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Arabic Alphabet And Transliteration Guide

Arabic Letter Transliteration with Diacritics Notes
[ 3 (long vowel) / a (short vowel) Alif
o b B3’
o t Ta'
& th Tha'
z j Jim
z h Ha'
¢ kh Kha'
3 d Dal
3 dh Dhal
B r Ra’'
3 z Zay
o s Sin
o sh Shin
) $ Sad
o d Dad
L t Ta'
L z z3'
& ! ‘Ayn
d gh Ghayn
. f F&'
é q Qaf




g k Kaf
Jd L Lam
¢ m Mim
) n Nan
° h Ha'

9 U (long vowel) / w (consonant) Waw
I 1 (long vowel) / y (consonant) Y3’

Additional Notes:

Hamza (¢): Represented as ' (e.g, ji:. = sa'ala). Hamza can appear on its own or on a
‘chair (e.g, & .5.).1).

T&' Marbatah (:): Transliterated as—ah or—at depending on context (e.g, &5 = jannah,
&2 = sunnah).

Shadda ( *): Represents gemination (doubling of a consonant). It is marked by doubling
the letter (e.g, Jsa) = rasil, 3> = haqq).

Sukin (°): Indicates the absence of a vowel. It is not explicitly marked in transliteration
unless necessary (e.g, w4 = maktib).

Tanwin (") : Represented as—an,—in, or—un (e.g, S = kitaban, Jsa; = rasdlun).
Alif Magsirah (s): Transliterated as a (e.g, s+ = Misa).

T3’ Marbiitah at the End of Words: Often pronounced as—ah in pausa (e.g, &> = jannah).
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s
Ar-Risalah At-Tadmuriyyah (The Palmyran
Treatise)

The Verification of Affirmation for the Names and Attributes
and the Clarification of the Reality of Reconciliation between
the Sacred Law and the Divine Decree)

In the Name of Allah, the Most Compassionate, the Most Merciful. All praise is due to
Allah Alone, and may blessings and peace be upon him after whom there is no prophet.

The Shaykh, the Imam, the Scholar, the Erudite Luminary, Shaykh al-Islam Taqi al-Din
Aba al-'Abbas Ahmad ibn ‘Abd al-Halim ibn ‘Abd al-Salam ibn Taymiyyah al-Harrani—
may Allah be pleased with him and make him pleased—said:

All praise is for Allah; we praise Him, seek His aid, and ask His forgiveness. We seek refuge
in Him from the evils of our own souls and the wickedness of our deeds. Whomever Alldh
guides, none can lead astray, and whomever He allows to stray, none can guide. | bear
witness that there is no god worthy of worship except Allah alone, without any partner,
and | bear witness that Muhammad is His servant and His Messenger, may Alldh send
blessings and peace upon him, his family, and his companions. To proceed: Indeed,
certain individuals, whose request it was incumbent upon me to answer, asked me to
write down for them the substance of what they had heard from me in some gatherings
concerning the discourse on Tawhid (Divine Oneness) and the Sifat (Divine Attributes),
as well as on the Shar' (Divine Law) and Qadar (Divine Decree). This was due to the
pressing need for a thorough clarification and establishment (tahqiq) of these two
fundamental principles, and because of the widespread confusion and disturbance
surrounding them.

For indeed, alongside the fact that everyone has a need for understanding these two
principles, it is also the case that people of reflection, knowledge, will, and worship
inevitably encounter thoughts and statements concerning them, which necessitate a
clear distinction between guidance and misguidance. This is especially true given the
multitude of those who have delved into these matters—sometimes correctly, but often
falsely—and considering the doubts (shubuhat) that afflict hearts regarding them,
leading them into various forms of deviation. Thus, discourse concerning the domain of
Tawhid and Attributes falls under the category of informative statements (khabar),
revolving around negation (nafy) and affirmation (ithbat). Conversely, discourse
concerning Divine Law and Decree falls under the category of commands and volition
(talab wa al-iradah), revolving around will and love versus aversion and hatred, both in
terms of negation and affirmation.

A person finds within himself the distinction between negation and affirmation, belief
and disbelief, as well as between love and hatred, encouragement and prohibition.
Indeed, the difference between these two types [of discourse] is recognized by both the
common folk and the elite, and it is acknowledged among various groups of scholars
who engage in knowledge, just as the jurists (fuqaha’) have mentioned it in the Book of



Faith (Kitab al-Tman), and as those who categorize speech—from among the people of
logic, grammar, and rhetoric—have mentioned it. They stated that speech is of two types:
informative (khabar) and performative (insha’). The informative revolves around
negation and affirmation, while the performative involves command, prohibition, or
permission. Given this, it is imperative for the servant [of Allah] to affirm for Allah those
attributes of perfection that must be affirmed for Him, and to negate from Him anything
contrary to this state that must be negated. Likewise, concerning His decrees, the servant
must affirm both His creation (khalg) and His command (amr). Thus, one must believe
in His creation, which entails [affirming] the perfection of His power and the universality
of His will, and affirm His command, which entails clarifying what He loves and is pleased
with in terms of speech and action. One must believe in His Divine Law (Shar') and His
Divine Decree (Qadar) with a faith free from error. This latter aspect entails Tawhid in
worshipping Him alone, without any partner—which is Tawhid in intention, will, and
action. The former aspect [concerning Tawhid and Attributes] entails Tawhid in
knowledge and statement. This distinction is indicated by Surah {Say, 'He is Allah, [who
is] One'} [Al-Ikhlas: 1], while the other aspect is indicated by Strah {Say, ‘O disbelievers’}
[AL-Kafiran: 1]. These are the two Sirahs of Sincerity (Strata al-Ikhlas), and the Prophet
(peace be upon him) used to recite them after Al-Fatihah in the two rak'ahs of the Fajr
prayer, the two rak'ahs of Tawaf (circumambulation), and on other occasions.

As for the first aspect—namely, Tawhid concerning the Attributes (Tawhid fi as-Sifat)—
the fundamental principle in this domain is that Allah is to be described only as He has
described Himself and as His Messengers have described Him, both in terms of negation
and affirmation. Thus, one affirms for Allah what He has affirmed for Himself and negates
from Him what He has negated from Himself.

It is well-established that the way of the Salaf (pious predecessors) of this Ummah and
its Imams is to affirm the Attributes that He affirmed for Himself without inquiring into
the modality (ghayr takyif), without likening Him to creation (ghayr tamthil), without
distorting their meaning (ghayr tahrif), and without denying or negating them (ghayr
ta'til).

Similarly, they negate from Him what He has negated from Himself, while
simultaneously affirming the Attributes He has affirmed, without any deviation (ilhad)—
neither concerning His Names nor His Signs (Ayat). For Allah, the Exalted, condemned
those who deviate concerning His Names and Signs, as He stated: {And to Allsh belong
the best names, so invoke Him by them. And leave [the company of] those who practice
deviation concerning His names. They will be recompensed for what they have been
doing} [Al-A'raf: 180]. And He, the Exalted, said: {Indeed, those who inject deviation into
Our verses are not hidden from Us. So, is he who is cast into the Fire better or he who
comes secure on the Day of Resurrection? Do whatever you will..} [Fussilat: 40]. Thus,
their way entails affirming the Names and Attributes while negating any resemblance to
created beings: affirmation without anthropomorphism (tashbih) and transcendence
(tanzih) without negation (ta'til). This is precisely as Allah, the Exalted, stated: {There is
nothing like unto Him, and He is the Hearing, the Seeing} [Ash-Shara: 11]. In His
statement, {There is nothing like unto Him}, there is a refutation of anthropomorphism
(tashbih) and likening (tamthil). And in His statement, {and He is the Hearing, the
Seeing}, there is a refutation of deviation (ilhad) and negation (ta'til).

Allah, Glorified is He, sent His Messengers with detailed affirmation and general negation.
They affirmed Allah’s Attributes in detail, while negating from Him anything unfitting,
such as resemblance (tashbih) and likeness (tamthil). As Allah, the Exalted, said: {So
worship Him and be steadfast in His worship. Do you know of any similarity to Him



(samiyya)?} [Maryam: 65]. The linguists state that {Do you know of any similarity to Him
(samiyya)?} means: any peer who deserves the same name as Him? It is also said: a
namesake (musamiyyan) who rivals Him. This aligns with the meaning reported from
Ibn ‘Abbas: ‘(Do you know of any similarity to Him) meaning, an equal or a likeness?'
All3h, the Exalted, also said: {He neither begets nor is born, Nor is there to Him any
equivalent (kufuwan).} [Al-Ikhlas: 3-4]. And He said: {So do not attribute to Allah equals
(andad) while you know [that there are none].} [Al-Bagarah: 22]. And He said: {And [yet],
among the people are those who take other than Alldh as equals [to Him]. They love
them as they [should] love Allah. But those who believe are stronger in love for Allah.}
[Al-Bagarah: 165]. And He said: {But they have attributed to Allsh partners - the jinn,
while He created them - and have fabricated for Him sons and daughters without
knowledge. Exalted is He and high above what they describe. [He is] Originator of the
heavens and the earth. How could He have a son when He does not have a companion
and He created all things? And He is, of all things, Knowing.} [Al-An'am: 100-101]. And He
said: {Blessed is He who sent down the Criterion upon His Servant that he may be to the
worlds a warner - He to whom belongs the dominion of the heavens and the earth and
who has not taken a son and has not had a partner in dominion..} [Al-Furqan: 1-2]. And
He said: {So inquire of them, [O Muhammady], 'Does your Lord have daughters while they
have sons? Or did We create the angels female while they were witnesses?
Unquestionably, it is out of their falsehood that they say, ‘Allah has begotten, and indeed,
they are liars. Has He chosen daughters over sons? What is [wrong] with you? How do
you judge? Then will you not be reminded? Or do you have a clear authority? Then
produce your scripture, if you should be truthful. And they have claimed between Him
and thejinn a lineage, but the jinn have already known that they [who made such claims]
will be brought [to punishment]. Exalted is Allsh above what they describe, Except the
chosen servants of Allh.} [As-Saffat: 149-160], continuing until His statement: {Exalted is
your Lord, the Lord of might, above what they describe. And peace upon the messengers.
And praise to Allah, Lord of the worlds.} [As-Saffat: 180-182]. Thus, He glorified Himself,
declaring Himself free from what the fabricating polytheists attribute to Him; He sent
peace upon the Messengers because their statements were free from falsehood and
polytheism; and He praised Himself, as He, Glorified is He, is the One deserving of all
praise due to His Names, Attributes, and wondrous creations.

As for the detailed affirmation (al-ithbat al-mufassal), He mentioned His Names and
Attributes that He revealed in His decisive verses (ayat), such as His statement: {Allah -
there is no deity except Him, the Ever-Living (Al-Hayy), the Sustainer of [all] existence
(Al-Qayyam)..} [Al-Bagarah: 255] - the entire verse. And His statement: {Say, ‘He is Allah,
[who is] One. Allah, the Eternal Refuge (As-Samad).’} [Al-Ikhlas: 1-2] - the entire Sarah.
And His statements: {And He is the All-Knowing (Al-'Alim), the All-Wise (Al-Hakim)} [e.g,,
At-Tahrim: 2]; {And He is the All-Knowing (Al-'Alim), the All-Powerful (Al-Qadir)} [e.g,
Ar-Rim: 54]; {And He is the Hearing (As-SamT’), the Seeing (Al-Basir)} [e.g, Ash-Shara:
11]; {And He is the Exalted in Might (Al-'Aziz), the All-Wise (Al-Hakim)} [e.g, Al-Bagarah:
129]; {And He is the Forgiving (Al-Ghafr), the Merciful (Ar-Rahim)} [e.g, Yanus: 107];
{And He is the Forgiving (Al-Ghafiir), the Affectionate (Al-Wadud), Lord of the Throne
(Dhal-'Arsh), the Glorious (Al-Majid), Effecter of what He intends (Fa'alun lima yurid).}
[AL-Burdj: 14-16]; {He is the First (Al-Awwal) and the Last (Al-Akhir), the Ascendant (Az-
Z3hir) and the Intimate (Al-Batin), and He is, of all things, Knowing (Al-'Alim).} [Al-Hadid:
3]; {It is He who created the heavens and earth in six days and then established Himself
above the Throne (istawa ‘alal-'Arsh). He knows what penetrates into the earth and what
emerges from it and what descends from the heaven and what ascends therein; and He
is with you wherever you are. And Allah, of what you do, is Seeing (Basir).} [Al-Hadid: 4].



And His statement: {That is because they followed what angered Allah and disliked [what
earns] His pleasure, so He nullified their deeds.} [Muhammad: 28]. And His statement:
{Allah will bring forth [in place of them] a people He will love and who will love Him,
[who are] humble toward the believers, powerful against the disbelievers...} [Al-M&'idah:
54]. And His statement: {Allah being pleased with them and they pleased with Him. That
is for whoever has feared his Lord.} [Al-Bayyinah: 8]. And His statement: {But whoever
kills a believer intentionally - his recompense is Hell, wherein he will abide eternally, and
Allsh has become angry with him and has cursed him..} [An-Nisa": 93]. And His
statement: {Indeed, those who disbelieve will be addressed, ‘The hatred (maqt) of Allah
is greater than your hatred of yourselves [now] when you were invited to faith, but you
refused.’} [Ghafir: 10]. And His statement: {Do they await but that Allah should come to
them in covers of clouds and the angels [as well]..?} [Al-Baqarah: 210]. And His statement:
{Then He directed Himself (istawa) to the heaven while it was smoke and said to it and
to the earth, ‘Come [into being], willingly or by compulsion.’ They said, ‘We have come
willingly."} [Fussilat: 11]. And His statement: {And Allah spoke to Misa with [direct] speech
(taklima).} [An-Nisa": 164]. And His statement: {And We called him from the right side of
the Mount and brought him near, confiding (najiyya) [in him].} [Maryam: 52]. And His
statement: {And [mention] the Day He will call them and say, ‘Where are My ‘partners’
whom you used to claim?} [Al-Qasas: 62]. And His statement: {His command is only
when He intends a thing that He says to it, ‘Be, and it is.} [Yasin: 82]. And His statement:
{He is Allah, other than whom there is no deity, Knower of the unseen and the witnessed.
He is the Most Compassionate (Ar-Rahman), the Most Merciful (Ar-Rahim). He is Allah,
other than whom there is no deity, the Sovereign (Al-Malik), the Pure (Al-Qudds), the
Perfection (As-Salam), the Giver of Security (Al-Mu'min), the Overseer (Al-Muhaymin),
the Exalted in Might (Al-'Aziz), the Compeller (Al-Jabbar), the Superior (Al-Mutakabbir).
Exalted is Allah above whatever they associate with Him. He is Allah, the Creator (Al-
Khaliq), the Inventor (Al-Bari"), the Fashioner (Al-Musawwir); to Him belong the best
names. Whatever is in the heavens and earth is exalting Him. And He is the Exalted in
Might (Al-'AzZiz), the All-Wise (Al-Hakim).} [Al-Hashr: 22-24].

These are examples of such verses, alongside the authentic Ahadith from the Prophet
(peace be upon him) concerning the Names and Attributes of the Lord, Exalted is He. For
within these texts lies the detailed affirmation of His Essence and Attributes, and the
affirmation of His Oneness through the negation of any likeness (tamthil), by which Allsh
has guided His servants to the Straight Path. This, then, is the way of the Messengers, may
Allah’s blessings and peace be upon them all.

However, as for those who deviated and strayed from their path—such as the
disbelievers, the polytheists, those who were given the Scripture [but altered it], and
those who entered among these groups like the Sabians (as-Sabi'ah), the Philosophers
(al-Mutafalsifah), the Jahmiyyah, the Qarmatians (al-Qaramitah), the Esotericists (al-
Batiniyyah), and their ilk—they are the opposite of this. They describe Him using negative
attributes (sifat salbiyyah) in extensive detail, while affirming nothing but an absolute
existence (wujad mutlaq) that, upon careful examination, has no reality. It ultimately
reduces to an existence confined to the mind, the actualization of which is impossible in
external reality. Their position necessitates the utmost negation (ghayat at-ta'til) and the
utmost likening (ghayat at-tamthil). For they liken Him to impossible concepts, non-
existent things, and inanimate objects, while negating the Names and Attributes—a
negation that ultimately implies the negation of the Divine Essence itself.

The extremists among them negate contradictory pairs from Him, saying: ‘He is neither
existent nor non-existent, neither living nor dead, neither knowing nor ignorant. They
claim this because, according to them, describing Him with affirmation likens Him to
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existing things, while describing Him with negation likens Him to non-existent things.
Thus, they negate both contradictories. This is impossible according to self-evident
reason. They distorted what Allah revealed in the Book and what the Messenger brought,
thereby falling into something worse than what they sought to flee from. For they likened
Him to impossible concepts, since negating two contradictories is like affirming two
contradictories—both are impossibilities. It is known by necessity that existence requires
an Originator Who is Necessary by His Essence (W3jib bi-dhatiht), independent of all else,
Pre-eternal (Qadim Azali), upon Whom origination (hudath) and non-existence (‘adam)
are impermissible. Yet, they described Him with attributes whose very existence is
impossible, let alone being Necessary, Existent, or Pre-eternal.

Close to them is a group of philosophers and their followers who described Him using
only negations (sullb) and relations (idafat), without affirming positive attributes. They
defined Him as Absolute Existence qualified by absoluteness (al-wujtd al-mutlaq bi-shart
al-itlag). However, it is known by clear reason that such a concept can only exist in the
mind, not among externally existing realities. They equated the attribute with the one
described, making knowledge identical to the knower, in obstinate denial of self-evident
truths. They also equated one attribute with another, failing to distinguish between
knowledge, power, and will, thereby rejecting necessary truths.

Close to them also is a third group from the scholastic theologians (Ahl al-Kalam),
namely the Mu'tazilah and their followers. They affirmed the Names of Allah but denied
the Attributes implied by them. Some among them treated names like Al-'Alim (The All-
Knowing), Al-Qadir (The All-Powerful), As-SamT (The Hearing), and Al-Basir (The Seeing)
as mere proper nouns, synonymous with each other. Others said: ‘He is Knowing without
knowledge, Powerful without power, Hearing and Seeing without hearing or sight.’ Thus,
they affirmed the Name while denying the Attribute it entails.

The discussion exposing the corruption of the positions of these groups and
demonstrating their contradiction with clear reason, which corresponds to authentic
revelation, is mentioned elsewhere beyond these brief words. All these groups flee from
one perceived problem only to fall into its equivalent or something worse, alongside the
distortion (tahrif) and negation (ta'til) that their views necessitate. Had they reflected
deeply, they would have treated like things alike and differentiated between different
things, as reason demands. They would then have been among those endowed with
knowledge, who see that what was revealed to the Messenger is indeed the truth from
his Lord and guides to the path of the Exalted in Might (Al-'Aziz), the Praiseworthy (Al-
Hamid). However, they belong to the people of obscurities disguised as rational concepts;
they engage in sophistry regarding matters of reason (al-'agliyyat) and Qarmatian-like
distortion regarding matters based on revelation (as-sam'iyyat).

This is because it is known by rational necessity that there must be an Existent Being who
is Pre-eternal (Qadim) and independent of all else. This is evident as we witness the
origination of created things, such as animals, minerals, and plants. An originated thing
(hadith) is contingent (mumkin), neither necessary (wajib) nor impossible (mumtani’). It
is known by necessity that every originated thing must have an originator (muhdith), and
every contingent thing must have an establisher (majid). As Allah, the Exalted, said: {Or
were they created by nothing, or were they the creators [of themselves]?} [At-Tar: 35].
Since they were neither created by nothing nor were they their own creators, it is
determined that they must have a Creator who created them.

Since it is necessarily known that within existence there is that which is Pre-eternal and
Necessary by Himself (Qadim Wajib bi-nafsihi), and that which is originated and
contingent (Muhdath Mumkin), accepting both existence and non-existence, it is clear
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that both [types] exist. However, their agreement in sharing the designation ‘existence’
(wujtd) does not necessitate that the existence of the former is like the existence of the
latter. Rather, the existence of the Necessary Being is unique to Him, and the existence of
the contingent being is unique to it. Their agreement in a general term does not
necessitate similarity in the specific reality denoted by that term when it is qualified,
specified, or restricted, nor in any other aspect. No rational person would say, if told that
the Throne (‘Arsh) is an existing thing and a gnat is an existing thing, that the existence
of the Throne is like the existence of the gnat merely because they share the designation
of ‘thing' (shay’) and ‘existence’ (wujud). This is because there is no external,
independently existing entity called ‘existence’ in which they both partake. Rather, the
mind abstracts a shared, universal meaning, which is what the absolute term denotes.
When it is said, ‘This exists' and ‘That exists,’ the existence of each is particular to it, not
shared by anything else, even though the term ‘existence’ applies truly to both.

For this reason, Allah named Himself with Names and named His Attributes with names.
These Names, when attributed to Him, are unique to Him, and no other shares in them
[in the same manner]. He also named some of His creatures with names specific to them
and attributed to them, which correspond to His Names when considered in isolation,
detached from attribution and specification. However, the agreement of the two names,
and the similarity or identity of their meaning when taken absolutely and abstracted from
attribution and specification, does not necessitate that the realities they denote are
identical or similar when attributed and specified—let alone that the denoted reality
itself becomes identical when attributed and specified.

For instance, Allah named Himself Living (Hayy), saying: {Allah - there is no deity except
Him, the Ever-Living (Al-Hayy), the Sustainer of [all] existence (Al-Qayyim)} [Al-Baqarah:
255]. And He named some of His servants living (hayy), saying: {He brings the living (al-
hayy) out of the dead and brings the dead out of the living (al-hayy)} [Ar-Ram: 19]. Yet,
this living is not like that Living. For His Name ‘Al-Hayy' is @ Name of Allah, unique to
Him. His statement, {He brings the living (al-hayy) out of the deady}, refers to the created
living being, a designation unique to it [in its context]. The two only agree [in meaning]
when the term is used absolutely and stripped of specification. However, an absolute
concept [like ‘living' in the abstract] does not denote a specific entity existing externally.
Rather, the intellect understands from the absolute term a shared conceptual measure
between the two denoted realities. When specified [to Allah or creation], this concept is
qualified by that which distinguishes the Creator from the creature, and the creature from
the Creator. This principle must be applied to all of Allsh's Names and Attributes: one
understands from them the meaning indicated by the name through general agreement
(muwata'ah) and shared concept, and also the meaning indicated by attribution and
specification, which precludes the creature from sharing with the Creator in any of His
unique characteristics, Glorified and Exalted is He.

Likewise, Allah named Himself Knowing (‘Alim) and Forbearing (Halim). He named one
of His servants knowing (‘alim), saying: {And they gave him good tidings of a knowing
(‘alim) boy} [Adh-Dhariyat: 28], meaning Ishaq. He named another forbearing (halim),
saying: {So We gave him good tidings of a forbearing (halim) boy} [As-Saffat: 101],
meaning Isma'll. Yet, the Knowing is not like the knowing, nor is the Forbearing like the
forbearing. He named Himself Hearing (SamT') and Seeing (Basir), saying: {Indeed, Alldh
commands you to render trusts to whom they are due and when you judge between
people to judge with justice. Excellent is that which Allah instructs you. Indeed, Allah is
ever Hearing (Samran) and Seeing (Basiran).} [An-Nis3": 58]. And He named some of His
servants hearing (sami’) and seeing (basir), saying: {Indeed, We created man from a
sperm-drop mixture that We may try him; and We made him hearing (samran) and
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seeing (basiran).} [Al-Insan: 2]. Yet, the Hearing is not like the hearing, nor the Seeing like
the seeing. He named Himself Kind (Ra'tf) and Merciful (Rahim), saying: {Indeed, Alldh
is, to the people, Kind (Ra'afun) and Merciful (Rahim).} [Al-Bagarah: 143]. And He
described one of His servants as kind (ra'df) and merciful (rahim), saying: {There has
certainly come to you a Messenger from among yourselves. Grievous to him is what you
suffer; [he is] concerned over you and to the believers is kind (ra'Gfun) and merciful
(rahim).} [At-Tawbah: 128]. Yet, the Kind is not like the kind, nor the Merciful like the
merciful. He named Himself the Sovereign (Al-Malik), saying: {The Sovereign (Al-Malik),
the Pure (Al-Quddus)} [Al-Hashr: 23]. And He named some of His servants king (malik),
saying: {For behind them was a king (malikun) who seized every [good] ship by force.}
[Al-Kahf: 79], and {And the king (al-maliku) said, ‘Bring him to me."} [YTsuf: 50]. Yet, the
Sovereign King is not like the king. He named Himself the Giver of Security (Al-Mu'min)
and the Overseer (Al-Muhaymin). He named some of His servants believer (mu'min),
saying: {Then is one who was a believer (mu'minan) like one who was defiantly
disobedient? They are not equal.} [As-Sajdah: 18]. Yet, the Giver of Security is not like the
believer. He named Himself the Exalted in Might (Al-'Aziz), saying: {The Exalted in Might
(Al-'Aziz), the Compeller (Al-Jabbar), the Superior (Al-Mutakabbir)} [Al-Hashr: 23]. And
He referred to one of His creatures as ‘Aziz, saying: {Said the wife of al-'Aziz..} [YUsuf: 51].
Yet, the Exalted in Might is not like the ‘Aziz [of Egypt]. He named Himself the Compeller
(Al-Jabbar) and the Superior (Al-Mutakabbir). He described some of His creation as
arrogant (mutakabbir) and tyrant (jabbar), saying: {Thus does Allah seal over every heart
[belonging to] an arrogant tyrant (mutakabbirin jabbar).} [Gh&fir: 35]. Yet, the Compeller
is not like the tyrant, nor the Superior like the arrogant. Examples of this are numerous.

Similarly, He named His Attributes with names and named the attributes of His servants
with corresponding names. He said [regarding His Knowledge]: {And they encompass
not a thing of His knowledge (‘ilmihi) except for what He wills} [Al-Bagarah: 255], and
{He has sent it down with His knowledge (bi-'ilmihi)} [An-Nis": 166]. He said [regarding
His Power]: {Indeed, it is Allah who is the [continual] Provider (Ar-Razzaq), the Possessor
of Power (Dhul-Quwwah), the Firm (Al-Matin).} [Adh-Dhariyat: 58], and {Did they not
see that Alldh, who created them, was greater than them in power (quwwatan)?}
[Fussilat: 15]. He also named the attribute of the creature knowledge ('ilm) and power
(quwwah). He said: {And you have not been given of knowledge (‘ilm) except a little.}
[Al-Isra": 85], and {And above every possessor of knowledge ('ilm) is one more knowing }
[YTsuf: 76], and {they rejoiced in what they had of knowledge ('ilm).} [Gha&fir: 83]. He said:
{Allah is the one who created you from weakness, then made after weakness strength
(quwwatan), then made after strength (quwwatin) weakness and white hair.} [Ar-Ram:
54], and {And add strength (quwwatan) to your strength (quwwatikum)} [HGd: 52]. He
said: {And the heaven We constructed with strength (bi-aydin)} [Adh-Dhariyat: 47],
meaning with power (quwwah). And He said: {And remember Our servant Dawad, the
possessor of strength (dhal-ayd)} [Sad: 17], meaning the possessor of power (dhul-
quwwah). Yet, the Knowledge [of Allah] is not like the knowledge [of creation], nor is the
Power [of Allah] like the power [of creation].

