salah can never attain forgiveness."

¥ See Abi -Hasan ‘Ali ibn Khalaf ibn Battal al-Qurtubi, Sharb Sabib al-Bukbari, ed.
Abi Tamim Yasir ibn Ibrahim, 2™ ed. (Riyadh: Maktabat al-Rushd, 2003), VIII, 578.
% According to Tbn ‘Abd al-Barr, one who avows Islam obtains the title “Muslim” as
soon as he adopts the faith only by means of his vow and will, even before
performing services such as salab or fast. Such a person can be dubbed disbeliever
only if he denies one of these things that provide him with the quality of Muslim
(see Ibn ‘Abd al-Barr, al-Tambid, XXII1, 290). Ibn ‘Abd al-Barr adds the following
by pointing to the essential principle of Ahl al-sunnah: “(About the faith of a person
who has abandoned salah) the most accurate view through evidence of both
reason and Quran and hadith [#nagql is that such a person is a sinner, having
commiitted a major sin. Nonetheless, the doom of such a person is in the hands of
Allah, who may forgive or torment him at His will, as long as such a person avows
and accepts salah and does not abandon it due to deliberate denial and arrogance”
(see al-Tambid, XXI1I, 295).
% Abt I-Walid Sulayman ibn Khalaf al-Baji, al-Muntagad sharh al-Muwatta’ (Cairo:
Matba‘at al-Sa‘adah, 1332), I, 221.
4 Aba Bakr Muhammad ibn ‘Abd Allah Ibn al-<Arabi al-Ma<afiri, Kitab al-‘awdsim
min al-gawdsim, ed. ‘Ammar Talibi (Cairo: Maktabat Dar al-Turith, n.d.), I, 263.
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Renowned Shafi hadith scholar Ibn Hajar (d. 852/1448) deals with
the hadith within the frame of the “status of a person who deliberately
abandons salah.” First, he refers to the argument that the “abandoner
of salah becomes an unbeliever even if he admits it is a duty.” Then,
he shares the argument of the majority of scholars that “such a person
cannot be declared as unbeliever,” giving this hadith as one of the
strongest proofs of this argument.*

Al-‘Ayni (d. 855/1451), Hanafi scholar of figh and hadith, also
considers the hadith herein as evidence that the judgment about the
abandoner of salah cannot be same as that of an unbeliever.®

According to al-Munawi (d. 1031/1623), “;,& <l 4 o 97 signifies
‘oo oslbll axgll e 7 literally, “if he does not fulfil them as ordered by
religion;”*’ nevertheless, he asserts that the abandoner of salah cannot
be declared an unbeliever, that his punishment is not certain and that
his outcome is at the discretion of Allah.”!

For Maliki scholar al-Zurgani (d. 1122/1710), the hadith does not
consider the abandonment of saldh as unbelief; in addition, the person
who abandons it is not necessarily tormented or punished. Instead, his
fate is to be decided by Allah.”

Al-Mubarakfari (d. 1283/1866), a commentator of Sunan al-
Tirmidhi, points to the hadith as evidence that “abandonment of salah
is not unbelief.”

% Al-<Asqalani, Fath al-bari, XII, 203.

9 Al-‘Ayni, Sharh Sunan Abi Dawiid, ed. Aba 1-Mundhir Khalid ibn Ibrahim al-Misri

(Riyadh: Maktabat al-Rushd, 1999), V, 329.

Zayn al-Din ‘Abd al-Ra’af al-Munawi, Fayd al-gqadir sharb al-Jami< al-saghir min

abadith al-bashir al-nadbir, ed. Ahmad ‘Abd al-Salam (Beirut: Dar al-Kutub al-

Tmiyyah, 1994), III, 603.

1 See Ibid., 111, 603; al-Munawi, al-Taysir bi-Sharb al-Jami‘ al-saghir, 3™ ed. (Riyadh:
Maktabat al-Imam al-Shafi<, 1988), I, 1053.

2 Abu ‘Abd Allah Muhammad ibn ‘Abd al-Baqi al-Zurqani, Sharb al-Zurgani ‘ald
Muwatta’ al-Tmam Malik (Beirut: Dar al-Kutub al-Tlmiyyah, 1411, 1, 365.

55 Abt1-Ula Muhammad ibn ‘Abd al-Rahman al-Mubarakfari, Tubfat al-Abwadhi bi-
Sharb Jami< al-Tirmidhi (Beirut: Dar al-Kutub al-Tlmiyyah, 2010), VII, 310.

