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Abstract

Through an extensive analysis of early biographical dictionaries and histories, ḥadīth 
collections and commentaries, as well as legal texts, I reconstruct the life of a female 
jurist from the third generation of Muslims. It was through informal networks of kin-
ship and scholarship that ʿAmrah bint ʿAbd al-Raḥmān (d. 106/724) contributed to the 
core of Islamic knowledge in ways similar to her male contemporaries, while she also 
served as a resource within the community for the gender-specific concerns of women. 
The depth of her knowledge established ʿAmrah’s narrations as reliable evidence of the 
Prophet Muḥammad’s conduct and endowed her own opinions and deeds with an 
authoritative weight respected by contemporaries and subsequent generations of 
Muslim scholars.
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“Seeking knowledge is an obligation upon every Muslim” is a famous statement 
attributed to the Prophet Muḥammad. It is recorded among the collections of 
his statements and deeds, reiterated by generations of Muslims, and docu- 
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mented in the writings of academics regarding the centrality of knowledge in 
the Islamic tradition. As ʿAbd al-Hādī al-Sindī explains in his commentary on 
Sunan Ibn Mājah, the word Muslim in the above ḥadīth encompasses both 
males and females, even if it is textually inaccurate to add the phrase “wa-Mus-
limah” in order to emphasize the inclusion of women as the ḥadīth has been 
commonly circulated.1 Yet the extent to which women participated in the for-
mation and transmission of Islamic knowledge remains a budding field of in-
quiry. Some noteworthy contributions have offered broad, initial forays into 
the wealth of biographical materials, such as Ruth Roded’s Women in Islamic 
Biographical Collections: From Ibn Saʿd to Who’s Who, Mohammad Akram Nad-
wi’s al-Muhaddithat: The Women Scholars of Islam, and Asma Sayeed’s Women 
and the Transmission of Religious Knowledge in Islam, which concentrate pri-
marily on the field of ḥadīth.2 Roded first exposed English-speaking audiences 
to the plethora of biographical data on women who were Companions of the 
Prophet, transmitters of ḥadīth, and pious saints. Nadwi offers a thematic anal-
ysis of female ḥadīth scholars in a work that was originally intended to intro-
duce an unpublished 40-volume biographical dictionary of his own on them. 
And Sayeed combs through the classical biographical dictionaries to track the 
ebb and flow of female transmitters of ḥadīth from the seventh to the sixteenth 
centuries.

The first few generations of Muslims, however, present an excellent oppor-
tunity for us to delve more deeply into how gender dynamics shaped the  
twin ideals of attaining religious knowledge and ensuring its subsequent 

1 Muḥammad b. Yazīd b. Mājah, Sunan Ibn Mājah, ed. Bashshār ʿAwwād Maʾrūf, 6 vols. (Beirut: 
Dār al-Jīl, 1998), 1:214–5; Muḥammad b. ʿAbd al-Hādī al-Ḥanafī al-Sindī, Ḥāshiyah ʿalā Sunan 
al-Muṣtafā, 2 vols. (Cairo: Maṭbaʿat al-Tāziyah, 1930), 1:98–9; Franz Rosenthal, Knowledge 
Triumphant: The Concept of Knowledge in Medieval Islam (Leiden: E.J. Brill, 1970), 89–90. 
Rosenthal points to lengthy discussions of the ḥadīth by Taqī al-Dīn al-Subkī, Abū Ṭālib al-
Makkī, Abū Ḥāmid al-Ghazālī, and Ibn ʿAbd al-Barr.

2 In his early work Aʿlām al-Nisāʾ fī ʿĀlamay al-ʿArab wa’l-Islām, 3 vols. (Damascus: al-Maktabah 
al-Hāshimiyyah, 1940), ʿUmar Riḍā Kaḥḥālah sought to make the biographies of Arab and 
Muslim female luminaries readily accessible to Arabic-speakers or al-nāṭiqīn bi’l-ḍāḍ. Ruth 
Roded, Women in Islamic Biographical Collections: From Ibn Saʿd to Who’s Who (Boulder: Lynne 
Rienner Publishers, 1994); Mohammad Akram Nadwi, al-Muhaddithat: The Women Scholars 
of Islam (London: Interface, 2007); and Asma Sayeed, Women and the Transmission of Religious 
Knowledge in Islam (Cambridge: Cambridge University Press, 2013). For the later Mamlūk era, 
also see Jonathan Berkey, “Women and Islamic Education in the Mamluk Period,” in Women 
in Middle Eastern History: Shifting Boundaries in Sex and Gender, ed. Nikkie Keddie and Beth 
Baron (New Haven: Yale University Press, 1991), 143–57 as well as his Transmission of Knowledge 
in Medieval Cairo: A Social History of Islamic Education (Princeton: Princeton University Press, 
1992).
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transmission. It was these generations of Muslims who were closest to the 
Qurʾānic revelations both temporally and spiritually and who retained a vivid 
memory of the revelations’ embodiment in the life and character of the Proph-
et Muḥammad. As such, Muslims have deemed them to be the best of genera-
tions, and their influence has left a profound impression upon the whole of the 
Islamic tradition. By carefully reconstructing the life of a female jurist from the 
third generation of Muslims, ʿAmrah bint ʿAbd al-Raḥmān (d. 106/724), I hope 
to further our understanding of early Muslim women’s scholarly activities in 
the intertwined and nebulous domains of Islamic law, prophetic reports, and 
communal history. Accordingly, my source materials encompass a broad range 
of biographical dictionaries, narrative histories, ḥadīth collections, both ca-
nonical and otherwise, legal texts, and the successive layers of commentary 
and elaboration. By analyzing and integrating materials from such diverse 
genres and of various levels of authenticity, this article investigates how the 
categories of religion, gender, and society intersected in the early Islamic con-
text.3

Moving beyond the rough contours of valuable prosopographical analyses, 
this study explores the rich textures and details of one eminent female jurist’s 
life and legacy as a way to shed even further light on – and indeed to revise our 
understandings of – the gendered dynamics of early Islamic knowledge and 
learning. As my research reveals, it was through informal networks of kin- 
ship and scholarship that ʿAmrah bint ʿAbd al-Raḥmān contributed to the core 
of Islamic knowledge in ways similar to her male contemporaries, while she  
also served as a resource within the community for the gender-specific con-
cerns of women. The depth of her knowledge established ʿAmrah’s ḥadīth nar-
rations as reliable evidence of the Prophet Muḥammad’s ways and endowed 
her own opinions and deeds with an authoritative weight respected by con-
temporaries and future generations of Muslim scholars. As described by the 
traditionist, historian, and biographer Shams al-Dīn al-Dhahabī (d. 748/1348), 
ʿAmrah bint ʿAbd al-Raḥmān “was a scholar, jurist, authoritative, and very 
knowledgeable.”4

3 In adopting a literary-historical approach to gender the study of Islamic education and learn-
ing, I am not concerned with the traditional preoccupations of ḥadīth studies in Islamic and 
modern European scholarship to investigate questions of authenticity. For a concise summary 
of the formalistic study of ḥadīth, see Jonathan Brown, Hadith: Muhammad’s Legacy in the 
Medieval and Modern World (Oxford: Oneworld, 2009).

4 Wa-kānat ʿālimah faqīhah ḥujjah kathīrat al-ʿilm. Shams al-Dīn Muḥammad b. Aḥmad al-
Dhahabī, Siyar Aʿlām al-Nubalāʾ, 19 vols. (Beirut: Dār al-Fikr, 1997), 5:417.
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In seeking to understand ʿAmrah bint ʿAbd al-Raḥmān’s eminent position as 
a traditionist and jurist, we must first consider the extent to which her immedi-
ate family may have shaped her scholastic career. Born in first/seventh-century 
Medina to descendants of the Anṣār, ʿ Amrah lived a couple of generations after 
the Prophet Muḥammad among the Followers (al-Tābiʿīn) of his Companions.5 
Even though she herself was not one of the Prophet’s Companions, ʿ Amrah still 
bore the honorific appellation al-Anṣāriyyah as an indication of her descent.6 
Her ancestry, moreover, was rooted in Banū al-Najjār, a major branch of the 
Medinese family of Khazraj.7 (See Figure 1 for a genealogical chart.) Apart from 
their names, little is known about her parents. In his biographical study, Ibn 
Saʿd (d. 230/845) indicates that ʿAmrah’s mother was Sālimah bint Ḥakīm b. 
Hāshim b. Qawwālah, but he offers no further details on her life.8 Similarly,  
a couple of brief entries in biographical works on ʿAmrah’s father, ʿAbd  

5 Ibn Ḥajar al-ʿAsqalānī classifies ʿAmrah among the third generation of the Tābiʿīn. Other bio-
graphical sources report her death date as 98, 99, 103 or 106 AH. Although 98 AH is the most 
frequently cited year for ʿAmrah’s death, some reports indicate that ʿAmrah was still alive dur-
ing the caliphate of ʿUmar b. ʿAbd al-ʿAzīz, who ruled 99–101/717–720. Ibn Ḥajar al-ʿAsqalānī, 
Taqrīb al-Tahdhīb (Aleppo: Dār al-Rashīd, 1991), 75, 750; idem, Tahdhīb al-Tahdhīb, 4 vols. 
(Beirut: Muʾassasat al-Risālah, 1996), 4:683; Jamāl al-Dīn al-Mizzī, Tahdhīb al-Kamāl fī Asmāʾ 
al-Rijāl, ed. Bashshār ʿAwwād Maʿrūf, 35 vols. (Beirut: Muʾassasat al-Risālah, 1992), 35:241; 
Muḥammad b. Ḥibbān, Kitāb al-Thiqāt, 9 vols. (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif 
al-ʿUthmāniyyah, 1979), 5:288; Shams al-Dīn al-Dhahabī, Tārīkh al-Islām, 52 vols. (Beirut: Dār 
al-Kitāb al-ʿArabī, 1987), vol. 6 (81–100 AH): 268; idem, Siyar, 5:417; ʿAbd al-Ḥayy b. al-ʿImād, 
Shadharāt al-Dhahab fī Akhbār Man Dhahab, 11 vols. (Damascus and Beirut: Dār Ibn Kathīr, 
1986), 1:395. 

6 In the sixth/twelfth century, ʿAbd al-Karīm b. Muḥammad al-Samʿānī observed, “There is a 
group from the children of these [Medinese Companions from al-Aws and al-Khazraj (i.e. 
al-Anṣār)] who are ascribed (yunsabūna) to them until now.” al-Samʿānī, al-Ansāb, ed. 
ʿAbdullāh ʿUmar al-Bārūdī, 5 vols. (Beirut: Dār al-Jinān, 1988), 1:219.