He described Himself with Will (Masht'ah) and described His servant with will (masht'ah).
He said: {For whoever wills (sha'a) among you to take a right course.} [At-Takwir: 28],
{And you do not will (wa ma tasha'lina) except that Allah wills (an yasha'a Allah), Lord
of the worlds.} [At-Takwir: 29]. And He said: {Indeed, this is a reminder,} [Al-Insan: 29]
{so whoever wills (fa-man sha'a) may take to his Lord a way.} [Al-Insan: 29] {And you do
not will (wa ma tasha'tina) except that Allah wills (an yasha'a Allah). Indeed, Allah is ever
Knowing and Wise.} [Al-Insan: 30]. Likewise, He described Himself with Intention/Desire
(Iradah) and His servant with intention/desire (irddah). He said: {You desire (turidina)
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the commodities of this world, while Allah desires (yuridu) [for you] the Hereafter. And
Allsh is Exalted in Might, Wise.} [Al-Anfal: 67]. He described Himself with Love
(Mahabbah) and described His servant with love (mahabbah). He said: {Allah will bring
forth [in place of them] a people He will love (yuhibbuhum) and who will love Him
(yuhibbanahu)} [Al-Ma&'idah: 54]. And He said: {Say, [0 Muhammad], ‘If you should love
(tuhibbana) Allah, then follow me, [so] Allah will love you (yuhbibkumu Allah)'} [Al
‘Imran: 31]. He described Himself with Pleasure (Rida) and described His servant with
pleasure (rida). He said: {Allah being pleased (radiya Allahu) with them and they pleased
(radd) with Him.} [Al-M&'idah: 119]. It is well known that Allah's Will is not like the
servant's will, nor is His Intention like his intention, nor His Love like his love, nor His
Pleasure like his pleasure.

Similarly, He described Himself as hating (yamqutu) the disbelievers and described them
with hatred (maqt). He said: {Indeed, those who disbelieve will be addressed, ‘The hatred
of Allah (la-maqtu Allghi) is greater than your hatred of yourselves (min maqtikum
anfusakum) [now] when you were invited to faith, but you refused.’} [Ghafir: 10]. Yet, the
hatred [of Allah] is not like the hatred [of creation].

Likewise, He described Himself with plotting (Makr) and scheming (Kayd), just as He
described His servant with these. He said: {But they plot (wa yamkurina), and Allsh plots
(wa yamkuru Allah)} [Al-Anfal: 30]. And He said: {Indeed, they are planning a plan
(yakidtina kayda), But | am planning a plan (wa akidu kayda).} [At-Tarig: 15-16]. Yet, the
plotting [of Allah] is not like the plotting [of creation], nor the scheming like the
scheming. He described Himself with action/making (‘Amal), saying: {Do they not see
that We have created for them from what Our hands have made (mimma ‘amilat aydina)
livestock of which they are owners?} [Yasin: 71]. And He described His servant with action
(‘amal), saying: {as reward for what they used to do (ya'malan).} [Al-Wagi'ah: 24]. Yet,
the action [of All3h] is not like the action [of creation]. He described Himself with calling
out (Munadah) and confiding (Munajah). He said: {And We called him (wa nadaynahu)
from the right side of the Mount and brought him near, confiding (najiyya) [in him].}
[Maryam: 52]. And He said: {And [mention] the Day He will call them (yunadihim)} [Al-
Qasas: 62]. And He said: {And their Lord called them (wa nadahuma)} [Al-A'raf: 22]. He
described His servants with calling out (munadah) and private consultation (munajah).
He said: {Indeed, those who call you (yunadiinaka) from behind the chambers - most of
them do not use reason.} [Al-Hujurat: 4]. And He said: {When you privately consult
(ngjaytum) the Messenger..} [Al-Mujadilah: 12]. And He said: {when you converse
privately (tangjaytum), do not converse privately (fald tatandjaw) about sin and
aggression...} [Al-Mujadilah: 9]. Yet, the calling out [of Allah] is not like the calling out [of
creation], nor the confiding/private consultation like the confiding/private consultation.
He described Himself with speaking (Taklim) in His statement: {And Allah spoke (wa
kallama Allahu) to Masa with [direct] speech (taklima).} [An-Nis3": 164], and His
statement: {And when Misa came at Our appointed time and his Lord spoke to him (wa
kallamahu rabbuhu)} [Al-A'raf: 143], and His statement: {Those messengers - some of
them We caused to exceed others. Among them were those to whom Allh spoke (man
kallama Alldhu)} [Al-Bagarah: 253]. He described His servant with speaking (taklim) in
His statement: {And the king said, ‘Bring him to me; | will appoint him exclusively for
myself’ And when he spoke to him (kallamahu), he said, ‘Indeed, you are today
established [in position] with us, trustworthy.} [Yasuf: 54]. Yet, the speaking [of Allah] is
not like the speaking [of creation]. He described Himself with informing (Tanbi'ah) and
described some creation with informing (tanbi'ah). He said: {And [remember] when the
Prophet confided to one of his wives a statement; and when she informed (nabba'at)
[another] of it and Allah showed it to him, he made known part of it and ignored a part.
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And when he informed her (nabba'aha) of it, she said, ‘Who informed you (anba'aka) of
this?' He said, 'l was informed (nabba'aniya) by the Knowing (Al-'Alim), the Aware (Al-
Khabir).} [At-Tahrim: 3]. Yet, the informing [by Alldh] is not like the informing [by
creation]. He described Himself with teaching (Ta'lim) and described His servant with
teaching (ta'lim). He said: {The Most Compassionate (Ar-Rahman), Taught (‘allama) the
Qur'an, Created man, [And] taught him (‘allamahu) eloquence.} [Ar-Rahman: 1-4]. And
He said: {.teaching them (tu'alliminahunna) from what Allsh has taught you
(‘allamakumu Allah).} [Al-M&'idah: 4]. And He said: {Certainly did Allsh confer [great]
favor upon the believers when He sent among them a Messenger from themselves,
reciting to them His verses and purifying them and teaching them (wa yu'allimuhumu)
the Book and wisdom..} [Al 'Imran: 164]. Yet, the teaching [by Allah] is not like the
teaching [by creation]. Likewise, He described Himself with Anger (Ghadab), saying: {and
All3h has become angry (wa ghadiba Allahu) with them and has cursed them} [Al-Fath:
6]. And He described His servant with anger (ghadab) in His statement concerning Msa:
{So MUsa returned to his people angry (ghadbana) and grieved.} [T3-Ha: 86]. Yet, the
Anger [of Allah] is not like the anger [of creation]. He described Himself as having risen
over His Throne (Istawa ‘ala ‘Arshihi), mentioning this in seven places in His Book, that
He rose over (istawa ‘ald) the Throne. He described some of His creation with rising over
or mounting (istiwd’) upon something else, such as in His statement: {That you may
mount (li-tastaw) firmly upon their backs} [Az-Zukhruf: 13], and His statement: {So
when you have boarded (istawayta), you and whoever is with you, the ark..} [Al-
Mu'mindn: 28], and His statement: {And it [the ark] came to rest (wa-stawat) upon
[Mount] Jadi} [HGd: 44]. Yet, the Istiwa’ [of Allah] is not like the istiwa’ [of creation]. He
described Himself with having outstretched Hands (Bast al-Yadayn), saying: {And the
Jews say, ‘The hand (yadu) of Allah is chained.’ Chained are their hands (aydihim) and
cursed are they for what they say. Rather, both His hands (yadahu) are outstretched
(mabsditatani); He spends however He wills.} [Al-M3&'idah: 64]. He described some of His
creation with stretching out the hand (bast al-yad) in His statement: {And do not make
your hand (yadaka) chained to your neck or extend it (tabsut-h3) completely} [Al-Isra":
29]. Yet, the Hand [of Alldh] is not like the hand [of creation], nor is the stretching out like
the stretching out. And if the intended meaning of stretching out (bast) is giving and
generosity, then Allah'’s giving is not like the giving of His creation, nor is His generosity
like their generosity. Examples of this are abundant.

Therefore, it is imperative to affirm what Allah has affirmed for Himself while negating
any likeness (mumathalah) between Him and His creation. Whoever says: ‘Allah has no
knowledge, no power, no mercy, no speech; He does not love, is not pleased, did not call
out, did not confide, did not rise over (istawa)' is a negator (mu'attil), a denier (jahid),
likening Allah to non-existent things and inanimate objects. And whoever says: ‘He has
knowledge like my knowledge, or power like my power, or love like my love, or pleasure
like my pleasure, or two hands like my hands, or an Istiwd’ (rising over) like my istiwa’
(settling/mounting)’ is an anthropomorphist (mushabbih), likening Alldh to living
creatures (hayawanat). Rather, there must be affirmation without likening (ithbatun bila
tamthil) and transcendence without negation (tanzihun bila ta'til). This will be clarified
by means of (two noble principles), two parables set forth—and for Allah is the highest
description—and (a comprehensive conclusion).

Section

As for the two principles, the first of them is that it should be stated: The principle
governing [the affirmation of] some Attributes is the same as the principle governing



[the affirmation of] others.

If the person being addressed is someone who affirms that Allah is Living (Hayy) with
Life (Hayah), Knowing (‘Alim) with Knowledge (‘llm), Powerful (Qadir) with Power
(Qudrah), Hearing (Samt’) with Hearing (Sam'’), Seeing (Basir) with Sight (Basar),
Speaking (Mutakallim) with Speech (Kalam), Willing (Murid) with Will (Iradah), and
considers all of these to be real attributes, yet disputes concerning His Love (Mahabbah),
Pleasure (Rida), Anger (Ghadab), and Dislike (Karahah)—treating these as metaphorical
(majaz) and interpreting them either as [aspects of His] Will or as referring to certain
created things like blessings and punishments—then it should be said to him: There is
no difference between what you have negated and what you have affirmed. Rather, the
principle governing one set is the same as the principle governing the other. If you were
to say that His Will is like the will of created beings, then likewise His Love, Pleasure, and
Anger would be [like theirs], and this constitutes likening Him to creation (tamthil). But
if you say that He possesses a Will befitting Him, just as a creature possesses a will
befitting it, then it must be said to you: Likewise, He possesses Love befitting Him, just as
a creature possesses love befitting it; and He possesses Pleasure and Anger befitting Him,
just as a creature possesses pleasure and anger befitting it.

If you were to argue, ‘Anger is the boiling of the heart's blood seeking revenge," it would
be replied: And will is the inclination of the soul towards acquiring a benefit or repelling
harm. If you then retort, ‘But that is the will of the creature,’ it will be said to you: And that
[definition of anger] is the anger of the creature. The same reasoning applies necessarily
to His Speech, Hearing, Sight, Knowledge, and Power. If Anger, Love, Pleasure, and the
like are negated from Him on the grounds that these [definitions] pertain to the
characteristics of created beings, then these [creaturely characteristics] are equally
inapplicable to Hearing, Sight, Speech, and all other Attributes [as affirmed for Allsh]. And
if one claims, ‘These attributes have no reality except that which is specific to created
beings, therefore they must be negated from Him," it must be said to him: The same
applies to Hearing, Sight, Speech, Knowledge, and Power [as understood in creatures].

Thus, to this person who differentiates between some Attributes and others, the same
argument he uses against his opponent regarding the attributes he affirms can be applied
to the attributes he negates. For example, when a Mu'tazili says, ‘He does not possess
Will or Speech subsisting in His Essence, because these attributes only subsist in created
beings, the one refuting him explains that the Pre-eternal (Al-Qadim) can be described
with these attributes, and they are not like the attributes of originated beings
(muhdathat). Similarly, those who affirm all other Attributes, such as Love, Pleasure, and
the like, say the same to him [who denies them].

If he [the one who differentiates] says: ‘I affirm those attributes [like Power, Will,
Knowledge] based on reason, because originated action indicates Power, specification
[of actions] indicates Will, and perfection [in creation] indicates Knowledge. These
attributes necessitate Life, and the Living cannot be devoid of Hearing, Sight, and Speech,
or their opposites [i.e, deafness, blindness, muteness].

The rest of the proponents of affirmation (Ahl al-Ithbat) would reply to him: You have
two responses: (1) First, it can be said: The absence of a specific proof does not necessitate
the absence of the specific thing to be proven. So, grant that the rational argument you
employed does not prove [attributes like Love, Pleasure, Anger]; it certainly does not
negate them. You have no right to negate them without proof, because the burden of
proof lies upon the one who negates just as it lies upon the one who affirms. Revelation
(as-sam’) has indeed indicated these attributes, and there is no rational or scriptural
counter-argument that opposes this. Therefore, it is obligatory to affirm what is
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established by evidence that is sound and free from any overriding counter-argument.

(2) Second, it can be said: It is possible to establish these attributes [like Love, Pleasure,
Anger, Mercy, Wisdom] using rational arguments similar to those by which you
established the others. Thus, it can be argued: Benefiting servants through kindness
towards them indicates Mercy, just as specification indicates Will. Honoring the obedient
indicates love for them, and punishing the disbelievers indicates hatred for them, just as
His honoring of His allies (awliya') and punishment of His enemies is established through
observation and reports. Furthermore, the praiseworthy purposes (ghayat mahmudah)
evident in His actions and commands—meaning the beneficial outcomes to which His
actions and commands lead—indicate His profound Wisdom (Hikmah), just as
specification indicates Will, and indeed, this indication [of Wisdom] is even stronger due
to the force of teleological reasoning (al-illah al-gha'iyyah). This is why the Qur'an’s
exposition of the blessings and wisdom inherent in His creations is far more extensive
than its exposition of the evidence for His mere Will within them.

If the person being addressed is one who denies the Attributes but affirms the Names,
like the Mu'tazili who says, ‘He is Living, Knowing, Powerful,” but denies that He is
characterized by Life, Knowledge, and Power, it should be said to him: There is no
difference between affirming the Names and affirming the Attributes. If you argue:
‘Affirming Life, Knowledge, and Power necessitates anthropomorphism (tashbih) or
corporealism (tajsim), because in the observable world (ash-shahid), we only find things
characterized by attributes that are bodies (jism)," it will be replied to you: And in the
observable world, we only find things named Living, Knowing, Powerful that are bodies.
So, if you negate what you negate because you only find it associated with bodies in the
observable world, then you must also negate the Names—indeed, negate everything
[about Him]—because you only find these associated with bodies in the observable
world! Thus, every argument used by one who negates the Attributes can equally be
used by one who negates the Best Names (Al-Asma’ al-Husna). Therefore, whatever
serves as a valid response to the latter also serves as a valid response to those who affirm
the Attributes.

If the person being addressed is one of the extremists who negate both Names and
Attributes, saying: ‘| do not say He is Existent, Living, Knowing, or Powerful; rather, these
names belong to His creatures, and applying them to Him is metaphorical, because
affirming them necessitates likening Him to an existent, living, knowing being,’ it should
be said to him: Likewise, if you say He is non-existent, non-living, non-knowing, and non-
powerful, this constitutes likening Him to non-existent things (al-ma'dimat), which is
even more repugnant than likening Him to existing things. If he then says: ‘I negate both
negation and affirmation,’ it should be said to him: Then you inevitably liken Him to
impossible concepts (al-mumtani'at) wherein contradictories are combined. For it is
impossible for something to be both existent and non-existent, or neither existent nor
non-existent. It is impossible to describe something by combining existence and non-
existence, or life and death, or knowledge and ignorance; just as it is impossible to
describe it by negating both existence and non-existence, negating both life and death,
and negating both knowledge and ignorance.

If you argue: ‘Negating two contradictories is only impossible for something capable of
possessing them. These pairs [like life/death, sight/blindness] are opposites of privation
and possession (tagabul al-‘adam wal-malakah), not opposites of negation and
affirmation (taqabul as-salb wal-Tjab). For instance, a wall is described neither as blind
nor as sighted, neither as living nor as dead, because it is incapable of possessing these
qualities.’ It would be replied to you: Firstly, this distinction does not hold true for



existence and non-existence, for they are opposites of negation and affirmation by the
consensus of rational people; the negation of one necessitates the affirmation of the
other. As for what you mentioned regarding life and death, knowledge and ignorance,
this is a technical terminology adopted by the Peripatetic philosophers. Mere linguistic
conventions are not proof against rational realities. Indeed, Allah, the Exalted, said: {And
those they invoke other than Allah create nothing, while they are created. [They are]
dead (amwatun), not living (ghayru ahya’), and they do not perceive when they will be
resurrected.} [An-Nahl: 20-21]. Here, He called inanimate objects ‘dead,’ and this usage is
well-known in the Arabic language and others.

Secondly, it would be said to you: That which is incapable of being described with life or
death, blindness or sight, and similar opposites is more deficient than that which is
capable of them. A blind person who is capable of possessing sight is more perfect than
an inanimate object that is incapable of possessing either. Thus, you have fled from
likening Him to living beings capable of attributes of perfection, only to describe Him
with the characteristics of inanimate objects that are incapable of such attributes!

Furthermore, that which is incapable of [accepting] either existence or non-existence is
even more impossible than that which is capable of [accepting] existence and non-
existence. Indeed, it is more impossible than the combination of existence and non-
existence, or the negation of both together. Therefore, that from which you negate the
capacity for existence and non-existence is more impossible than that from which you
[merely] negate existence and non-existence. Since negating both existence and non-
existence is impossible according to clear reason, negating the capacity for them is even
more impossible! You have thus rendered the Necessary Existent (Al-Wujid al-W3jib)—
Who cannot accept non-existence—the greatest of impossibilities. This is the height of
contradiction and corruption.

Among these Esotericists (Batiniyyah), some explicitly advocate negating the two
contradictories: existence and non-existence. Negating them both is equivalent to
affirming them both [in impossibility]. As for one who says, ‘I affirm neither of them," his
refusal to affirm one of them in reality does not prevent the actualization of one of them
in reality. His stance is merely like the ignorance of the ignorant or the silence of the
silent, who fails to express the realities. Since that which accepts neither existence nor
non-existence is more impossible than that which is conceived as accepting them (even
while both are negated from it), then that which is conceived as accepting neither life nor
death, neither knowledge nor ignorance, neither power nor incapacity, neither speech
nor muteness, neither blindness nor sight, neither hearing nor deafness, is closer to the
non-existent and impossible than that which is conceived as capable of them (even while
both are negated from it). Consequently, negating these pairs from something capable
of possessing them is closer to existence and possibility [than negating the capacity itself].
Furthermore, whatever is possible for the Necessary Existent (Wajib al-Wujid)—in terms
of capacity—is necessary for Him, because His attributes are not dependent on anything
else. Therefore, if the capacity [for an attribute of perfection] is possible, it is necessary;
and if the existence of the capacity is possible, it is necessary. This has been elaborated
upon elsewhere, demonstrating the necessity of His being characterized by attributes of
perfection that contain no deficiency whatsoever.

It should also be said to him [the negator]: The agreement of two denoted realities in
sharing some names and attributes is not the anthropomorphism (tashbih) and likening
(tamthil) negated by scriptural and rational proofs. Rather, what is negated is that which
would necessitate their sharing in that which is unique to the Creator—pertaining to
what is necessary, possible, or impossible for Him. It is impermissible for any creature to



share with Him in that, nor may any creature share in any of His unique characteristics,
Glorified and Exalted is He. As for what you have negated [of His Names and Attributes],
it is established by revelation and reason. Your labeling of this affirmation as
‘anthropomorphism’ and ‘corporealism’ is merely obfuscation aimed at the ignorant, who
might assume that any concept given such a label by someone must be negated. If this
were permissible, every purveyor of falsehood could label the truth with names that repel
some people, thereby causing them to reject the truth known through revelation and
reason. It is through this method that heretics (maldhidah) have corrupted the intellect
and religion of various groups of people, leading them into the greatest disbelief and
ignorance, and the most profound error and deviation.

If the negators of Attributes argue: ‘Affirming Knowledge, Power, and Will necessitates a
multiplicity of attributes, and this implies composition (tarkib), which is impossible [for
Allah]," it should be replied: And when you [philosophers] say: ‘He is Existent, Necessary,
Intellect, Intellector, Intelligible, Lover, Beloved, Delight, Delighting, and Delight itself —
is not the concept understood from each of these distinct from the others? These are
multiple meanings, distinct in the intellect. This constitutes composition according to
your own principles, yet you affirm it and call it Tawhid (Oneness)! If they respond: ‘This
is true oneness in reality, and this is not an impossible composition,’ it should be said to
them: Likewise, the Essence being characterized by the Attributes necessary for it is true
oneness in reality, and it is not an impossible composition.

This is because it is known by clear reason that the meaning of something being
‘knowing' is not the same as the meaning of its being ‘powerful,’ nor is its essence
identical to its being knowing and powerful. Whoever permits the attribute to be identical
to the described entity engages in the worst kind of sophistry. Furthermore, he
contradicts himself. For if he permits this identity [between attribute and essence], he
must permit the existence of this thing to be identical to the existence of that thing,
meaning existence would be numerically one (wahid bil-'ayn), not just generically one
(wahid bin-naw'). In that case, if the existence of the contingent were identical to the
existence of the Necessary, then the existence of every creature—which ceases to exist
when its existence ends and comes into being after non-existence—would be the very
same existence as the True One (Al-Haqq), the Pre-eternal, the Everlasting, the Abiding,
Who cannot accept non-existence. If this were conceived, the Necessary Existent would
be described with every form of anthropomorphism, corporealism, deficiency, and flaw,
as explicitly stated by the proponents of Wahdat al-Wujiad (Unity of Being), who
consistently applied this corrupt principle. Therefore, the statements of the negators of
Attributes are false under all considerations.

This principle is universally applicable. For every single negator of the Attributes reported
by the Messenger, seeking to flee from a perceived problem [like anthropomorphism],
inevitably affirms something that entails the very same problem he fled from. Ultimately,
one must affirm an Existent Being Who is Necessary, Pre-eternal, characterized by
attributes that distinguish Him from others, without these attributes rendering Him
similar to His creation. It must then be said to him: The same principle applies to all the
Attributes. Every Name and Attribute you affirm must indicate a shared conceptual
measure (qadr) common to the things denoted by that name or attribute; otherwise,
discourse would be incomprehensible. However, we know that that which Allah is
uniquely characterized by, distinguishing Him from His creation, is far greater than
anything that can cross the mind or be conjured by the imagination.

This becomes clear through the second principle, which is to state: The principle
governing [the affirmation of] the Attributes is the same as the principle governing [the



affirmation of] the Essence (Dhat).

For indeed, {There is nothing like unto Him} [Ash-Shara: 11]—not in His Essence (Dhat),
nor in His Attributes (Sifat), nor in His Actions (Afal). Therefore, if He possesses a real
Essence that does not resemble other essences, then this Essence is characterized by real
Attributes that do not resemble other attributes. So, if someone asks, ‘How (kayfa) did He
rise over (istawa) the Throne? it should be said to him, as Rabr'ah, Malik, and others (may
All3h be pleased with them) said: ‘The Istiwa’ is known, the ‘how’ (al-kayf) is unknown,
belief in it is obligatory, and asking about the modality (kayfiyyah) is an innovation
(bid'ah).’ This is because it is asking about something humans do not know and cannot
possibly answer. Likewise, if someone asks, ‘'How (kayfa) does our Lord descend (yanzilu)
to the lowest heaven? it should be asked of him, 'How (kayfa) is He?' If he replies, I do
not know His modality (kayfiyyah),’ it should be said to him, ‘And we do not know the
modality (kayfiyyah) of His descent. This is because knowledge of the modality of the
attribute necessitates knowledge of the modality of the one described; it is a branch of it
and dependent upon it. How, then, can you demand from me knowledge of the modality
of His Hearing, Sight, Speech, Istiwa’, and Descent, when you yourself do not know the
modality of His Essence?

Since you affirm that He has a reality, established in fact, necessitating attributes of
perfection, which nothing resembles, then His Hearing, Sight, Speech, Descent, and Istiwa’
are likewise established in fact. He is characterized by attributes of perfection in which
the hearing, sight, speech, descent, and istiwa’ (settling/mounting) of created beings bear
no resemblance to Him. This line of reasoning is binding upon them [the negators] both
in rational matters and in their interpretation (ta'wil) of scriptural texts. For whoever
affirms something and negates something else based on reason, when confronted
regarding the attributes he negates (which are mentioned in the Book and Sunnah), will
find that the same perceived problems apply to what he affirms. If asked to differentiate
between the perceived difficulty in the former case and the latter, he will find no
difference. This is why those who negate some attributes but not others—who mandate
either consigning the meaning [of the negated attributes] to Allah (tafwid) or interpreting
them in a way contrary to the apparent meaning of the text (ta'wil)—possess no
consistent principle. When asked, ‘Why did you interpret this attribute but affirm that one,
when the question [of modality] is the same for both?' they have no sound answer. This
demonstrates their contradiction in negation.

Likewise, their contradiction appears in affirmation. For those who interpret the texts to
mean one of the concepts they do affirm—when they divert the text from its apparent
meaning to another meaning—the same perceived problems they sought to avoid in the
original meaning arise in the meaning they divert it to. For instance, if someone says: ‘The
interpretation (ta'wil) of His Love, Pleasure, Anger, and Displeasure is His Will for reward
and punishment,’ then the same perceived problems associated with Love, Hatred,
Pleasure, and Displeasure apply equally to Will. Even if one interprets these attributes as
referring to His actions (maf'Gilat)—namely, the reward and punishment He creates—the
same problem he fled from arises again. This is because an action must first subsist in the
actor, and the created reward and punishment only occur based on the actions that the
Rewarding and Punishing One loves, is pleased with, is displeased by, or hates. If they
affirm His action in a8 manner similar to that understood for a servant in the observable
world, they have committed anthropomorphism (tamthil). And if they affirm it in a
manner unlike that [of the servant], then the same applies to the Attributes [they initially
denied].
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Section

As for the two parables set forth: [Parable 1:] Allah, Glorified and Exalted is He, has
informed us about the created things in Paradise, including various kinds of foods,
garments, spouses, and dwellings. He informed us that therein are milk, honey, wine,
water, meat, silk, gold, silver, fruits, beautiful companions (har), and palaces. Ibn ‘Abbas
(may Allah be pleased with them both) said, ‘There is nothing in this world of what is in
Paradise except the names.’ If these realities about which Alldh informed us agree in
name with the realities existing in this world, yet are not similar to them—rather, the
disparity between them is such that none knows it except Allah, the Exalted—then the
Creator, Glorified and Exalted is He, is even more greatly distinct from created beings
than one created being is from another. His disparity from His creatures is greater than
the disparity between the existents of the Hereafter and the existents of this world, since
a creature is closer [in nature] to another creature that shares its name than the Creator
is to a creature. This is clear and evident.

For this reason, people have divided into three groups regarding this matter: (a) The Salaf,
the Imams, and their followers: They believed in what Alldh informed concerning Himself
and concerning the Last Day, while knowing the disparity between what is in this world
and what is in the Hereafter, and knowing that Allah’s disparity from His creation is even
greater. (b) The second group: Those who affirmed what Allah informed regarding
reward and punishment in the Hereafter, but negated many of the Attributes He
informed about Himself, such as various factions among the scholastic theologians (Ahl
al-Kalam). (c) The third group: Those who negated both [the reality of the Attributes and
the reality of the Hereafter], such as the Qarmatians, the Esotericists (Batiniyyah), the
Peripatetic philosophers, and similar heretics (maladhidah) who deny the realities of what
Allah informed concerning Himself and concerning the Last Day.