50
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B. The Argument, “The doom of those who perform salah
without paying attention to its essentials is at the
discretion of Allah” and Relevant Evidence

Certain scholars insist that the hadith herein can be construed in a
different manner, with reference to other scholars or through their
personal view. For example, Ibn ‘Abd al-Barr says he is in favor of the
argument that the “status of abandoners of salah is left to will of Allah,”
before adding the counterview with reference to “a group of
competent scholars.” According to this group, the persons who are
deprived of any guarantee in the presence of Allah with regard to the
performance of the five daily prayers are not those who completely
abandon salah but those who do not pay the necessary attention to its
essentials, such as cleanliness, ruki‘, and sujid, particularly to its
prescribed times.”*

‘Abd al-Muhsin al-‘Abbad, a contemporary commentator of Sunan
Abi Dawid, studies the problem of “obedience to the prescribed times
of salah,” where he refers to the hadith herein and gives the following
interpretation: “Whoever performs five daily prayers by paying
attention to their prescribed times obtains a guarantee in the presence
of Allah. Whoever does not pay attention to the prescribed times will
have no such guarantee in the eyes of Allah; Allah may either torment
or forgive him.” Later, in the same book, al-‘Abbad reports that
according to some scholars, the expression 4 <L~ in the hadith is
evidence that “a person, who abandons salah due to idleness, cannot
be declared an unbeliever,” before adding this expression can also be
construed as “not performing prayer as required.”*®

Al-‘Azimabadi (1857-1911), another commentator of Sunan Abi
Dawid, prefers a rather cautionary approach and explains the
mentioned section of the hadith as “nonperformance of salah either at
all or in required manner.””’

> See Ibn ‘Abd al-Barr, al-Tambid, XXIII, 293.
5 Al-‘Ayni, Sharh Sunan Abi Dawiid, 111, 173.
% Ibid., VIII, 59.

7 See, Abl 1-Tayyib Muhammad Shams al-Haqq ibn Amir ‘Ali al-‘Azimabadi, Awn
al-ma‘biid sharh Sunan Abi Dawiid, ed. ‘Abd al-Rahman Muhammad ‘Uthman,

2" ed. (Medina: al-Maktabah al-Salafiyyah, 1968), II, 67.
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This second meaning, which can be ascribed to the hadith, seems
more remarkable. In other words, the status of a person with regard to
salab is left to the will of Allah if he undervalues or overlooks its
essential elements, or performs salah without due diligence, without
the necessary will or in idleness. Certain factors lead us to consider this
second meaning as more probable:

1. Relations among Various Texts of the Hadith and Otbher
Narratives Supporting a Certain Meaning

In hadith studies, it is a common case that the wording in a certain
narrative of a hadith is explained by means of details mentioned in
other narratives of the same hadith. In this regard, aside from the oldest
and therefore our basic version through al-Imam Malik, the clause we
consider to be the main actor in identifying the indication of the hadith

A

herewith is quoted as follows: “&& u,g_v- o uaw 17 hterally not to

”38 w @A A

reduce anything over the rule of these salabs Erigoy fadl A

P

et PASALS L1 76 2y #4305, literally, “Whoever performs
ablution for these prayers and also performs saldh completely by

paying attention to its prescribed times and completely accomplishing
its ruki< and sujid ...”> or “@le me-; Lg-d,d A @‘“’ 547 namely,
“who performs salah in a timely and continuous manner.”® In our
view, this point alone can provide a sufficient idea of the indication of
the hadith. On the other hand, it is worth noting that the text, which is
reported with the wording “£435% a1 54 ...” and through the line of
“Ubadah ibn al-Samit — ‘Abd Allah al-Sunabihi,” is the only version
that can be considered “authentic” among all the narratives of the same
hadith.

There are some other data supporting this prior meaning. For
example, emphasis on the following hadith reported by Ibn Rajab al-
Hanbali points to our preferred view:

% Al-Humaydi, Musnad, 1, 375; Ibn Abi Shaybah, al-Kitab al-musannaf, 11, 91,
Ahmad ibn Hanbal, Musnad, XXXVII, 377; Abt Dawud, “al-Salah,” 9.

*  Ahmad ibn Hanbal, Musnad, XXXVII, 377; Abt Dawid, “al-Salah, ” 9.

% Ahmad ibn Hanbal, Musnad, XXXVII, 85; al-Tabarani, al-Mu Yam al-awsat, V, 92;
id., al-Mu jam al-kabir, XIX, 142; Ibn ‘Abd al- Barr, al-Tambid, XXIII, 292-293.
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Whoever continues performing salah with attention to its rukii < sujid,
ablution, and prescribed times in the awareness that it is a duty before
Allah goes to Heaven,; he might also have stated that “Heaven becomes
obligatory for him,” and according to another narrative, “Hell becomes

haram for him.”®!

In terms of the selected wording, meaning, and indication, this
narrative completely corresponds with the hadith in the study herein.