7 Al-Najjār was the son of Thaʿlabah b. ʿAmr b. al-Khazraj, and the Prophet Muḥammad is re-
ported to have praised the households of Banū al-Najjār as the best of those among the Anṣār. 
Other famous Najjārīs include Zayd b. Thābit (d. 45/665) and Anas b. Mālik (d. 92/710) who 
married ʿAmrah’s cousin Zaynab bint Nubayt, the daughter of al-Fāriʿah bint Asʿad. Ibid., 
5:459–60; Khalīfah b. Khayyāt al-ʿUṣfūrī, Kitāb al-Ṭabaqāt (Beirut: Dār al-Fikr, 1993), 156–61; 
Ibn Saʿd, al-Ṭabaqāt al-Kubrā, 9 vols. (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1990), 8:350; idem, 
al-Ṭabaqāt al-Kubrā: al-Qism al-Mutammim (Medina: Maktabat al-ʿUlūm, 1987), 281–2; Ibn 
Ḥajar, al-Taqrīb, 115, 222. On Zaynab bint Nubayt, see Ibn Saʿd, al-Ṭabaqāt al-Kubrā, 3:458, 8:349; 
ʿAbd Allāh Ibn Qudāmah al-Maqdisī, Istibṣār fī Nasab al-Ṣaḥābah min al-Amṣār (Beirut: Dār 
al-Fikr, 1972), 79; Ibn Ḥajar al-ʿAsqalānī, al-Iṣābah fī Tamyīz al-Ṣaḥābah, ed. ʿAlī Muḥammad 
al-Bajāwī, 8 vols. (Cairo: Maktabat Nahḍat Miṣr, [1970]), 1:55, 7:689.

8 Ibn Saʿd, al-Ṭabaqāt al-Kubrā, 8:350.
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al-Raḥmān, yield little information.9 However, ʿAmrah’s father does appear in 
the recension of Mālik’s Muwaṭṭaʾ that was compiled by Muḥammad b. al-
Ḥasan al-Shaybānī (d. 189/805), the disciple of Abū Ḥanīfah (d. 150/767). In this 
recension, ʿAbd al-Raḥmān is described as visiting the Prophet’s widow, ʿĀʾishah 
(d. 58/678), during an illness of hers, along with Ismāʿīl b. Abī Bakr – both of 
whom ʿĀʾishah charged with locating a remedy.10 This narration seems to indi-
cate close familiarity with the Prophet’s household, although the classical bio-
graphical sources are not entirely certain whether ʿAmrah’s father was a 
contemporary of the Prophet Muḥammad himself.11

The exact identity of ʿAbd al-Raḥmān’s father is another matter of confu-
sion. In the biographical and ḥadīth literature, both Saʿd and Asʿad, the sons of 
Zurārah b. ʿ Udus b. ʿ Ubayd b. Thaʿlabah b. Ghanm b. Mālik b. al-Najjār, are men-
tioned as ʿAmrah’s paternal grandfather.12 Asʿad is certainly the more famous of 
the two brothers: he was present at all three pledges of allegiance to the Proph-

9 al-ʿUṣfūrī, Kitāb al-Ṭabaqāt, 438; Ibn Ḥajar al-ʿAsqalānī, al-Iṣābah, 4:286; 5:37.
10 Muwaṭṭaʾ Mālik Riwāyat Muḥammad b. al-Ḥasan al-Shaybānī, ed. ʿAbd al-Wahhāb ʿAbd 

al-Laṭīf, 2nd ed. (al-Jumhūriyyah al-ʿArabiyyah al-Muttaḥidah: al-Majlis al-Aʿlā li’l-Shuʾūn 
al-Islāmiyyah, 1967), 299–300; Ibn Ḥajar al-ʿAsqalānī, Taqrīb, 750.

11 al-ʿUṣfūrī, Kitāb al-Ṭabaqāt, 438; al-Dhahabī, Siyar, 5:416, 6:187; Ibn Ḥajar al-ʿAsqalānī, 
al-Iṣābah, 4:286; 5:37.

12 Biographical works identify either Saʿd or Asʿad as ʿAmrah’s paternal grandfather, but in 
several isnāds she is identified as the granddaughter of Saʿd: Abū Dāwūd Sulaymān b. 
al-Ashʿath al-Sijistānī, Sunan Abī Dāwūd, ed. Muḥammad ʿAbd al-ʿAzīz al-Khālidī, 3 vols. 
(Beirut: Dār al-Kutub al-ʿIlmiyyah, 1996), 2:134–5; ʿAbd Allāh b. ʿAbd al-Raḥmān al-Dārimī 
al-Samarqandī, Sunan al-Dārimī, ed. Sayyid Ibrāhīm and ʿAlī Muḥammad ʿAlī, 2 vols. 
(Cairo: Dār al-Ḥadīth, 2000), 1:201; Aḥmad b. Ḥanbal, Musnad al-Imām Aḥmad, 52 vols. 
(Beirut: Muʾassasat al-Risālah, 2001), 18:172–3, 41:92–4, 43:369–70, 45:432–3. al-Mizzī and 
Ibn Ḥajar al-ʿAsqalānī document ʿAlī b. al-Madīnī’s opinion that it was Asʿad’s fame that 
caused people to identify him mistakenly as ʿAmrah’s grandfather. For biographical 
sources indicating ʿAmrah as the granddaughter of Saʿd, see Ibn Saʿd, al-Ṭabaqāt al-Kubrā, 
3:372; idem, al-Qism al-Mutammim, 287; Aḥmad b. Ḥanbal, Kitāb al-ʿIlal wa-Maʿrifat 
al-Rijāl, 4 vols. (Beirut: al-Maktab al-Islāmī and Riyadh: Dār al-Khānī, 1988), 1:299 (#489); 
Muḥammad b. Ismāʿīl al-Bukhārī, al-Tārīkh al-Kabīr, 4 vols. (Hyderabad: Maṭbaʿat 
Jamʿiyyat Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 1941), 1:150; Ibn Ḥibbān, Kitāb al-Thiqāt, 
5:288, 7:367; Ibn ʿAsākir, Tārīkh Madīnat Dimashq, ed. ʿAlī Shīrī, 80 vols. (Beirut: Dār al-Fikr, 
1995), 54:85, 87–90; al-Mizzī, Tahdhīb al-Kamāl, 35:241, 243; al-Dhahabī, Siyar, 5:416, 6:181; 
Ibn Ḥajar al-ʿAsqalānī, Tahdhīb, 4:682. On ʿAmrah as the granddaughter of Asaʿd, see Ibn 
Saʿd, al-Ṭabaqāt al-Kubrā, 8:350; Aḥmad b. Ḥanbal, Kitāb al-ʿIlal, 2:150 (#1834); Muḥammad 
b. Ismāʿīl al-Bukhārī, al-Tārīkh al-Ṣaghīr, ed. Maḥmūd Ibrāhīm Zāyid, 2 vols. (Aleppo: Dār 
al-Wāʿī and Cairo: Dār al-Turāth, 1977), 2:20; Muḥammad b. al-Qaysarānī, Kitāb al-Jamʿ,  
2 vols. (Hyderabad: Maṭbaʿat Majlis Dāʾirat al-Maʿārif al-Niẓāmiyyah, 1333 AH), 2:610; Ibn 
ʿAsākir, Tārīkh Madīnat Dimashq, 54:86–7, 91.
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et Muḥammad, was appointed as the leader (naqīb) of Banū al-Najjār by the 
Prophet, and was the host of the Prophet’s emissary to the city, Musʿab b. 
ʿUmayr (d. 3/625), before the Prophet’s actual migration there. The Anṣār also 
claimed that Asʿad, who died before the battle of Badr in 2/624, was the first 
person to be buried in the Muslim cemetery, al-Baqīʿ.13 The most outstanding 
description of his brother Saʿd, on the other hand, is that he was “the grandfa-
ther of ʿAmrah.”14

ʿAmrah’s husband, ʿAbd al-Raḥmān b. Ḥārithah b. al-Nuʿmān, has attracted 
little attention in the biographical literature. His name surfaces only in the 
context of Ibn Saʿd’s entry on ʿAmrah and in the widely reported genealogy of 
their son, Abū al-Rijāl Muḥammad, who transmitted ḥadīths mostly from his 
mother.15 By contrast, ʿAmrah’s father-in-law, Ḥārithah b. al-Nuʿmān, was a per-
sonage of some standing. He is commemorated for having participated in all of 
the battles of the early Muslim community, for having seen the Archangel Ga-
briel sitting with Prophet Muḥammad, and for having earned a position in 
heaven due to his exceptional kindness to his mother.16 Ultimately, however, it 
was not the status of her parents, in-laws, husband, or grandparents that was 
critical in shaping ʿAmrah’s career as a scholar.

Ibn al-ʿImād (d. 1089/1679) pithily indicates the source of ʿAmrah’s learning 
as follows: “The distinguished jurist (al-faqīhah al-fāḍilah) ʿAmrah bint ʿAbd 
al-Raḥmān: she grew up in the care of ʿĀʾishah and therefore narrated much 
from her; she is accurate and reliable (al-ʿadl al-ḍābiṭah) in what is taken from 
her.”17 Similarly, al-Dhahabī prefaces his entry on ʿAmrah in his Siyar Aʿlām  
al-Nubalāʾ with the remark, “ʿAmrah bint ʿAbd al-Raḥmān b. Saʿd b. Zurārah b. 
ʿUdus al-Anṣāriyyah al-Najjāriyyah al-Madaniyyah, the jurist, [who was] raised 

13 Ibn Saʿd, al-Ṭabaqāt, 3:456–9; al-ʿUṣfūrī, Kitāb al-Ṭabaqāt, 159; Ibn ʿAbd al-Barr, al-Istīʿāb fī 
Maʿrifat al-Aṣḥāb, 4 vols. (Cairo: Maktabat Nahḍat Miṣr, n.d.), 1:80–1; Ibn Qudāmah 
al-Maqdisī, Istibṣār, 56–8; Ibn Ḥajar al-ʿAsqalānī, al-Iṣābah, 1:54–5; Muḥammad b. Jarīr 
al-Ṭabarī, Tārīkh, 6 vols. (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1991), 2:9.

14 Ibn ʿAbd al-Barr, al-Istīʿāb, 2:591; Ibn Qudāmah al-Maqdisī, Istibṣār, 59.
15 Abū al-Rijāl earned this kunyah by fathering ten sons in addition to one daughter. Ibn 

Saʿd, al-Ṭabaqāt al-Kubrā, 5:402, 8:350; Ibn Ḥibbān, Kitāb al-Thiqāt, 7:367; Ibn al-Qaysarānī, 
Kitāb al-Jamʿ, 2:443; al-Mizzī, Tahdhīb al-Kamāl, 25:602; Ibn Ḥajar al-ʿAsqalānī, Tahdhīb, 
3:624.

16 Ibn Saʿd, al-Ṭabaqāt al-Kubrā, 3:372; idem, al-Qism al-Mutammim, 287; Ibn ʿAbd al-Barr, 
al-Istīʿāb, 1:306–7; Ibn Qudāmah al-Maqdisī, Istibṣār, 59–60; Ibn Ḥajar al-ʿAsqalānī, 
al-Iṣābah, 1:618; idem, Tahdhīb, 3:624. In their collections of ḥadīth, al-Bukhārī, al-Nasāʾī, 
Ibn Ḥanbal, and al-Ḥumaydī record the Prophet’s commendation of Ḥārithah b. 
al-Nuʿmān’s kindness to his mother as exemplifying righteousness.