Furthermore, many of them extend this approach to commands and prohibitions. They
claim that the prescribed laws (shard'i) and the forbidden acts have esoteric
interpretations (ta'wilat batinah) that contradict what Muslims understand from them.
For example, they interpret the five daily prayers (salawat), the fast of the month of
Ramadan (siyam), and the pilgrimage to the House (Hajj al-Bayt) allegorically, saying:
‘The five prayers mean knowing their secrets; fasting Ramadan means concealing their
secrets; and Hajj to the House means journeying to their shaykhs,' and similar
interpretations which are known by necessity to be lies and fabrications against the
Messengers (may Allah’s blessings be upon them), distortions (tahrif) of the words of
Allah and His Messenger from their proper contexts, and deviation (ilhad) concerning
Allah's signs. They may also claim that the religious laws are binding only upon the
common folk (al-'ammah), not the elite (al-khassah). Thus, when a man becomes one of
their gnostics (‘arifin), verifiers (muhaqgiqin), or unifiers (muwahhidin), they lift the
obligations from him and permit forbidden things for him. Some who affiliate themselves
with Sufism (Tasawwuf) and the spiritual path (Sulik) may fall into some of these
doctrines. These Batiniyyah are the heretics (maldhidah) whom Muslims unanimously
agree are more disbelieving than the Jews and Christians.

The arguments used by the people of faith and affirmation (Ahl al-lman wal-Ithbat)
against these heretics can be used by everyone among the people of faith and affirmation
against anyone who shares with these heretics in some aspect of their deviation.
Therefore, when one affirms the Attributes for Allah, the Exalted, while negating any
likeness to created beings—as indicated by the clear verses—this constitutes the truth
that conforms to both reason (al-ma'qil) and revelation (al-manql), and it demolishes
the foundation of heresy and misguidance. Allah, Glorified is He, is not to be described
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using analogies (amthal) that imply similarity to His creation, for Allah has no equal
(mathil). Rather, to Him belongs the ‘Highest Analogy’ (Al-Mathal al-A'l3) [cf. Ar-Ram:
27]. Therefore, it is impermissible to include Him and created beings together in an
analogy of representation (giyas tamthil) or in a syllogism of inclusion (qiyas shumdl)
where the individuals are treated as equal. However, the Highest Analogy is applicable
to Him, which dictates that: every perfection with which a creature is described, the
Creator is more entitled to it; and every imperfection from which a creature is deemed
free, the Creator is more entitled to be deemed free from it. Thus, if a creature [like the
realities of Paradise] is free from resembling another creature [in this world] despite
sharing the same name, then the Creator is even more entitled to be deemed free from
resembling any creature, even if there is agreement in name.

The same reasoning applies to the second parable: [Parable 2:] The soul (rdh) which is
within us. It has been described with both affirmative and negative attributes. The texts
inform us that it ascends and rises from one heaven to another, that it is seized from the
body and drawn out from it like a hair being drawn from dough. Yet people are confused
and divided concerning it. Among them are factions of scholastic theologians who
consider it merely a part of the body or one of its properties, like those who say it is the
breath or the wind circulating in the body, or those who say it is life itself, or the
temperament (miz3j), or the body itself. Among them also are factions of philosophers
who describe it using the same terms they use to describe the Necessary Existent
according to their doctrine—terms describing things that can only characterize
impossible non-existence. They say: ‘It is neither inside the body nor outside it, neither
separate from it nor intermingling with it, neither moving nor stationary, neither
ascending nor descending; it is neither a body (jism) nor an accident (‘arad).' They might
also say: ‘It does not perceive particular things or realities existing externally, but only
perceives universal, absolute concepts.” They might claim: ‘It is neither within the
universe nor outside it, neither separate from it nor intermingling with it Perhaps they
say it is neither inside the bodies of the universe nor outside them, while defining ‘body’
(jism) as that which cannot be indicated by sensory pointing. Thus, they describe the soul
as something that cannot be pointed to, and employ similar negative attributes that
relegate it to the realm of the non-existent and the impossible.

When it is said to them, ‘Affirming such a thing [described only by negations] is
impossible according to rational necessity,’ they reply, ‘Rather, it is possible, evidenced by
the fact that universals (kulliyyat) are possible and existent, yet cannot be pointed to.'
They have overlooked the fact that universals exist as universals only in the mind
(adhhan), not in external reality (‘iyan). Thus, in what they say about the Origin (Mabda')
and the Return (Ma'ad), they rely on this kind of fantasy, the corruption of which is
obvious even to most ignorant people. The confusion between negators and affirmers
regarding the soul is widespread. The reason for this is that the soul—which philosophers
call the ‘rational soul' (an-nafs an-natigah)—is not of the same genus as this physical
body, nor of the genus of the elements or the things generated from them. Rather, it is of
another genus, different from these genera. Consequently, some [the philosophers] only
define it through negations that emphasize its difference from observable bodies, while
others [some theologians] make it of the same genus as observable bodies. Both
positions are erroneous.

Applying the term ‘body’ (jism) or 'not a body' to the soul requires clarification, because
people have multiple technical definitions for the term ‘jism' besides its linguistic
meaning, Linguists say: ‘jism' means the physical frame (jasad) or body (badan).
According to this definition, the soul is not a ‘jism.' This is why people speak of ‘the soul
and the body (al-jism),’ as Allah, the Exalted, said: {And when you see them, their bodies
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(ajsamuhum) please you, and if they speak, you listen to their speech.} [Al-Munafiqan:
4], and He said: {and increased him abundantly in knowledge and physique (al-jism).}
[Al-Baqarah: 247].

As for the scholastic theologians (Ahl al-Kalam): some say ‘jism' means that which exists;
some say it means that which subsists by itself (qa'im bi-nafsiht); some say it is that which
is composed of indivisible atoms (jawahir mufradah); and some say it is that which is
composed of matter and form. All of these groups say that it can be indicated by sensory
pointing. Others say: it is not composed of this or that, but it is something that can be
pointed to, and about which it can be said, ‘It is here' or ‘It is there." According to this last
definition, if the soul is something that can be pointed to and followed by the gaze of the
deceased—as the Prophet (peace be upon him) said: ‘Indeed, when the soul departs, the
sight follows it and that ‘it is seized and ascended with to the heaven'—then the soul
would be a ‘jism’ according to this technical definition.

The point is: If the soul—being existent, living, knowing, powerful, hearing, seeing;
ascending and descending, going and coming, and possessing similar attributes—is
something whose modality (kayfiyyah) and precise definition (tahdid) intellects are
incapable of grasping, because they have not witnessed anything like it (for a thing's
reality is only grasped by witnessing it or witnessing its like); if the soul is characterized
by these attributes despite its lack of resemblance to observable creatures, then the
Creator is even more entitled to be distinct from His creatures while being characterized
by the Names and Attributes He deserves. And rational beings are even more incapable
of defining or grasping the modality of the Creator than they are of defining or grasping
the modality of the soul.

Therefore, if one who negates the attributes of the soul is a denier (jahid) and negator
(mu'attil) concerning it, and one who likens it to observable creatures is ignorant (jahil)
and misrepresents it (mumaththil) by likening it to something dissimilar—while the soul
itself is nevertheless established with true affirmation, deserving the attributes it
possesses—then the Creator, Glorified and Exalted is He, is even more worthy of [the
judgment that] one who negates His Attributes is a denier and negator, and one who
compares Him to His creation is ignorant of Him and an anthropomorphist (mumaththil).
And He, Glorified and Exalted is He, is established with true affirmation, deserving the
Names and Attributes that belong to Him.

Section

As for the Comprehensive Conclusion, it contains beneficial rules:

Rule One: Allah, Glorified is He, is described using both affirmation (ithbat) and negation
(nafy). Affirmation includes His informing us that He is {All-Knowing of everything} [e.g,,
Al-Bagarah: 29], {over all things Powerful} [e.g, Al-Bagarah: 20], and that He is Hearing
(Samr’), Seeing (Basir), and so forth. Negation includes His statement: {Neither
drowsiness (sinah) overtakes Him nor sleep (nawm)} [Al-Baqarah: 255]. It should be
understood that negation, in itself, contains no praise (madh) or perfection (kamal)
unless it implies an affirmation. Otherwise, mere negation holds no praise or perfection,
because pure negation is pure non-existence (‘'adam mahd). Pure non-existence is
nothing, and that which is nothing is, as the saying goes, simply nothing—let alone being
a source of praise or perfection. Furthermore, pure negation can be used to describe the
non-existent (al-ma'dim) and the impossible (al-mumtani’), and neither the non-
existent nor the impossible can be described with praise or perfection.

For this reason, generally, the negations with which Allah describes Himself imply an
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affirmation of praise. For example, His statement: {Allah - there is no deity except Him,
the Ever-Living (Al-Hayy), the Sustainer of [all] existence (Al-Qayyim). Neither
drowsiness (sinah) overtakes Him nor sleep (nawm)..} until His statement {..and their
preservation tires Him not (wa 3 ya'Gduhu hifzuhuma).} [Al-Baqarah: 255]. The negation
of drowsiness and sleep implies the perfection of His Life and Self-Subsistence
(Qayylmiyyah); it thus clarifies the perfection of His being Al-Hayy, Al-Qayyam. Likewise,
His statement, {and their preservation tires Him not}, meaning it does not burden or
weigh Him down, necessitates the perfection and completeness of His Power (Qudrah).
This is unlike a capable creature who, when able to do something, does so with some
degree of exertion and difficulty, which indicates a deficiency in its power and a flaw in
its strength. Similarly, His statement: {Not absent from Him is an atom’s weight within
the heavens or within the earth} [Saba’: 3]. The negation of absence (‘uziib) necessitates
His knowledge of every single atom in the heavens and the earth. Likewise, His
statement: {And We did certainly create the heavens and earth and what is between
them in six days, and there touched Us no weariness (lughib).} [Qaf: 38]. The negation
of being touched by weariness—which is fatigue and exhaustion—indicates the
perfection of His Power and the ultimate degree of His Strength, unlike the creature who
is afflicted by fatigue and exhaustion.

Similarly, His statement: {Vision perceives Him not (13 tudrikuhu al-absar)} [Al-An'am:
103]. Here, He only negated perception (idrak) which means encompassment (ihatah),
as stated by the majority of scholars; He did not negate mere seeing (ru'yah). This is
because the non-existent cannot be seen, and there is no praise in something being
unseen; if there were, the non-existent would be praiseworthy. Rather, the praise lies in
His not being encompassed, even if He is seen, just as He is not encompassed even when
He is known. Just as when He is known, He is not encompassed by knowledge, likewise,
when He is seen, He is not encompassed by vision. Thus, the negation of perception
(idrak) contains an affirmation of His Greatness (‘Azamah) which constitutes praise and
an attribute of perfection. This verse, therefore, serves as evidence for affirming sight, not
negating it; however, it is evidence for affirming sight accompanied by the impossibility
of encompassment. This is the truth upon which the Salaf of the Ummah and its Imams
agreed.

If you reflect upon this, you will find that every negation that does not imply an
affirmation is something Allah has not used to describe Himself. Those who describe Him
only with negations (sultib) have not, in reality, affirmed a praiseworthy God, nor even
an existent one. The same applies to those who share with them in some of this, like
those who say He does not speak, or does not see, or is not above the universe, or did
not rise over (istawa) the Throne, and who say: ‘He is neither inside the universe nor
outside it, neither separate from the universe (mubayin) nor contiguous with it
(muhayith).’ For these descriptions could equally apply to the non-existent, and they are
not attributes that necessitate an affirmative attribute. This is why Mahmid ibn
Subuktigin reportedly said to someone who claimed such things about the Creator:
‘Distinguish for us between this Lord you affirm and the non-existent.’

Likewise, His being non-speaking or non-descending contains no attribute of praise or
perfection. Rather, these descriptions involve likening Him to deficient things or non-
existent things. Some of these negated attributes apply only to the non-existent, while
others apply only to inanimate objects and deficient things. Thus, one who says, ‘He is
neither separate from the universe nor intermingling with it,’ is like one who says, ‘He is
neither self-subsisting nor subsisting through another; neither pre-eternal nor originated;
neither preceding the universe nor contemporaneous with it.
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One who says, ‘He is neither living nor dead, neither hearing nor seeing, neither speaking,’
necessitates that He is dead, deaf, blind, and mute. If he argues, ‘Blindness is the absence
of sight in that which is capable of sight; something incapable of sight, like a wall, is called
neither blind nor sighted,’ it is replied: This is a technical definition you have adopted.
Otherwise, that which is described by the absence of life, hearing, sight, and speech can
indeed be described as dead, blind, mute, and non-speaking. Furthermore, every existent
thing is capable of being described with these qualities and their opposites, for Alldh is
capable of making an inanimate object living, just as He made the staff of Mlsa a living
serpent that swallowed the ropes and staffs. Moreover, that which is incapable of being
described with these attributes is more deficient than that which is [capable but]
described with their opposites. An inanimate object that is described neither with sight
nor blindness, neither with speech nor muteness, is more deficient than a living being
who is blind and mute. Therefore, if it is said that the Creator cannot possibly be described
with these [positive attributes], this description entails a greater deficiency than
describing Him as mute, blind, deaf, and so forth. Additionally, rendering Him incapable
of these attributes constitutes likening Him to inanimate objects, which are incapable of
being described with either [the positive attribute or its opposite]. This is likening Him to
inanimate objects, not living beings! How then can one who says this criticize others for
what he claims is likening Him to the living?

Furthermore, the very negation of these attributes is a deficiency, just as their affirmation
is perfection. Life, in and of itself, irrespective of the specific entity described by it, is an
attribute of perfection. The same applies to Knowledge, Power, Hearing, Sight, Speech,
Action, and the like. Whatever is an attribute of perfection, He, Glorified is He, is more
entitled to be described with it than created beings. If He were not described with it while
a creature is, the creature would be more perfect than Him.

Know that the pure Jahmiyyah, like the Qarmatians and their sympathizers, negate His
being described by either of two contradictories, to the extent that they say: ‘He is neither
existent nor non-existent; neither living nor non-living.' It is well-known that being devoid
of two contradictories is impossible according to self-evident reason, just like combining
two contradictories. Others described Him using only negation, saying: ‘He is not living,
nor hearing, nor seeing’ These are more disbelieving than the former group in one
respect, while the former are more disbelieving than these in another respect. When it is
said to these latter ones, ‘This necessitates describing Him with the opposite, such as
death, deafness, and muteness,’ they reply, ‘That would only follow if He were capable of
possessing those attributes.’ This excuse only increases the corruption of their position.

Similarly, those who resemble them—namely, those who say, ‘He is neither inside the
universe nor outside it'—when told, ‘This is impossible according to rational necessity,
just like saying, ‘He is neither pre-eternal nor originated, neither necessary nor
contingent, neither self-subsisting nor subsisting through another’ they reply, This
[impossibility] only applies if He were capable of these states. Capability [of being inside
or outside] only belongs to that which occupies space (mutahayyiz). If occupation of
space (tahayyuz) is negated, then the capacity for these two contradictories is negated.’
It is replied to them: Mankind's knowledge of the impossibility of being devoid of these
two contradictories [inside/outside] is absolute knowledge, from which no existent being
is excluded. As for the mentioned ‘occupation of space’ (tahayyuz): if what is meant is His
being encompassed by existing spaces, then this is equivalent to being ‘inside the
universe.' If what is meant is His being separate from created beings (munhaz ‘an al-
makhliqat), i.e, distinct (mubayin) and separate from them, then this is equivalent to
being ‘outside.’ Thus, ‘occupying space’ (mutahayyiz) is sometimes used to mean that
which is inside the universe, and sometimes that which is outside the universe. Therefore,
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when it is said, 'He does not occupy space (laysa bi-mutahayyiz),’ its meaning is, ‘He is
neither inside the universe nor outside it They merely changed the terminology to
deceive those who do not understand the reality of their position into thinking it is some
other meaning, whereas it is the very meaning whose corruption is known by rational
necessity—just as the other group did by saying, ‘He is neither living nor dead, neither
existent nor non-existent, neither knowing nor ignorant.’

Rule Two: Whatever the Messenger informed concerning his Lord, it is obligatory to
believe in it, whether we know its meaning or not, because he is the truthful one whose
truthfulness is confirmed (as-Sadiq al-Masdlq). Therefore, whatever comes in the Book
and the Sunnah, every believer must believe in it, even if he does not [fully] understand
its meaning. The same applies to whatever is established by the consensus of the Salaf
of the Ummah and its Imams. Furthermore, most of this subject [of Attributes] is found
explicitly stated in the Book and the Sunnah and agreed upon by the Salaf of the Ummah.
As for matters disputed by later generations, involving negation or affirmation [using
terms not found in the primary texts], it is not incumbent upon anyone—rather, it is not
permissible for him—to agree with anyone on affirming or negating a specific term until
he knows what is intended by it. If the intended meaning is true, it is accepted; if it is false,
it is rejected. If the statement contains both truth and falsehood, it is neither accepted
absolutely nor is its entire meaning rejected; rather, judgment on the term itself is
suspended, and the meaning is analyzed [accepting the true part and rejecting the false].

Examples include the disputes among people regarding [terms like] ‘direction’ (jihah)
and ‘occupying space’ (tahayyuz), and others. The term ‘direction’ (jihah) might be
intended to mean something existent other than Allah, which would thus be created, as
when ‘direction’ is intended to mean the Throne itself or the heavens themselves.
Alternatively, it might be intended to mean that which is not an existent entity other than
Allah, the Exalted, as when ‘direction’ is intended to mean what is above the universe. It
is known that the texts neither affirm nor negate the specific term ‘jihah, although they
do affirm Highness (‘uluww), Rising Over (istiwa'), Aboveness (fawqiyyah), ascension to
Him (‘urdj ilayhi), and the like. It is also known that nothing exists except the Creator and
the created, and the Creator is distinct (mubayin) from the created, Glorified and Exalted
is He. Nothing of His Essence is within His creatures, and nothing of His creatures is within
His Essence. Therefore, it should be said to one who negates 'direction”: Do you mean by
‘direction’ something existent and created? If so, Allah is not contained within created
things. Or do you mean by ‘direction’ that which is beyond the universe? If so, there is no
doubt that Allah is above the universe, distinct from created beings. Likewise, it should
be said to one who says, ‘Allah is in a direction’: Do you mean by that that Allah is above
the universe? Or do you mean that Allah is inside some created thing? If you intend the
former, it is true. If you intend the latter, it is false.

Similarly, regarding the term ‘occupying space’ (tahayyuz): If one means by it that Allsh
is contained (tahdzuhu) by created things, then Allah is Greater and Mightier [than that];
indeed, {His Kursi extends over the heavens and the earth} [Al-Baqarah: 255]. Allah, the
Exalted, has said: {They have not appraised Allah with true appraisal, while the earth
entirely will be [within] His grip on the Day of Resurrection, and the heavens will be
folded in His right hand.} [Az-Zumar: 67]. It is established in the authentic collections
(Sihah) from the Prophet (peace be upon him) that he said: 'Allah will grasp the earth
and fold up the heavens in His Right Hand, then He will say: ‘| am the King! Where are
the kings of the earth?' [Al-Bukhari, Muslim]. In another narration: ‘And indeed He will
roll them up as boys roll up a ball’ [Muslim]. And in the narration of 1bn ‘Abbas: ‘The
seven heavens and the seven earths and all that is within them are not in the Hand of
the Most Compassionate except like a mustard seed in the hand of one of you.’ [Tafsir
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At-Tabari, Ibn Abi Hatim]. However, if one means by ‘occupying space’ (tahayyuz) that
He is separate (munhaz) from created beings, i.e,, distinct (mubayin) from them, separate
(munfasil) from them, not indwelling (hall) within them, then He, Glorified is He, is as the
Imams of the Sunnah have said: above His heavens, upon His Throne, distinct (ba'in)
from His creation.

Rule Three: When someone says, ‘The apparent meaning (zahir) of the texts is intended,’
or ‘Their apparent meaning is not intended,’ it should be replied: The term ‘apparent’
(z3hir) involves ambiguity and shared meaning. If the speaker believes that their
apparent meaning implies likening (tamthil) to the attributes of created beings or implies
characteristics unique to them, then there is no doubt that this [anthropomorphic
meaning] is not intended. However, the Salaf and the Imams did not call this
anthropomorphic interpretation the ‘apparent meaning,' nor did they accept that the
apparent meaning of the Qur'an and Hadith could be disbelief (kufr) and falsehood. Allah,
Glorified and Exalted is He, is far too Knowing and Wise for His speech, with which He
described Himself, to yield nothing apparent except disbelief or misguidance. Those who
consider anthropomorphism to be the apparent meaning err in two ways: Sometimes
they impose a corrupt meaning onto the text, declaring it the ‘apparent meaning,' thereby
making it seem to require an interpretation (ta'wil) that contradicts the apparent, when
this is not the case. At other times, they reject the true meaning, which is indeed the
apparent meaning of the text, because they wrongly believe it to be false [due to
perceived anthropomorphism].

The first type of error [imposing a corrupt meaning as the apparent one] is exemplified
by their claims regarding the Hadith: ‘My servant, | was hungry, and you did not feed
Me.. [Muslim, 2569], and the other report: ‘The Black Stone is Allah's right hand on earth;
whoever shakes its hand or kisses it, it is as if he has shaken Alldh's hand and kissed His
right hand,’ and His statement: ‘The hearts of the servants are between two Fingers of the
Most Compassionate’ [Muslim, 2654]. They argue: ‘It is known that the Fingers of the
True One are not inside our hearts.’ It should be replied to them: Had you given the texts
their due right in indication, you would have known that they indicate nothing but truth.

As for the first example [the Black Stone]: The statement, ‘The Black Stone is Allah's right
hand on earth; whoever shakes its hand or kisses it, it is as if (fa-ka'annama) he has
shaken Allah’s hand and kissed His right hand,’ is explicit that the Black Stone is not an
attribute of Allah, nor is it His actual Right Hand. This is because it says ‘Allah’s right hand
on earth,' and it says, ‘whoever kisses it and shakes its hand, it is as if he has shaken Allah’s
hand and kissed His right hand.’ It is well-known that the thing likened (mushabbah) is
not the thing to which it is likened (mushabbah bihi). The report itself clarifies that one
who touches it is not actually shaking Allah's hand, and that the stone is not His actual
Right Hand. How then can its apparent meaning be deemed disbelief requiring
interpretation? (Moreover, this report is primarily known as a statement from Ibn ‘Abbas).

As for the other Hadith [l was hungry..], it is found in the Sahih collection with its own
explanation: ‘Allah will say: ‘My servant, | was hungry, and you did not feed Me.' He will
say: ‘My Lord, how could | feed You when You are the Lord of the worlds?' He will say:
‘Did you not know that My servant so-and-so was hungry? Had you fed him, you would
have found that [reward] with Me.' ‘My servant, | was sick, and you did not visit Me. He
will say: ‘My Lord, how could | visit You when You are the Lord of the worlds?' He will
say: ‘Did you not know that My servant so-and-so was sick? Had you visited him, you
would have found Me with him.' [Muslim, 2569]. This is explicit that Allah, Glorified is He,
does not get sick nor hungry; rather, His servant got sick and His servant got hungry. He
attributed the servant's hunger to Himself and the servant's sickness to Himself,
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explaining this by saying, ‘Had you fed him, you would have found that [reward] with
Me," and ‘Had you visited him, you would have found Me with him." Thus, no word
remains in the Hadith that requires interpretation [away from its clear context].

As for the statement, ‘The hearts of the servants are between two Fingers (usbu'ayn) of
the Most Compassionate,’ its apparent meaning does not imply that the heart is
connected to the Fingers, nor touching them, nor that they are inside it. Similarly, when
someone says, ‘This is before my hands (bayna yadayya),' it does not necessitate direct
contact with his hands. When it is said, ‘The clouds subjected between the sky and the
earth,’ it does not necessitate that they are touching the sky and the earth. Examples of
this are numerous.

Similar to this [first type of error] is treating one expression as equivalent to another when
it is not. For example, regarding His statement: {What prevented you from prostrating to
that which | created with My two Hands (bi-yadayya)?} [Sad: 75], it is claimed that this is
like His statement: {Do they not see that We have created for them from what Our hands
have made (mimma ‘amilat aydina) livestock?} [Yasin: 71]. However, the latter is not like
the former. In the verse about livestock, He attributed the action (‘amal) to the hands
(amilat aydina), making it similar to the expression {for what your hands have earned}
[Ash-Shira: 30]. But in the verse about Adam, He attributed the action [of creating] to
Himself, saying {what | created (lima khalaqtu)}, then specified how by saying {with My
two Hands (bi-yadayya)}. Furthermore, in the verse about Adam, He refers to His Sacred
Self using the singular pronoun ('l created’), while mentioning the Hands using the dual
form (‘My two Hands'), just as in His statement: {Rather, both His Hands (yadahu) are
outstretched} [Al-M3&'idah: 64]. Conversely, in the verse about livestock, He attributed the
hands using the plural form (‘Our hands'), similar to His statement: {sailing under Our
eyes (bi-a'yunina)} [Al-Qamar: 14]. This usage of the plural [for hands] corresponds to His
usage of the singular [for Hand] in statements like: {In His Hand (bi-yadihi) is the
dominion} [Al-Mulk: 1] and ‘In His Hand is the good." Allah, Glorified and Exalted is He,
sometimes refers to Himself using the singular form (explicitly or implicitly) and
sometimes using the plural form, as in His statement: {Indeed, We (Inna) have given you
a clear conquest} [Al-Fath: 1] and similar verses. However, He never refers to Himself
using the dual form, because the plural form denotes the Majesty He deserves and may
indicate the meanings of His Names, whereas the dual form denotes a specific, limited
number, and He is sanctified above that.

Therefore, His statement {what | created with My two Hands (bi-yadayya)} cannot be
like His statement {from what Our hands have made (mimma ‘amilat aydina)}. The latter
[plural form] is analogous to His statements {In His Hand (bi-yadihi) is the dominion}
and 'In His Hand is the good' [which use the singular]. Even if He had said 'l created with
My Hand' (using the singular), it would still be distinct [from amilat aydina]. How much
more distinct is it, then, when He says {I created with My two Hands (bi-yadayya)} using
the dual form? This is further supported by the indications of numerous, widely
transmitted (mustafidah)—indeed, mass-transmitted (mutawatirah)—Ahadith, and the
consensus (ijma’) of the Salaf affirming what the Quran indicates, as elaborated
elsewhere. Examples include his [the Prophet's (peace be upon him)] statement: ‘The
just will be with Allah on pulpits of light, at the right hand of the Most Compassionate—
and both His Hands are right—those who are just in their judgment, their families, and
what they rule over.’ [Muslim, 1827] and similar narrations.

[The second type of error is rejecting the true apparent meaning:] If the speaker believes
that the apparent meaning of the texts whose interpretation is disputed is of the same
nature as the apparent meaning of the texts whose interpretation is agreed upon—and
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that the apparent meaning is intended in all cases—[then the following applies]: When
Allsh informed that He is {All-Knowing of everything} and {over all things Powerful}, and
Ahl as-Sunnah and the Imams of the Muslims agreed that this is taken according to its
apparent meaning (zahir) and that this apparent meaning is intended, it is well
understood that they did not intend by this ‘apparent meaning’ that His knowledge is like
our knowledge or His power like our power. Likewise, when they agreed that He is truly
Living (Hayy haqiqatan), truly Knowing (‘Alim hagigatan), truly Powerful (Qadir
hagiqatan), their intention was not that He is like the created being who is living,
knowing, and powerful. Similarly, when they say regarding His statements {He will love
them and they will love Him} [Al-M&'idah: 54], {Allah being pleased with them and they
pleased with Him} [Al-M3&'idah: 119], and His statement {Then He rose over (istawa ‘ala)
the Throne} [e.g, Al-A'raf: 54], that these are taken according to their apparent meaning,
this does not necessitate that the apparent meaning implies an Istiwa’ like the istiwa’
(settling/mounting) of a creature, nor love like its love, nor pleasure like its pleasure.