We can also examine the thought of Muhammad ibn Sirin (d.
110/728) through his words on how Abt Bakr and ‘Umar propagated
Islam:
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As I am reported, Abl Bakr and ‘Umar taught the following to persons
who embraced Islam: “You believe in Allah and consider nothing His
equivalent. You perform salabh, declared fard by Allah, in their
prescribed time. Indeed, their omission leads to destruction. You give
zakah willingly. You fast in Ramadan and make the pilgrimage to al-
Ka‘bah. You obey the ruler assigned by Allah in order to accomplish
your affairs. You work and conduct deeds not for man, but for Allah.”®

According to ‘Abd Allah ibn Mas<ad (d. 32/652) and renowned
pupil al-Masriq (d. 63/682), the expression “s3ll Je LLd1” in Quran
verses and hadith means “performance of salah in obedience to its
prescribed times.” Thus, the word “s)V” about saldh means
“performance of salab outside its prescribed time.” According to al-

o Aba |-Faraj Zayn al-Din ‘Abd al-Rahman ibn Ahmad Ibn Rajab al-Hanbali, Fath al-
bari fi sharb Sabib al-Bukbari, ed. Abu Mu“adh Tariq ibn Twad Allah ibn
Muhammad (Jeddah: Dar Ibn al-Jawzi, 1422), I, 30.

2 Ibn ‘Abd al- Barr, al-Tambid, XXVIII, 294. To compare, see Ibn Rajab al-Hanbali,
Fath al-bari, 111, 30.
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Masrigq, “all relevant words, such as Oskil>¢ 051> «Osal, are about the
prescribed times of salah.”® Therefore, the emphasis on this final
narrative concerns “the points to consider” about performing salab; in
other words, “nonperformance” is not an issue.

Consequently, there actually are certain narratives that support the
meaning that we prioritize in terms of content. Therefore, the argument
“abandoners of salah may be forgiven by Allah” should also be
supported by similar data directly related to the abandonment of salab.
Nevertheless, the defenders of this argument apparently mention
certain Qur’an verses that provide a broader framework, talking about
the possibility of forgiving “sins” in general. We will dwell on such
evidence but first glance at the Quran’s verses and hadiths that
concretely indicate the consequences of abandoning salah.

2. Certain Qur’an Verses and Hadiths on Punishment for
Abandoning Salab

Salab is included and emphasized not only in Islam but also in
earlier religions. Indeed, salab is associated with almost all prophets
mentioned in the Quran;* moreover, it is particularly stated that
prophets with religious texts perform saldh.”” Some hadiths mention

% For related narratives, see Ibn ‘Abd al- Barr, al-Tambid, XXVIII, 294-295.
% Commandments by Allah for Ibrahim (Abraham) and Isma“il include “Cleanliness
of al-Ka‘bah for those who perform fawaf; salab, rukii‘, and sujad’ (Q 2:125; Q
22:26). Thereupon, Ibrahim has prayed for the continuity of himself and his
descendants in salah (Q 14:37, 40). For Isma‘il, one of the reasons he earned the
assent of his Lord is that he ordered his family to perform salah (see Q 19:55). In a
hadith, the Prophet Muhammad reports that Sarah, wife of Ibrahim, also performed
salah (al-Bukhari, “al-Anbiya>,” 11). In addition, Isaac, Lot, and Jacob are other
prophets ordered to perform salah (Q 21:73). The earliest commandments to
Moses are also about salah (Q 20:14). According to a Qur’an verse, Moses and
Aaron are ordered through revelation to prepare houses for their tribes in Egypt,
to build places for salab in these houses and to perform salab in the appropriate
way (see Q 10:87). Dawud is another prophet whose saldb is emphasized both in
the Qur’an and hadith (Q 38:24). For the hadith, see al-Bukhari, “al-Tahajjud,” 7;
id., “al-Anbiya>,” 40. Shu‘ayb, Lugman, Zachariah, and Jesus are also ordered that
salab be performed (See Q 11:87; Q 31:17; Q 3:39).

5 Qo8:s.



A Hadlith and Its Indication Problem 235

salab-performing Jews,* Christians,”” and Sabians.® According to the

Qur’an, polytheist Arabs carried out certain acts under the name of
salah as worship.”

Salab is probably the most important worship in Islam. As a matter
of fact, the word saldh in the sense of “prayer” is mentioned in over
eighty Qur’an verses.”” No other service is mentioned as much in the
Quran. Again, salah is the service about the performance of which
there is the highest number of explanations in the Qur’an and Sunnah.

The Qur’an and hadiths give a clear account of the outcome of the
abandoners of salah. Some relevant statements include the following:

And when it is said to them, “Bow [in prayer],” they do not bow. Woe
be that Day to the deniers [of the orders of Allah]!™

% “There was a Jew called Ibn Hayyaban in Damascus. Many years before Islam, he

came to us and settled among us. We have never seen anyone performing saldah

for five times better than him.” (see Aba Bakr Ahmad ibn al-Husayn al-Bayhaqi, al-

Sunan al-kubrd, ed. Muhammad ‘Abd al-Qadir ‘Ata [Mecca: Maktabat Dar al-Baz,

1994], IX, 114. In a hadith, Muhammad says as follows: “Oppose the Jews; they do

not perform the prayers with their shoes on.” (see Aba Dawud, “al-Salah,” 88).

According to certain hadiths, a Christian called Jurayj performed salab in the house

of worship and went on his salah even though his mother beckoned him; al-

Bukhari, “al-Anbiya>,” 50; Muslim “al-Birr wa-I-silah,” 2.