17 Ibn al-ʿImād, Shadharāt, 1:395.
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by ʿĀʾishah and [was] her student (tarbiyyatu ʿĀʾishah wa-talmīdhatuhā).”18 As 
both of these descriptions manifest, ʿAmrah’s position as a Muslim jurist and 
traditionist derives directly from her close relationship with ʿĀʾishah, widow of 
the Prophet Muḥammad and hence regarded as Mother of the Believers  
(Q. 33:6). Of course, ʿĀʾishah herself was noted for her reports of the Prophet’s 
sayings and deeds, and the accounts of her knowledge and intelligence abound. 
Even the most venerable of the Prophet’s Companions (mashyakhat or 
mashāyikh al-ṣaḥābah), it is noted, were known to ask ʿĀʾishah about the divi-
sion of inheritances. Her aptitude in such a mathematically complex topic 
evinced her sharp and lucid mind. Whenever the Prophet’s Companions were 
unsure about an issue and went to ʿĀʾishah for clarification, she would always 
have knowledge of the topic.19 It was this prominent figure in Islamic history 
who raised ʿAmrah bint ʿAbd al-Raḥmān.20

Why ʿĀʾishah would have taken custody of ʿAmrah remains a matter of spec-
ulation. She was not ʿAmrah’s paternal aunt, as at least one study suggests.21 
Rather, ʿAmrah’s father was ʿAbd al-Raḥmān the son of either Saʿd or Asʿad al-
Anṣārī and not ʿĀʾishah’s full brother ʿAbd al-Raḥmān b. Abī Bakr al-Ṣiddīq. The 
two men named ʿAbd al-Raḥmān bore distinctly different lineages – one from 
the Medinese family of Khazraj and the other from the Meccan family of 
Quraysh. Yet the report in al-Shaybānī’s recension of al-Muwaṭṭaʾ, which I dis-
cussed earlier, appears to suggest that ʿAmrah’s father was personally acquaint-
ed with ʿĀʾishah. In addition to this presumed familiarity, another report 
narrated by ʿAmrah’s nephew Yaḥyā b. ʿAbd Allāh b. ʿAbd al-Raḥmān, in the 
Ṭabaqāt of Ibn Saʿd, indicates further possible connections with the Prophet’s 
household. He states that Asʿad b. Zurārah entrusted his three daughters 
 Kabshah, Ḥabībah, and al-Fāriʿah (also known as al-Furīʿah) to the Prophet  
so that they were included among the dependents of the Messenger of God  

18 al-Dhahabī, Siyar, 5:416.
19 Ibn Saʿd, al-Ṭabaqāt, 2:286; Ibn Ḥajar al-ʿAsqalānī, al-Iṣābah, 8:18; idem, Tahdhīb, 4:680–1. 

For a study of the literary and historical portrayals of ʿĀʾishah, see Denise Spellberg, Poli-
tics, Gender, and the Islamic Past: The Legacy of ʿAʾisha Bint Abi Bakr (New York: Columbia 
University Press, 1994). Jamal Elias also explores ʿAʾishah’s ḥadīth as a form of self-narra-
tive in “The Ḥadīth Traditions of ʿAʾisha as Prototypes of Self-Narrative,” Edebiyât 7 (1997): 
215–33.

20 The phrase that she was “fī ḥajr/ḥijr ʿĀʾishah” frequently surfaces in discussions of ʿAmrah. 
Ibn Saʿd reports that she and her sisters were raised in ʿĀʾishah’s care, although none of 
ʿAmrah’s sisters attained a similar scholarly standing. Ibn Saʿd, al-Ṭabaqāt, 8:350; Muslim 
b. al-Ḥajjāj al-Qushayrī, Ṣaḥīḥ Muslim, ed. Khalīl Maʾmūn Shīḥā, 18 vols. (Beirut: Dār 
al-Maʿrifah, 1994), 3:336; al-Mizzī, Tahdhīb al-Kamāl, 35:241; al-Dhahabī, Siyar, 5:416–7; Ibn 
Ḥajar al-ʿAsqalānī, Tahdhīb, 4:682; Ibn al-ʿImād, Shadharāt, 1:395; Kaḥḥālah, Aʿlām al-Nisāʾ, 
2:1086.

21 Sayeed, Women, 66–7, 68.
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( fī ʿiyāl Rasūl Allāh) and moved freely with him in the houses of his wives.22 
 Depending on ʿAmrah’s own genealogy, these three daughters of Asʿad would 
be either her paternal aunts (if her grandfather is Asʿad) or her father’s cousins 
(if her grandfather is Saʿd). Either scenario establishes a bond between her 
close relatives and ʿĀʾishah. It is also probable that ʿAmrah was orphaned at an 
early age and that ʿĀʾishah, who was childless herself, decided to raise the girl 
and bestow motherly affection upon her – a pattern that is found with respect 
to ʿĀʾishah’s nephew al-Qāsim b. Muḥammad (d. 106/725) and his younger sis-
ter. As al-Qāsim later reported, “I have not seen a mother or father more de-
voted or more abounding in compassion than her.”23 The dearth of biographical 
information on ʿAmrah’s father and the complete absence of her mother in the 
biographical texts seem to support this surmise about how the young ʿAmrah 
ended up in ʿĀʾishah’s care.

As a result of her proximity to ʿĀʾishah, ʿAmrah is primarily identified with 
having transmitted accounts of the Prophet’s statements and deeds through 
her. In fact, 311 (or 93%) of the 333 ḥadīths that ʿAmrah transmits in the nine 
traditionally esteemed collections are on the authority of ʿĀʾishah. These nine 
collections by al-Bukhārī, Muslim, al-Tirmidhī, al-Nasāʾī, Abū Dāwūd, Ibn 
Mājah, Aḥmad, Mālik, and al-Dārimī comprise the sample base for my statisti-
cal analyses, though I have also consulted the compilations of al-Ḥumaydī, 
ʿAbd b. Ḥumayd, Ibn Abī Shaybah, al-Marwazī, Ibn Khuzaymah, and al-Bayhaqī. 
Therefore, it is with good justification that Ibn Saʿd identifies ʿAmrah in an en-
try on her nephew as “the one who related from ʿĀʾishah” and that Ibn Ḥajar 
al-ʿAsqalānī (d. 852/1449) refers to her in an entry on her father as “the famous 
Successor who narrates much from ʿĀʾishah.”24 Similarly, Ibn al-Madīnī is re-
ported to have said that ʿAmrah is “one of the trustworthy scholars of ʿĀʾishah 
who are confirmed in [what they narrate from] her,” while Ibn Ḥibbān remarks, 
“She relates from ʿĀʾishah and was among the most knowledgeable regarding 
her ḥadīths.”25

The actions of ʿAmrah’s close contemporaries, however, speak even more 
eloquently to the status she acquired through such learning. Indeed, ʿAmrah’s 

22 Ibn Saʿd, al-Ṭabaqāt, 3:458; al-Mizzī, Tahdhīb al-Kamāl, 35:242; Ibn Ḥajar al-ʿAsqalānī, 
Tahdhīb, 4:370, 682; idem, Taqrīb, 593. 

23 After their father Muḥammad b. Abī Bakr was killed in Egypt in 38/658, both al-Qāsim 
and his sister were brought to Medina by their paternal uncle ʿAbd al-Raḥmān to live  
with ʿĀʾishah. Ibn Ḥajar al-ʿAsqalānī, Tahdhīb, 3:420; idem, Taqrīb, 470; ʿAbd al-Munʿim 
al-Hāshimī, Fuqahāʾ Madīnah al-Sabʿah (Damascus and Beirut: Dār Ibn Kathīr, 1993),  
100–1.

24 Ibn Saʿd, al-Qism al-Mutammim, 124; Ibn Ḥajar al-ʿAsqalānī, al-Iṣābah, 5:27.
25 Ibn Ḥibbān, Kitāb al-Thiqāt, 7:367; al-Mizzī, Tahdhīb al-Kamāl, 35:242; Ibn Ḥajar 

al-ʿAsqalānī, Tahdhīb, 4:682–3.
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transmissions are said to have been of such quality that they attracted the at-
tention of the growing Muslim community’s pious leader, the Caliph ʿUmar b. 
ʿAbd al-Azīz (d. 101/720). As he reportedly told ʿAmrah’s grandnephew, 
Muḥammad b. ʿAbd al-Raḥmān (d. 124/742), whom he installed in various offi-
cial posts, “There is no one left who is more knowledgeable about the prophet-
ic transmissions of ʿĀʾishah than ʿAmrah.”26 Even more significantly, ʿUmar b. 
ʿAbd al-Azīz is recorded as having specifically requested written compilations 
of ʿAmrah’s ḥadīth transmissions. He wrote to another nephew of hers, Abū 
Bakr b. Muḥammad b. ʿAmr b. Ḥazm (d. 120/738), whom he had appointed as 
the governor of Medina, and asked him to write down what he could find of 
the Messenger of God’s statements, the past ways, and the statements of 
ʿAmrah, because he feared the loss of knowledge with the passing of its pos-
sessors.27 Different versions of ʿUmar b. ʿAbd al-ʿAzīz’s request have been high-
lighted by traditionists and Islamicists for their relevance in demonstrating the 
first efforts to compile collections of the written and oral ḥadīth reports.28 In 

26 Ibn Saʿd, al-Ṭabaqāt, 2:295; Ibn Saʿd, al-Qism al-Mutammim, 286–7; Aḥmad b. Ḥanbal, 
Kitāb al-ʿIlal, 1:192 (#178), 2:150 (#1834); al-Bukhārī, al-Tārīkh al-Kābīr, 1:148–50; Ibn ʿAsākir, 
Tārīkh Madīnat Dimashq, 54:85–90; al-Dhahabī, Siyar, 6:181–2; Ibn Ḥajar al-ʿAsqalānī, 
Tahdhīb, 3:625–6, 4:683; idem, Taqrīb, 266, 415, 492; Ibn al-ʿImād, Shadharāt, 2:99. 
Al-Khaṭīb makes a point of correcting those who conflate this Muḥammad b. ʿAbd 
al-Raḥmān with her son, who shares the same name, in the report quoted above and 
transmitted by Shuʿbah b. al-Ḥajjāj (d. 160/777). Genealogically, Ibn Saʿd, Ibn ʿAsākir, 
al-Dhahabī, and Ibn Ḥajar al-ʿAsqalānī affirm that his name is Muḥammad b. ʿAbd 
al-Raḥmān b. ʿAbd Allāh b. ʿAbd al-Raḥmān and that he is the son of ʿAmrah’s nephew.

27 Unẓur mā kāna min ḥadīth Rasūl Allāh aw sunnah māḍiyah aw ḥadīth ʿAmrah bint ʿAbd 
al-Raḥmān fa’ktubhu fa-innī qad khiftu durūs al-ʿilm wa-dhahāb ahlih. Ibn Saʿd, al-Ṭabaqāt, 
2:295, 8:350; idem, al-Qism al-Mutammim, 124; al-Bukhārī, al-Tārīkh al-Kābīr, 9:10; Ibn 
Ḥajar al-ʿAsqalānī, Tahdhīb, 4:494–5, 683; idem, Taqrīb, 624. 