Therefore, if the listener assumes that the apparent meaning of the Attributes implies
resemblance to the attributes of created beings, it would follow for him that none of that
apparent meaning is intended. However, if he believes that their apparent meaning is
that which befits the Creator and is unique to Him, then he has no grounds to negate this
apparent meaning or deny that it is intended, unless there is evidence proving such
negation. Yet, there is nothing in reason or revelation that negates this [true apparent
meaning], except arguments of the same type used [by others] to negate all other
Attributes. Thus, the principle governing all Attributes is one and the same.

To clarify this: Our attributes include entities and bodies which are parts of us, like the
face and hand, and they also include meanings and accidents subsisting in us, like
hearing, sight, speech, knowledge, and power. It is well known that when the Lord
described Himself as Living, Knowing, Powerful, Muslims did not say, ‘The apparent
meaning of this is not intended because its concept in His case is like its concept in our
case. Likewise, when He described Himself as having created Adam with His two Hands,
this does not necessitate that its apparent meaning is unintended because its concept in
His case is like its concept in our case. Rather, the attribute of the described entity is
suitable to that entity. Since His Sacred Self is not like the essences of created beings, His
Attributes, like His Essence, are not like the attributes of created beings. The relation of a
creature’s attribute to the creature is like the relation of the Creator’s attribute to the
Creator, yet the attribute related [in one case] is not like the attribute related [in the
other], nor is the one to whom it is related like the other to whom it is related. This is
similar to the Prophet's (peace be upon him) saying: ‘You will see your Lord just as you
see the sun and the moon' [Al-Bukhari, Muslim]. He likened the seeing to the seeing [in
clarity], but did not liken the One seen to the thing seen.

This is clarified by: Rule Four: Many people imagine, regarding some, many, most, or all
of the Attributes, that they resemble the attributes of created beings. Then, wanting to
negate this [false] understanding, they fall into four types of pitfalls: (1) Misinterpretation
as Resemblance: They understand the texts as implying resemblance to the attributes of
created beings and assume that the indication of the texts is anthropomorphism
(tamthil). (2) Negation of True Meaning (Ta'til): Having assumed this [anthropomorphic]
meaning, they negate it, leaving the texts devoid (mu'attalah) of the affirmation of
Attributes befitting Allah that they actually indicate. Thus, in addition to committing an
offense against the texts and holding a negative assumption about Alldh and His
Messenger—by thinking that what is understood from their words is false
anthropomorphism—they have also negated the affirmation of Allah's Attributes and the
divine meanings befitting Allah’s Majesty that Allah and His Messenger embedded in
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their words. (3) Negation Without Knowledge: They negate these Attributes from Allgh,
Mighty and Majestic is He, without knowledge, thereby becoming negators (mu'attil) of
what the Lord deserves. (4) Affirmation of Deficient Opposites: They describe the Lord
with the opposite of those [perfect] Attributes, using attributes of the dead, inanimate
objects, or non-existent things. Thus, they have negated the attributes of perfection the
Lord deserves, likened Him to deficient and non-existent things, stripped the texts of the
Attributes they indicate, and declared their indication to be anthropomorphism. They
thus combine, concerning the Word of Allah and concerning Allah Himself, both negation
(ta'til) and anthropomorphism (tamthil), thereby committing deviation (ilhad) regarding
Allah’s Names and Signs.

An example of this: All the texts indicate that God is described with Highness (‘Uluww)
and Aboveness (Fawgqiyyah) over creation, and His Rising Over (Istiwa’) the Throne. His
Highness and distinction (mubayanah) from creation are known through reason which
conforms to revelation (sam’). As for the Istiwa’ upon the Throne, the way to know it is
through revelation. There is no description in the Book or Sunnah stating that He is
neither inside the universe nor outside it, neither separate from it nor intermingling with
it. The deluded person might assume that if He is described with Istiwa’ upon the Throne,
His Istiwa' must be like the istiwa’ (mounting/settling) of a human upon the backs of
ships and cattle, as in His statement: {And He made for you ships and animals on which
you ride, That you may settle yourselves firmly (li-tastawd) upon their backs} [Az-
Zukhruf: 12-13]. He imagines that if Allsh is mustawin upon the Throne, He must need it,
just as one settling upon a ship or animal needs it. If the ship sank, the one upon it would
fall; if the animal stumbled, the one upon it would fall off. The analogy, according to this
reasoning, is that if the Throne ceased to exist, the Lord would fall—Glorified and Exalted
is He! Then, wanting to negate this [false implication], according to his own assumption,
he says: ‘His Istiwa' is not a sitting (qu'td) nor a settling (istiqrar).’

He fails to realize that the same principles apply to the meaning of ‘sitting’ (qu'id) and
‘settling’ (istiqrar) as apply to the meaning of 'rising over' (istiwa). If need [for the object]
isinherent in the meaning, then there is no difference between istiwa’, qu'td, and istigrar,
and according to this [anthropomorphic] meaning, He is neither mustawin, nor
mustaqirr, nor ga'id. If, however, the meaning [of qu'td and istiqrar] includes only what
is included in the meaning of Istiwa’ [i.e, a meaning befitting Allsh without need], then
affirming one and negating the other is arbitrary. It is known that there are recognized
distinctions between the meanings of istiwa’, istiqrar, and qu'id. However, the point here
is to recognize the error of one who negates something while affirming its equivalent.
This error stems from his mistake in understanding the concept of His Istiwad’' upon the
Throne, assuming it is like a human's settling upon the backs of animals and ships. Yet,
there is nothing in the term [Istiwa'] itself that indicates this, because He attributed the
Istiwd’ to His Noble Self, just as He attributed all His other actions and attributes to
Himself.

He mentioned that He created, then He rose over (istawa), just as He mentioned that He
decreed and guided, and that He built the heaven with strength (bi-aydin), and just as
He mentioned that He was with Masa and Harun, hearing and seeing, and similar
examples. He did not mention an absolute istiwa’ applicable to creatures, nor a general
one encompassing creatures, just as He did not mention the like regarding His other
attributes. Rather, He mentioned an Istiwa’ attributed specifically to His Noble Self. If we
were to suppose—as an impossible hypothesis—that He were like His creation (Exalted
is He above that!), then His Istiwa’ would be like the istiwa’ of His creation. However, since
He is not similar to His creation—rather, it is known that He is Independent (Al-Ghan)
of creation, that He is the Creator of the Throne and everything else, and that everything
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besides Him is dependent upon Him while He is independent of everything besides
Him—and since He only mentioned an Istiwd’ unique to Him, not an istiwa’ that
encompasses or is suitable for others (just as He only mentioned Knowledge, Power,
Sight, Hearing, and Creation unique to Him), how then is it permissible to imagine that if
He is mustawin upon the Throne, He must need it, and that if the Throne were to fall, the
One upon it would fall? Glorified and Exalted is He far above what the wrongdoers and
deniers say! Is this anything but sheer ignorance and misguidance on the part of one who
understands or imagines this, or thinks it is the apparent meaning and indication of the
text, or deems such a thing possible for the Lord of the worlds, the One Independent of
creation?

Indeed, even if we suppose an ignorant person understood and imagined such a thing, it
should be explained to him that this is impermissible and that the text does not indicate
it at all, just as it does not indicate similar [anthropomorphic meanings] regarding the
other ways the Lord described Himself. When He, Glorified and Exalted is He, said: {And
the heaven We constructed with strength (bi-aydin)} [Adh-Dhariyat: 47], does anyone
imagine that His construction is like the construction of a needy human who requires
baskets, shovels, making bricks, mixing clay, and helpers? Furthermore, it is known that
Allah, the Exalted, created the universe with parts above other parts, and He did not make
the higher dependent on the lower. The air is above the earth but does not need the
earth to support it. The clouds are also above the earth and do not need it to support
them. The heavens are above the earth and do not need the earth to support them.
Therefore, the High, the Most High, the Lord and Sovereign of all things, when He is above
all His creation, how could it be necessary for Him to need His creation or His Throne?
How could His Highness above His creation necessitate this dependence, when such
dependence is not even necessary among created things [i.e, higher things don't always
need lower things for support]? And it is known that any independence from others
established for a creature, the Creator, Glorified and Exalted is He, is more entitled to it
and worthier of it.

Likewise, His statement: {Have you become secure from He who is in the heaven (man
fi as-sama’) that He will not cause the earth to swallow you when suddenly it sways?}
[Al-Mulk: 16]. Whoever imagines that the implication of this verse is that Allah is inside
the heavens is ignorant and misguided by consensus. Even if, when we say, ‘The sun and
moon are in the sky (fi as-sama’),’ it implies containment, [this does not apply here
because] the preposition 'fi' (in/at/on/above) relates to what precedes and follows it—
its meaning depends on what it refers to. This is why a distinction is made between
something being in a place, a body being in space, an accident being in a substance, a
face being in a mirror, and speech being in paper. Each of these types [of ‘in-ness’] has
unique characteristics distinguishing it from the others, even though the preposition ‘fi’ is
used for all of them.

If someone were asked, 'Is the Throne in the heaven (fi as-sama’) or in the earth? it would
be said, ‘In the heaven.' If asked, ‘Is Paradise in the heaven or in the earth?' it would be
said, ‘Paradise is in the heaven.' This does not necessitate that the Throne is inside the
[created] heavens, nor even Paradise. It is established in the Sahih from the Prophet
(peace be upon him) that he said: ‘When you ask Allsh for Paradise, ask Him for Al-
Firdaws, for it is the highest part of Paradise and the middle part of Paradise, and its roof
is the Throne of the Most Compassionate.’ [Al-Bukhari, 2790]. So this Paradise, whose
roof is the Throne, is above the celestial spheres (aflk). Yet, saying Paradise is ‘in the
heaven' (fi as-sama’) means highness/aboveness, whether it is above the spheres or
below them. Allah, the Exalted, said: {..let him extend a rope to the heaven (ila as-
sama')...} [Al-Hajj: 15], and He said: {And We sent down from the sky (min as-sama’) pure
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water} [Al-Furgan: 48]. Since it was established in the minds of the addressees that Allah
is the High, the Most High, and that He is above everything, the understanding derived
from His statement that He is ‘in the heaven' (fi as-sama’) was that He is in Highness
(‘'uluww) and that He is above everything. Likewise, when the Prophet asked the slave
girl, 'Where is Allah?' she replied, ‘Fi as-sama’ (In the heaven/sky) [Muslim, 537]. She only
intended Highness, without specifying Him to created bodies or implying His indwelling
within them. When ‘highness’ (‘uluww) is mentioned, it encompasses what is above all
created things. Thus, what is above all of them is ‘in the heaven,’ and this does not
necessitate the existence of an existential container encompassing Him, since there is
nothing existent above the universe except Allah. This is similar to saying, ‘The Throne is
in the heaven,’ which does not necessitate that the Throne is inside some other existing,
created thing. Even if we assume that ‘heaven’ (as-sama’) refers to the celestial spheres,
the meaning [of 'fi as-sama'] would be that He is upon them, similar to the usage in: {And
I will surely crucify you on (fi) the trunks of palm trees} [T3-Ha: 71], and {So travel through
(f1) the land} [Al ‘Imran: 137], and {So move freely through (fi) the land} [At-Tawbah: 2].
It is also said, ‘So-and-so is on (fi) the mountain’ or ‘on (fi) the roof, even if he is on the
very highest part of it.

Rule Five: We know what we have been informed about from one aspect but not from
another. Allah said: {Then do they not reflect upon (yatadabbariina) the Qur'an? If it had
been from [any] other than Allah, they would have found within it much contradiction.}
[An-Nisa" 82]. And He said: {Then have they not reflected upon (yaddabbari) the
Word..?} [Al-Mu'minin: 68]. And He said: {[This is] a blessed Book which We have
revealed to you, [0 Muhammad], that they might reflect upon (li-yaddabbara) its verses
and that those of understanding would be reminded.} [Sad: 29]. And He said: {Then do
they not reflect upon (yatadabbariina) the Qur'an, or are there locks upon [their] hearts?}
[Muhammad: 24]. Thus, He commanded reflecting upon the entire Book.

Yet, He, the Exalted, also said: {It is He who has sent down to you the Book; in it are verses
[that are] precise (muhkamat) - they are the foundation of the Book - and others
ambiguous (mutashabihat). As for those in whose hearts is deviation [from truth], they
will follow that of it which is ambiguous, seeking discord and seeking its interpretation
(ta'wil). And no one knows its interpretation (ta'wilahu) except Allah. And those firm in
knowledge say, ‘We believe in it. All [of it] is from our Lord." And no one will be reminded
except those of understanding,} [Al ‘lmran: 7]. The majority of the Salaf and Khalaf (later
scholars) hold that the pause (wagf) in recitation is upon His statement: {And no one
knows its interpretation (ta'wilahu) except Allah}. This is what is transmitted from Ubayy
ibn Ka'b, Ibn Mas'td, Ibn ‘Abbas, and others. It is narrated from Ibn ‘Abbas that he said:
‘Tafsir (interpretation) is of four types: interpretation that the Arabs know from their
language; interpretation that no one is excused for being ignorant of; interpretation that
the scholars know; and interpretation that none knows except Allsh—whoever claims
knowledge of it is a liar.’

It has also been narrated from Mujahid and a group [of scholars] that those firm in
knowledge do know its interpretation (ta'wil). Mujahid said: ‘I reviewed the Mushaf with
Ibn ‘Abbas from beginning to end, stopping him at every verse and asking him about its
interpretation (tafsir).’ Upon careful examination, there is no contradiction between these
two positions, because the term ‘ta'wil' has come to be used, through various technical
usages, in three distinct senses:

(1) Diverting Meaning (Later Usage): This is the technical definition used by many later
scholars among the scholastic theologians involved in jurisprudence (Figh) and its
principles (Usal): Ta'wil is diverting a word from its stronger, apparent meaning to a
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weaker, less probable meaning based on accompanying evidence. This is what most later
scholars meant when discussing the ta'wil (interpretation) or lack thereof regarding the
texts on Attributes, debating whether such interpretation is praiseworthy or
blameworthy, true or false.

(2) Explanation/Interpretation (Tafsir): Ta'wil used in the sense of Tafsir (explanation or
commentary). This is the predominant usage among commentators (Mufassirin) of the
Qur'an. For example, Ibn Jarir [at-Tabari] and similar authors of Tafsir works often say,
‘The scholars of ta'wil differed..” Mujahid is an Imam among the commentators; Ath-
Thawr said, 'If an interpretation comes to you from Mujahid, it is sufficient for you." Ash-
Shafi, Ahmad, Al-Bukhari, and others relied upon his Tafsir. Therefore, when it is
mentioned that he [or those firm in knowledge] knows the ta'wil of the ambiguous
verses, what is meant is knowing their explanation (tafsir).

(3) Ultimate Reality/Fulfillment: Ta'wil meaning the reality (haqigah) to which the
statement ultimately refers or culminates. As Allah, the Exalted, said: {Do they await
except its result (ta'wilahu)? The Day its result (ta'wiluhu) comes, those who had ignored
it before will say, The messengers of our Lord had certainly brought the truth.} [Al-A'raf:
53]. Thus, the ta'wil of the reports in the Quran about the Hereafter (al-ma'ad) is the
actual occurrence of what Allah informed about therein: the Resurrection, the Reckoning,
the Recompense, Paradise, Hellfire, and the like. Similarly, Allah, the Exalted, relates in
the story of Yasuf that when his parents and brothers prostrated to him, he said: {O my
father, this is the interpretation (ta'wilu) of my dream of before} [Yasuf: 100]. He
considered the actual event that occurred externally to be the ta'wil (fulfillment) of the
dream.

[Contrasting the second and third meanings:] The second [meaning of ta'wil] is the
explanation (tafsir) of the statement—the words used to explain the term so its meaning,
rationale, or proof is understood. This third ta'wil, however, is the actual entity existing
externally. An example of this [third meaning] is the statement of ‘A'ishah: ‘The Prophet
(peace be upon him) used to say in his bowing (rukd') and prostration (sujid):
‘Subhanaka Allshumma Rabbana wa bi-hamdika, Allshumma-ghfir II' [Glory be to You,
O Allah, our Lord, and praise be to You. O Allah, forgive me], thereby interpreting
(yata'awwalu) the Qur'an,’ meaning [acting upon] His statement: {So exalt [Him] with
praise of your Lord and ask forgiveness of Him.} [An-Nasr: 3] [Al-Bukhari, 817; Muslim,
484]. Also, the statement of Sufyan ibn ‘Uyaynah: ‘The Sunnah is the ta'wil
(fulfillment/application) of the command and prohibition. For the actual deed
commanded is the ta'wil of the command to do it, and the actual existent thing reported
is the ta'wil of the report about it. Speech consists of reports and commands. This is why
Abi ‘Ubayd and others say: ‘The jurists (fuqaha’) are more knowledgeable of ta'wil than
the linguists, as they mentioned regarding the interpretation of ishtimal as-samma’ (a
prohibited way of wrapping oneself in a garment). This is because the jurists know the
interpretation (tafsir) of what is commanded and prohibited due to their knowledge of
the objectives (magasid) of the Messenger (peace be upon him), just as the followers of
Hippocrates or Sibawayh know their objectives in ways not known merely through
language. However, the ta'wil (application/fulfillment) of commands and prohibitions
must be known, unlike the ta'wil (ultimate reality) of reports [about the unseen].

Based on this understanding: The ta'wil (ultimate reality) of what All3h, the Exalted, has
informed about His Sacred Self, characterized by the realities of His Names and Attributes,
is the reality of His Sacred Self characterized by the realities of those Attributes. The ta'wil
(fulfillment) of what Allah, the Exalted, has informed regarding promise and threat is the
actual occurrence of that promise and threat. This explains the saying often found in

33



narrations: ‘We act upon its clear (muhkam) verses and believe in its ambiguous
(mutashabih) verses.’ This is because what All3h has informed about Himself and about
the Last Day contains ambiguous terms whose meanings resemble things we know in
this world. For example, He informed that in Paradise there is meat, milk, honey, wine,
and so forth. These resemble what is in this world in name and general meaning, but
they are not identical to them, nor is their reality the same. The Names and Attributes of
Allah, the Exalted, are even more entitled—despite the resemblance between them and
the names and attributes of servants—not to render the Creator like the creature, nor His
reality like its reality.

Information about the unseen (gha'ib) cannot be understood unless it is expressed using
names whose meanings are known from the observable world (shahid). What exists in
the unseen is known [conceptually] through knowledge of what exists in the observable
world, combined with knowledge of the distinguishing difference, and the understanding
that what Allah has informed about the unseen is far greater than what is known in the
observable world. In the unseen is {what no eye has seen, no ear has heard, and has
never occurred to the heart of man} [cf. Al-Bukhari, 3244; Muslim, 2824]. Therefore, when
Allah informs us about the unseen that He alone knows—such as Paradise and Hellfire—
we know the meaning of that, understand what we are intended to understand from that
discourse, and we interpret (fassarna) it [in the sense of Tafsir]. However, the actual reality
(hagiqah) being described, such as that which does not yet exist but will come about on
the Day of Resurrection, that belongs to the ta'wil (ultimate reality/fulfillment) which
none knows except Allah.

This is why when Malik and other Salaf were asked about Allah's statement {The Most
Compassionate rose over (istawa ‘ala) the Throne} [Ta-Ha: 5], they said: ‘The Istiwa’ is
known (ma'lim), the modality (kayf) is unknown (majhal), belief in it is obligatory
(wajib), and asking about it [the modality] is an innovation (bid'ah).’ Likewise, Rabr'ah,
Malik's teacher, said before him: ‘The Istiwa’ is known, the modality is unknown; from
Allah comes the clarification, upon the Messenger is the conveyance, and upon us is the
belief. Thus, he clarified that the Istiwad’ [as a concept] is known, but its modality is
unknown. Similar statements are found frequently in the words of the Salaf. The Imams
negate that servants can know the modality (kayfiyyah) of Allah's Attributes, stating that
none knows how Allah is except Allah; none knows what He is except He. The Prophet
(peace be upon him) said: ‘Il cannot enumerate Your praise; You are as You have praised
Yourself.! [Muslim, 486]. This is in Sahih Muslim and elsewhere. In another Hadith, he
said: ‘O Allah, | ask You by every Name belonging to You which You named Yourself with,
or revealed in Your Book, or taught to any of Your creation, or kept hidden within the
knowledge of the unseen with You.." [Musnad Ahmad, 3712; Sahih Ibn Hibban, 972]. This
Hadith is in the Musnad and Sahih Abi Hatim [Ibn Hibban]. He informed therein that
Alldh has Names which He has kept hidden within the knowledge of the unseen with
Him.

The meanings of these Names which He has kept hidden in the knowledge of the unseen
with Him, none knows them besides Him. Allah, Glorified is He, has informed us that He
is Knowing (‘Alim), Powerful (Qadir), Hearing (SamT’), Seeing (Basir), Forgiving (Ghafr),
Merciful (Rahim), and so forth regarding His Names and Attributes. We understand the
meaning of these and distinguish between Knowledge and Power, and between Mercy,
Hearing, and Sight. We know that all the Names agree in their indication of Allah’s
Essence, despite the diversity of their meanings. Thus, they are in agreement (muttafiqah)
and univocal (mutawati'ah) regarding the Essence, but distinct (mutabayinah) regarding
the Attributes. The same applies to the names of the Prophet (peace be upon him), such
as Muhammad, Ahmad, Al-M3ahi (The Eraser), Al-Hashir (The Gatherer), and Al-'Aqgib
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(The Last). Likewise for the names of the Qur'an, such as Al-Qur'an, Al-Furqan (The
Criterion), Al-Huda (The Guidance), An-Nar (The Light), At-Tanzil (The Revelation), Ash-
Shifa' (The Cure), and others. People have disputed regarding such names: are they
synonyms (mutaradifah)—due to the unity of the entity named—or distinct
(mutabayinah)—due to the multiplicity of attributes? This is similar to the words: As-Sayf
(The Sword), As-Sarim (The Sharp/Cutting [Sword]), and Al-Muhannad (The Indian
[Sword]), where ‘As-Sarim' implies the meaning of sharpness/cutting, and ‘Al-Muhannad’
implies the origin from India. The correct view is that they are synonymous regarding the
entity (dhat) but distinct regarding the attributes (sifat).

What clarifies this further is that Allah described the entire Qur'an as being Muhkam
(perfected/precise) and as being Mutashabih (consistent/similar). Yet, in another place
[Al ‘Imran: 7], He stated that part of it is Muhkam and part is Mutashabih. Therefore, one
must understand the Ihkam (precision) and Tashabuh (similarity/consistency) that apply
to it generally, and the Ihkam and Tashabuh that apply specifically to parts of it. Allah,
the Exalted, said: {Alif, Lam, Ra. [This is] a Book whose verses are perfected (uhkimat
ayatuhu) and then presented in detail..} [HTd: 1]. Here He informed that He perfected all
its verses. And He, the Exalted, said: {Allah has sent down the best statement: a Book
consistent (mutashabihan), repeating [its verses]..} [Az-Zumar: 23]. Here He informed
that all of it is consistent/similar.

Judgment (hukm) involves separating between two things; a judge (hakim) separates
between two litigants. Judgment separates between similar things, in knowledge and
action, by distinguishing truth from falsehood, honesty from lies, and benefit from harm.
This implies doing what is beneficial and leaving what is harmful. It is said, 'hakamtu as-
safiha wa ahkamtuhu’ (I restrained/controlled the foolish person) when you take him by
the hands [prevent him]. And ‘hakamtu ad-dabbata wa ahkamtuha' (I controlled the
beast) when you put a hakamah (bit/bridle) on it, which is the part of the bridle
surrounding the jaw. Ihkam (perfecting) something means making it precise and sound
(itgdn). Thus, ihkam al-kalam (perfecting speech) means making it sound by
distinguishing truth from falsehood in its reports, and distinguishing right guidance from
error in its commands. The entire Qur'an is muhkam in the sense of being perfected and
sound. Allah called it Hakim (Wise/Judge) in His statement: {Alif, Lsm, Ra. These are the
verses of the Wise (Al-Hakim) Book.} [YGnus: 1]. Al-Hakim here can mean Al-Hakim (The
Judge), just as He made it narrate (yaqussu) in His statement: {Indeed, this Qur'an
narrates (yaqussu) to the Children of Israel most of that over which they differ} [An-Naml:
76], and made it give rulings (muftiyan) in His statement: {Say, ‘All3h instructs you
concerning them, and what is recited to you in the Book’} [An-Nisa": 127]—meaning, what
is recited to you gives you rulings concerning them. He also made it a guide (hadiyan)
and bearer of glad tidings (mubashshiran) in His statement: {Indeed, this Qur'an guides
to that which is most suitable and gives good tidings to the believers who do righteous
deeds} [Al-Isra": 9].

As for the Tashabuh (similarity/consistency) that applies generally to the Qur'an, it is the
opposite of the contradiction (ikhtilaf) negated from it in His statement: {If it had been
from [any] other than Allah, they would have found within it much contradiction
(ikhtilafan kathira).} [An-Nisa": 82]. This is the contradiction mentioned in His statement:
{Indeed, you are in differing speech (qawlin mukhtalif), Averted from it is he who is
averted.} [Adh-Dhariyat: 8-9]. Tashabuh here means the similarity and harmony of the
speech, such that one part confirms the other. When it commands something, it does not
command its opposite elsewhere; rather, it commands it, or something similar, or its
implications. When it prohibits something, it does not command it elsewhere; rather, it
prohibits it, or something similar, or its implications (unless there is abrogation). Likewise,
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when it reports the affirmation of something, it does not report its negation; rather, it
reports its affirmation or the affirmation of its implications. When it reports the negation
of something, it does not affirm it; rather, it negates it or negates its necessary
consequences. This is contrary to contradictory speech, where one part nullifies another,
affirming something at one time and negating it at another, or commanding and
prohibiting it simultaneously, or differentiating between similar things, praising one and
blaming the other. Contradictory statements here are those that are mutually exclusive.
Consistent/similar (mutashabihah) statements are those that are harmonious
(mutawafigah). This similarity exists in the meanings, even if the words differ. When the
meanings agree with each other, support each other, harmonize with each other, bear
witness to each other, and necessitate each other, the speech is consistent (mutashabih),
unlike contradictory speech where parts oppose each other. This general Tashabuh
(consistency) does not contradict the general Ihkam (perfection); rather, it confirms it, for
perfected, sound speech confirms itself and does not contradict itself.