% Ibn Kathir (d. 774/1373) indicates that, according to Q 2:62, Sabians “recited
Psalms, performed salab heading towards Qiblah and fasted every year.” See Abu
I-Fida> Imad al-Din Isma<il ibn ‘Umar Ibn Kathir, Tafsir al-Qur’an al-‘azim, ed.
Sami ibn Muhammad al-Salamah (Riyadh: Dar Tibah li-I-Nashr wa-1-Tawzi¢, 1999),
I, 286.

®“ Q 8:35. In addition, a hadith in Muslim’s al-Sahib includes the following
conversation between Abt Dharr and Unays:

- ... O son of my brother! I used to perform saldah three years before meeting Rasul
Allah.

- To whom?

- To Allah!

- Where did you head?

- Wherever my Lord turned me! I perform night prayer; at the end of the night, I lie
down until sun beats down on me” (see Muslim, “Fada’il al-sahabah,” 28).

7 Muhammad Fwiad ‘Abd al-Baqi, al-MuSGam al-mufabras li-alfaz al-Qur’an al-

karim (Cairo: Dar al-Kutub al-Misriyyah, 1364), 412-413.

T Q 77:48-49.



236 Hiiseyin Kabraman & Hacer Sabin

And your Lord says: “Call upon Me; I will respond to you.” Indeed,
those who disdain My worship will enter Hell and be rendered
contemptible.”

In another verse, Allah introduces some prophets such as Adam,
Noah, and Ibrahim as “ones upon whom Allah bestowed favor, guided,
and chose,” before indicating “they fell in prostration when the verses
of Allah were recited to them.” Nevertheless, the ensuing verse is even
more relevant for our subject. Indeed, it dwells upon the behaviors of
descendants of these prophets, and the consequences of such
behavior:

But there came after them a successor who neglected prayer and
pursued desires; [so] they are going to be meet evil (ghayy).”

The expression “neglected” (Is£L50) in this verse is interpreted in two
ways, namely, as “complete abandonment” and as “performance
outside prescribed times.””* This is important in correcting our
understanding of the terms “%425>"" and “:%} 477 that are mentioned
in some narratives of the hadith herein and that matter with regard to
its indication. The following incident told by Ibn Shihab al-Zuhri (d.
124/742) may provide an idea of the meaning of the foregoing term: In
Damascus, I went to Anas ibn Malik, who was weeping. “Why are you
crying?” T asked. He replied: “I see that salah is the only thing preserved
from the time of Rastl Allah. But today, even salab is being
neglected.”” With “neglect,” Anas ibn Malik points out that Umayyad
rulers, al-Hajjaj above all, perform prayers without respecting its
prescribed times. Anas came to Damascus, the center of the Caliphate,
for his complaint about this issue and met Caliph al-Walid ibn ‘Abd al-
Malik.” On the other hand, one may interpret “neglect of salah” as

2 Q40:60.

7 Q 19:58-59. For the use of ‘A7 as a valley or river in hell, see Aba Ja‘far
Muhammad ibn Jarir al-Tabari, Jamic al-bayan fi ta’wil al-Qur’an al-ma<rif bi-
Tafsir al-Tabari, ed. Ahmad Muhammad Shakir (Beirut: Mu’assasat al-Risalah,
2000), VIII, 218.

7 See Ibn Kathir, Tafsir al-Qui’an al-‘azim, V, 243.

7> For example, see Ahmad ibn Hanbal, Musnad, XXXVII, 393.

76 Ahmad ibn Hanbal, Musnad, XXXVII, 85; al-Tabarani, al-Mu jam al-awsat, V, 92;

al-Tabarani, al-Mu Gam al-kabir, XIX, 142; Ibn ‘Abd al-Barr, al-Tambid, XXI11, 292-

293.

Al-Bukhari, “Mawagqit al-salah,” 6; Muslim, “al-Masajid,” 283.

8 Al-“Asqalani, Fath al-bari, 11, 13; al-‘Ayni, ‘Umdat al-qari, V11, 334.
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“complete abandonment” for a more cautious and tolerant attitude in
favor of Muslims. Thus, the verse means “abandoners of saldh, namely,
those who do not perform it with no reasonable excuse, shall be put
in ghayy.” Nevertheless, even according to such an interpretation, the
verse apparently does not allow for the meaning ascribed to the hadith
herein as to such a sin. Indeed, as we will examine in more detail, the
framework established by the Qurian and Sunnah requires the
fulfilment of various prerequisites for forgiving of sins.

In a hadith reported by AbG Hurayrah, the consequence of
neglecting prostration due to arrogance and disdain are as follows:
“When the sons of Adam recite the verse of prostration and fall in
prostration, Satan weeps and moves away and says: Woe to me! The
sons of Adam have accepted the duty of prostrating and immediately
fell in prostration. Therefore, Heaven is theirs. I was ordered to
prostrate, but I refrained from it. Therefore, Hell is mine.””