28 Abū Bakr Aḥmad b. ʻAlī al-Khaṭīb al-Baghdādī, Taqyīd al-ʿIlm (Damascus: al-Maʿhad 
al-Fransī), 105–6; al-Dārimī, Sunan, 1:120; Ṣaḥīḥ al-Bukhārī, 6 vols. (Cairo: al-Majlis al-Aʿlā 
li’l-Shuʾūn al-Islāmiyyah, 1966), 1:8–9; Ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī bi-Sharḥ Ṣaḥīḥ 
al-Bukhārī, 14 vols. (Cairo: Maktabat al-Kulliyāt al-Azhariyyah, 1978), 1:297–8; Muwaṭṭaʾ 
Mālik Riwāyat Muḥammad b. al-Ḥasan al-Shaybānī, 330; William Muir, The Life of 
Mahomet, 4 vols. (London: Smith, Elder & Co, 1865), 1:xxxiii; Ignaz Goldziher, Muhammed-
anische Studien (Halle: Max Niemeyer, 1890), 210; Fuad Sezgin, Geschichte des Arabischen 
Schrifttums, 11 vols. (Leiden: Brill, 1967), 1:55–7; Nabia Abbott, Studies in Arabic Literary 
Papyri, 3 vols. (Chicago: University of Chicago Press, 1967), 2:22–32. According to Abbott, 
the narration in al-Shaybānī’s recension of the Muwaṭṭaʾ should read ḥadīth ʿ Amrah rather 
than ḥadīth ʿ Umar in light of (1) the parallel versions mentioning her by name and (2) Abū 
Bakr b. Muḥammad b. ʿAmr b. Ḥazm’s kinship with ʿAmrah. On the latter, she discusses 
ʿUmar b. ʿAbd al-ʿAzīz’s efforts, in cooperation with his judges, governors, and tax admin-
istrators, to secure authentic copies of the ḥadīth documents held by the families of the 
transmitters.
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another account, Mālik (d. 179/796) further notes that ʿUmar b. ʿAbd al-ʿAzīz 
wrote to Abū Bakr b. Muḥammad b. ʿAmr b. Ḥazm specifically requesting that 
he write down the knowledge of ʿAmrah bint ʿAbd al-Raḥmān and al-Qāsim b. 
Muḥammad, both of whom were known for their narrations from ʿĀʾishah. 
When Abū Bakr’s son ʿAbd Allāh (d. 135/753) was later asked about those writ-
ings (kutub), he replied that they had been lost.29

Similarities in the personal backgrounds of ʿAmrah bint ʿAbd al-Raḥmān 
and two of her male contemporaries, al-Qāsim b. Muḥammad and ʿUrwah b. 
al-Zubayr (d. 94/713), underscore the shared roots of all three jurists’ scholastic 
prominence. Both al-Qāsim and ʿUrwah were nephews of the Prophet’s wife, 
ʿĀʾishah; al-Qāsim was the son of her brother Muḥammad (d. 38/658), and 
ʿUrwah was the son of her sister Asmāʾ (d. 73/692).30 In a striking parallel with 
ʿAmrah, al-Qāsim was raised by and lived with ʿĀʾishah, who was his paternal 
aunt, after his father’s death. Eventually, however, al-Qāsim was returned to 
the household of his paternal uncle ʿAbd al-Raḥmān, who also expressed a de-
sire to raise his nephew.31 Significantly, it was the proximity of al-Qāsim and 
ʿUrwah to their aunt ʿĀʾishah that enabled both of them to study intensively 
with her and thereby acquire a position of immense scholarly standing.

As with ʿAmrah, this connection with the Prophet’s beloved and astute wid-
ow is manifested in the works of classical Muslim biographers and tradition-
ists. For example, al-Dhahabī describes ʿUrwah in the following terms, “He 
narrated from his maternal aunt, the Mother of Believers, ʿĀʾishah, adhered to 
her (lāzamahā) and learned legal matters from her (tafaqqaha bihā).”32 Simi-
larly, he describes al-Qāsim with the words, “al-Qāsim was raised in the care of 
his paternal aunt the Mother of Believers; he learned legal matters from her 
(tafaqqaha bihā) and narrated much from her (akthara ʿanhā).”33 Ibn al-ʿImād 
concurs, remarking that al-Qāsim was “one of the seven jurists; he grew up in 
the care of his paternal aunt ʿĀʾishah and therefore narrated much from her.”34 
In addition to revealing the direct connection between their proximity to 
ʿĀʾishah and acquisition of knowledge, such descriptions are also indicative of 
how both male scholars were primarily identified with the female figure of 
ʿĀʾishah. It was this unparalleled access to Āʾishah, as wistfully noted by Ibn 
Shihāb al-Zuhrī (d. 124/742), that enabled her nephews to surpass the other 
male scholars of their generation. Al-Zuhri’s palpable dismay that he and other 

29 Ibn Ḥajar al-ʿAsqalānī, Tahdhīb, 4:495; idem, Taqrīb, 294.
30 Idem, al-Taqrīb, 470, 743. 
31 Idem, Tahdhīb, 3:420; ʿAbd al-Munʿim al-Hāshimī, Fuqahāʾ Madīnah al-Sabʿah, 100–1. 
32 al-Dhahabī, Siyar, 5:356.
33 Ibid., 5:534.
34 Ibn al-ʿImād, Shadharāt, 2:44.
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male scholars of their generation could never surpass al-Qāsim and ‘Urwah 
because of their unfettered access to ʿĀʾishah speaks eloquently to her stature 
and influence in shaping the reputation and standing of her scholastic-minded 
kin and close relations.35

ʿAmrah did narrate ḥadīths from Companions of the Prophet other than 
ʿĀʾishah, but they clearly constitute the minority of her transmissions. In this 
context, three principal figures emerge from the nine major ḥadīth collections 
– all of them women. The first, Umm Hishām bint Ḥārithah b. al-Nuʿmān is 
noted for being one of the women who pledged her allegiance to the Prophet 
Muḥammad in person, and her narrations deal primarily with her having 
memorized the Qurʾānic chapter entitled Qāf because of how frequently the 
Prophet recited it in prayer. She was also ʿAmrah’s sister-in-law and a fellow 
member of Banū al-Najjār.36 The second, Ḥabībah bint Sahl b. Thaʿlabah, be-
longed to the same sub-group of Banū al-Najjār as ʿAmrah, the Banū Ghanm b. 
Mālik, although this ancestry makes them only distant relatives at best. 
Ḥabībah’s legacy in the ḥadīth literature is her acquisition of a divorce from 
her husband, Thābit b. Qays b. Shammās (d. 11/632), with the help of the Proph-
et Muḥammad, thereby establishing a legal precedent for female-initiated di-
vorce (khulʿ) in Islam.37 The third Companion, Umm Ḥabībah Ḥamnah bint 
Jaḥsh, was the sister of the Prophet’s wife Zaynab bint Jaḥsh (d. 20/641).  

35 al-Dhahabī, Siyar, 5:358.
36 Ibn Saʿd, al-Ṭabaqāt, 8:325–6; al-Mizzī, Tahdhīb al-Kamāl, 35:241–2; al-Dhahabī, Siyar, 

5:416; Ibn Ḥajar al-ʿAsqalānī, al-Iṣābah, 8:200, 320; idem, Tahdhīb, 4:682, 703; Ṣaḥīḥ Mus-
lim, 6:398; Aḥmad b. Shuʿayb al-Nasāʾī, Sunan al-Nasāʾī, 9 vols. (Beirut: Dār al-Maʿrifah, 
1991) 1:495; Abū Dāwūd, Sunan, 1:331; Aḥmad b. Ḥanbal, Musnad, 45:600–1. It is rarely 
mentioned that Umm Hishām was ʿAmrah’s half-sister through the same mother (cf. Sa  y-
eed, Women, 67). Ibn Saʿd indicates different mothers for each: Umm Khālid bint Khālid 
for Umm Hishām and Sālimah bint Ḥakīm for ʿAmrah. The only ʿAbd al-Raḥman b. 
Ḥārithah b. Nuʿmān mentioned in the biographical collections is the full brother of Umm 
Hishām. Thus, if ʿAmrah were the half-sister of Umm Hishām, she would also have to be 
the half-sister of ʿAbd al-Raḥman. Since ʿAmrah and ʿAbd al-Raḥman were married, we 
can reasonably reject this possibility. Moreover, Ibn Saʿd and Ibn Ḥajar al-ʿAsqalānī report 
that Umm Hishām had a full sister by the name of ʿAmrah bint Ḥārithah. Hence, the con-
fusion between her and ʿAmrah bint ʿAbd al-Raḥmān must arise from the popularity of 
their shared name, ʿAmrah, among the Anṣār, as even a cursory glance at Ibn Saʿd’s “Kitāb 
al-Nisāʾ” reveals. 

37 Ibn Saʿd, al-Ṭabaqāt, 8:327–8; Ibn Ḥajar al-ʿAsqalānī, al-Iṣābah, 7:576–7; idem, Tahdhīb, 
4:668; idem, Taqrīb, 133; al-Nasāʾī, Sunan, 6:481; Abū Dāwūd, Sunan, 2:134–5; Aḥmad b. 
Ḥanbal, Musnad, 45:432–3; Mālik b. Anas, al-Muwaṭṭaʾ, ed. Muḥammad Fuʾād ʿAbd 
al-Bāqī, 2 vols. (Cairo: Dār Iḥyāʾ al-Kutub al-ʿIlmiyyah, 1986), 2:564; al-Dārimī, Sunan, 2:8. 
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Ḥamnah is best known in the ḥadīth literature as al-mustaḥāḍah, or the wom-
an whose blood continued to flow after her menstrual cycle had ended, a situ-
ation that continued for seven consecutive years. When Ḥamnah consulted 
the Prophet about this constant flow of blood, which would have prevented 
her from engaging in regular ritual prayer, he advised her to make full ablution 
and pray as usual. One possible connection between ʿAmrah and Ḥamnah is 
that Ḥamnah’s first husband, who died during the Battle of Uḥud in 3/625, was 
Muṣʿab b. ʿUmayr. As noted earlier, when Muṣʿab came to al-Medina as the 
Prophet’s emissary, he stayed with ʿAmrah’s grandfather or great-uncle Asʿad b. 
Zurārah, and the two of them reportedly began to speak with the city’s inhabit-
ants, recite Qurʾān to them, and invite them to enter Islam.38

Already, we can see how gender and kinship relationships contributed to 
ʿAmrah’s acquisition of knowledge in the form of prophetic traditions. Not  
only were all four of her prominent teachers women, but she was closely re-
lated through marriage to one (Umm Hishām), distantly related to another 
(Ḥabībah), raised by a third (ʿĀʾishah), and there are grounds to suppose a rela-
tionship, or at least an acquaintance, with the fourth (Ḥamnah). Yet the other 
Companions who are listed in the classical biographical sources as having nar-
rated to ʿAmrah (but who do not appear in the nine main ḥadīth collections or 
in several others that I have examined) seem to defy this initial pattern of 
same-sex and kinship relationships between ʿAmrah and her teachers. Of these 
four additional figures, three are men: Marwān b. al-Ḥakam (d. 65/685) who 
served as governor of Medina for Muʿāwiyah,39 Rāfiʿ b. Khadīj al-Awsī (d. 59/ 
679) who was wounded at the Battle of Uḥud,40 ʿUbayd b. Rifāʿah b. Rāfiʿ al-
Zuraqī,41 and the Prophet Muḥammad’s wife Umm Salamah (d. 61/681).42  
With the exception of Umm Salamah, who would have come into contact with 

38 Ḥamnah bint Jaḥsh was later the wife of ʿAbd al-Raḥmān b. ʿAwf (d. 31/652). al-Ṭabarī, 
Tārīkh, 1:58–63; Ibn Qudāmah al-Maqdisī, Istibṣār, 57, 206–7; Ibn Ḥajar al-ʿAsqalānī, 
al-Iṣābah, 8:188; idem, Tahdhīb, 4:670; idem, Taqrīb, 747; Abū Dāwūd, Sunan, 1:117–8; 
Aḥmad b. Ḥanbal, Musnad, 45:447–8; al-Nasāʾī, Sunan, 1:127–8, 130–1, 201. 