This is unlike the specific Ihkam [clarity], which is the opposite of the specific Tashabuh
[ambiguity]. Specific Tashabuh is the resemblance of one thing to another in some aspect
while differing from it in another aspect, such that some people are confused into
thinking it is the same thing or identical to it, when it is not. Ihkam [in this specific sense]
is the clear distinction between them, such that one is not confused with the other. This
[specific] Tashabuh arises due to a shared measure (qadr mushtarak) between two
things, alongside the existence of a distinguishing factor between them. Some people are
unable to discern the distinction, so the matter remains ambiguous (mushtabih) for
them, while others are guided to it. Thus, ambiguity where distinction is lacking can be
relative and contextual, being ambiguous for some people but not others. In such cases,
the people of knowledge know what removes this ambiguity for them. An example is
when some people confuse what they are promised in the Hereafter with what they
witness in this world, thinking it is identical. The scholars, however, know it is not
identical, even though it resembles it in some aspects.

From this category arise the specious arguments (shubuhat) by which some people are
led astray. These are matters where truth and falsehood resemble each other, causing
confusion for some. But one who is given knowledge of the distinction between them
will not confuse truth with falsehood. False analogy (al-qiyas al-fasid) belongs to the
category of specious arguments because it involves likening something in certain aspects
to that which it does not resemble [in the relevant aspect]. One who knows the
distinction between the two things is guided to the difference that removes the ambiguity
and the false analogy. There are no two things except that they share something in
common and differ in something else; there is resemblance between them in one aspect
and difference in another. This is why the misguidance of the children of Adam often
stems from ambiguity (tashabuh) and false analogy, which are boundless. As Imam
Ahmad said: 'Most of people’s errors come from interpretation (ta'wil) and analogy
(qiyas).” Ta'wil relates to scriptural evidence (adillah sam'iyyah), and Qiyas relates to
rational evidence (adillah ‘aqliyyah). He spoke the truth. Erroneous interpretation occurs
with ambiguous terms, and erroneous analogy occurs with ambiguous meanings.

The children of Adam have fallen into most types of misguidance encompassed by this
discussion, to the extent that the matter reached those among them claiming verification
(tahqiq), unification (tawhid), and gnosis (‘irfan), such that the existence of the Lord
became confused for them with the existence of every existing thing. They thought He
was it, making the existence of creatures identical to the existence of the Creator. This is
despite the fact that nothing is further from resembling something else, or being identical
to it, or united with it, or indwelling within it, than the Creator with the creature. Those
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for whom the existence of the Creator became confused with the existence of all
creatures, to the point that they thought the creatures’ existence was His existence, are
the most misguided of people due to ambiguity. This happened because existing things
share the designation ‘existence.’ They perceived existence as one, failing to differentiate
between numerical oneness (wahid bil-'ayn) and generic oneness (wahid bin-naw’).

Others imagined that if it is said that existing things share the designation ‘existence,’ it
necessitates resemblance (tashbih) and composition (tarkib). So they claimed that the
term ‘existence’ is predicated equivocally (bil-ishtirak al-lafzi) [i.e, it means completely
different things when applied to God and creation]. In doing so, they contradicted the
consensus of rational people, despite their different schools of thought, that existence is
divided into Pre-eternal (Qadim) and originated (Muhdath), and similar divisions of
existing things. Another group thought that if existing things share the designation
‘existence,’ there must be an externally existing entity, outside the mind, called ‘existence’
in which they all partake. They claimed that absolute universals exist externally, outside
the mind, such as absolute existence, absolute animality, absolute body-ness, and the
like. In doing so, they contradicted sense perception, reason, and revelation, making what
exists only in the mind established in external reality. All of this stems from ambiguity
(ishtibah).

Whoever Allah guides distinguishes between things, even if they share some aspects,
knowing what they have in common and what differentiates them, their similarities and
differences. Such people are not led astray by ambiguous speech (mutashabih) because
they combine it with the clear, distinguishing (muhkam) speech that clarifies the
separation and distinction between them. This is similar to how the words ‘Inna’ (Indeed
We) and ‘Nahnu' (We), and other plural forms, can be used by one who has partners in
an action, but also by a single, great individual who possesses attributes, each of which
stands in place of an individual, and who has helpers subordinate to him, not partners.
Thus, if a Christian clings to Allah's statement {Indeed, it is We (Inna Nahnu) who sent
down the reminder} [Al-Hijr: 9] and similar verses as proof for a plurality of gods, the
clear (muhkam) verses like His statement {And your god is one God (Ilahun Wahid)} [Al-
Bagarah: 163] and others which admit only one meaning remove the ambiguity present
there. The usage of the plural form indicates the Majesty He deserves, His Names and
Attributes, and the obedience of created beings like the angels and others.

However, the reality indicated by that [plural form] concerning the realities of the Names
and Attributes, and the forces (junid) He employs in His actions—none knows them
except Him: {And none knows the forces of your Lord except Him.} [Al-Muddaththir: 31].
This belongs to the ta'wil (ultimate reality) of the ambiguous which none knows except
Allah. This is unlike a human king who says, ‘We have ordered a gift for you.' It is known
that he and his helpers—like his scribe, chamberlain, servant, etc.—ordered it. One might
even know the beliefs, intentions, and so forth from which that action stemmed. But
Allah, Glorified and Exalted is He, does not inform His servants of the [full] realities He
has reported concerning His Attributes and the attributes of the Last Day. Nor do they
know the [full] realities of the wisdom He intended through His creation and command,
nor the [full] realities of the Will and Power from which they issued.

From this, it becomes clear that ambiguity (tashabuh) can occur with univocal terms
(alfaz mutawati'ah) [terms having a single, shared core meaning, like 'water' or
'knowledge'] just as it occurs with equivocal terms (alfaz mushtarakah) [terms having
multiple distinct meanings] that are not univocal. The ambiguity [with univocal terms] is
removed by what distinguishes one instance from another, such as attribution or
definition. For example, when it is said: {wherein are rivers of water} [Muhammad: 15],

37



this water is specified as belonging to Paradise, so the difference between it and worldly
water becomes apparent. However, the reality of what distinguishes that water is
unknown to us. This, along with what Allah has prepared for His righteous servants—
{what no eye has seen, no ear has heard, and has never occurred to the heart of man}—
belongs to the ta'wil (ultimate reality) which none knows except Allah. Likewise, the
specific indication of His Names and Attributes—that which is unique to Him, which
constitutes their reality—none knows it except Him.

This is why the Imams, like Imam Ahmad and others, condemned the Jahmiyyah and
their ilk—those who distort the words from their proper contexts—for their ta'wil
(misinterpretation) of the ambiguous parts of the Qur'an that confused them, interpreting
them contrary to their true interpretation (ta'wil). As Ahmad said in his book refuting the
Heretics (Zanadigah) and Jahmiyyah, regarding what they doubted from the ambiguous
parts of the Qur'an and interpreted contrary to its [true] interpretation (ta'wil). He only
condemned them because they interpreted it contrary to its [true] interpretation. He
mentioned therein matters whose meaning was ambiguous to them, even if not
ambiguous to others, and condemned them for interpreting it contrary to its [true]
interpretation. He did not negate the term ta'wil absolutely, because, as mentioned
earlier, the term ta'wil can mean the Tafsir (explanation) that clarifies Allah's intended
meaning, which is not blameworthy but praiseworthy. It can also mean the ultimate
reality whose knowledge Allah has kept to Himself, which none knows except Him.

We have elaborated on this elsewhere. Whoever does not understand this will have
contradictory statements, like a group who say that ta'wil [in the sense of diverting
meaning] is false and that one must take the text according to its apparent meaning
(z3hir), yet they argue using All3h's statement: {And no one knows its interpretation
(ta'wilahu) except Allah}. They use this verse to invalidate ta'wil, which is a contradiction
on their part, because this verse necessitates that there is a ta'wil which none knows
except Allah, whereas they negate ta'wil absolutely. The source of their error is that the
ta'wil whose knowledge Allah has kept to Himself is the ultimate reality (hagiqah) which
none knows except Him [not the linguistic meaning or Tafsir].

As for blameworthy and invalid interpretation (ta'wil), it is the interpretation employed
by the people of distortion (tahrif) and heretical innovation (bid'ah). These individuals
interpret the text in ways contrary to its intended meaning, claiming to divert a word
from its primary indication to another meaning without any valid evidence necessitating
such a diversion. They allege that the apparent meaning (z3hir) contains problematic
implications analogous to the problematic implications necessitated by what they
themselves affirm through reason. Consequently, they divert the text towards meanings
that are, in fact, analogous to the very meanings they initially negated concerningiit. Thus,
what they negate ends up being of the same category as what they affirm. If what they
affirm [through their rationalistic interpretation] is true and possible, then what they
negated [from the apparent meaning] must be likewise. Conversely, if what they negated
[from the apparent meaning] is false and impossible, then what they affirmed [through
their interpretation] must also be likewise.

Furthermore, those who reject ta'wil absolutely, citing the statement of Allah, Exalted is
He: {And none knows its interpretation except Allah} [Al ‘Imran: 7], may mistakenly
assume that we have been addressed in the Qur'an with words that no one can
understand, or that have no meaning whatsoever, or from which nothing can be
comprehended. This notion, besides being inherently false, is self-contradictory. For if we
understand nothing from a particular text, it is impermissible for us to claim it possesses
a ta'wil (a non-apparent meaning) that either contradicts or conforms to the apparent
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meaning. It is possible that the text has a correct meaning, and that correct meaning
might not contradict the apparent meaning known to us. Indeed, according to their
premise [of utter incomprehensibility], the text has no apparent meaning (zahir) in the
first place. Therefore, its indication towards that [supposed hidden] meaning would not
constitute an indication contrary to the apparent meaning (since none exists), and thus
it would not qualify as ta'wil. Consequently, on this assumption [of incomprehensibility],
it is unjustified to deny its potential indication towards meanings we do not currently
know.

For it is possible that we are simply unaware of the meanings towards which the text
indicates. Moreover, if we do not understand the word and its primary indication
(madlatl), it is even more likely that we would not know the meanings the word does not
indicate. This is because a word’s capacity to convey its intended meaning is stronger
than its capacity to suggest an unintended one. Therefore, if a word conveys no meaning
whatsoever and nothing can be understood from it, it cannot be indicative of its intended
meaning. Consequently, it is even less likely to be indicative of an unintended meaning.
Thus, it is impermissible to claim that such a word is subject to ta'wil in the sense of being
diverted from a stronger potential meaning to a weaker one, let alone to claim that this
specific ta'wil is known only to Allah.

The only exception is if by ta'wil one means a meaning that differs from an apparent
sense (zahir) which pertains specifically to creation. In that case, there is no doubt that
anyone who understands the apparent meaning in this limited, creature-specific sense
must acknowledge that the text possesses a ta'wil (a true meaning befitting Allah) which
differs from that apparent sense. However, if these same individuals [who reject ta'wil
absolutely] claim that these texts have no ta'wil differing from the apparent meaning, or
that they are to be taken according to their apparent meanings, they fall into
contradiction. If they intend one meaning by ‘apparent’ here and another meaning there
within the same context without clarification, this constitutes obfuscation (talbis). And if
by ‘apparent’ they mean merely the word itself - that is, the texts are taken according to
the mere words that appear, without understanding their meaning - then their negation
or affirmation of ta'wil becomes contradictory, because anyone who affirms or denies
ta'wil must necessarily have understood some meaning from the text. Through this
categorization [of ta'wil], the contradictions of many people concerning this subject -
both those who negate the Divine Attributes (nufat as-sifat) and those who affirm them
(muthbittha) - become evident.

The Sixth Rule: One might rightly argue: There must be, concerning this subject [of Divine
Attributes], a governing principle (dabit) by which one can discern what is permissible to
affirm or negate regarding Allah.

For relying, in this matter, merely on negating resemblance (tashbih -
anthropomorphism or comparison) or on absolute affirmation without resemblance is
unsound. This is because no two things exist except that there is between them some
shared aspect (qadr mushtarak - a common conceptual ground) and some
distinguishing aspect (qadr mumayyiz). If someone negating an attribute relies solely on
the claim, ‘This constitutes tashbih,’ it should be said to him: If you mean that affirming
this attribute makes Allah identical (mumathil) to the creation in every respect, this is
patently false [and no one claims this]. But if you mean He becomes similar (mushabih)
to it in some respect but not others, or shares a name with it, then this applies equally to
everything else you do affirm about Him! Furthermore, the proofs you [negators] have
established only invalidate tashbih and tamthil (likeness/identity) when defined as
meaning that whatever is permissible, impermissible, or necessary for one is exactly the
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same for the other. It is well-known that affirming tashbih according to this definition is
something no rational person who understands what he is saying would ever claim; its
impossibility is known by rational necessity. However, negating this type of absolute
identity does not necessitate negating similarity in some respects, such as occurs with
univocally predicated names and attributes (i.e, terms sharing a core meaning). Yet,
some people define tashbih according to a specific meaning they designate, and then
label anyone who affirms that meaning a Mushabbih (one who engages in tashbih).
Their opponents, however, argue that the meaning in question does not constitute
tashbih at all.

A distinction is sometimes made between the terms tashbih (resemblance) and tamthil
(positing likeness/identity). The Mu'tazilah and similar groups who negate the Divine
Attributes assert: Anyone who affirms an eternal attribute (sifah gadimah) for Allah is
guilty of both tashbih and tamthil. Thus, whoever says Allah possesses eternal knowledge
or eternal power is, according to them, a Mushabbih Mumaththil. Their reasoning is that,
for the majority of them, ‘Eternal’ (Al-Qadim) is the most specific description of the Divine
Being. Therefore, affirming an eternal attribute for Him amounts to affirming an eternal
peer (mathal) alongside Allah. Based on this consideration, they label such a person a
Mumaththil (one who posits a peer). However, those who affirm the Attributes
(Muthbitat as-Sifat) disagree with this entirely. They argue that Allah's most specific
descriptions are those by which nothing else can be described, such as His being the Lord
of the Worlds (Rabb al-'Alamin), His being All-Knowing of everything, His being All-
Powerful over everything, His being the One True God (Ilah Wahid), and so forth. An
attribute, they contend, cannot itself be described by any of these uniquely Divine
characteristics.

Furthermore, among these affirmers of Attributes (Sifatiyyah), some do not explicitly
state that the attributes themselves are eternal (qadimah). Instead, they say: ‘The Lord,
with His attributes, is eternal.’ Others say: 'He is eternal, and His attribute is eternal,’ but
they refrain from saying: ‘He and His attributes are two eternals (qadiman).’ Yet others
do say: 'He and His attributes are two eternals,’ but they argue that this does not
necessitate the attribute sharing in any of His unique characteristics (khasa'is). They
maintain that eternity (qidam) is not a characteristic exclusive to the abstract Essence
(Dhat mujarradah), but rather belongs to the Essence as described by its attributes.
Otherwise, an abstract, unqualified Essence has no existence according to them, let alone
possessing the exclusive characteristic of eternity. They might also say: The Essence is
described by eternity, and the attributes are described by eternity, yet the attributes are
not God (Ilah) or Lord (Rabb), just as the Prophet (peace be upon him) is created
(muhdath) and his attributes are created, but his attributes are not themselves a prophet.

Therefore, when these groups [like the Mu'tazilah] apply the labels of tashbih and tamthil
to the Sifatiyyah (affirmers of attributes), it is based on their own particular belief system,
which the Sifatiyyah dispute. The Sifatiyyah then respond to them: Granting, for the sake
of argument, that this meaning [affirming eternal attributes] might be termed tashbih in
the terminology (istilah) of some people, this meaning itself has not been negated by
either reason (‘agl) or revelation (sam’). What is obligatory is only to negate that which
is negated by definitive proofs from revelation (adillah shar'iyyah) and reason (adillah
‘agliyyah). The Qur'an has indeed negated anything denoted by terms like mithl (like),
kuf (equal, peer), nidd (rival), and similar expressions. However, the Sifatiyyah argue that,
according to the Arabic language, an attribute is not considered a mithl, kuf, or nidd of
the entity it describes. Therefore, affirming attributes does not fall under the prohibition
indicated by the sacred texts (nass). As for reason, it has not negated the concept
designated as tashbih according to the specific terminology of the Mu'tazilah.
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Likewise, the negators also argue: Attributes can only subsist in a delimited body (jism
mutahayyiz), and all bodies (ajsam) are fundamentally uniform (mutamathilah - ie,
sharing the same basic nature). Therefore, if attributes were to subsist in Allah, it would
necessitate that He be similar (mumathil) to all other bodies, and this constitutes tashbih.
Ironically, this same line of reasoning is employed by many Sifatiyyah (attribute-affirmers,
particularly Ash'aris) who, while affirming certain attributes, negate His Highness
(‘uluww) above the Throne (‘Arsh) and the subsistence of volitional actions (afal
ikhtiyariyyah) in Him, and similar attributes. They argue: Attributes like Hearing and Sight
can subsist in something that is not a body (jism). However, Highness (‘uluww) above
the creation is only conceivable if the entity possessing it is a body. Thus, if we were to
affirm His Highness, it would necessitate that He is a body. Since all bodies are uniform
(mutamathilah), affirming Highness would inevitably lead to tashbih. This is why you find
these thinkers (such as the author of Al-Irshad [Imam al-Haramayn al-Juwayni] and his
followers) labeling those who affirm Allah's Highness and similar attributes as
Mushabbihah (anthropomorphists), while they do not apply this label to those who
affirm attributes like Hearing (Sam’), Sight (Basar), and Speech (Kalam).

Similarly, agreeing with them [the Ash’aris] on the principle of the uniformity of bodies
(tamathul al-ajsam) are figures like Al-Qadi Aba Ya'la [a Hanbali scholar] and similar
thinkers who affirm both the Attributes and Allah’s Highness. However, these latter
scholars sometimes treat Highness as a purely revelational attribute (sifah khabariyyah),
understood solely based on the text without delving into its modality, as was one of Al-
Qadi Abi Ya'la’s two positions. In this case, the discussion regarding Highness becomes
analogous to the discussion regarding attributes like the Face (Wajh). Alternatively, they
might argue that the attributes they affirm do not necessitate corporeality (jism), just as
they argue concerning other attributes. Yet, a discerning person, upon reflection, will find
that the situation regarding the attributes they negate (like Highness, based on the tajsim
argument) is fundamentally the same as the situation regarding the attributes they affirm
- there is no essential difference in the underlying logic. The foundational premise
underlying the arguments of all these groups is that affirming attributes necessitates
tajsim (corporealism), and that all bodies are uniform (mutamathilah).

The affirmers [of attributes in line with the Salaf] respond to this line of argument
sometimes by rejecting the first premise (i.e, denying that affirming attributes
necessitates tajsim), sometimes by rejecting the second premise (i.e, denying that all
bodies are uniform), sometimes by rejecting both premises, and sometimes by
demanding clarification and distinction (istisfal). There is no doubt that their assertion of
the uniformity of bodies (tamathul al-ajsam) is an invalid claim, regardless of whether
they define jism (body) as that which can be pointed to, or as that which is self-subsisting
(qa'im bi-nafsihi), or simply as that which exists (mawjad), or as that which is composed
of matter (hayala) and form (srah), or according to similar definitions. As for defining
jism as that which is composed of indivisible particles (jawahir mufradah or atoms) and
asserting that these particles are uniform, this entire position rests upon the validity of
that atomic theory, upon proving the existence of the indivisible particle (jawhar fard),
and upon proving its uniformity - all points on which the majority of rational thinkers
(jumhdr al-'uqald’) disagree with them.

(The point here is that these groups apply the term tashbih to whatever they believe
constitutes tajsim, based on their premise of the uniformity of bodies. The affirmers
[following the Salaf] dispute the validity of their underlying belief.) This is analogous to
the Rafidah applying the label of Nasb (hatred towards the Prophet’s family, Ahl al-Bayt)
to anyone who shows loyalty (tawalld) to Aba Bakr and ‘Umar (may Allah be pleased
with them both). Their reasoning is built upon the premise that whoever loves Abi Bakr

M



and 'Umar must necessarily hate ‘Ali (may Allah be pleased with him), and whoever hates
'Ali is deemed a Nasibi. Ahlus Sunnah (the mainstream Sunni community), however,
fundamentally dispute the first premise of this argument. This relates to why these
negators often claim that two things cannot be similar in one aspect while differing in
another, a view contrary to the position held by the majority of rational thinkers. We have
elaborated on this matter elsewhere...

..where we presented the arguments of those who affirm the uniformity of bodies and
the arguments of those who deny it, demonstrating the invalidity of the claim of
uniformity. Furthermore, relying on the negation of tashbih through this particular
method [i.e, via the premise of tamathul al-ajsam] is fundamentally flawed. This is
because even if they were to establish the uniformity of bodies, they ultimately negate
the attribute in question using the very same argument by which they negate
corporeality (jism) itself. If it is established that affirming a certain attribute necessitates
corporeality (jism), and the impossibility of corporeality [for Allah] is also established,
then this alone is sufficient grounds to negate that attribute. Negating the attribute does
not additionally require negating the concept labeled tashbih. However, the negation of
tajsim itself might be constructed upon the negation of this specific type of tashbih, by
arguing: 'If such-and-such were affirmed for Him, He would be a jism.' Then it is added:
‘And all ajsam (bodies) are uniform (mutamathilah), therefore they must share in all that
is necessary, possible, and impossible for them. But this [sharing creaturely limitations] is
impossible for Him.' In this scenario, however, the one employing this line of reasoning
is actually relying on the negation of tajsim as the basis for negating tashbih. Thus, the
ultimate foundation of their negation is the negation of corporeality (jism). This
represents a different approach, which we shall discuss later, Allah willing (in sha’ Allah).

Rather, the intended point here is this: Merely relying on the negation of tashbih
(resemblance) as the sole criterion for determining which attributes to negate is
ultimately unhelpful and inconclusive. This is because any two things inevitably share
some similarity in one aspect while differing in another. This approach contrasts sharply
with the sound and correct methodology, which relies on negating any imperfection
(nags), flaw (‘ayb), or deficiency - attributes from which He, Glorified is He, is absolutely
transcendent (mugaddas). Likewise, the correct approach involves affirming for Him the
attributes of perfection (sifat al-kamal) while simultaneously negating any likeness
(mumathalah) of anything else to Him concerning these perfections. This negation of
likeness pertains specifically to that which He rightfully possesses. This constitutes the
very reality of Tawhid (the doctrine of Divine Oneness): that absolutely nothing shares
with Him in any of His unique characteristics (khasa'is). Every attribute of perfection He
possesses is characterized by a modality unique to Him, in which nothing can resemble
Him. It is for this reason that the established way (madhhab) of the pious predecessors
(Salaf) of this Ummah and its leading scholars (A'immah) was to affirm the attributes
with which Alldh described Himself, while categorically negating any resemblance
between Him and any created being.

Now, if an objection is raised: ‘If something resembles another thing in a particular aspect,
then whatever is permissible, necessary, or impossible for the second thing from that
specific aspect must also apply to the first' The response is: Let us grant, for argument's
sake, that this principle holds. However, if the shared aspect (qadr mushtarak) between
the Creator and creation does not necessitate affirming anything impossible for the Lord,
Glorified is He, nor does it necessitate negating anything He rightfully deserves, then
affirming this shared aspect is not impossible or problematic. Consider the example: Allah
is described as Existing (Mawjad), Living (Hayy), Knowing (‘Alim), Hearing (Samt’), Seeing
(Basir). Some created beings are also described as living, knowing, hearing, and seeing, If
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someone then argues: ‘This necessitates that whatever applies to the creature by virtue
of its being existing, living, knowing, hearing, and seeing must also apply to Allah, the
reply is: The necessary consequence (lazim) stemming from this shared conceptual
aspect (gadr mushtarak) is not something impossible for the Lord, Exalted is He. This
shared concept, in itself, does not necessitate createdness (hudth), contingency (imkan),
imperfection (nags), or anything else that contradicts the attributes of Lordship (sifat ar-
Rubabiyyah).

This is because the shared aspect (gadr mushtarak) is simply the abstract concept
(musamma) denoted by terms like Existence (Wujad) or the Existent (Mawjad), Life
(Hayah) or the Living (Hayy), Knowledge ('llm) or the Knowing (‘Alim), Hearing (Sam’)
or Sight (Basar), the Hearing (SamT’) or the Seeing (Basir), Power (Qudrah) or the
Powerful (Qadir). This shared aspect is an absolute, universal concept (mutlaq kulli) that
is not specific to either the Creator or the created being. Therefore, no actual sharing
occurs between them concerning that which is specific to the contingent, created being
(mumkin muhdath), nor concerning that which is specific to the Necessary, Eternal Being
(W3jib al-Qadim). For whatever is specific to one of them cannot possibly be shared by
the other. Consequently, if the shared aspect in which they participate is an attribute of
perfection - such as Existence, Life, Knowledge, and Power - and if this shared concept
itself contains nothing indicative of the specific characteristics of created beings (just as
it indicates nothing specific to the Creator), then affirming this shared conceptual ground
poses no problem whatsoever. Indeed, affirming this level of shared meaning is a
necessary prerequisite for acknowledging existence itself. Any two existing entities must
inevitably share some common conceptual ground like this. Whoever denies this
absolute shared aspect falls into ta'til (absolute negation) regarding the existence of
every existent being. This is precisely why, when the leading scholars (A'immah)
recognized that this was the true implication of the Jahmiyyah's doctrine, they labeled
them Mu'attilah (Negators). Jahm [ibn Safwan, the founder of the Jahmiyyah] even
denied that Allah could be called a 'thing’ (shay’). While the Jahmiyyah might sometimes
concede, 'He is a thing, but not like other things,’ if one negates the shared conceptual
aspect absolutely, the necessary consequence is universal negation (ta'til ‘amm).

The meanings by which the Lord, Exalted is He, is described - such as Life, Knowledge,
and Power, and indeed even Existence (Wujad), Establishment (Thubdt), Reality
(Haqigah), and the like - necessitate their own proper implications (lawazim). For
affirming the antecedent (malzaim, the attribute itself) logically requires affirming its
necessary consequent (lazim, its implications). However, the specific characteristics
(khasa'is) of the created being, from which the Lord must absolutely be declared
transcendent (tanzih), are not at all necessary implications of that shared conceptual
aspect. Rather, those creaturely characteristics are necessary implications only of that
which is specific to the creature's mode of existence, life, knowledge, and so forth.

Allah, Glorified is He, is utterly transcendent above the specific characteristics of created
beings and transcendent above the necessary implications (malziimat) of those specific
characteristics. Whoever grasps this crucial point with deep understanding and reflects
upon it carefully will find that most of the specious arguments (shubuhat) surrounding
this topic dissolve, and the errors committed by many intelligent thinkers in this domain
will become manifest to him.

This principle has been elaborated upon in numerous places, where it was explained that
the universal shared aspect (qadr mushtarak kulli) does not exist in external reality except
in a specified and qualified form (mu'ayyan muqayyad). The meaning of different
existents ‘sharing’ in some matter is simply their conceptual similarity (tashabuh) in that
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particular aspect. That general, abstract meaning is applied to this specific instance and
that specific instance. This is because externally existing entities do not literally share any
existing component within one another; rather, every existent being is distinct
(mutamayyiz) from every other by its own unique essence (dhat), attributes (sifat), and
actions (afal). Since this is the reality of the matter, many people fall into contradiction
(tanaqud) regarding this issue. At times, they assume that affirming the shared
conceptual aspect necessitates the invalid form of tashbih (anthropomorphism/likeness).
They then use this assumption as a proof (hujjah) to negate attributes they believe
should be negated, out of fear of the perceived implications of tashbih. At other times,
however, they realize that affirming this shared conceptual aspect is unavoidable under
certain conditions. They then employ this realization as a response when defending the
attributes they do affirm against the objections raised by negators who use the same
argument [about shared aspects implying tashbih].