According to a report by ‘Abd Allah ibn ‘Amr ibn al-‘As, “one day,
Rastl Allah talked about saldh and said: Salah becomes brightness,
evidence, and the way to salvation for the one who continues to
perform salah. Whoever does not continue to perform salah lacks such
brightness, evidence, and salvation; such a person will be together
with Croesus, Pharaoh, Haman, and Ubayy ibn Khalaf on the Day of
Judgment.”®

Another hadith goes as follows: “On the Day of Judgment, a subject
will be questioned about his prayers first. If his prayers are complete,
he attains salvation and wins. If he has not fulfilled some duty, Allah
will say: Behold if my subject has performed salat al-tatawwu 9 His
prayers will make up for any lack in his duties. This is how his other
deeds will be evaluated.”

79

Muslim, “al-Iman,” 33.

8 Ahmad ibn Hanbal, Musnad, 11, 169; Abi Muhammad Abd ibn Humayd ibn Nasr
al-Kissi, al-Muntakbhab min Musnad ‘Abd ibn Humayd, ed. Subhi al-Badri al-
Samarra’i and Mahmtd Muhammad Khalil al-Sa<di (Cairo: Maktabat al-Sunnah,
1988), 139.

81 Al-Tirmidhi, “al-Salah,” 305. At the end of the hadith, al-Tirmidhi makes the

following assessment: “There is a narrative from Tamim al-Dari in this regard. The

narrative of Abt Hurayrah (which I quoted) is hasan gharib in this regard.

Nevertheless, the hadith is also reported from another line than from Aba

Hurayrah. There is also a narrative from Tamim al-Dari.”
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The expression, “accomplishment of lacking duties with salat al-
tatawwu? is interpreted by scholars in three different ways. For some,
it means the elimination of lack in submission, recital, and prayers in a
prayer by saldat al-tatawwu‘. According to others, this expression
means “elimination of deficiencies of lack of duties and conditions in
salab by means of salat al-tatawwu<” Still others claim that “lack of
duties” means “nonperformance of some salah.”” The first two
interpretations support the meaning we ascribe to the hadith, whereas
the third has an opposite sense. Nevertheless, any related conclusion
should rather take into account all relevant Qur’an verses, hadiths, and
predecessors’ views. In addition, we believe it is controversial to
replace “fard” salah with “nafilah” (supererogatory prayer). In fact, for
some narrators, this hadith completely or partially does not belong to
the Prophet Muhammad, particularly the section “accomplishment of
lack in fard via tatawwu<”® Therefore, this hadith requires a detailed

8 For these comments, see al-Mubarakfiri, Tubfat al-Abwadhi, 11, 384.
% For example, al-Darimi, who allows for the hadith in his book, states: “I do not
know anyone other than Hammad ibn Salamah (who is mentioned in the chain)
who reported this hadith as marfii (see al-Darimi “al-Salah,” 91). Al-Nasa’i,
another author reporting the same hadith, provides this passage: “On the Day of
Judgment, a subject will be questioned about his prayers first. If his prayers are

»

complete, he attains salvation and wins.” Then, he provides the following
information: “Hammam (who is included in the hadith chain) said as follows: ‘If
there is any lack in fard ... I don’t know whether this sentence belongs to my
teacher Qatadah or if it is a part of an actual hadith” (see al-Nasa’i, “al-Salah,” 9).
Ahmad ibn Hanbal reports the hadith, before adding: “Ytnus ibn ‘Ubayd (who is
included in the chain) said: ‘I guess (4w, (my teacher) al-Hasan al-Basri, also
mentioned the Prophet Muhammad in the chain™ (see Musnad, XIX, 173). At the
end of his quotation, al-Bayhaqi informs that “al-Thawri reported this as mawquif
by means of Dawad” (see al-Bayhaqi, Shu ‘ab al-iman, ed. Abta Hajar Muhammad
al-Sa‘id ibn Basytni Zaghlal [Beirut: Dar al-Kutub al-<Ilmiyyah, 2000], 111, 180). In
a later chapter, al-Bayhaqi quotes the following version of the hadith: “On the Day
of Judgment, a subject will be questioned about his prayers first. If his prayers are
complete, he attains salvation and wins.” (see Shu‘ab al-iman, 111, 182). Ibn Abi
Shaybah is another author to report this version (see al-Kitab al-musannaf, XIV,
146). Ibn Abi Shaybah also explains that the final phrase, “this is how his other
deeds will be evaluated,” belongs to al-Hasan al-Basri, a narrator of the hadith. The
author then adds the version without the passage belonging to al-Hasan al-Basti
(see al-Kitab al-musannaf, 11, 404-405). Ibn Abi Shaybah also allows for the
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separate study, given the different opinions regarding the structure of
its wording, chain, and indication.

In light of the foregoing information and comments, the
abandonment of salah without excuse, that is, due to total idleness, is
classified at least as a “major sin,” if not as unbelief (kuf) or polytheism
(shirk). Actually, in his Kitab al-kabd’ir about major sins in Islam, al-
Dhahabi has dedicated the fourth chapter to the abandonment of
salah.® At this stage, we need to examine “forgiving sins” in Islam.