39 Ibn Ḥajar al-ʿAsqalānī, al-Iṣābah, 6:257; idem, Tahdhīb, 4:50.
40 Ibn Ḥajar al-ʿAsqalānī, al-Iṣābah, 2:436–7; idem, Tahdhīb, 1:585. Rāfiʿ b. Khadīj al-Awsī was 

considered too young by the Prophet Muḥammad to fight in the Battle of Badr but later 
participated in the Battles of Uḥud and the Trench. The remnants of an arrow fragment 
from Uḥud caused his death during the reign of Muʿāwiyah.

41 Ibn Ḥajar al-ʿAsqalānī, al-Iṣābah, 5:59–60; idem, Tahdhīb, 3:35–6.
42 Ibn Ḥajar al-ʿAsqalānī, al-Iṣābah, 8:150–2; idem, Tahdhīb, 4:690. Ibn Ḥajar al-ʿAsqalānī 

rejects a deathdate of 59 AH for Umm Salamah and prefers the position of Ibn Ḥibbān 
that she died at the end of 61 AH, after receiving the news of al-Ḥusayn’s death at Karbalāʾ.
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ʿAmrah during the period in which she was raised by ʿĀʾishah, there are no clear 
familial bonds.43

In an analysis of ʿAmrah’s own students, however, the pattern of transmit-
ting traditions among relatives reemerges. Of the twenty-five people to whom 
ʿAmrah transmitted ḥadīths, nine are close relatives, three are from Banū al-
Najjār, and three are her servants. This group alone accounts for the transmis-
sion of 253 of ʿAmrah’s 333 ḥadīths, or nearly 76 percent of her narrations, that 
are included in the nine most authoritative collections. Yet if we consider 
ʿAmrah’s transmissions from another angle, a new pattern emerges. Of the 
twenty-five people to whom she narrates, nine are eminent jurists, and this 
group likewise accounts for 249 out of the 333 ḥadīths, or nearly 75 percent of 
her narrations, in these collections. The overlap between these two groups 
points to the need for a third category, that of eminent jurists who are either 
closely or distantly related to ʿAmrah bint ʿAbd al-Raḥmān. This confluence of 
relationships reveals an important intersection between kinship and scholar-

43 As compiled in the Muwaṭṭaʾ of Mālik, ʿAmrah also reports on the relevant actions of Abū 
Bakr, ʿUmar, and ʿUthmān in establishing legal precedents. The encounter with Abū Bakr 
occurs in the domestic space of his daughter ʿĀʾishah, whereas ʿUmar and ʿUthmān pub-
licly adjudicate questions of crime. Mālik, al-Muwaṭṭaʾ, 2:829–30, 832, 943.

Note:  In the nine main ḥadīth collections, two particular ḥadīths are narrated from ʿAmrah on 
the authority of  five individuals, which results in 336 direct transmissions for the 333 actual 
ḥadīths.

Figure 2
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ship in the preservation and transmission of ʿAmrah’s narrations. As these pat-
terns of transmission suggest, the ties of blood, marriage, and servitude could 
ensure access to a person of knowledge, while the ardent pursuit of knowledge 
could provide the incentive to forge new bonds of Islamic scholasticism. 
ʿAmrah’s son Abū al-Rijāl, who transmitted 34 of her ḥadīths, is an example of 
the first tendency, and Ibn Shihāb al-Zuhrī, who transmitted 63 of her ḥadīths, 
is an example of the second. Her erudite fellow Najjārī Yaḥyā b. Saʿīd al-Anṣārī 
(d. 144/761) and her judicial nephew Abū Bakr b. Muḥammad b. ʿAmr b. Ḥazm, 
who transmitted 89 and 36 of her ḥadīths, respectively, are examples of the 
merging of both trends. Indeed, the fact that this last category – consisting of 
only four jurists who were personally related to ʿAmrah – accounts for over half 
of her narrations in the nine most authoritative collections of ḥadīth is a pow-
erful testament to the role of scholarly kin in preserving one’s learning and 
legacy.

ʿAbd Allāh b. Abī Bakr b. Muḥammad, who likewise exemplifies this conver-
gence of the bonds of kinship and scholarship, was especially influential in 
transmitting ʿAmrah’s legacy in the fields of Islamic law and history. He was 
closely related to ʿAmrah in more than one way. By blood, he was the son of her 
nephew, Abū Bakr b. Muḥammad b. ʿAmr b. Ḥazm, who served as the judge of 
Medina and then its governor under the pious ʿUmar b. ʿAbd al-ʿAzīz. And by 
marriage, ʿAbd Allāh b. Abī Bakr wed the woman whom ʿAmrah had raised, 
Fāṭimah bint Muḥammad, possibly replicating the way in which ʿAmrah her-
self had been raised by ʿĀʾishah.44 The union of ʿAmrah’s protégé (who also 
narrated ḥadīth from her) with her scholarly nephew’s son (himself a judge) 
aptly illustrates this binding of relatives engaged in a shared pursuit of Islamic 
knowledge. Commenting on this circle of scholarly kin, al-Dhahabī duly notes 
that ʿAbd Allāh b. Abī Bakr had brothers and relations among “the people of 
knowledge” (wa-lahu ikhwah wa-aqārib min ahl al-ʿilm).45

ʿAbd Allāh b. Abī Bakr b. Muḥammad widely disseminated ʿAmrah’s narra-
tions through the eminent jurists and historians whom he taught, and he may 
have additionally incorporated them in a lost work, entitled al-Maghāzī, that is 
attributed to him. As his biographers note, ʿAbd Allāh b. Abī Bakr was the edu-
cator, or Shaykh, of both the famed historian Ibn Isḥāq (d. 150/769) and the 
eponymous founder of the Mālikī legal school Mālik b. Anas (d. 179/796), de-
spite their supposed mutual animosity for one another.46 Accordingly, all of 
ʿAmrah’s ḥadīths that are included in Ibn Isḥāq’s foundational biography of the 

44 al-Dārimī, Sunan, 1:214; Aḥmad b. Ḥanbal, Musnad, 43:369–70.
45 al-Dhahabī, Siyar, 6:124.
46 Ibid., 6:123; Ibn Ḥajar al-ʿAsqalānī, Tahdhīb, 2:310; Ibn al-ʿImād, Shadharāt, 2:156.
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Prophet Muḥammad edited by Ibn Hishām, Sīrat Rasūl Allāh, are transmitted 
by ʿAbd Allāh b. Abī Bakr. And it is through this path of transmission, from ʿAbd 
Allāh b. Abī Bakr to Ibn Isḥāq, that the majority of ʿAmrah’s accounts regarding 
the Prophet’s life in Medina enter al-Ṭabarī’s (d. 310/923) well-known history 
Tārīkh al-Rusul wa’l-Mulūk.47 Moreover, ʿAbd Allāh b. Abī Bakr transmitted 
ʿAmrah’s learning to Mālik b. Anas, as did several others, including her son Abū 
al-Rijāl, Yaḥyā b. Saʿīd al-Anṣārī, ʿAbd Rabbih b. Saʿīd al-Anṣārī (d. 139/756), Ru-
zayq b. Ḥukaym, and al-Zuhrī. And Mālik extolled ʿAbd Allāh b. Abī Bakr as 
being one of those who possess knowledge and insight (kāna min ahl al-ʿilm 
wa’l-baṣīrah). Given his scholarly prominence, ʿAbd Allāh b. Abī Bakr is also 
regarded as the instructor or Shaykh of two other influential jurists, called the 
two Sufyāns of their time: Sufyān al-Thawrī (d. 161/778) and Sufyān b. ʿUyaynah 
(d. 198/814). Like Mālik, they received and discussed ʿAmrah’s legacy through 
multiple channels (see below), thereby ensuring her indelible imprint on the 
emerging field of Islamic law and jurisprudence.48

A sense of collegiality and regard appears to have existed among ʿAmrah 
and her fellow jurists ʿUrwah and al-Qāsim, who are often included in the lists 
of those who learned from her. Since the trio were regarded as the most knowl-
edgeable and trustworthy sources of ʿĀʾishah’s traditions,49 people would fre-
quently inform one of the three about a statement they had heard from 
another of them in search of his or her opinion. For instance, according to a 
widely circulated report found in Ṣaḥīḥ Bukhārī, Ṣaḥīḥ Muslim, Muwaṭṭaʾ 
Mālik, and the Musnad and ʿIlal of Aḥmad b. Ḥanbal, Yaḥyā b. Saʿīd listened to 
ʿAmrah’s detailed account of the Prophet’s pilgrimage and later went to 

47 Although accounts by Abd Allāh b. Abī Bakr were also incorporated in al-Wāqidī’s  
(d. 207/822) Kitāb al-Maghāzī, the only report regarding ʿAmrah is narrated by Abd Allāh’s 
father Abū Bakr b. Muḥammad. Al-Zuhrī and ʿAmrah’s son Abū al-Rijāl were other sources 
for Ibn Isḥāq and al-Wāqidī. Aḥmad b. Ḥanbal, Kitāb al-ʿIlal, 1:299 (#489, 490); Ibn Isḥāq, 
The Life of Muhammad, trans. A. Guillame (New York: Oxford University Press, 1982), 28, 
38, 468, 494, 688; al-Ṭabarī, Tārīkh, 2:81, 117, 127, 151, 175, 194, 196, 253; Muḥammad b. Jarīr 
al-Ṭabarī, Biographies of the Companions and Their Successors, or The Supplement to the 
Supplemented, trans. Ella Landau-Tasseron (Albany: State University of New York Press, 
1998) 167, 171–2, 186; Muḥammad b. ʿUmar al-Wāqidī, Kitāb al-Maghāzī, 3 vols., ed. 
 Marsden Jones (Oxford: Oxford University Press, 1966), 1:22–3, 2:692.

48 Ibn Saʿd, al-Ṭabaqāt, 5:299, idem, al-Qism al-Mutammim, 282, 337; Aḥmad b. Ḥanbal, Kitāb 
al-ʿIlal, 1:298 (#486), 2:476 (#3122); al-Dhahabī, Siyar, 6:123–4; Ibn Ḥajar al-ʿAsqalānī, 
Tahdhīb, 2:59–60, 310–11, 4:495; Ibn al-ʿImād, Shadharāt, 2:156, 274–5, 466–7. 

49 As reported by Ibn al-Madīnī, Athbat ḥadīth ʿ Āʾishah ḥadīth ʿ Amrah wa’l-Qāsim wa-ʿUrwah, 
and by Sufyān b. ʿUyaynah, Kāna aʿlam al-nās bi-ḥadīth ʿĀʾishah: ʿUrwah wa-ʿAmrah wa’l-
Qāsim. al-Dhahabī, Siyar, 5:536; Ibn Ḥajar al-ʿAsqalānī, Tahdhīb, 3:93, 420, 4:683.
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al-Qāsim seeking corroboration. In Yaḥyā’s words, “I told al-Qāsim ʿAmrah’s 
ḥadīth, and he replied, ʿI swear by God, she brought you the ḥadīth in its exact 
form (atatka wa-Allāhi bi’l-ḥadīthi ʿalā wajhih).’”50 The commentators on this 
tradition explain al-Qāsim’s remark as indicating that ʿAmrah had conveyed 
the information about the Prophet’s pilgrimage in the fullest and most faithful 
manner possible. And some of them additionally observe that al-Qāsim seems 
to be drawing a comparison with his own abbreviated account of the event, in 
appreciation of ʿAmrah’s comprehensiveness.51 Similarly, ʿAmrah was asked to 
corroborate the accounts of these male contemporaries. When asked about 
ʿUrwah’s statement reporting how ʿĀʾishah determined the duration of her di-
vorced niece’s waiting period, ʿAmrah replied with confidence, “ʿUrwah is cor-
rect (ṣadaqa ʿUrwah),” and then proceeded to provide further details that 
contextualized and clarified ʿĀʾishah’s position.52

With the ranking of ʿAmrah and the majority of her students among the 
most trustworthy sources of prophetic narrations,53 their transmissions are in-

50 Ṣaḥīḥ al-Bukhārī, 3:182, 187–8; Ṣaḥīḥ Muslim, 8:386–7; Aḥmad b. Ḥanbal, Musnad, 42:397–
8; idem, Kitāb al-ʿIlal, 2:155 (#1850); Mālik, al-Muwaṭṭaʾ, 1:393.