Due to the prevalence of confusion (ishtibah) surrounding this matter, various related
philosophical doubts (shubhah) have arisen, such as: Is the Existence (Wujtd) of the Lord
identical to His Essence (Mahiyyah - quiddity or ‘whatness’) or is it something additional
to His Essence? And is the term ‘Existence’ predicated upon different subjects purely
equivocally (ishtirak lafzi - same word, unrelated meanings), univocally (tawatu’ - same
word, same core meaning), or analogically (tashkik - same word, related meanings with
gradation)? Similar confusion has also arisen regarding the affirmation or negation of
‘states’ (ahwal - theoretical ontological modes between existence and non-existence
proposed by some theologians).

Confusion also exists regarding whether the non-existent (ma'diim) can be considered a
‘thing' (shay’) in some sense or not, and whether the existence of created existents is
additional to their essence (mahiyyah) or identical to it. Indeed, among the leading
speculative theologians and philosophers (a'immat an-nuzzar), much vacillation (igtirab)
and contradiction (tanaqud) can be found concerning these issues. At times, a single
thinker might hold two contradictory positions or attribute statements to others that they
never actually made. At other times, they remain trapped in doubt (shakk) and perplexity
(tahayyur).

We have previously elaborated extensively on these topics, detailing the confusion,
errors, and perplexity encountered by leading figures in speculative theology (Kalam)
and philosophy regarding them - discussions far too extensive for these brief summary
sentences. We clarified therein that the correct position (sawab) is that the existence of
anything in external reality (fil-kharij) is identical to its essence (mahiyyah) as it exists
externally. This contrasts with the essence conceived in the mind (fidh-dhihn), which is
distinct from the actual existent in external reality. We also explained that terms like
Essence (Dhat), Thing (Shay'), Quiddity (Mahiyyah), Reality (Hagiqah), and similar words
are all fundamentally univocal (mutawati'ah - sharing a common core meaning). If they
are sometimes described as analogical (mushakkikah) due to the gradation (tafadul)
observed in their referents (e.g, existence is stronger in the Creator than in creation), then
the analogical predication is merely a specific type within the broader category of the
univocal (mutawati' al-'amm). In both cases, what is considered is the word's indication
of the shared conceptual aspect (gadr mushtarak), regardless of whether the meaning
itself admits gradation across its instances or applies uniformly (mutamathil).

Furthermore, we explained that the non-existent (ma'dim) can also be considered a
‘thing’ (shay') within the realms of knowledge (‘ilm) and the mind (dhihn), but not in
external reality. In this mental context, there is no fundamental difference between
‘establishment’ (thubt) and ‘existence’ (wujid). However, a crucial distinction does exist
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between mental or cognitive existence (wujad ‘ilmi) and objective, external existence
(wujad ‘ayni). It must be understood that what exists in the mind [as a concept] is not
the actual existing reality itself, but rather the knowledge which belongs to and subsists
in the knower. Similarly, the ‘states’ (shwal) through which existents are said to be similar
or different possess existence only in the mind (adhhan). In external reality (a'yan), there
exist only the actual entities (a'yan mawjidah) and their specific, subsisting attributes
(sifatuha al-q&'imah biha al-mu'ayyanah).

It is through these real, specific attributes that entities exhibit conceptual similarity
(tashabuh) and actual difference (ikhtilaf). As for the present concise summary, its
purpose is to draw attention to brief yet comprehensive principles (jumal mukhtasarah
jami'ah). Whoever understands them correctly will recognize their immense benefit,
finding the door to guidance (huda) opened and gaining the capacity to close the door
to misguidance (dalal). Further elaboration and detailed explanation belong to another
context, for indeed, ‘for every situation, there is a [fitting] discourse’ (li-kulli magamin
magqal). The essential point intended here is that relying on arguments like the one
critiqued [i.e, negating attributes based on tashbih derived from the flawed premise of
tamathul al-ajsam] to determine what should be negated concerning the Lord and what
He should be declared transcendent from - a practice common among many authors -
is a profound error for anyone who reflects deeply upon the matter. This constitutes one
of the invalid methods of negation (turuq an-nafy al-batilah).

Section

Even more detrimental than this is the approach taken by those who negate some or all
of Allah’s Attributes (Nufat as-Sifat), when, in their attempt to declare Him free (tanzih)
from attributes utterly unbecoming of Him—attributes constituting grave disbelief (kufr)
if ascribed to Him, such as attempting to negate sadness, weeping, and the like—they
seek to refute the Jews who claim that Allah wept over the Flood until His eyes became
sore and the angels visited Him, or to refute those who claim the divinity of certain
humans, asserting that such a human is Allah. Many people argue against these groups
by resorting to the negation of corporeality (tajsim) and spatial confinement (tahayyuz)
and similar concepts. They argue, 'If He were described with such imperfections and
defects, He would necessarily be a body (jism) or spatially confined (mutahayyiz), and
that isimpossible. However, by adopting such a method, these individuals inadvertently
empower the heretics who negate Allah's Names and Attributes. This approach fails to
achieve the intended objective for several reasons:

First: Attributing such imperfections and defects to Allah, Most High, is far more evidently
corrupt according to both reason (‘aql) and religion (din) than the concepts of negating
spatial confinement (tahayyuz) and corporeality (tajsim). The latter concepts involve a
degree of ambiguity, dispute, and obscurity that is absent in the former. The disbelief
(kufr) of one who attributes such imperfections to Allah is known by necessity from the
religion of Islam. Evidence is meant to identify and clarify that which is being proven;
therefore, it is impermissible to use a more obscure matter as evidence for something
that is clearer and more evident, just as such a method is not employed in establishing
legal definitions (hudad).

Second: Those who describe Him with these [anthropomorphic] attributes can simply
retort, ‘We do not affirm corporeality (tajsim) or spatial confinement (tahayyuz), just as
those who affirm [other] Attributes while negating tajsim say. Consequently, the dispute
with them becomes analogous to the dispute with those who affirm Allah's Speech and
other Attributes of Perfection. This effectively equates the position of those who describe
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Allsh with Attributes of Perfection with the position of those who describe Him with
attributes of imperfection, allowing the Negators (Nufat) to refute both groups using the
same flawed methodology. This outcome is exceedingly corrupt.

Third: These same Negators employ this very methodology (negating tajsim and
tahayyuz) to deny Allah's Attributes of Perfection (Sifat al-Kamal). However, His being
described with Attributes of Perfection is necessary and established by both reason (‘aql)
and revelation (sam’ - scriptural proof). This fact itself serves as evidence for the invalidity
of this methodology.

Fourth: Those who follow this path are inherently contradictory. Among them, whoever
affirms something is compelled by another (using the same logic) concerning what he
agrees with him in affirming, just as whoever negates something is compelled by another
concerning what he agrees with him in negating. For instance, when those who affirm
Attributes (Muthbitat as-Sifat)—such as Life, Knowledge, Power, Speech, Hearing, and
Sight—are told by the Negators (Nufat), like the Mu'tazilah: ‘This implies corporeality
(tajsim), because these attributes are accidents (a'rad), and an accident can only subsist
in a body (jism), or, ‘because we only know of things described with attributes as being
bodies,’ the Affirmers retort: ‘But you yourselves have said He is Living, Knowing,
Powerful, while also saying He is not a body. Yet, you know of no existing thing that is
living, knowing, and powerful except that it is a body. Thus, you have affirmed something
about Him contrary to your empirical knowledge, and so do we.' They also tell them:
‘You affirm Him as Living, Knowing, Powerful, yet without [affirming the attributes of] Life,
Knowledge, and Power. This is a contradiction known by rational necessity.’

Then, these same Affirmers [who affirm Life, Knowledge, Power, etc.], when they address
those who affirm that Allah is pleased (Yarda), becomes angry (Yaghdab), loves (Yuhibb),
and hates (Yubghid), or those who describe Him with Istiwa' (Ascending Above [the
Throne]), Nuzdl (Descending), Ityan (Coming), Maji' (Coming), or with a Face (Wajh),
Hand (Yad), and the like—if the former group says [to the latter], ‘This necessitates
corporeality (tajsim), because we only know of things described with such attributes as
being bodies,' the latter group [who affirm these additional attributes] replies: ‘But you
yourselves have described Him with Life, Knowledge, Power, Hearing, Sight, and Speech,
and the same objection applies; if these attributes can only describe a body, then so too
must the others [like Face and Hand]. And if it is possible for something that is not a body
to be described with one set of attributes [Life, Knowledge, etc], then it is likewise
possible for the other set [Face, Hand, etc.]. Therefore, differentiating between them is
differentiating between analogous things (mutamathilayn).’ This is why, since refuting
those who describe Allah, Most High, with imperfections using this method [of negating
tajsim] is a flawed approach, none of the Salaf (Pious Predecessors) or the Aimmah
(leading scholars) ever employed it. None of them spoke regarding Allah in terms of Jism
(body/corporeality), neither affirming nor negating it, nor did they use terms like Jawhar
(substance), Tahayyuz (spatial confinement), and the like. This is because these are
ambiguous expressions (‘ibarat mujmalah) that neither establish truth nor invalidate
falsehood. For this reason, Allah, in His Book, when censuring the Jews and other
disbelievers, did not mention anything of this sort [i.e, He did not refute them by denying
tajsim]. Rather, this type of discourse is innovated theological rhetoric (kalam mubtada’)
which the Salaf and A'immah condemned.

Section

Regarding the methods of affirmation (ithbat), it is also well-known that for affirming an
attribute, the mere negation of resemblance (tashbih) is insufficient. If simply negating
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resemblance were enough, it would become permissible to describe Him, Glorified is He,
with innumerable limbs and actions that are impossible for Him—while still negating
resemblance. It would also become permissible to describe Him with imperfections that
are inadmissible for Him, while negating resemblance. For example, a slanderer might
describe Him with weeping, sadness, hunger, and thirst, while claiming ‘without
resemblance.’ Or the slanderer might say: ‘He eats, but not like the eating of creatures;
He drinks, but not like their drinking; He weeps and grieves, but not like their weeping or
grief —just as it is [correctly] said, 'He laughs, but not like their laughing; He rejoices, but
not like their rejoicing; He speaks, but not like their speech.’ It would then be permissible
[by this flawed logic] to say: ‘He has numerous organs, but not like their organs,’ just as it
is [correctly] said: 'He has a Face, but not like their faces; and Two Hands, but not like
their hands.’ This could extend to mentioning the stomach, intestines, reproductive
organs, and other things from which Allah, the Mighty and Majestic, is utterly
transcendent. Glorified and Exalted is He, far above what the wrongdoers say! For indeed,
it must be asked of one who negates these latter things [stomach, etc.] while affirming
the Attributes established by revelation (as-Sifat al-Khabariyyah) and other Attributes:
What is the difference between these [impermissible attributes] and what you have
affirmed, if you merely negate resemblance and consider the negation of resemblance
sufficient grounds for affirmation? There must be a real, substantive difference
established.

If such a person says: ‘The decisive factor in differentiating is revelation (sam’). Whatever
is established by revelation, | affirm, unlike that which is not established by revelation,’ it
is replied to him: Firstly, revelation is the report of the Truthful One [Allsh or His
Messenger (peace be upon him)] about reality as it truly is. Whatever the Truthful One
reports, whether negation or affirmation, is true. However, the report is evidence (dalil)
for what is reported (mukhbir ‘anh), and evidence does not imply its converse; the
absence of evidence does not necessitate the absence of the thing it would indicate.
Therefore, something not mentioned in revelation might still be true in reality, as long as
revelation has not explicitly negated it. It is known that revelation has not negated these
specific things [like stomach, intestines] by their particular names. Thus, one must cite
something from revelation that does negate them; otherwise, it is impermissible to
negate them, just as it is impermissible to affirm them [without proof]. Furthermore, there
must be a real, substantive difference between what is affirmed for Him and what is
negated. For it is impossible for some things that are analogous in terms of possibility,
necessity, or impossibility to be singled out for possibility, necessity, or impossibility apart
from their analogues. Therefore, that which is negated must possess a characteristic
distinguishing it for negation from that which is affirmed, and that which is affirmed must
possess a characteristic distinguishing it for affirmation from that which is negated. This
can also be expressed by saying: There must be a reason necessitating the negation of
what must be negated concerning Allah, just as there must be a reason establishing what
is established for Him. Even if revelation is sufficient [as proof], it informs us of reality as
it is. So, what is the real difference between this [affirmed attribute] and that [negated
attribute]?

It is said [in response]: Everything that negates the Attributes of Perfection established
for Allah is something He is transcendent above. This is because the establishment of one
of two opposites necessitates the negation of the other. Thus, when it is known that He
is Existent, Necessary Being in Himself (Wajib al-Wujad bi-nafsihi), and that He is Pre-
eternal, Necessarily Pre-eternal (Qadim Wa3jib al-Qidam), it is known that non-existence
(‘'adam) and origination (hudath) are impossible for Him. It is also known that He is Self-
Sufficient, free of need from all else (Ghani ‘amma siwah). Anything dependent on
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something else for some aspect of its own needs is not existent in itself; rather, its
existence depends on itself and that other thing which provides what it needs, so it
cannot exist without it. But He, Glorified is He, is Self-Sufficient, free of need from
everything other than Himself. Therefore, everything that contradicts His Self-Sufficiency
(Ghina) is something He is transcendent above. He, Glorified is He, is All-Powerful (Qadir),
Strong (Qawi); therefore, everything that contradicts His Power (Qudrah) and Strength
(Quwwah) is something He is transcendent above. He, Glorified is He, is Ever-Living
(Hayy), Self-Subsisting (Qayyum); therefore, everything that contradicts His Life (Hayah)
and Self-Subsistence (Qayylmiyyah) is something He is transcendent above. In
summary, revelation (sam’) has affirmed for Him the Most Beautiful Names (Al-Asma' al-
Husna) and Attributes of Perfection (Sifat al-Kamal) that have been transmitted.
Consequently, everything that opposes these perfections is negated by revelation, just as
revelation negates any equal (mithl) or peer (kufu’) for Him. For affirming something
necessitates negating its opposite and whatever its opposite entails. Reason (‘aql) also
recognizes the negation of these imperfections just as it recognizes the affirmation of
their opposites [i.e, perfections]. Thus, affirming one of two opposites is a negation of the
other and its necessary implications. Therefore, the ways of knowing what imperfections
the Lord is to be declared free from are vast and do not require restricting oneself merely
to negating resemblance (tashbih) and corporeality (tajsim), as done by those deficient
in understanding and negligent in methodology, who contradicted themselves and
differentiated between analogous things. This reached the point where anyone who
affirmed anything was countered by those who negated it with the argument that it
necessitates resemblance. Similarly, the Qaramitah (an extreme Batini sect) argued for
the negation of all things, even negating negation itself, saying: ‘It cannot be said He is
‘existent’ nor ‘non-existent, nor ‘living’ nor ‘not living' because that constitutes
resemblance to the existent or the non-existent.’ This necessitates the negation of two
contradictories, which is the most obviously impossible position. Furthermore, these
[Negators] inevitably fall into resembling Allah to non-existent things, impossible
concepts, and inanimate objects, which is far worse than the resemblance to perfect,
living beings they sought to avoid. The paths to declaring His transcendence (tanzih) and
sanctity (taqdis) above all that He is free from are expansive and do not require resorting
to this [flawed methodology]. It has already been established that the negation applied
to Him, Glorified is He, must be a negation that implies affirmation [of the opposite
perfection], since mere negation contains no praise or perfection. Non-existence itself is
described by negations, and the non-existent does not resemble existing things, yet this
is no praise for it. Resembling something deficient in its attributes of deficiency is absolute
deficiency, just as resembling creation in any of its attributes constitutes
anthropomorphism (tamthil) and resemblance (tashbih) from which the Lord, Blessed
and Exalted is He, is transcendent.

Imperfection (nags) is the opposite of perfection (kamal). For example, it is known that
He is Living (Hayy), and death is its opposite; therefore, He is transcendent above death.
Likewise, sleep (nawm) and slumber (sinah) contradict the perfection of life, for sleep is
the brother of death. Similarly, fatigue (lughib) is a deficiency in power and strength.
Eating, drinking, and similar actions entail dependence (iftiqar) on another existent being.
Likewise, seeking help from another (ist'anah), relying on another for support (i'tidad),
and similar actions imply dependence and need. Anyone who needs another to sustain
him or assist him in his existence and actions is dependent on that other, not self-
sufficient. How much more so for one who eats and drinks? The eater and drinker are
hollow (ajwaf), whereas the solid, eternally Besought of all (Al-Musmat As-Samad) is
more perfect than the eater and drinker. This is why the angels are samad (solid, self-
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contained, without need for food), neither eating nor drinking. It has already been
mentioned that every perfection established for a creature, the Creator is more entitled
to it, and every imperfection from which a creature is free, the Creator is even more
worthy of being declared free from it. Revelation (sam’) has negated such needs in
several places, such as His statement, Most High: {Allah, As-Samad (the Self-Sufficient
Master, Whom all creatures need, He neither eats nor drinks)} [Al-Ikhlas: 2]. As-Samad is
the one who has no internal cavity and does not eat or drink. This Sdrah is the lineage of
the Most Merciful (nasab Ar-Rahman) or the foundational text in this subject. Regarding
the Messiah (Is3) and his mother, Allah said: {The Messiah, son of Maryam (Mary), was
no more than a Messenger; many were the Messengers that passed away before him.
His mother was a siddigah (truthful woman). They both used to eat food.} [Al-M&'idah:
75]. Allah made their eating food evidence against their divinity (uldhiyyah). This
indicates, a fortiori, that He (Allah) is transcendent above such needs. The liver, spleen,
and similar organs are the apparatus for eating and drinking. Therefore, the Self-Sufficient
One (Al-Ghani), who is transcendent above eating and drinking, is also transcendent
above the instruments associated with them. This is unlike the Hand (Yad), for it is
associated with action and doing, and He, Glorified is He, is described with action and
doing, as these are attributes of perfection. One who is able to act is more perfect than
one unable to act. He, Glorified is He, is transcendent above having a consort (sahibah)
or offspring (walad), and above the means and causes associated with that. Likewise,
weeping (buka’) and sadness (huzn) necessarily imply weakness and incapacity, from
which He, Glorified is He, is transcendent. This contrasts with joy (farah) and anger
(ghadab), which are attributes of perfection [when ascribed to Allsh in a manner befitting
His Majesty]. Just as He is described with Power (Qudrah) rather than incapacity ('ajz),
with Knowledge ('llm) rather than ignorance (jahl), with Life (Hayah) rather than death
(mawt), with Hearing (Sam’) rather than deafness (samam), with Sight (Basar) rather
than blindness (‘ama3), and with Speech (Kaldm) rather than muteness (bukm), so too is
He described with Joy (Farah) rather than sadness (huzn), and with Laughter (Dahik)
rather than weeping (buka'), and so forth.

Furthermore, reason (‘agl) confirms what revelation (sam’) establishes: that He, Glorified
is He, has no peer (kufu’), no namesake (sami), and {There is nothing whatsoever like
unto Him} [Ash-Shara: 11]. Therefore, it is impossible for His essential reality (hagigah) to
be like the essential reality of any created thing, nor for the reality of any of His Attributes
to be like the reality of any attribute of created things. Thus, it is known with certainty
that He is not of the same kind (jins) as created beings—not angels, nor heavens, nor
stars, nor air, nor water, nor earth, nor humans, neither their bodies nor their souls, nor
anything else. Rather, it is known that His reality is further removed from resembling any
existing thing than any other reality is from another. His resemblance to anything is more
remote than the resemblance of the reality of one created thing to the reality of another
created thing. This is because if two realities were similar, whatever is possible for one
would be possible for the other, and whatever is necessary for one would be necessary
for the other. This would imply that the Creator—the Pre-eternal, Necessary Being in
Himself—could be subject to what is possible for the originated, created being, such as
non-existence and need. It would also imply affirming for the created being what is
affirmed for the Creator, such as necessary existence and eternity [or impossibility of
annihilation]. This would lead to the same thing being simultaneously necessary in itself
and not necessary in itself, existent and non-existent—a conjunction of contradictories.
This demonstrates the falsehood of the statement of the Anthropomorphists
(Mushabbihah) who say, THis] Sight is like my sight,' or [His] Hand is like my hand,’ and
similar claims. Exalted is Allah, far above their assertions!
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The purpose here is not to exhaustively enumerate all that is affirmed for Him or all that
He is declared transcendent above, nor to detail all the methods for establishing this, as
these matters are elaborated upon elsewhere. Rather, the aim here is to highlight the
comprehensive principles and methodologies involved. Regarding matters about which
revelation (sam’) is silent, neither affirming nor negating, and for which reason (‘aql)
provides no basis for affirmation or negation, we too remain silent. We neither affirm nor
negate them. Thus, we affirm what we know to be established, we negate what we know
must be negated, and we remain silent about that which we have no knowledge of its
negation or affirmation. And Allah knows best.

The Seventh Rule: It should be stated that much of what is indicated by revelation (as-
sam’, scriptural evidence) is also knowable through reason (al-'agl). Furthermore, the
Qur'an elucidates that which reason can deduce, guides towards it, and draws attention
to it, as Allah has mentioned this in numerous places. For He, Glorified and Exalted is He,
has clarified the signs demonstrating His existence, His Oneness (Wahdaniyyah), His
Power (Qudrah), His Knowledge ('llm), and other such realities, thereby guiding His
servants towards this understanding and indicating it to them. Similarly, He has also
clarified the proofs for the prophethood of His messengers and the evidence for the
Resurrection (al-Ma'ad) and its possibility. Therefore, these fundamental truths are
matters established by divine law (shar'iyyah) from two perspectives: firstly, because the
Lawgiver (Allah) has informed us of them, and secondly, because He has elucidated the
rational proofs (al-adillah al-'agliyyah) by which they can be deduced. The parables
presented in the Quran are, in essence, rational arguments (aqyisah ‘agliyyah), a point
elaborated upon elsewhere. These truths are also rational in the sense that they are
independently knowable through reason. However, many practitioners of kaldm
(speculative theology) label these as purely ‘rational principles' (al-usdl al-'agliyyah)
based on their belief that they can only be known through reason alone.

They argue that revelation (as-sam’) is merely the report of a truthful informant (the
Prophet), and the veracity of this informant cannot be established until after these
foundational principles are known through reason. Subsequently, they often dispute
among themselves regarding the specific rational principles upon which the proof of
prophethood depends. One group (t&'ifah) contends that the rational determination of
good and evil (tahsin al-'agl wa tagbihuhu) is among these essential principles, and that
prophethood cannot be proven without it; they also consider the denial of divine decree
(al-qadar) to be something reason necessitates negating. Another group contends that
the createdness of the universe (hudath al-'alam) is among these principles, arguing that
knowledge of the Creator (as-Sani') is only possible by proving the universe's createdness.
They further argue that proving the universe's createdness is only possible by
demonstrating the createdness of physical bodies (al-ajsam), which in turn is known
either through the createdness of their attributes (as-sifat) or the createdness of the
actions (al-afal) inherent in them. Consequently, they make the negation of the Lord's
actions and the negation of His attributes foundational principles, without which, they
claim, prophethood cannot be established. Then, these groups refuse to accept evidence
from the Book (Qur'an) and the Sunnah that contradicts their positions, based on their
assumption that reason conflicts with revelation—despite reason being its foundation [in
their view]—and therefore must be given precedence over it. Revelation, according to
them, must either be subjected to figurative interpretation (ta'wil, often distorting the
meaning) or its meaning must be consigned to unknowability (tafwid). Upon careful
examination, it becomes clear that they do not truly accept evidence from the Book and
Sunnah even when it aligns with their views, for the reasons previously mentioned. These
groups fall into error from several perspectives:
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(1) Firstly: Their assumption that revelation (as-sam’) functions solely as a report at times.
This is incorrect. Rather, the Quran itself elucidates rational proofs (dald'il ‘aqliyyah)—by
which religious truths (al-matalib ad-diniyyah) are known—in a manner unparalleled in
the discourse of leading rationalist thinkers (a'immat an-nazar). Thus, these truths are
simultaneously established by divine law (shariyyah) and reason (‘agliyyah). (2)
Secondly: Their assumption that the Prophet's veracity can only be known through the
specific method they have adopted. They are definitively mistaken in restricting the ways
of verifying his truthfulness to what they have mentioned. Indeed, the paths to knowing
the Prophet's veracity are numerous, as has been detailed elsewhere. (3) Thirdly: Their
assumption that the method they have adopted is sound, when it may actually be invalid
(batilah). (4) Fourthly: Their assumption that the arguments with which they oppose
revelation (as-sam’) are established facts of reason (ma'lim bil-'aql). In this, they are
mistaken. For when weighed on the correct scale, that which they use to oppose the
Book and the Sunnah is found to consist of conjectures and unknowns (majhalat), not
established rational truths (ma'qlat). This point has also been elaborated upon
elsewhere. The objective here is to clarify that among the Attributes of Allah Almighty
(Sifat Allah Ta'ala) are those which can indeed be known through reason. For instance, it
can be known rationally that He is All-Knowing (‘Alim), All-Powerful (Qadir), and Ever-
Living (Hayy), as indicated by His statement: {Does He who created not know?} [Al-Mulk:
14]. The scholars among those who affirm the Attributes (muthbitat as-sifat) have agreed
that it is known through reason—according to the meticulous researchers (al-
muhaqgiqin)—that He is Ever-Living (Hayy), All-Knowing (‘Alim), All-Powerful (Qadir),
and Possessing Will (Murid). Likewise, Hearing (as-Sam’), Sight (al-Basar), and Speech
(al-Kalam) are established through reason according to the meticulous researchers.

Indeed, even Love (al-Hubb), Pleasure (ar-Rida), and Anger (al-Ghadab) can potentially
be established through reason. Similarly, His Highness (‘Uluww) above His creation and
His distinctness (Mubayanah) from them are matters knowable through reason, as
affirmed through rational proofs by the Imams, such as Ahmad ibn Hanbal and others,
and figures like 'Abd al-'Ali al-Makki and ‘Abdullah ibn Sa'id ibn Kullab. Furthermore, even
the possibility of seeing Allah (Imkan ar-Ru'yah) is demonstrable through reason.
However, some establish this by arguing that every existing entity (mawjad) can
potentially be seen, while others argue that everything that subsists in itself (ga'im bi-
nafsihi) can potentially be seen. This latter approach is sounder than the former. It may
also be possible to establish the possibility of vision through methods other than these
two, using a comprehensive dichotomy between negation and affirmation. For example,
it can be argued that vision depends only on existential factors (umar wujadiyyah). Since
that which depends only on existential factors is more befittingly attributed to the
Necessary, Eternal Existent (al-Mawjad al-W3jib al-Qadim) than to the contingent,
created being (al-mumkin al-muhdath). The detailed discussion of these matters is found
elsewhere. The point here is that one of the methods employed by the Imdms and the
Sunni theologians (nuzzar as-Sunnah) who follow them in this domain is this: if He were
not described by one of two opposing attributes (sifatayn mutaqabilatayn), He would
necessarily be described by the other. Thus, if He were not described with Life (al-Hayah),
He would be described with death (al-mawt); and if He were not described with Power
(al-Qudrah), He would be described with incapacity (al-'ajz); and if He were not described
with Hearing (as-Sam’), Sight (al-Basar), and Speech (al-Kaldm), He would be described
with deafness (as-samam), muteness (al-kharas), and speechlessness (al-bukm).