3. The Problem of Forgiving Sins

There is much evidence of the possibility that Allah may forgive the
sins of Muslims. For example, Q 39:53 reads: “Say: ‘O My servants who
have transgressed against themselves by sinning! Do not despair of the
mercy of Allah. Indeed, Allah forgives all sins. Indeed, it is He who is
the Forgiving, the Merciful.” This verse alone indicates that the
benevolence and mercy of Allah is great enough not to allow for
despair. As a matter of fact, the verse includes the word “all” (\&&) in a
general and absolute sense. Nonetheless, this expression should not
be considered a guarantee by Allah. Indeed, the Qur’an verses and
hadiths about sins and their forgiveness offer a classification among
sins and stipulate different conditions for each one. Actually, Allah
says: “Indeed, Allah does not forgive association with Him, but He
forgives what is less than that for whom He wills.”®

Therefore, this verse is the second proof on which is based the view
of commentators of the hadith therein that “abandoners of saldh are
left to the will of Allah; He may forgive or torment them.”® Based on
the introduction style, this group of scholars considers abandonment
of salab among sins less than shirk and therefore subject to
forgiveness.

On the other hand, we have to admit this verse has a general
meaning. Evidently, the Qur’an and Sunnah often opt for the allocation
of the wuniversal or restriction of the absolute. Therefore, a
simultaneous and collective assessment of all relevant Qur’an verses

version completely expressed by Tamim al-Dari (see al-Kitab al-musannaf, X1, 41,
XIV, 108).

8 Al-Dhahabi, Kitab al-kaba’ir (Beirut: Dar al-Nadwah al-Jadidah, 2010), 17.

5 (Q4:48, 116.

% For example, see Ibn ‘Abd al- Barr, al-Tambid, XXIII, 295.
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and hadiths is required. In our opinion, both issues in the
abovementioned verse, more precisely, the nonforgiving of shirk and
forgiving of other sins, are not “absolute or definitive” and depend on
certain conditions. Indeed, it is stated that polytheists, who “should be
killed wherever found,” will become religious fellows in case they
repent, perform salah, and give zakah.*” The same is true for forgiving
sins other than shirk. Above all, the expression “¢%3 32} at the end of
the verse should have a meaning. Thereupon, Allah will make a
classification between committers of sins other than shirk, and all of
them will not attain forgiveness. There is surely no power to restrict
His will; He may forgive all sinners at will without exception.
Nevertheless, various Qur’an verses highlight other distinctions about
forgiving sins:

If you avoid the major sins which you are forbidden, We will remove
you your lesser sins (sayyi’an.®

Those who avoid the major sins and immoralities, only committing
slight ones. Indeed, your Lord is vast in forgiveness.”

These verses divide sins other than shirk in two, namely, “major”
and “slight,” and commands one to avoid major sins to forgive the
lesser ones.

Evidently, a Muslim may also commit a “major” sin pursuant to his
self and desire. Nevertheless, their forgiving should not be directly
attributed to Allah and they should not be considered absolute and
final. In contrast, the person should be aware of his error, repent
sincerely, and be determined not to repeat it. The conditions for
forgiving major sins are expressed in the Qur’an via the expression
tawbab nasith (sincere repentance):

O you who have believed! Repent to Allah with sincere repentance.
Perhaps your Lord will remove from you your misdeeds (lesser sins).”

The forgiving of lesser sins is also stipulated under certain
conditions, asking the sinner to display an effort. Indeed, according to
the foregoing Qur’an verses, avoidance of major sins is a precondition
for forgiving lesser sins. There are dozens of hadiths about relevant

®

7 Q9:1-11.
8 Q4:31.
®Q53:32.
% Q66:8.
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necessary efforts, which include performing two rak‘abs of salab
following ablution, celebrating Ramadan nights with faith and
expectations from Allah, worshipping throughout Laylat al-Qadr,
praising Allah after meals, saying “amin” at the end of the al-Fatihah
prayer recited by imam, and making a pilgrimage without
inappropriate words and deeds.

In light of the foregoing, one cannot merely take refuge in the mercy
of Allah and expect His forgiveness unless due effort is displayed for
atonement. First, the sinner should display necessary effort and then
submit such effort to Allah to expect His forgiveness and be included
in the sphere of amnesty. Due to its specific character, abandonment
of salab requires a great deal of such effort. Indeed, both Qur’an verses
and hadiths inform about concrete punishments against this offense.
Therefore, if we are to understand the hadith herein as “the abandoner
of salah is left to the will of Allah; He may punish or forgive him”
without any prerequisites, such an understanding will first of all
contradict these verses and hadiths. Nonetheless, such a view is
inconvenient, since it may “lead Muslims to laxity.” For us, Islam
prevents Muslims from heading toward such idleness under any
excuse about performing salab by means of certain measures and
facilities granted for believers.