51 Ibn Ḥajar al-ʿAsqalānī, Fatḥ al-Bārī , 8:24–5, 33; Abū al-Walīd Sulaymān b. Khalaf al-Bājī, 
al-Muntaqā: Sharḥ Muwaṭṭaʾ Mālik, 9 vols. (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1999), 4:45–
6; Muḥammad b. ʿAbd al-Bāqī b. Yūsuf al-Zurqānī al-Miṣrī al-Azharī, Sharḥ al-Zurqānī ʿalā 
Muwaṭṭaʾ al-Imām Mālik, 4 vols. (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1990), 2:458.

52 Mālik, al-Muwaṭṭaʾ, 2:89–90. Similarly, ʿAmrah corroborates the report of ʿAbd Allāh b. 
Wāqid (d. 129/747), the grandson of Ibn ʿUmar, concerning the Prophet’s instructions not 
to store the sacrificial meat (luḥūm al-ḍaḥāyā) after the pilgrimage. However, she also 
clarifies that the Prophet later reversed that initial policy and allowed the meat’s preser-
vation; in the year that the Prophet had prohibited storing sacrificial meat, there was 
widespread hunger, and he had wanted to encourage the distribution of the meat among 
the needy. Ṣaḥīḥ Muslim, 13:131–2; Mālik, al-Muwaṭṭaʾ, 2:484–5; Muwaṭṭaʾ Mālik Riwāyat 
Muḥammad b. al-Ḥasan al-Shaybānī, 215; al-Bājī, al-Muntaqā, 4:181–4; al-Zurqānī, Sharḥ, 
2:99–100.

53 ʿAmrah is invariably included among the thiqāt (e.g., Ibn Ḥibbān, Kitāb al-Thiqāt, 5:288–9, 
al-Mizzī, Tahdhīb al-Kamāl, 35:243, and Ibn Ḥajar al-ʿAsqalānī, Tahdhīb, 4:682). All of 
those to whom she narrated are also rated among the thiqāt, with the exception of four 
relatively minor transmitters: Saʿd b. Saʿīd al-Anṣārī (d. 141/758, veracious but of bad mem-
ory; sometimes rated as weak, other times as thiqah); ʿAbd Allāh b. Nujayy b. Salamah 
(ṣadūq); ʿUbaydullāh b. ʿAbd al-Raḥmān b. ʿAbd Allāh (laysa bi-qawī), and her grandson 
Ḥārithah (d. 148/765, rated as munkar and matrūk al-ḥadīth by some). Aḥmad b. Ḥanbal, 
Kitāb al-ʿIlal, 1:513 (#1200), 2:362 (#2605); al-Bukhārī, al-Tārīkh al-Ṣaghīr, 2:101; Ibn Ḥajar 
al-ʿAsqalānī, Tahdhīb, 1:341, 692; idem, Taqrīb, 148, 231, 326, 372. Specific ratings could not 
be located for five others: her three mawlāt, her grandson Mālik, and Fāṭimah bint 
Muḥammad, who was raised by ʿAmrah and married her grandnephew ʿAbd Allāh b. Abī 
Bakr (Aḥmad b. Ḥanbal, Musnad, 43:369–70; al-Dārimī, Sunan, 1:214). 
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cluded in the collections of ḥadīth that have been traditionally esteemed  
for their standards. (See Figure 3 for the distribution of ʿAmrah’s narrations 
across the nine major collections.) Of greater interest, the overall topics to 
which ʿAmrah contributed in these collections illustrate how her knowledge 
and understanding addressed matters of concern to the entire Muslim com-
munity, such as prayer, legal punishments, ritual purity, death, funerals, and 
the grave.

Closer examination of these narrations confirms that ʿAmrah’s contribu-
tions to early Islamic knowledge were not circumscribed by a segregated wom-
an’s sphere, while they also reveal different layers of women’s participation 
within the early Muslim community. Based on my reading of these 333 narra-
tions, we can discern three main categories of gender inferences. The first cat-
egory comprises 103 ḥadīths in which the primary subject matter concerns the 
actions of women (31% of the total). The second category includes 73 ḥadīths 
from which secondary inferences can be made about women’s participation in 
the life of the community (22% of the total). And the third category encom-
passes 157 ḥadīths on general issues of concern to the entire community, male 
and female (47% of the total). (See Figure 4.) To some degree, of course, all of 
these narrations fall into the third category of general concerns, since the ac-
tions taken by women necessarily affect their male counterparts within the 
community. Likewise, we can also say that all of these accounts are gendered 
by the very act of women’s narration and transmission. Nevertheless, the rough 
distinctions that I have delineated are useful in appreciating the kinds of con-
tributions that ʿAmrah has made to the corpus of Islamic knowledge. Specific 
examples from each of these three categories provide further elucidation, 

Figure 3
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while also demonstrating some of the ramifications of ʿAmrah’s narrations 
within “the volumes of Islam.”54

To begin with an example of women’s actions as the primary subject matter 
of aḥādīth, we can point to ʿAmrah’s narrations on breastfeeding. When breast-
feeding a child other than her own, a woman legally and socially effectuates a 
host of rights, obligations, and responsibilities by acquiring a new son or 
daughter through nursing.55 Yet the important question arises: after how many 
occasions of breastfeeding does this legal and social transformation occur? In 
several narrations, ʿAmrah reports from ʿĀʾishah that the number of times was 
specified as ten during the Prophet’s lifetime but subsequently reduced, before 
his death, to five sessions.56 As traditionists have observed, those legal scholars, 

54 As al-Dhahabī observes, “Her traditions are numerous in the volumes of Islam” (ḥadīthuhā 
kathīr fī dawāwīn al-Islām), Siyar, 5:417. 

55 On Muslim conceptions of breastfeeding, see further Avner Gilʻadi, Infants, Parents and 
Wet Nurses: Medieval Islamic Views on Breastfeeding and Their Social Implications (Leiden: 
Brill, 1999).

56 Ṣaḥīḥ Muslim, 10:271–2; Muḥammad b. ʿĪsā al-Tirmidhī, al-Jāmiʿ al-Kabīr, ed. Bashshār 
ʿAwwād Maʿrūf, 6 vols. (Beirut: Dār al-Gharb al-Islāmī, 1996), 2:443–4; al-Nasāʾī, Sunan, 

table 2
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like the Shāfiʿīs, who base their ruling on ʿAmrah’s narration, which stipulates 
five nursings, therefore have a strong and solid argument.57

Turning to those aḥādīth from which secondary inferences can be drawn 
about women’s activities, one example relates to the matter of prayer. As 
ʿAmrah relates from ʿĀʾishah, “The Prophet – may God’s peace and blessings be 
upon him – used to perform the prayer at dawn, after which the women, 
wrapped up in their garments, would depart and could not be identified as a 
result of the darkness.”58 This report clearly indicates that women participated 
in the communal prayer in the Prophet’s mosque, even though it entailed their 
walking outside in the darkness of early dawn. However, the thrust of this nar-
ration lies in identifying the timeframe of the dawn prayer, for which the un-
identifiable women are only a useful marker. Indeed, based on this and similar 
ḥadīths, a multitude of Muslim scholars establish the preferred time of the 
dawn prayer as the early darkness of dawn (al-taghlīs).59

Finally, one example from the third category – reflecting general issues of 
concern to the entire community – is the Prophet’s statement narrated from 
ʿĀʾishah to ʿAmrah, “Whoever believes in God and the Last Day should not dis-
turb or harm a neighbor; Whoever believes in God and the Last Day should 
speak what is good or keep silent; and Whoever believes in God and the Last 
Day should be generous to guests.”60 Connecting its subject matter to human 
accountability before God on the Day of Judgment, this ḥadīth delineates clear 
ethical behavior expected of all believing men and women. The preponder-
ance of such aḥādīth narrated by ʿAmrah, addressing critical issues of concern 
to both male and female Muslims, without necessarily specifying a distinction 

6:409–10; Abū Dāwūd, Sunan, 2:89–90; Ibn Mājah, Sunan, 3:372–4; Mālik, al-Muwaṭṭaʾ, 
2:601; al-Dārimī, Sunan, 1:645.

57 al-Tirmidhī, al-Jāmiʿ al-Kabīr, 2:443–4; Muḥammad ʿAbd al-Raḥmān al-Mubārakfūrī, 
Tuḥfat al-Aḥwadhī bi-Sharḥ Jāmiʿ al-Tirmidhī (Cairo: Dār al-Ḥadīth, 2001), 4:10–12. In his 
commentary on al-Tirmidhī’s ḥadīth collection, al-Mubārakfūrī (d. 1353/1935) remarks 
that this notation on the strength of ʿAmrah’s legal precedence is attributed either to 
Aḥmad (which is the apparent reading of the text) or to al-Tirmidhī himself.

58 Ṣaḥīḥ Muslim, 5:146; al-Tirmidhī, al-Jāmiʿ al-Kabīr, 1:200; al-Nasāʾī, Sunan, 1:293; Mālik, 
al-Muwaṭṭaʾ, 1:5; Abū Dāwūd, Sunan, 1:156. 

59 In discussing the import of this ḥadīth, al-Tirmidhī notes that praying in the darkness of 
early dawn (al-taghlīs) was the preference of many scholars among the Companions of 
the Prophet, including Abū Bakr and ʿUmar, the generations that closely followed them, 
and later scholars such as al-Shāfiʿī, Aḥmad b. Ḥanbal, and Isḥāq b. Rāhwayh (d. 238/853). 
In his Kitāb al-Iʿtibār, al-Ḥāzimī (d. 584/1188) indicates that this preference is the majority 
opinion of Muslim scholars. al-Tirmidhī, al-Jāmiʿ al-Kabīr, 1:200; al-Mubārakfūrī, Tuḥfat 
al-Aḥwadhī, 1:349–52. 

60 Aḥmad b. Ḥanbal, Musnad, 40:466–7.
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between the two sexes, suggests how her transmissions helped establish the 
broader norms and foundations of Islamic knowledge.

Indeed, the fairly even distribution of ʿAmrah’s transmissions across all 
three categories of gender inferences – 31, 22, and 47 percent respectively – 
makes it impossible to consign her role as a traditionist to matters solely affect-
ing women or to deny the gender-specific importance of her narrations. The 
middle ground occupied by the second category, where the general subject 
matter also comprises secondary implications for women’s communal activi-
ties, illustrates this point particularly well. Were we to add it to the first catego-
ry, the ratio between women’s activities and broader communal concerns 
would be 53 : 47. If, however, we were to include it in the third category, the 
ratio shifts in the other direction to become 31 : 69. As the relative balance be-
tween both of these ratios demonstrates, ʿAmrah’s narrations clearly address 
the particular concerns of women as well as the broader concerns of the entire 
community.