Extending this principle, if He were not described as distinct from the universe (mubayin
lil-'alam), He would be within it. Therefore, negating one of two opposing attributes
necessitates the affirmation of the other. Since the latter attribute (death, incapacity,
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deafness, etc.) is an attribute of imperfection (sifat nags) from which even the most
perfect of creatures are considered free, then the Creator is all the more worthy of being
free from it (tanzih). This method is distinct from arguing that since these are attributes
of perfection (sifat kamal) found in creation, the Creator possesses them to a more perfect
degree (awl3). The method of establishing attributes of perfection in themselves is
different from the method of establishing them by negating their opposites. A group
among the negators of attributes (an-Nufah) has raised a well-known objection against
this method, using it to confuse people, to the extent that many proponents of affirming
attributes (Ahl al-Ithbat) have come to think it is valid and have weakened their reliance
on this proof, as done by certain theologians (an-nuzzar), even figures like al-Amidi’ and
his ilk. This objection, however, is rooted in the discourse of the esoteric Qarmatians (al-
Qaramitah al-Batiniyyah) and similar Jahmite groups (al-Jahmiyyah). They argue against
the premise that if He were not attributed with these qualities—like Hearing, Sight, and
Speech, while being Living—He would necessarily be attributed with their opposites. A
thorough investigation of this matter depends on clarifying the reality of opposites (al-
mutagabilayn) and their categories. We say:

As for opposites (al-mutagabilan), they cannot coexist in a single subject from the same
aspect. This relationship means either that they cannot both be true nor both be false
simultaneously, or that this simultaneous truth/falsehood is possible for one of the pair
[but not both]. This is because they are opposites by way of negation (as-salb) and
affirmation (al-ijab), which constitutes the opposition of contradiction (tagabul at-
tanaqud). Contradiction (at-tanaqud) is the difference between two propositions in terms
of negation and affirmation such that they cannot, in themselves, both be true nor both
be false. For example, Zayd is an animal' and Zayd is not an animal’ A defining
characteristic of the impossibility of both contradictories being true or false
simultaneously is that there is no middle ground (wasitah) between the two, and neither
proposition is impossible in itself from a single aspect. They cannot both be true, nor can
they both be false. Consider the case of an existent being either necessary in itself
(wajiban bi-nafsihi) or possible in itself (mumkinan bi-nafsihi). These two states cannot
coexist, nor can both be absent [for any given existent]. If you adopt this classification,
where contradictories (an-naqidan) are defined as 'that which cannot coexist nor both
be absent,’ then these two states (necessary/possible) fit the definition, yet they are not
simple negation and affirmation. Therefore, it is incorrect to limit contradictories—those
things which cannot coexist nor both be absent—strictly to negation and affirmation.
Consequently, we have established two attributes—two states—that cannot coexist nor
both be absent, yet fall outside the standard four categories [of opposition, if defined
strictly]. Based on this, one who considers death to be a positive existential state (ma'nan
wujtdiyyan) might argue that the fact that a thing cannot be devoid of both life and
death falls under this category [of non-negation/affirmation contradictories]. The same
could apply to knowledge and ignorance, deafness and hearing, muteness and speech,
and so forth.

Second Argument: It can be argued that this classification [of opposites] involves overlap.
For instance, privation and possession (al-'adam wa al-malakah, e.g, blindness and sight)
fall under the broader category of negation and affirmation; at most, it is a specific type
thereof. Similarly, correlatives (al-mutadayifan, e.g, father and son) fall under contraries
(al-mutadaddan, e.g, black and white); they are merely a type of contrary. If an objector
says: ‘By negation and affirmation, | mean the type that does not include privation and

! Printed text reads: Al-Amadi Amsa. The editors commented: Thus in the original manuscript; corrected based on:
Siyanat Majmu’ al-Fataws, p. 254.
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possession—that is, negating something from a subject incapable of possessing it [like
negating sight from a rock]—and this is why one of its characteristics is that neither of its
terms is impossible,’ and so forth. To this, there are two responses: Firstly: The most this
implies is that negation (as-salb) can be divided into two types: (1) Negating something
that the subject could possibly possess. (2) Negating something that the subject cannot
possibly possess. Correspondingly, affirmation (al-1jab) could be divided into: (1)
Affirming something the subject can possess but does not necessarily possess. (2)
Affirming something the subject must possess. In this framework, the second type of
negation refers to an impossible negation (e.g, ‘Zayd is not a stone,’ which negates an
impossibility), and the second type of affirmation refers to affirming a necessity (e.g,
‘Zayd is an animal,’ affirming a necessary attribute for Zayd). According to this
interpretation, contingent beings (al-mumkinat) which can accept both existence and
non-existence—like saying, ‘A triangle is either existent or non-existent'—would fall
under the category of privation and possession. However, this is incorrect, because in the
category of privation/possession, the subject itself might be devoid of both opposites
[e.g, a wall is neither sighted nor blind in the relevant sense], whereas no contingent
being (mumkin) can be devoid of both existence and non-existence.

Furthermore, according to this interpretation, since all of the Lord's Attributes are
necessary for Him (wajibah lahu), then stating, ‘He is either Living, or Knowing, or
Hearing, or Seeing, or Speaking, or He is not,’ would be analogous to saying, ‘He is either
Existent, or He is not. This latter statement clearly represents an opposition of negation
and affirmation (tagabul as-salb wa al-ijab). Therefore, the former statement (regarding
attributes like Life, Knowledge, etc.) must also be of the same type. This achieves the
intended purpose [of showing that negating the attribute necessitates affirming its
opposite imperfection]. If it is objected: ‘This is not valid until it is known that He is
capable of possessing these attributes,’ the response is: This condition [of knowing
possibility] applies only to attributes that can potentially be present or absent in a subject,
like [certain traits in] an animal. As for the Lord Almighty, if these attributes are affirmed
for Him, they are necessarily affirmed (wajibah dariratan). For it is inconceivable, by the
consensus of rational people (ittifaq al-'uqald’), that He could possess them at one time
and lack them at another. Such a scenario would imply that He is sometimes Living and
sometimes dead, sometimes Hearing and sometimes deaf, which necessitates attributing
imperfections (naga'is) to Him, and this is definitively precluded. This contrasts with the
position of those who negate these attributes, claiming their negation is not an
imperfection because they assume He is incapable of possessing them. Even someone
holding this view cannot claim that if He were capable of possessing them, their negation
would not be an imperfection. The fallacy of such a claim is self-evidently known (ma'lim
bid-dariirah). It can also be said to the objector: Regarding the opposition of negation
and affirmation, if you stipulate knowledge of the possibility of both terms, then it would
be incorrect to say, The Necessary Existent (Wajib al-Wujad) is either existent or non-
existent, or ‘The Impossible Existent (Mumtani' al-Wujad) is either existent or non-
existent.’

This is because in these cases, one term (existence for the Necessary, non-existence for
the Impossible) is known to be necessary, and the other (non-existence for the Necessary,
existence for the Impossible) is known to be impossible. However, if you only stipulate
knowledge of the possibility of one of the terms, then it is perfectly valid to say, ‘He is
either Living or He is not,’ and ‘He is either Hearing and Seeing or He is not.’ This is
because if the negation (not Living, not Hearing, etc.) is possible, the dichotomy holds.
And if the negation is impossible (mumtani’), then the affirmation (Living, Hearing, etc.)
becomes necessary (wajib), and the intended conclusion is reached. If it is then argued:
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‘This reasoning shows that this interpretation involves the opposition of negation and
affirmation, which we concede, as mentioned in the objection. However, the most this
proves is: He is either Hearing or not Hearing; He is either Seeing or not Seeing. The
opponent simply chooses the negation.’ The response is: According to this premise [that
the attributes are either necessary or impossible for Him], the affirmed attribute is
necessary (wajib), and the negated attribute is impossible (mumtani’). Thus, these
attributes are either necessary for Him or impossible for Him. The claim that they are
impossible has no basis whatsoever, as there is absolutely no evidence (dalil) for it.
Indeed, it can be argued that we know intuitively (bil-idtirar) the falsehood of their
impossibility. For any argument used to demonstrate the impossibility of these specific
attributes (Hearing, Sight, etc.) would inevitably be the same type of argument used to
deny the Attributes (asl as-sifat) altogether, the invalidity of which is already established.
Therefore, it becomes necessary to affirm the necessity (wujab) of these attributes for
Him. Know that this line of reasoning can itself constitute an independent method for
establishing His attributes of perfection (sifat al-kamal): they are either necessary for Him
or impossible for Him. The second option (impossibility) is invalid; therefore, the first
(necessity) is determined. This is because the notion of Him being capable of possessing
them yet being devoid of them would imply contingency (mumkinan), which is
impossible (mumtani’) in His case. This is a recognized method among those theologians
(an-nuzzar) who employ it.

Secondly (to the original objection in g): According to the objector's narrow definition of
negation/affirmation opposition [requiring possibility of both terms, or excluding
privation/possession], if we say, ‘Zayd is either rational or not rational,’ ‘He is either
knowledgeable or not knowledgeable,' ‘He is either living or not living, ‘He is either
speaking or not speaking,’ and similar statements involving the negation of an attribute
from a subject capable of possessing it, these would not fall under the category of
negation/affirmation opposition. It is well-known that this contradicts self-evident
knowledge (al-ma'lim bid-dararah), the consensus of rational people (ittifaq al-'uqald’),
and what logicians and others have stated. It is also well-known that such propositions
contradict each other through negation and affirmation in such a way that the truth of
one necessitates the falsehood of the other; they cannot both be true or both be false.
Thus, the conditions of contradiction (at-tanaqud) are met here. The most the objectors
can differentiate is to say: If we state, ‘He is either Seeing (Basir) or not Seeing (laysa bi-
Basir),’ it is affirmation and negation. If we state, ‘He is either Seeing (Basir) or blind
(A'ma)," it is possession and privation (malakah wa ‘adam). This is merely a semantic
dispute (munaza'ah lafziyyah); otherwise, the meaning in both cases is the same.
Therefore, it is clear that this [privation/possession] is a type of negation/affirmation
opposition. This invalidates their definition of that opposition which stipulates ‘no
impossibility of either term,’ because impossibility [of one term, e.g, God being blind] is
indeed relevant here, just as it is when using the explicit term for the privation (e.g,
‘blindness’ - al-'ama).

Third Argument: A comprehensive classification of opposites (al-mutagabilan) is as
follows: Opposites either differ by negation and affirmation, or they do not, instead being
both affirmative or both negative. The first type constitutes contradictories (an-naqidan).
The second type (non-contradictories) are either such that the subject can be devoid of
both, or such that it cannot. The former are contraries (ad-diddan), like black and white.
The latter function like contradictories, even if both are positive states (thubatiyyayn),
such as necessity (al-wujab) and possibility (al-imkan), createdness (al-hudath) and
eternality (al-gidam), self-subsistence (al-qiyam bin-nafs) and dependence on another
(al-qiyam bil-ghayr), or distinctness (al-mubayanah) and adjacency/immanence (al-
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mujanabah), and so forth. It is known that Life and death, deafness and hearing,
muteness and speech are not attributes such that if the subject lacks both, it can be
described by a third, intermediate state (like redness between black and white).
Therefore, it is established that the subject cannot be devoid of one of them. Thus, if one
is negated, the other is necessarily affirmed.

Fourth Argument: A subject (mahall) that is incapable of possessing attributes like Life,
Knowledge, Power, Speech, etc, is inherently more deficient (anqas) than a subject that
is capable of possessing them but happens to lack them [at a given time]. This is why a
stone or similar inanimate object is considered more deficient than a living being that is
blind. Consequently, if the Creator (al-Bari') is free (munazzah) from the negation of these
attributes (i.e, free from lacking them) given His capability to possess them, then He is
even more worthy (awld wa ahra) of being free from the impossibility of possessing them
altogether. This is because, assuming He is capable of possessing them, the absence of
both opposites is precluded, and being described with imperfections (an-naqd'is) is
impossible for Him; therefore, He must be described with attributes of perfection (sifat
al-kamal).

Conversely, assuming He is incapable of possessing them, He could be described neither
with attributes of perfection nor with attributes of imperfection. This latter scenario is
even more profoundly impossible. Thus, it is established that His possession of these
attributes is possible and, indeed, necessary for Him, which is the required conclusion.
This argument is exceedingly sound.

Fifth Argument: It can be said [to the objectors]: You define the opposition of privation
and possession (al-'adam wa al-malakah) in terms of a subject being capable of
possessing the attribute. If by ‘capability’ (imkan) you mean external possibility (al-imkan
al-kharij)—that is, knowing that the attribute exists in external reality [in some
subject]—then this definition is flawed for two reasons: Firstly: It would require you to
assert that inanimate objects (al-jamidat) cannot be described as either living or dead,
nor as speaking or silent. This is indeed your position, but it is merely a technical
convention (istilah mahd). It would also mean you cannot describe these inanimate
objects with death (mawt) or silence (samt). Yet, the Qur'an does precisely this. Allah
Almighty says: {And those they invoke besides Allah create nothing, but are themselves
created. (They are) dead, not alive, and they do not perceive when they will be
resurrected.} [An-Nahl: 20-21]. This refers to idols (al-asnam), which are inanimate
objects, yet they are described as ‘dead’ (amwat). Furthermore, the Arabs classify
property into hayawan (living beings) and mawatan (non-living things). Lexicographers
state: Al-Mawatan (with vowels) is the opposite of al-hayawan. It is said: ‘Buy mawatan,
not hayawan,” meaning, ‘Buy land and houses, not slaves and livestock.’ They also said:
Al-mawat is that which has no soul (rh). If it is argued that land is called mawat (dead)
only in relation to its potential for ihya' (revival, cultivation), the response is: This implies
that ‘life’ (al-hayah) is broader than just animal life, and that inanimate objects can be
described with a form of life if they are capable of cultivation and development. Similarly,
muteness (al-kharas) is the opposite of speech (an-nutq), yet the Arabs say:

‘Laban akhras' (mute milk), meaning thick yogurt that makes no sound in the container;
‘sahabah kharsa’ (a mute cloud), one without thunder or lightning; ‘alam akhras’ (a mute
mountain peak) if no echo is heard from it. It is also said, 'katibah kharsa' (a mute
battalion). Abl ‘Ubaydah explained this as one that is silent due to the abundance of
armor, lacking the usual clatter (fagaqi'’). Even more pertinent are silence (as-samt) and
quietness (as-sukat), which describe one capable of speech who refrains from it, unlike
muteness (al-kharas), which is an inability to speak. Despite this distinction, the Arabs
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say, ‘Ma lahu samit wa 3 natiq’ (He has neither silent nor speaking [possessions]), where
samit (silent) refers to gold and silver, and natiq (speaking) refers to camels and sheep.
Samit milk is thick yogurt. Samat refers to armor that becomes silent when no sound is
heard from it. They also refer to an animal as ‘ajma’ (non-Arab/non-articulate) and
kharsa' (mute) for that which does not speak and is not normally capable of speech,
hence the Prophet's (peace be upon him) saying: {Injury caused by an animal (al-'ajma’)
entails no liability (jubar)}. Likewise, regarding blindness (al-amya’), the Arabs say: ‘ama
al-mawju ya'mi ‘aman’ (the wave became blind) when it casts forth debris and foam. ‘Al-
A'mayan’ (the two blind ones) refers to a torrent of floodwater and a rampaging camel.
‘Ama ‘alayhi al-amr’ means the matter became obscure/confused for him, hence Allah’s
statement: {But the relevant reports will be obscured (fa-'amiyat) for them that Day} [Al-
Qasas: 66]. While some of these examples might be interpreted as the absence of
something the subject is capable of possessing (like sound), others clearly involve
subjects incapable [of the positive attribute], such as the ‘death’ of idols. Secondly:
Inanimate objects (al-jamidat) are indeed capable of possessing these attributes [like
life], for Allah, Glorified is He, is able to create life in inanimate objects, just as He
transformed the staff of Msa into a serpent that swallowed the ropes and staffs [of the
magicians].

Since this is within the realm of possibility (imkan al-'adat, possibility according to
customary norms, contrasted with logical impossibility), and indeed known through
mass transmission (tawatur), and you yourselves [the objectors] affirm such possibilities
in many instances. If inanimate objects can possibly possess life and its corollaries, it is
established that all existent beings (al-mawjidat) can potentially possess these
attributes. Therefore, the Creator is even more worthy (awla) of this potentiality. If,
however, by ‘capability’ you mean conceptual possibility (al-imkan adh-dhihni)—which
is the absence of knowledge of impossibility—then this certainly applies to Allah, for
there is no known reason why His possession of Hearing, Sight, and Speech would be
impossible.

Sixth Argument: Let us grant, for argument's sake, that knowledge of external possibility
is required. The possibility of an attribute for a subject can be known sometimes through
its existence in that subject, or through its existence in a similar subject (nazir), or through
its existence in something less worthy of it than the subject in question. It is well-known
that Life, Knowledge, Power, Hearing, Sight, and Speech are established attributes for
created existent beings and are possible for them. Therefore, their possibility for the
Creator Almighty is even more fitting and appropriate (awla wa ahra), especially since
they are attributes of perfection (sifat kamal), and He is capable of possessing attributes.
Since these attributes are possible for Him, if He did not possess them, He would
necessarily possess their opposites (imperfections).

Seventh Argument: The mere negation (salb) of these attributes (Hearing, Sight, Speech)
constitutes an intrinsic imperfection (nags li-dhatihi), regardless of whether this negation
is explicitly termed blindness, deafness, and muteness or not. Knowledge of this is self-
evident (daran). If we imagine two existent beings, one of whom hears, sees, and speaks,
while the other does not, the first is undoubtedly more perfect (akmal) than the second.
This is why Allah, Glorified is He, condemned those who worship entities devoid of these
attributes. He relates concerning Ibrahim al-Khalil (peace be upon him): {Why do you
worship that which does not hear and does not see and cannot benefit you at all?}
[Maryam: 42].

Also regarding his story: {So ask them, if they are able to speak!} [Al-Anbiya": 63]. And
Allah relates his words: {'Do they hear you when you call?’ Or do they benefit you, or do
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they harm? They said, ‘Rather, we found our fathers doing thus.’ He said, ‘Then do you
see what you have been worshipping, You and your ancient forefathers? Indeed, they are
enemies to me, except the Lord of the worlds.} [Ash-Shu'ara’: 72-77]. Similarly, in the
story of Misa (peace be upon him) regarding the calf: {Did they not see that it could not
speak to them or guide them to a way? They took it [for worship] and were wrongdoers.}
[Al-A'raf:148]. And Allah Almighty states: {And Allah presents an example: two men, one
of them mute (abkam), unable to do anything, and he is a burden upon his master;
wherever he directs him, he brings no good. Is he equal to one who commands justice
and is on a straight path?} [An-Nahl: 76]. Here, He contrasts the mute, incapable one with
the one who commands justice and is on a straight path.

Section

As for the second fundamental principle - which is Tawhid (Oneness) in acts of worship,
encompassing belief in both the Divine Law (Shar’) and the Divine Decree (Qadar)
together - we say: It is imperative to believe in Allah's creation and His command. Thus,
it is obligatory to believe that Allah is the Creator of all things, its Lord, and its Sovereign;
that He has power over all things; that whatever He wills comes to be, and whatever He
does not will does not come to be; and that there is no power and no strength except
through Allah. He knew what would be before it came to be, He decreed all measures
(Maqadir), and He wrote them down as He willed. As Allah Almighty says: {Do you not
know that Allah knows whatever is in the heaven and the earth? Indeed, that is in a
Record. Indeed, that is easy for Allah.} [Al-Hajj: 70]. And it is related in the Sahih (authentic
collection) from the Prophet (peace be upon him) that he said: {'Indeed, Allah decreed
the measures of all creation fifty thousand years before He created the heavens and the
earth, and His Throne was upon the water.} [Muslim, The Book of Divine Decree, 2653].

It is also obligatory to believe that Allah commanded that He alone be worshipped,
associating no partner with Him, just as He created the Jinn and humankind for His
worship. It is for this purpose that He sent His Messengers and revealed His Books. His
worship entails perfect humility and love for Him, and that, in turn, entails perfect
obedience to Him. {Whoever obeys the Messenger has indeed obeyed Allah.} [An-Nisa":
80]. And Allah Almighty has said: {And We sent no Messenger except to be obeyed by
Allah's permission.} [An-Nisa": 64]. And He said: {Say [O Muhammad], 'If you should love
All3h, then follow me, [so] Allah will love you and forgive you your sins.'} [Al 'Imran: 31].
And He said: {And ask those We sent before you of Our messengers: Did We ever appoint
deities to be worshipped besides the Most Merciful?} [Az-Zukhruf: 45]. {And We sent not
before you any messenger except that We revealed to him that, ‘There is no deity worthy
of worship except Me, so worship Me.’} [Al-Anbiya": 25]. And Alldh Almighty said: {He has
ordained for you of religion what He enjoined upon Nih and that which We have
revealed to you [0 Muhammad], and what We enjoined upon Ibrahim and Masa and
Tsa - to establish the religion and not be divided therein. Difficult for those who associate
others with Allah is that to which you invite them.} [Ash-Shira: 13]. And He said: {O
messengers, eat from the good foods and work righteousness. Indeed, |, of what you do,
am Knowing. And indeed this, your religion, is one religion, and | am your Lord, so fear
Me.} [Al-Mu’'minan: 51-52].

Thus, He commanded the Messengers to establish the Din (religion, way of life) and not
be divided therein. This is why the Prophet (peace be upon him) said in the authentic
Hadith: {Indeed, we assembly of Prophets, our religion is one. The Prophets are paternal
brothers (sharing the same father but having different mothers, signifying one core
religion with varying specific laws). And indeed, | am the closest of people to the son of

57



Maryam (s3), for there was no prophet between me and him.} [Agreed upon: Al-
Bukhari, 3443; Muslim, 2365]. This religion is the Din of Islam, besides which Allah accepts
no other religion, neither from the earlier peoples nor from the later ones. For indeed, all
the Prophets were upon the religion of Islam. Allah Almighty said concerning Nah: {And
recite to them the news of Nih, when he said to his people, ‘O my people, if my standing
here and my reminding you of the signs of Allah has become difficult for you, then upon
All3h | have relied. So resolve upon your plan and [call upon] your associates...’} until His
words: {..and | have been commanded to be of the Muslims (those who submit).’}
[Yanus: 71-72].

And He said concerning Ibrahim: {And who would be averse to the religion of Ibrahim
except one who makes a fool of himself?} until His words: {When his Lord said to him,
‘Submit (Aslim),” he said, 'l have submitted (aslamtu) to the Lord of the worlds.’} until His
words: {..so do not die except while you are Muslims.’} [Al-Baqarah: 130-133]. And He
said concerning Msa: {'O my people, if you have believed in Allah, then rely upon Him,
if you should be Muslims.’} [Ytnus: 84]. And He said regarding the account of the Messiah
(1s3): {And [remember] when | inspired to the disciples, ‘Believe in Me and in My
Messenger [1s3]. They said, ‘We have believed, and bear witness that indeed we are
Muslims.'} [Al-M&'idah: 111]. And He said concerning the Prophets who came before: {..by
which the Prophets who submitted themselves (aslami) judged for those who were
Jews..} [Al-M3'idah: 44]. And He said concerning Bilgts (the Queen of Sheba) that she
said: {'My Lord, indeed | have wronged myself, and | submit with Sulayman to Allah, Lord
of the worlds.’} [An-Naml: 44].

Thus, Islam entails submission (Istislam) to Allah alone. Whoever submits to Him and to
another alongside Him is a Mushrik (polytheist). And whoever does not submit to Him is
arrogant (Mustakbir) towards His worship. Both the one who associates partners with
Him (Mushrik) and the one who is arrogant towards His worship (Mustakbir) is a Kafir
(disbeliever). Submission to Him alone entails worshipping Him alone and obeying Him
alone. This, then, is the religion of Islam, besides which Allah accepts no other. This
submission is actualized by obeying Him at all times through performing what He has
commanded at that specific time. For instance, when He commanded at the beginning
[of Islam in Madinah] to face the Rock [in Jerusalem for prayer], and then later
commanded us to face the Ka'bah: each of these actions, when it was commanded, was
part of Islam. The Din (religion) is obedience and worship directed towards Him in both
actions; it was merely a variation in some forms of the action, namely the direction faced
by the one praying (Wajh al-Musall3). Likewise, the religion of the Messengers is one,
even if their specific Law (Shir'ah), Methodology (Minh3j), direction (Wajh), and rites
(Mansak) varied. Such variation does not preclude the religion from being one, just as
changes within the Shari'ah of a single Messenger (like the change of Qiblah) did not
preclude his religion from being one.

Allah Almighty made it part of the religion of the Messengers that the earlier among
them would give glad tidings of the later among them and believe in him, and the later
among them would confirm the earlier among them and believe in him. Allah Almighty
said: {And [mention, O Muhammad], when Allah took the covenant of the prophets,
[saying], ‘Whatever | give you of the Scripture and wisdom and then there comes to you
a messenger confirming what is with you, you [must] believe in him and support him.’
[Allah] said, 'Have you acknowledged and taken upon that My commitment?' They said,
‘We have acknowledged. He said, ‘Then bear witness, and | am with you among the
witnesses.’} [Al ‘Imran: 81]. Ibn ‘Abbas (may Allah be pleased with him) said: ‘Allah never
sent a prophet except that He took a covenant from him that if Muhammad were sent
while he [the prophet] was alive, he would surely believe in him and support him. And
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He commanded him [the prophet] to take a covenant from his nation that if Muhammad
were sent while they were alive, they would surely believe in him and support him.’

Allah Almighty said: {And We have revealed to you, [O Muhammad], the Book in truth,
confirming that which preceded it of the Scripture and as a guardian (muhaymin) over
it. So judge between them by what Allah has revealed and do not follow their inclinations
away from what has come to you of the truth. To each of you We prescribed a law
(shirah) and a method (minh3j).} [Al-Ma'idah: 48]. And He made faith indivisible and
declared disbelief (Kufr) upon anyone who says they believe in some [Prophets or Books]
and disbelieve in others. Allah Almighty said: {Indeed, those who disbelieve in Alldh and
His messengers and wish to discriminate between Alldh and His messengers and say,
‘We believe in some and disbelieve in others,’ and wish to adopt a way in between -
Those are the disbelievers, truly.} [An-Nisa": 150-151]. And He said: {So, do you believe in
part of the Scripture and disbelieve in part? Then what is the recompense for those who
do that among you except disgrace in worldly life; and on the Day of Resurrection they
will be sent back to the severest of punishment...} until His words: {..what you do.} [Al-
Baqarah: 85].

And He has told us: {Say, [O believers], ‘We have believed in Allah and what has been
revealed to us and what has been revealed to Ibrahim and Isma'il and Ishaq and Ya'qlb
and the Descendants [al-Asbat], and what was given to Misa and Tsa and what was given
to the prophets from their Lord. We make no distinction between any of them, and we
are Muslims [in submission] to Him.’ So if they believe in the same as you believe in, then
they have been [rightly] guided; but if they turn away, they are only in dissension, and
Allah will be sufficient for you against them. And He is the Hearing, the Knowing} [Al-
Baqarah: 136-137]. Thus, He commanded us to say: ‘We believe in all of this, and we are
Muslims [submitting] to Him.' Therefore, whoever receives the message of Muhammad
(peace be upon him) and does not affirm what he came with is neither a Muslim nor a
believer; rather, he is a Kafir (disbeliever), even if he claims to be a Muslim or a believer.