4. Certain Facilitations and Details concerning the
Performance of Salah

As described above, salab is the most mentioned deed/worship in
the Quran and hadiths. In most of these data, solutions are provided
for possible excuses regarding its performance. In this regard, it is
possible to shorten salah during a voyage,” to unify multiple salabs
(for madhhabs other than Hanafi),” to perform tayammum in case no

o1 Q4:101.
%2 Hadith works include many hadiths on practices applied by the Prophet
Muhammad about gathering. Some include jam*in wartime, peacetime, ‘Arafat
and al-Muzdalifah, while some include details such as rain, occupation, and
handicap (illness). For these hadiths, see al-Bukhari, “al-Wud@>,” 40; “al-Salah,” 93-
94; “Mawaqit al-salah,” 12, 18; “Taqsir,” 6, 13-16; “al-Tahajjud,” 30; “al-Hajj,” 83, 93,
96-97; “al--Umrah,” 20; “al-Jihad,” 136; “al-Manaqib,” 23; Muslim, “al-Salah,” 249,
252; “Salat al-musafirin,” 42-58; “al-Hajj,” 285-290; “al-Fada’il,” 10; al-Tirmidhi, “al-
Taharah,” 95; “al-Salah,” 24; “al-Jum<ah,” 42; Aba Dawad, “al-Taharah,” 109-111;
“al-Salah,” 101; “al-Safar,” 5, 10; “al-Manasik,” 56, 59; al-Nasa’1, “al-Tahdrah,” 136;



242 Hiiseyin Kabraman & Hacer Sabin

water is available for ablution,” to perform salah sitting or even lying
if one cannot stand;” moreover, there are explications as to how to
perform salab in conditions of warfare.”

Such ease about the performance of salab is evidently one of the
most important indicators of Allah’s love, compassion and mercy
toward Muslims. On the other hand, such ease also means that salah
should be performed under any circumstances without making
excuses. As a matter of fact, two conditions that may prevent the timely
performance of salah are sleep and oblivion.”® However, one must
remember that both of these excuses are involuntary and unconscious.

Conclusion

Salab is a type of worship ordered in all revealed religions. Pursuant
to information in the Qur’an, salah is included among the doctrines of
almost all prophets. In this regard, Islam lays stress insistently on salab,
encourages it through the Qur’an and hadiths, and points out details
about its performance.

In a hadith to encourage Muslims for saldh, the Prophet says: “Allah
made it fard to perform five daily prayers. Whoever performs them
without any compromise and undervaluing its rules, he will have a
guarantee before Allah for Heaven. Whoever does not fulfil them ( 543

“al-Hayd,” 5; “al-Salah,” 12, 18, 20; “al-Mawagqit,” 42, 44-48; “al-Manasik,” 207, 210;
“al-Adhan,” 18-20; Ibn Majah, “al-Taharah,” 117; “al-Igamah,” 74; “al-Manasik,” 59,
60, 84.

% Q 4:85; Q 5:6. Tayammum is also mentioned in hadiths. For example, see al-
Bukhari, “al-Tayammum,” 236.

% For a narrative about how the Prophet performed salah sitting, see al-Bukhari,
“Mawagqit al-salah,” 398.

% The related verse reads as follows: “And when you are among them and lead them
in prayer, let a group of them stand [in prayer] with you and let them carry their
arms. And when they have prostrated, let them be [in position] behind you and
have the other group come forward which has not [yet] prayed and let them pray
with you, taking precaution and carrying their arms. Those who disbelieve wish
that you would neglect your weapons and your baggage so they could come down
upon you in one [single] attack. But there is no blame upon you, if you are troubled
by rain or are ill, for putting down your arms, but take precaution. Indeed, Allah
has prepared for the disbelievers a humiliating punishment.” See Q 4:102.

% See al-Tirmidhi, “al-Salah,” 18.
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s ob g), however, shall have no such guarantee in the presence of
Allah; Allah may either torment or put him in his Heaven.”

The earliest source to include the foregoing expression in this
hadith is al-Muwatta’ by al-Imam Malik. Accordingly, al-Imam Malik’s
version constitutes the basis of our study. In addition, a collection of
narratives in this and other sources reveals three different chains or
lines of report as to the generation of Companions. Among them, only
the ““Ubadah — <Abd Allah al-Sunabihi” line can be considered
authentic. The others lack authenticity due to the detected flaws (dabp)
of narrators. However, given the mutual support between lines, these
may also be considered hasan and even attain the level of sahbih li-
ghayribi[authentic on the strength of another].