Figure 4

ʿAmrah bint ʿAbd al-Raḥmān’s role in addressing gender-specific as well as 
shared communal concerns is also reflected in the range of issues on which her 
legal opinions were sought. ʿAmrah was consulted on a range of legal matters 
by men and women alike, and she issued authoritative orders to members of 
both sexes. Ibn Saʿd includes ʿAmrah among those prominent individuals who 
issued legal opinions in Medina after the Prophet’s Companions (man kāna 
yaftī bi’l-Madīnah baʿd Aṣḥāb Rasūl Allāh ṣalla Allāh ʿalayhi wa-sallam min 
Abnāʾ al-Muhājirīna wa’l-Anṣār wa-ghayrihim), and he notes that the pious Ca-
liph ʿ Umar b. ʿAbd al-Azīz used to seek her counsel (wa-kāna ʿ Umaru yasʾaluhā). 
Additionally, al-Wāqidī (d. 207/822) recounts that Abū Bakr b. Muḥammad b. 
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ʿAmr b. Ḥazm sought out and transcribed ʿAmrah’s knowledge on military mat-
ters (al-katībah) on behalf of ʿUmar b. ʿAbd al-Azīz.61

ʿAmrah’s colleague, the eminent jurist of Medina, al-Qāsim b. Muḥammad, 
was also known to consult her.62 Since both al-Qāsim and ʿAmrah had been 
raised by, and studied with, ʿĀʾishah bint Abī Bakr, the widow of the Prophet 
Muhammad and the underlying source of both scholars’ prominence and pres-
tige, al-Qāsim’s humble regard for ʿAmrah’s scholarship is particularly notewor-
thy. In advising a youthful Ibn Shihāb al-Zuhrī, who had yet to rise to scholarly 
eminence, al-Qāsim said, “Young man, I see that you aspire to seek knowledge; 
shall I not tell you of its container (wiʿāʾihi) … You should learn from ʿAmrah 
(ʿalayka bi-ʿAmrah), because she was in the care of ʿĀʾishah.” al-Zuhrī later re-
called, “So I came to her and found her to be a sea [of knowledge] that is not 
exhausted (baḥrun la yunzaf).”63 After studying for seven years with another 
prominent jurist, Saʿīd b. al-Musayyib (died after 90 AH), al-Zuhrī began learn-
ing from ʿUrwah b. al-Zubayr and found him, like ʿAmrah, to be an endless sea 
of knowledge.64 Thereafter, he would frequently confirm the ḥadīths of ʿ Urwah 
with ʿAmrah.65 Indeed, half of al-Zuhrī’s narrations through ʿAmrah in the nine 
foremost collections of ḥadīth are reported on the authority of both ʿAmrah 
and ʿUrwah.66

When comparing these two eminent scholars and students of ʿĀʾishah in 
what appears to have been the later stage of his career, al-Zuhrī seems to imply 
subtly that he discovered a greater wealth of knowledge with ʿUrwah. As he is 
reported to have said: “When ʿUrwah would narrate to me and then ʿAmrah 
would narrate to me, ʿAmrah’s narration would confirm ʿUrwah’s narration 
(ṣaddaqa ʿindī ḥadīthuʿ Amrah ḥadītha ʿUrwah). And when I plunged into the 
depths of their knowledge (fa-lammā tabaḥḥartuhumā), there was ʿUrwah – 
an inexhaustible sea!” Here, al-Zuhrī gracefully conveys his admiration of 
ʿUrwah. Yet it would be erroneous to assume that al-Zuhrī belittled ʿAmrah’s 
scholarly abilities on the basis of this narration or that he baldly asserted he 
was easily satiated by them, especially in light of his other descriptions of her. 
With his judicious choice of phrasing (tabaḥḥartuhumā), al-Zuhrī compares 
the bodies of knowledge possessed by these two scholars to immense bodies of 

61 Ibn Saʿd, al-Ṭabaqāt, 2:289, 295; al-Wāqidī, Kitāb al-Maghāzī, 2:692.
62 Ibn Saʿd, al-Ṭabaqāt, 2:295.
63 al-Dhahabī, Siyar, 5:417; Ibn Ḥajar al-ʿAsqalānī, Taqrīb, 506.
64 al-Dhahabī, Siyar, 5:359; Ibn Ḥajar al-ʿAsqalānī, Taqrīb, 241. 
65 Ibn Saʿd, al-Ṭabaqāt, 2:291–2, 295; al-Dhahabī, Siyar, 5:357; Ibn Ḥajar al-ʿAsqalānī, Tahdhīb, 

3:93. 
66 31 out of 63 ḥadīths. 
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water into which he sought to delve. Following the linguistic implications of 
his analogy, one would not attempt to plunge into the depths of a shallow 
creek; the incongruity would be too obvious to merit the effort. To the contrary, 
by conjoining ʿAmrah and ʿUrwah in this fashion, al-Zuhrī acknowledges the 
inherent comparability of their stature, as widely recognized by their contem-
poraries. While the later professionalization of ḥadīth studies, as recently sug-
gested by Sayeed, may have diminished opportunities for female scholars, the 
life of ʿAmrah bint ʿAbd al-Rahmān does not readily exemplify this process of 
constriction. It appears to have occurred later in the second/eighth and third/
ninth centuries rather than in the first century of the Islamic era, which was 
marked by greater fluidity. al-Zuhrī did not regard ʿAmrah – or for that matter 
ʿUrwah – as one of the top four jurists who issued legal opinions (fatwās) in 
Medina. That distinction among the trio of ʿAmrah, al-Qāsim, and ʿ Urwah went 
to al-Qāsim, even though he refrained from issuing legal opinions whenever 
possible. Yet Ibn Saʿd still includes ʿAmrah and ʿUrwah among the top eight 
jurists of their generation. They, female and male, represented an illustrious 
cohort by any standard.67

Highly respected by her contemporaries, ʿAmrah’s actions were adopted as 
important precedents and legal evidence by later jurists who represented most 
of the major and minor schools of Sunnī Islamic law. To turn to some of the 
literary examples of ʿAmrah’s exercise of juridical authority, I begin with her 
involvement in economic transactions. In al-ʿIlal of Aḥmad b. Ḥanbal, the 
prominent jurist Sufyān b. ʿUyaynah is reported as saying, “They used to con-
sult her regarding sales transactions.”68 Although Sufyān b. ʿUyaynah person-
ally would not have had the opportunity to witness people consulting ʿAmrah, 

67 Ibn Saʿd, al-Ṭabaqāt, 2:292, 295; al-Dhahabī, Siyar, 5:357; Ibn Ḥajar al-ʿAsqalānī, Tahdhīb, 
3:93; Sayeed, Women, 94–5. The specification of the grammatical subject (ḥadīthuʿAmrah) 
in most transmissions clarifies the meaning understood and conveyed by classical  Muslim 
traditionists, as in the version translated above: idhā ḥaddathanī ʿUrwah thumma 
ḥaddathatnī ʿAmrah ṣaddaqa ʿindī ḥadīthu ʿAmrah ḥadītha ʿUrwah fa-lammā tabaḥḥartu-
humā idhā ʿ Urwah baḥr lā yunzaf. One narration of this report merges the subject (ḥadīthu 

ʿAmrah) into the verb (yuṣaddiqu), which is best translated into English as “it would con-
firm ʿUrwah’s narration to be correct” (idhā ḥaddathanī ʿUrwah thumma ḥaddathatnī 
ʿAmrah yuṣaddiqu ʿindī ḥadītha ʿUrwah). Sayeed’s translation and interpretation of this 
particular version must be revised in light of the parallel narrations. Another transmis-
sion transposes the order of narrators in the first part of the ḥadīth in parallel with the 
second half: “When ʿAmrah would narrate to me and then ʿUrwah would narrate to me, 
ʿAmrah’s narration would confirm ʿUrwah’s narration” (idhā ḥaddathatnī ʿAmrah thumma 
ḥaddathanī ʿUrwah ṣaddaqa ʿindī ḥadīthu ʿAmrah ḥadītha ʿUrwah). 

68 Aḥmad b. Ḥanbal, Kitāb al-ʿIlal, 2:66 (#1566).
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several of his teachers had been students of hers, and therefore they would 
have been able to convey their first-hand observations to him.69 In fact, an-
other account in al-ʿIlal specifies that Sufyān b. ʿUyaynah’s teacher Yaḥyā b. 
Saʿīd had frequently witnessed people consulting ʿAmrah on such legal mat-
ters.70 In al-Muwaṭṭaʾ, Mālik utilizes ʿAmrah’s actions to establish a legal prec-
edent regarding a particular aspect of contracting a sale.71 As a central figure of 
the Ḥanafī school of law, Muḥammad b. al-Ḥasan al-Shaybānī comments upon 
this legal precedent in his recension of al-Muwaṭṭaʾ with the approving words, 
“This [position] is what we adopt.”72 Although al-Shāfiʿī disagrees with the 
conclusions reached by Mālik on this particular topic, he too discusses ʿAmrah’s 
actions as an important piece of legal evidence to be considered carefully.73

ʿAmrah’s personal actions also became a legal precedent on the question of 
what should be sacrificed at the culmination of one’s performance of the pil-
grimage. Her female servant Ruqayyah details how ʿAmrah performed Ḥajj:

ʿAmrah entered Makkah on the Day of Deliberation [Yawm al-Tarwiyah, 
the eighth of Dhū’l-Ḥijjah], and I was with her. She circumambulated the 
House (of God) and [traversed between] al-Ṣafā and al-Marwah; then she 
entered the ṣuffah of the mosque [either the back part or the roofed gal-
lery of the mosque according to the ḥadīth commentator al-Bājī] and 
said, “Do you have a pair of scissors,” to which I said, “No.” So she said, “Go 
find some.” So I found some and brought them to her, and she cut off 
some hair from her braids. And when it was the Day of Sacrifice [Yawm 
al-Naḥr, the tenth of Dhū’l-Ḥijjah], she slaughtered a sheep.

On the basis of this description, Mālik concludes that ʿAmrah had performed 
Ḥajj Tamattuʿ and therefore points to her slaughtering a sheep at the end of  
her pilgrimage as the advisable interpretation of the relevant Qurʿānic text, 
“mā ’staysara min al-hady” (Q. 2: 196).74 In his commentary on this narration, 

69 ʿAbd Rabbih, Saʿd, and Yaḥyā, the sons of Saʿīd b. Qays al-Anṣārī, ʿAmr b. Dīnār (d. 126/744), 
and Ismāʿīl b. Umayyah (d. 144/761) are among the links between ʿAmrah and Sufyān b. 
ʿUyaynah. Ibn Ḥajar al-ʿAsqalānī, Tahdhīb, 2:59–60.

70 Aḥmad b. Ḥanbal, Kitāb al-ʿIlal, 2:66 (#1567).
71 “Mā yajūz fī ’stithnāʾ al-thamar.” Mālik, al-Muwaṭṭaʾ, 2:622. This tradition is also included 

in Abū Bakr Aḥmad b. al-Ḥasan al-Bayhaqī, Maʿrifat al-Sunan wa’l-Āthār, ed. Sayyid 
Ḥasan, 7 vols. (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1991), 4:329.