Hadith is reported with wording differences that are due to meaning
and report and that generally do not change its indication.
Nevertheless, certain narrative differences may lead to significant
changes in the indication of hadith. Indeed, pursuant to certain
versions, “the way to obtain a guarantee before Allah” is “to perform
ablution appropriately, to fulfill saldb in prescribed times with
attention to bows and prostrations in total submission to Allah,” or to
“perform salabh with due diligence on ablution, prescribed times,
bows, and prostration,” or “to perform salah with respect to its
prescribed times.” In addition, in some narratives, a person “who does
not respect prescribed times and neglects it” “will not obtain guarantee
before Allah.” Such expressions stipulate the performance of five daily
salab “as ordered” in order to obtain the guarantee for Heaven or
forgiveness of Allah. Those who do not perform salahb in this way have
no such guarantee; their outcome is at the discretion of Allah.
Therefore, the context herein does not include “the abandoning of
salab.” Consequently, this problem is not included within the
indicative context of hadith. Nevertheless, in the text reported by many
hadith experts and preferred by scholars regarding “faith-deed
relations,” the “performance” or “nonperformance” of salah can be
considered as the separation point in terms of guarantee. Actually,
many scholars have opted for this interpretation.

In consideration of and pursuant to the collective evaluation of
wording differences, the hadith herein stipulates performance of saldah
“as required” as the prerequisite for a guarantee before Allah of Heaven
or forgiveness. Essentially, the expressions within the hadith are
sufficient to deduct this meaning via its assessment as a whole.
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On the other hand, it will be very useful to refer to other data
available for identifying the indication of such a text. For us, such an
examination will reveal the controversial character of an opposite
interpretation. The approach that “whoever does not perform five daily
salab is left to the will of Allah” contradicts the general perspective of
Islam as to “forgiving sins” and within the particular framework of
punishments foreseen for abandoning saldah.

The persons who ascribe the latter meaning to this hadith will
consider abandoning salah at least a “sin,” if not shirk or unbelief.
Indeed, it is impossible to claim that the abandonment of saldahb is not
a sin in spite of so many relevant Qur’an verses and hadiths. Actually,
many scholars agree that abandoning salah without excuse is a “major
sin.” However, relevant data in Islam suggest that the forgiving of sins
is not absolutely left to the will of Allah but that an effort is demanded
from the sinner in order to make up for or correct his error. For major
sins, this effort is called tawbah nasitih. Moreover, hadiths even about
forgiving “lesser sins” begin with the expression “whoever does ...;”
therefore, they stipulate certain deeds and worship for forgiveness.

In our opinion, the argument that “the status of abandoners of salah
is left to the will of Allah” contradicts the Qur’an verses and hadiths,
where the punishments foreseen for the unexcused abandoning of
salab are explained. The Qur’an and Sunnah point on many occasions
to the insistence on the commandment of sa/ah and how great a sin it
is to abandon prayer. In light of the foregoing data, the deliberate
abandoners of salah will lose their afterlife, go to Hell and be thrown
in the ghayy. Therefore, these Qur’an verses and hadiths do not state
that abandoners of salah will be definitely left to the will of Allah, but
that they will be severely punished. The opposite interpretation,
however, argues that the status of the mentioned abandoners is left to
Allah, and thus forgiveness is possible. In case we prefer this meaning,
we must refer to ta’wil for reconciliation with the foregoing religious
data. However, the principle in Islamic studies is to focus on the simple
and apparent meaning of a text, in other words, on the first thing that
springs to mind. Ta’wil is applicable only when the apparent meaning
contradicts other reports or reason. However, there is no textual or
reasonable objection against the interpretation of the mentioned
hadith, as “the status of those who do not fulfill prayer with attention
to its essentials is left to will of Allah.” Nevertheless, it is possible to put
hadith to ta’wil and to claim, for example, that the outcome of the
abandoners of salabh is left to the will of Allah in case they do not repent
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or do not take any steps to make up for their fault. In such a situation,
the hadith shall have no specific emphasis, and no information will be
added to that already available. Each hadith, however, is a separate
asset. For us, the message of this hadith is “do not perform salab in
haste and in a perfunctory manner.” Nonetheless, if we amend it and
add “if they do not repent,” even such an addition will not contribute
to our mindset. After all, Qur’an and hadiths already inform us that
repentance is a valid compensation for every offense whatsoever,
including shirk.

Despite the foregoing, efforts to ascribe the interpretation of “status
of those who do not perform salab is left to the will of Allah” to this
hadith are related to the argument that “deed/worship is not a part of
faith” and to the effort to find evidence for this argument. Most
scholars, who allow for the hadith herein, mention it within the latter
context. It is a different point of debate and study whether such an
argument is right or wrong, or what the presented evidential proof
actually indicates on the matter. In our opinion, the hadith herein is
misinterpreted; it is inaccurate to focus on this misinterpretation and
consider it evidence for the relations between deed and faith. Indeed,
the emphasis on the hadith herein is not on the consequence of the
“nonperformance” of salah but on the consequence of “not performing
salab appropriately.”

Assessment of the hadith herein in the context of relationship
between faith and deed and the attribution of the aforementioned
misinterpretation is also open to criticism due to the possibility of
encouraging Muslims to laxity regarding salah, one of the five pillars
of Islam. In our opinion, during the last centuries, the condition of
Muslim society has been closely related with the understanding of the
relationship between faith and deed in general, and the perceptions of
salab, the most essential and prior example of deeds, in particular.
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