72 Muwaṭṭaʾ Mālik Riwāyat Muḥammad b. al-Ḥasan al-Shaybānī, 269.
73 Muḥammad b. Idrīs al-Shāfiʿī, al-Umm, ed. Maḥmūd Matrajī, 9 vols. (Beirut: Dār al-Kutub 

al-ʿIlmiyyah, 1993), 3:73.
74 Mālik, al-Muwaṭṭaʾ, 1:386; al-Bājī, al-Muntaqā, 4:20; al-Zurqānī, Sharḥ, 2:444. 
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al-Shaybānī indicates that ʿAmrah’s interpretation represents the position of 
Abū Ḥanīfah as well as that of the majority of Muslim scholars, and he explic-
itly states that her precedent applies to both male and female pilgrims.75 On 
the subject of pilgrimage, Yaḥyā b. Saʿīd also sought ʿAmrah’s legal counsel on 
some procedural details regarding the state of ritual sanctity (iḥrām), and, in 
his commentary on this tradition, Muḥammad al-Zurqānī (d. 1122/1710) cites 
her response as the majority position of subsequent jurists.76

The classical Islamic sources indicate that ʿAmrah also served as a resource 
in the Muslim community for the private concerns of women. Several reports 
discuss the criteria that ʿAmrah used to determine the end of a woman’s men-
strual cycle, whereupon she would perform full ritual ablution (ghusl) and 
could resume participating in ritual prayer, fasting, and sexual relations with 
her husband. Relating one such instance of consultation, Fāṭimah bint 
Muḥammad recounts:

A woman from Quraysh sent a piece of cotton (kursufat quṭn) on which 
was yellowishness (fīhā ka’l-ṣufrah) in a small purse (bi-durj) to ʿAmrah 
asking her, “Do you think that when a woman sees only this left of her 
menstruation that she has become clean [from it]?” She said, “No, not 
until she sees pure white.”77

Other reports from ʿAmrah’s servant, whom many sources identify as Rayṭah, 
state that “ʿAmrah used to order the women not to perform the full ablution 
[after their menstrual cycle] until the piece of cotton (al-quṭnah) came out 
white.”78 Versions of this account find their way from the ḥādīth collections of 
Ibn Abī Shaybah (d. 235/849) and al-Dārimī (d. 255/869) into important Ḥanafī 
legal works, such as Naṣb al-Rāyah of al-Zaylaʿī (d. 762/1361), Fatḥ al-Qadīr  
of Ibn al-Humām (d. 861/1460), and al-Baḥr al-Rāʾiq of Ibn Nujaym (d. 970/ 
1563), all of which continue to be studied until this day. In tracing an ongoing 
textual trajectory, ʿAmrah’s instructions also eventually entered a late twen-
tieth-century encyclopedia of Islamic jurisprudence.79 Similar accounts of 

75 For example, he concludes, wa-bi-hādhā naʾkhudh li’l-muʿtamir wa’l-muʿtamirah. Muwaṭṭaʾ 
Mālik Riwāyat Muḥammad b. al-Ḥasan al-Shaybānī, 154. 

76 Mālik, al-Muwaṭṭaʾ, 1:341; al-Zurqānī, Sharḥ, 2:349.
77 Ibn Saʿd, al-Ṭabaqāt, 8:358; al-Dārimī, Sunan, 1:214 (with the ommission of the word bi-

durj).
78 al-Dārimī, Sunan, 1:213. For the specific mention of Rayṭah’s name, see the following foot-

note.
79 Ibid.; Abū ʿĀṣim Nabīl b. Hāshim al-Ghamrī, Fatḥ al-Mannān, 10 vols. (Beirut: Dār al-Ba- 

shāʾir al-Islāmiyyah and Mecca: al-Maktabah al-Makkiyyah, 1999), 5:104–5; Ibn Abī 



 349Relations, Narrations, And Judgments

Islamic Law and Society 22 (2015) 323-351

women consulting Asmāʾ bint Abī Bakr, the sister of the Prophet’s wife ʿĀʾishah, 
corroborate that it was common for learned women to instruct others in mat-
ters of personal jurisprudence.80

Perhaps the most intriguing example of ʿAmrah’s exercise of juridical au-
thority involves her interference in a case of theft during the administrative 
tenure of her nephew Abū Bakr b. Muḥammad b. ʿAmr b. Ḥazm. When ʿUmar 
b. ʿAbd al-Azīz became governor of Medina in 87/707, he appointed Abū Bakr 
as its judge. And when the Umayyad caliph al-Walīd b. ʿAbd al-Malik (r. 86–
96/705–15) recalled ʿUmar b. ʿAbd al-Azīz from his post in 93/712, Abū Bakr 
temporarily assumed the governorship for a few months. In 96/715, Abū Bakr 
was reappointed as Medina’s governor by the Umayyad caliph Sulaymān b. 
ʿAbd al-Malik (r. 96–99/715–717) and served in office for the next five years, re-
maining in his position throughout the caliphate of ʿUmar b. ʿAbd al-Azīz  
(r. 99–101/717–720).81 According to some sources, ʿAmrah by that time was in 
her seventies.82 As Yaḥyā b. Saʿīd discusses the occurrence of theft in Medina:

Abū Bakr b. Muḥammad b. ʿAmr b. Ḥazm informed me that he arrested a 
Nabatean who had stolen rings made of iron and detained him in order 
to cut off his hand. So ʿAmrah bint ʿAbd al-Raḥmān sent a female servant 
of hers called Umayyah. Abū Bakr explained, “She came to me while I was 
among the people and said, ʿYour maternal aunt ʿAmrah says to you, ‘O 
son of my sister, you arrested a Nabatean on a light matter, as I was told, 
and you want to cut off his hand.’ I said, ‘Yes.’ She said, ʿAmrah tells you 
that there is no cutting off [of the hand] except in [what is worth] a 
fourth of a dīnār and up.’ Abū Bakr said, ‘So I released the Nabatean.’83

Shaybah, al-Muṣannaf, 1:94; ʿAbd Allāh b. Yūsuf al-Zaylaʿī, Naṣb al-Rāyah li-Aḥādīth 
al-Hidāyah, ed. Muḥammad ʿAwāmah, 5 vols. (Beirut: Muʾassasat al-Rayyān, 1997), 1:193; 
Muḥammad b. ʿAbd al-Wāḥid b. al-Humām, Sharḥ Fatḥ al-Qadīr, 10 vols. (Cairo: Muṣtafā 
al-Bābī al-Ḥalabī, 1970) 1:163-4; Zayn al-Dīn b. Ibrāhīm b. Nujaym, al-Baḥr al-Rāʾiq Sharḥ 
Kanz al-Daqāʾiq, 9 vols. (Deoband: Dār al-Kitāb, 2000) 1:335; al-Mawsūʿah al-Fiqhiyyah, 45 
vols. (Kuwait: Wizārat al-Awqāf wa’l-Shuʾūn al-Islāmiyyah, 1986), 33:280.

80 al-Dārimī, Sunan, 1:214.
81 Abū Bakr was removed from office in 101/720 after Yazīd b. ʿAbd al-Malik b. Marwān 

became caliph. Ibn Saʿd, al-Qism al-Mutammim, 125–6, 284; al-Bukhārī, al-Tārīkh al-Kābīr, 
9:10; al-Ṭabarī, Tārīkh, 3:675, 678, 680, 4:20, 22, 33, 43, 61, 66, 72–3, 98, 165; Ibn ʿAsākir, Tārīkh 
Madīnat Dimashq, 54:87–8; al-Dhahabī, Siyar, 6:122–3; Ibn Ḥajar al-ʿAsqalānī, Tahdhīb, 
4:495; Ibn al-ʿImād, Shadharāt, 2:90.

82 Ibn al-Qaysarānī, Kitāb al-Jamʿ, 2:610; Ibn Ḥajar al-ʿAsqalānī, Tahdhīb, 4:683.
83 Mālik, al-Muwaṭṭaʾ, 2:840.
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Another account, in the Musnad of Aḥmad b. Ḥanbal, relates that ʿAmrah sent 
her female servant to dissuade her nephew from inflicting the unduly harsh 
punishment until she was able to come in person and inform him of what 
ʿĀʾishah had told her about the Prophet’s own pronouncement on matters of 
theft.84 All the various accounts of this incident85 indicate that ʿAmrah’s judg-
ment was so authoritative that one of the leading male scholars and adminis-
trators of Medina was compelled to act upon it. Significantly, Abū Bakr has 
been described as the most knowledgeable of his age regarding the issue of 
Islamic judicial rulings (kāna ʿalam ahl zamānih fi’l-qaḍāʾ).86 And the judge 
Abū’l-Walīd al-Bājī (d. 494/1081) comments on Abū Bakr’s actions concerning 
this case, “His releasing the Nabatean upon hearing ʿAmrah’s statement is evi-
dence for the validity of women’s issuing legal opinions and the validity of 
adopting their positions if they are learned.”87

As an important legal precedent establishing the weight of female juridical 
positions, ʿAmrah bint Abd al-Raḥmān’s role in the critical formation of Islam-
ic knowledge should not be interpreted as a woman’s solitary incursion into an 
exclusively male domain. To the contrary, ʿAmrah’s participation in these net-
works of scholarship reveal the fluidity with which the early generation of 
Muslims conceived of the potential for women to contribute to the commu-
nity’s overall understanding of its religious obligations. Moreover, as influen-
tial as ʿAmrah bint ʿAbd al-Raḥmān may have been, she was one of many early 
Muslim women who shaped these foundations of Islamic knowledge for gen-
erations to come. In al-Iḥkām fi Uṣūl al-Aḥkām, Ibn Ḥazm (d. 456/1064) point-
edly acknowledges the debt owed to many such learned women, including the 
Prophet’s wives, his female contemporaries, and subsequent generations of fe-
male Muslims.88 By exploring the case of ʿAmrah bint ʿAbd al-Raḥmān, we are 
better able to appreciate the interweaving of personal and scholarly networks 
that established the framework for one of these women’s diverse and signifi-
cant contributions across fluid and permeable gender boundaries. For the pur-
poses of Ibn Ḥazm’s inquiry into the workings of Islamic legal theory, however, 

84 Aḥmad b. Ḥanbal, Musnad, 41:60–2.
85 Ibid.; Mālik, al-Muwaṭṭaʾ, 2:840; al-Bayhaqī 8:444–5; Aḥmad b. Muḥammad al-Ṭaḥāwī, 

Sharḥ Maʿānī al-Āthār (Beirut: ʿĀlam al-Kutub, 1994), 3:165–6.
86 Abū Bakr b. Muḥammad b. ʿAmr b. Ḥazm similarly garnered the praise of Mālik: “We had 

no one in Medina who knew more about the judiciary than Abū Bakr b. Muḥammad b. 
ʿAmr b. Ḥazm.” al-Bukhārī, al-Tārīkh al-Kābīr, 9:10; al-Dhahabī, Siyar, 6:122, 133. 

87 al-Bājī, al-Muntaqā, 9:233–4. irsāluhu al-nabaṭī ʿindamā intahā ilayhi min qawlihā dalīl 
ʿalā ṣiḥḥat fatwā al-nisāʾ wa-ṣiḥḥat al-akhdh bi-aqwālihinna idhā kunna min ahl al-ʿilm.

88 Abū Muḥammad ʿAlī Ibn Ḥazm al-Andalūsī al-Ẓāhirī, al-Iḥkām fi Uṣūl al-Aḥkām, ed. 
Aḥmad Shākir, 8 vols. (Cairo: Zakariyyā ʿAlī Yūsuf and Maṭbaʿat al-ʿĀṣimah, 1968), 3:325–6.
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the example of ʿAmrah bint ʿAbd al-Raḥmān was essential to illustrating an-
other point – that the words of divine revelation are directed towards men and 
women alike.89

89 Ibid., 324–9.
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