As it is mentioned that when Allah Almighty revealed: {And whoever desires other than
Islam as religion - never will it be accepted from him, and he, in the Hereafter, will be
among the losers.} [Al ‘lmran: 85], the Jews and Christians said: ‘Then we are Muslims.
So Allah revealed: {And [due] to Allah from the people is a pilgrimage to the House - for
whoever is able to find thereto a way.} [Al 'Imran: 97]. They said: ‘We will not perform
Hajj.' So Allah Almighty said: {But whoever disbelieves - then indeed, Allah is free from
need of the worlds.} [Al ‘Imran: 97]. For submission (Istislam) to Allah is not complete
except by acknowledging what is due to Him from His servants, such as the pilgrimage
(Hajj) to the House. Just as the Prophet (peace be upon him) said: {'Islam is built upon
five [pillars]: the testimony that there is no god worthy of worship except Allah and that
Muhammad is the Messenger of Allah (Shahadah an 13 ilaha illa Allah, wa anna
Muhammadan Rasilullah), establishing the prayer (Igam as-Salah), giving the Zakah
(obligatory charity), fasting Ramadan (Sawm Ramadan), and pilgrimage to the House
(Hajj al-Bayt).} [Agreed upon: Al-Bukhari, 8; Muslim, 16]. This is why when the Prophet
(peace be upon him) stood at ‘Arafah [during his farewell pilgrimage], Allsh Almighty
revealed: {This day | have perfected for you your religion and completed My favor upon
you and have approved for you Islam as religion.} [Al-M3a'idah: 3].

People have disputed regarding the previous followers of Misa and ‘Isa - were they
Muslims or not? This is a semantic dispute. For the specific Islam which Alldh sent
Muhammad (peace be upon him) with, which includes the SharTah of the Qur'an, is
followed only by the Ummah (nation) of Muhammad (peace be upon him). Today, when
used without qualification, ‘Islam’ refers to this specific religion. However, the general
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Islam, which encompasses every Sharfah (divine law) that Alldh sent a Prophet with,
includes the Islam (submission) of every nation that followed a Prophet among the
Prophets.

The absolute foundation of Islam is the testimony that L3 ilaha illa Allsh (There is no god
worthy of worship except Allah). All Messengers were sent with this. As Allah Almighty
said: {And We certainly sent into every nation a messenger, [saying], ‘Worship Allah and
avoid Taghat (false deities).} [An-Nahl: 36]. And He said: {And We sent not before you
any messenger except that We revealed to him that, ‘There is no deity worthy of worship
except Me, so worship Me.} [Al-Anbiya": 25]. And He said concerning Al-Khalil (the
intimate friend of Allah, Ibrahim): {And [mention, O Muhammad], when Ibrahim said to
his father and his people, ‘Indeed, | am disassociated from that which you worship, Except
for He who created me; and indeed, He will guide me.' And he made it a word remaining
among his descendants that perhaps they might return [to it].} [Az-Zukhruf: 26-28]. And
Allah Almighty said concerning him: {Then do you see what you have been worshipping,
You and your ancient forefathers? Indeed, they are enemies to me, except the Lord of the
worlds.} [Ash-Shu'ara”: 75-77].

Allah Almighty said: {There has already been for you an excellent pattern in Ibrahim and
those with him, when they said to their people, ‘Indeed, we are disassociated from you
and from whatever you worship other than Allah. We have rejected you, and there has
appeared between us and you animosity and hatred forever until you believe in Allah
alone.} [Al-Mumtahanah: 4]. And He said: {And ask those We sent before you of Our
messengers: Did We ever appoint deities to be worshipped besides the Most Merciful?}
[Az-Zukhruf: 45]. And He mentioned concerning His Messengers, such as Nih, Had, Salih,
and others, that they said to their people: {Worship Allah; you have no deity other than
Him.} [e.g, Al-A'raf: 59, 65, 73]. And He said concerning the People of the Cave: {Indeed,
they were youths who believed in their Lord, and We increased them in guidance. And
We bound their hearts firmly when they stood up and said, ‘Our Lord is the Lord of the
heavens and the earth. Never will we invoke besides Him any deity. We would have
certainly spoken, then, an excessive transgression.’} until His words: {..So who is more
unjust than one who invents about Allah a lie?} [Al-Kahf: 13-15].

And He, the Glorified, has said: {Indeed, Allsh does not forgive association with Him
[Shirk], but He forgives what is less than that for whom He wills.} [An-Nisa": 48, 116]. He
mentioned this in two places in His Book. And He has explained in His Book Shirk
(polytheism) involving angels, Shirk involving Prophets, Shirk involving celestial bodies,
and Shirk involving idols — and the root of Shirk is associating partners through the
agency of Shaytan (Satan). He said concerning the Christians: {They have taken their
scholars and monks as lords besides Allah, and [also] the Messiah, the son of Maryam.
And they were not commanded except to worship one God; there is no deity worthy of
worship except Him. Exalted is He above whatever they associate with Him.} [At-Tawbah:
31].

And Allzh Almighty said: {And [beware the Day] when Allah will say, ‘O ‘Ts3, Son of
Maryam, did you say to the people, ‘Take me and my mother as deities besides Allah'?'
He will say, ‘Exalted are You! It was not for me to say that to which I have no right. If | had
said it, You would have known it. You know what is within myself, and | do not know
what is within Yourself. Indeed, it is You who is Knower of the unseen. | said not to them
except what You commanded me - to worship Allsh, my Lord and your Lord.} [Al-
Ma'idah: 116-117]. And Allah Almighty said: {It is not for a human [prophet] that Alldh
should give him the Scripture and authority and prophethood and then he would say to
the people, ‘Be servants to me rather than Allah.} until His words: {Nor could he order
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you to take the angels and prophets as lords. Would he order you to disbelief after you
had been Muslims?} [Al ‘Imran: 79-80].

Thus, He clarified that taking angels and prophets as lords constitutes Kufr (disbelief). It
is well-known that no one among creation has ever claimed that the Prophets, scholars,
monks, or the Messiah son of Maryam participated with Allah in the creation of the
heavens and the earth. Indeed, no human has ever claimed that the universe has two
creators equal in attributes and actions. Nor has any human being ever affirmed a deity
equal to Allah in all His attributes. Rather, the vast majority of those who associate
partners with Allsh (Mushrikin) acknowledge that His ‘partner’ is not like Him. In fact,
most of them acknowledge that the ‘partner’ - whether an angel, a prophet, a celestial
body, or an idol - is owned by Him. This is exemplified by the polytheistic Arabs who
used to say in their Talbiyah (chant during pilgrimage): ‘Labbayka 5 sharika lak, illd
sharikan huwa lak, tamlikuhu wa ma malak’ [Here | am at Your service, You have no
partner, except a partner that belongs to You; You own him and whatever he owns]. In
contrast, the Messenger of Allah (peace be upon him) proclaimed the Talbiyah of pure
Tawhid, saying: {'Labbayk Allahumma Labbayk, Labbayka la sharika laka Labbayk, Innal-
hamda wan-ni'mata laka wal-mulk, 13 sharika lak’} [Here | am at Your service, O Allah,
here | am. Here | am, You have no partner, here | am. Indeed, all praise, grace, and
sovereignty belong to You. You have no partner]. [Agreed upon: Al-Bukhari, 1549;
Muslim, 1184].

The authors who compiled the doctrines (Maqalat) of earlier and later peoples regarding
religious groups (Milal), sects (Nihal), opinions (Ard'), and religions (Diyanat) did not
report anyone affirming a partner who participated with Allah in the creation of all
creatures, nor one who was similar to Him in all attributes. Indeed, the most significant
example they reported in this regard is the view of the Thanawiyyah (Dualists), who posit
two principles: ‘Light' and ‘Darkness,’ claiming that Light created good and Darkness
created evil. They then mentioned two views regarding Darkness: first, that it is
originated, thus being part of His creation; second, that it is eternal, but it only produces
evil, making it deficient in its essence, attributes, and effects compared to Light.

He, the Glorified, has informed us about the polytheists’ acknowledgment that Allah is
the Creator of all creatures, as He clarified in His Book. He said: {And if you asked them,
‘Who created the heavens and the earth?' they would surely say, ‘Allah." Say, ‘Then have
you considered what you invoke besides Allah? If Allah intended me harm, are they
removers of His harm; or if He intended me mercy, are they withholders of His mercy?’
Say, ‘Sufficient for me is Allah; upon Him rely the reliant} [Az-Zumar: 38]. And He
Almighty said: {Say, [0 Muhammad], ‘To whom belongs the earth and whoever is in it, if
you should know?' They will say, ‘To Allah.’ Say, ‘Then will you not remember?’ Say, ‘Who
is Lord of the seven heavens and Lord of the Great Throne?' They will say, [They belong]
to Allah." Say, ‘Then will you not fear Him?"} until His words: {..Then how are you
deluded?} continuing to His words: {Allah has not taken any son, nor has there ever been
with Him any deity. [If there had been], then each deity would have taken what it created,
and some of them would have sought supremacy over others. Exalted is Allah above
what they describe!} [Al-Mu'minan: 84-89, 91]. And He said: {And most of them believe
not in Allah except while they associate others with Him.} [YGsuf: 106].

Through this and other evidence, the error that has occurred regarding the concept
designated as Tawhid becomes known. For the majority of the Mutakallimtn (scholastic
theologians) who establish Tawhid in their books of Kalam (theological rhetoric) and
rational inquiry, their utmost achievement is to define Tawhid under three categories.
They say: He is One in His Essence, having no division; One in His Attributes, having no
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resemblance; and One in His Actions, having no partner. The most prominent of these
three categories for them is the third: the Tawhid of Actions (Tawhid al-Af3l), meaning
that the Creator of the universe is One. They argue for this using proofs they mention,
such as the argument from mutual prevention (Dalalat at-Tamanu') and others. They
assume that this is the required Tawhid, and that this is the meaning of our statement L3
ilaha illa Allah (There is no god worthy of worship except Allah), to the extent that they
may define the meaning of Ilahiyyah (Divinity) as simply the power to originate creation
(al-Qudrah ‘al al-Ikhtira").

It is well-known that the polytheistic Arabs to whom Muhammad (peace be upon him)
was first sent did not disagree with him on this point. Rather, they affirmed that Allah is
the Creator of all things; they even affirmed the Divine Decree (Qadar) as well. Despite
this, they were still Mushrikan (polytheists). Thus, it is clear that there is essentially no
one in the world who disputes the core of this type [of Tawhid, i.e, Rublbiyyah]. The
most that can be said is that some people attribute the creation of certain existing things
to other than Allah, like the Qadariyyah (those who deny the Divine Decree regarding
human actions) and others. However, even these groups affirm that Allah is the Creator
of His servants and the Creator of their abilities, even if they say that the servants create
their own actions. Likewise, the philosophers, naturalists, and astrologers who claim that
some created things originate certain phenomena, while affirming the existence of the
Maker, still consider these active agents to be crafted and created; they do not claim they
are independent of the Creator or partners with Him in creation.

As for one who denies the Maker altogether, that person is a denier (Jahid), a negator
(Mu'attil) of the Maker, like the position outwardly proclaimed by Firawn (Pharaoh). Our
discussion now, however, is with those who associate partners with Allah (Mushrikin)
while still affirming His existence. For this Tawhid that they [the Mutakallimn] have
established [i.e, Tawhid ar-Rubibiyyah] is not disputed by these polytheists; rather, they
affirm it, while remaining polytheists, as established by the Qur'an, the Sunnah, and
scholarly consensus (Ijma'’), and as is necessarily known from the religion of Islam.

Likewise, regarding the second category - their statement: ‘He has no resemblance in
His Attributes’ - there is no nation that affirmed an eternal being identical to Him in
essence, whether they claimed it shared [in creation] or claimed it had no action. Rather,
whoever likened anything from His creation to Him only likened it in some aspects. It is
known through reason that it is impossible for Him to have a likeness among created
beings that shares with Him in what is necessary, permissible, or impossible for Him, as
that would necessitate combining contradictories, as previously discussed. It is also
known through reason that for any two self-subsisting existent beings, there must be
some shared aspect between them, such as their agreement in the concept of existence,
self-subsistence, essence, and the like. Denying this necessitates pure negation (Ta'til al-
Mahd). It is essential to affirm the unique characteristics of Lordship (Rubabiyyah), and
this has been discussed previously.

Then, the Jahmiyyah - from the Mu'tazilah and others - incorporated the negation of
Attributes (Nafy as-Sifat) into the concept designated as Tawhid. Consequently,
concerning one who says that Allah possesses Knowledge or Power, or that He will be
seen in the Hereafter, or that the Qur'an is the Speech of Allah, revealed and uncreated,
they [the Jahmiyyah/Mu'tazilah] declare: 'He is a Mushabbih (one who commits
anthropomorphism), not a Muwahhid (one who affirms Tawhid)! The extremist
philosophers and the Qaramitah (an Isma'ili sect) went further than them, negating His
Beautiful Names (Asma’ al-Husna) and saying: ‘Whoever says Alldh is All-Knowing
(‘Alim), All-Powerful (Qadir), Almighty (‘Aziz), All-Wise (Hakim) is a Mushabbih, not a
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Muwahhid." And the extremists among extremists (Ghulat al-Ghulat) went even further
and said: 'He cannot be described with either negation or affirmation, because in both
lies a form of likening (Tashbih) Him [to something].’ All of these groups fell into a type
of Tashbih that is worse than what they fled from. For they likened Him to impossible
things, non-existent things, and inanimate objects, fleeing - according to their claim -
from likening Him to living beings.

It is well-known that these Attributes affirmed for Allah are not affirmed for Him in the
same manner that they are affirmed for any created being whatsoever. He, Glorified and
Exalted, {There is nothing like unto Him} [Ash-Shara: 11] - neither in His Essence, nor in
His Attributes, nor in His Actions. Therefore, there is no difference between affirming the
Essence and affirming the Attributes. If affirming the Essence does not necessitate
affirming similarity to other essences, then affirming the Attributes does not necessitate
affirming similarity to Him in that regard. Thus, these Jahmiyyah Mu'attilah (negators)
designate this [negation] as Tawhid, label its opposite as Tashbih (anthropomorphism),
and call themselves Al-Muwahhidan (The Monotheists).

Likewise, the third category - their statement: ‘He is One, having no division (13 gasima
lah) in His Essence,’ or 'no parts (13 juz'a lah),’ or 'no portions (1 ba'da lah)' - is an
ambiguous expression (lafz mujmal). For Allah, the Glorified, is Ahad (One), Samad (The
Eternal Refuge), He neither begets nor is born, nor is there to Him any equivalent [Al-
Ikhl3s: 1-4]. Thus, it is impossible for Him to be divided, fragmented, or composed of parts.
However, under this expression, they [the Mutakallimn, particularly the Jahmiyyah and
Mu'tazilah] include the negation of His Highness (‘Uluww) above His Throne, His
distinctness (Mubayanah) from His creation, His separation from them, and similar
concepts that necessitate His negation and denial (Ta'til). And they designate this
[negation] as part of Tawhid.

It has thus become clear that what they designate as Tawhid contains elements that are
true and elements that are false. Even if all of it were true, if the polytheists were to affirm
all of that, they would still not exit from the Shirk (polytheism) with which they are
described in the Qur'an and on account of which the Messenger (peace be upon him)
fought them. Rather, they must acknowledge that L3 ildha illa Allsh (There is no god
worthy of worship except Allah). The intended meaning of Al-Il3h (the Deity) is not
merely ‘the one capable of originating creation,’ as assumed by some leading
Mutakallim@n, who thought that Ilahiyyah (Divinity) is solely the power to originate
creation and nothing else, and that whoever affirms that Allah alone is the One capable
of originating creation has thereby testified that La ilaha illa Huwa (There is no god
worthy of worship except Him). For the polytheists used to affirm this, yet they remained
polytheists, as previously explained.

Rather, the true Ilah (Deity) is the One who alone deserves to be worshipped. Thus, He
is an Ilah in the sense of being a Ma'lih (One who is worshipped), not an 1lah merely in
the sense of being an Alih (One who has the power [to create]). Tawhid is that Allzh
alone is worshipped, without any partner. And Shirk (polytheism) is to set up another
ilah (object of worship) alongside Allah.

Since it is clear that the utmost that these rational theologians (Nuzzar) - those who
affirm Qadar and attribute themselves to the Sunnah - establish is merely the Tawhid of
Lordship (Tawhid ar-Rubibiyyah), meaning that Allah is the Lord, Sovereign, and Creator
of everything, and despite this, the polytheists affirmed this while remaining polytheists;
likewise, for various groups among the people of Tasawwuf (Sufism) and those who
claim Ma'rifah (gnosis), Tahqiq (realization), and Tawhid: the pinnacle of Tawhid for
them is the witnessing (Shuhtd) of this very Tawhid [of Lordship]. It is to witness that
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Allah is the Lord of all things, its Sovereign, and its Creator. This is especially so when the
gnostic (‘Arif) becomes absent from his own existence through awareness of the One
Who Exists, absent from his own witnessing through awareness of the One Witnessed,
absent from his own knowing through awareness of the One Known, and enters into the
state of annihilation (Fana’) within the Tawhid of Lordship, such that what is transient
perishes and He Who is Eternal remains. This, for them, is the ultimate goal beyond which
there is no other.

It is well-known that this is merely the realization of the Tawhid that the polytheists
already affirmed. A person does not become a Muslim merely by affirming this Tawhid,
let alone become a Wali (friend) of Allah or one of the masters among the Awliya' (plural
of Wali). One group among the people of Tasawwuf and Ma'rifah establishes this Tawhid
[of Lordship] while also affirming the Attributes, thus experiencing Fana’ (annihilation) in
the Tawhid of Lordship while affirming the Creator of the universe who is distinct
(Mubayin) from His creation. Others combine this [witnessing of Rubtbiyyah] with the
negation of Attributes, thereby falling into Ta'til (negation/denial) alongside this state;
this is worse than the condition of many polytheists. Jahm [ibn Safwan, founder of the
Jahmiyyah] used to negate the Attributes and uphold Jabr (fatalism/compulsion). This
[Sufi state combined with negation] is thus a realization of Jahm's view. However, if one
affirms the Command (Amr), Prohibition (Nahy), Reward (Thawab), and Punishment
(Ilqab), they differ from the polytheists in this respect. But Jahm and his followers upheld
Irj3' (the doctrine that faith excludes deeds), so the significance of Command, Prohibition,
Reward, and Punishment is weakened in their view.

The Najjariyyah, the Dirariyyah, and others approach Jahm'’s views on the issues of Qadar
and Tman (Faith), while also being close to him in negating Attributes. The Kullabiyyah
and the Asha'irah are better than these groups regarding the chapter on Attributes, for
they affirm the rational Attributes (as-Sifat al-'Aqgliyyah) for Allah, and their leading
scholars generally affirm the textual Attributes (as-Sifat al-Khabariyyah), as their views
are detailed elsewhere. However, regarding the chapter on Qadar and the issues of
Names and Rulings (Al-Asma’ wal-Ahkam), their views are similar [to the Jahmiyyah].
The Kullabiyyah are the followers of Abi Muhammad ‘Abdullah ibn Sa'id ibn Kullab,
whose path Al-Ash'ari followed. The companions of Ibn Kullab, like Al-Harith al-Muhasibr,
Abul-'Abbas al-Qalanisi, and their likes, are better than the [later] Ashad'irah in both these
aspects [Attributes and Qadar/Names/Rulings]. Thus, the closer a person is to the Salaf
(pious predecessors) and the Imams, the higher and more excellent his view will be.

As for the Karramiyyah, their view on Tman (Faith) is a reprehensible innovation,
unprecedented before them, as they defined Iman as merely the statement of the tongue,
even if accompanied by the heart's lack of affirmation. Thus, they consider the hypocrite
(Munafiq) a believer (Mu'min), although they say he will abide eternally in the Fire. They
thus differed with the consensus (Jama'ah) regarding the name (Ism - ie, calling a
hypocrite a believer) but not the ruling (Hukm - i.e, his fate in the Hereafter). However,
regarding Attributes, Qadar, and the Divine Threat (Wa'ld), they are closer [to the Sunnah]
than most Kalam factions whose views oppose the Sunnah.

As for the Mu'tazilah, they negate the Attributes and approach the view of Jahm, but they
deny Qadar. Although they emphasize the Command, Prohibition, Promise (Wa'd), and
Threat (Wa'id), and go to extremes therein, they deny the Divine Decree (Qadar). Thus,
they possess a type of Shirk from this angle [by attributing creative power over actions to
humans]. Affirming the Command, Prohibition, Promise, and Threat while denying Qadar
is better than affirming Qadar while denying the Command, Prohibition, Promise, and
Threat. This is why during the time of the Companions (Sahabah) and their successors
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(Tabi'in), there was no one who denied the Command, Prohibition, Promise, and Threat,
whereas the Qadariyyah had emerged among them, just as the Khawarij (specifically the
Harriyyah) had emerged. Innovations (Bida') initially appear in their subtler forms, and
whenever those who uphold the light of Prophethood weaken, innovation strengthens.

Therefore, those Sufis who witness the Cosmic Reality (Al-Haqgiqah al-Kawniyyah, i.e,
focus solely on Allah's Lordship and Decree) while disregarding the Command and
Prohibition are worse than the Qadariyyah Mu'tazilah and their likes. The latter
[Mu'tazilah] resemble the Majis (Zoroastrians, perhaps due to the dualistic implication
of denying Allah's creation of evil actions), while the former [Sufis disregarding the
SharT'ah] resemble the polytheists who said: {Had Allsh willed, we would not have
associated partners [with Him], nor would our fathers, nor would we have forbidden
anything} [Al-An'am: 148]. And the polytheists (Mushrik@in) are worse than the Majus.
This is a tremendous principle that a Muslim must know, for it is the foundation of Islam
by which the essence of faith (Asl al-Tman) is distinguished from the people of disbelief
(AhL al-Kufr). It is the belief in the Oneness (Wahdaniyyah) and the Messengership
(Risalah): the testimony that L3 ilha illa Allah (There is no god worthy of worship except
Allah) and that Muhammadun Rasalullah (Muhammad is the Messenger of Allah). Many
people have fallen into deficiency regarding the reality of these two principles, or one of
them, while assuming they have reached the pinnacle of realization (Tahqiq), Tawhid,
knowledge ('llm), and gnosis (Ma'rifah).

Thus, a polytheist's affirmation that Allah is the Lord of all things, its Sovereign, and its
Creator will not save him from Alldh’s punishment if it is not coupled with his affirmation
that La ilaha illa Allah - meaning none deserves worship except Him - and that
Muhammadun Rasalullah - which necessitates believing him in what he reported and
obeying him in what he commanded. Therefore, it is necessary to elaborate on these two
fundamental principles:

The First Principle: Tawhid of Divinity (Tawhid al-Ilahiyyah): For He, the Glorified,
informed about the polytheists, as mentioned earlier, that they affirmed intermediaries
(Was3'it) between themselves and Allah, invoking them and taking them as intercessors
(Shufa'a’) without Allah's permission. Allsh Almighty said: {And they worship other than
Allah that which neither harms them nor benefits them, and they say, ‘These are our
intercessors with Allah.’ Say, ‘Do you inform Allah of something He does not know in the
heavens or on the earth?' Exalted is He and high above what they associate with Him!}
[Yanus: 18]. Thus, He informed that those who took these [beings] as intercessors are
polytheists (Mushrikin).

Allsh Almighty related concerning the believer mentioned in Sarah Yasin: {And why
should | not worship He who created me and to whom you will be returned? Should |
take other than Him deities [whose] intercession will not avail me at all if the Most
Merciful intends for me some adversity, nor can they save me? Indeed, | would then be
in manifest error. Indeed, | have believed in your Lord, so listen to me.} [Yasin: 22-25].
And Allah Almighty said: {And you have certainly come to Us alone as We created you
the first time, and you have left whatever We bestowed upon you behind you. And We
do not see with you your ‘intercessors’ whom you claimed that they were partners [with
Allsh] among you. It has [all] been severed between you, and lost from you is what you
used to claim.} [Al-An'am: 94]. Thus, He, the Glorified, informed concerning their
intercessors that they [the polytheists] claimed they were partners [with Allsh] regarding
them.

Allah Almighty said: {Or have they taken other than Allgh as intercessors? Say, ‘Even
though they do not possess [power over] anything, nor do they reason? Say, ‘To Allah
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belongs [all] intercession entirely. To Him belongs the dominion of the heavens and the
earth. Then to Him you will be returned.’} [Az-Zumar: 43-44]. And He said: {..you have
not besides Him any protector or intercessor.} [As-Sajdah: 4]. And He said: {And warn by
it [the Quran] those who fear that they will be gathered before their Lord - for them
besides Him will be no protector and no intercessor...} [Al-An‘am: 51]. And He said: {..Who
is it that can intercede with Him except by His permission?..} [Al-Bagarah: 255].

Allah Almighty said: {And they say, ‘The Most Merciful has taken a son.’ Exalted is He!
Rather, they [those they attribute as offspring, like angels] are [but] honored servants.
They cannot precede Him in speech, and they act by His command. He knows what is
[presently] before them and what will be after them, and they cannot intercede except
for one whom He approves, and they, from fear of Him, are apprehensive.} [Al-Anbiya":
26-28]. And He said: {And how many angels there are in the heavens whose intercession
will not avail at all except after Allah has given permission for whom He wills and
approves.} [An-Najm: 26]. And He said: {Say, [0 Muhammad], 'Invoke those you claim
[as deities] besides Allah.' They do not possess an atom’s weight [of ability] in the heavens
or on the earth, and they have therein no share [of partnership], nor is there for Him from
among them any assistant. And intercession does not benefit with Him except for one
whom He permits.} [Saba': 22-23].

Allsh Almighty said: {Say, ‘Invoke those whom you claim [as deities] besides Him, for
they do not possess the ability to remove adversity from you or to transfer it’ Those
whom they invoke seek means of access (Wasilah) to their Lord, [striving as to] which of
them would be nearest, and they hope for His mercy and fear His punishment. Indeed,
the punishment of your Lord is ever feared.} [Al-Isra": 56-57]. A group among the Salaf
(pious predecessors) said: ‘There were people who used to invoke ‘Uzayr, the Messiah,
and the angels, so Allah revealed this verse,’ clarifying therein that the angels and
Prophets themselves seek nearness to Allah, hope for His mercy, and fear His
punishment.

Part of realizing Tawhid is to know that Allah Almighty has affirmed rights exclusively for
Himself, in which no created being shares, such as worship (‘lbadah), reliance (Tawakkul),
fear (Khawf), awe (Khashyah), and piety (Taqwa). As Allah Almighty said: {Do not make
[as equal] with Allah another deity and [thereby] become censured and forsaken.} [Al-
Isra’: 22]. And He said: {Indeed, We have sent down to you the Book in truth. So worship
Allah, [being] sincere to Him in religion.} [Az-Zumar: 2]. And He said: {Say, [O
Muhammad], ‘Indeed, | have been commanded to worship Allah, sincere to Him in
religion.'} [Az-Zumar: 11]. And He said: {Say, ‘Then is it other than Allah that you order me
to worship, O ignorant ones?’} until His words: {..be among the grateful.’} [Az-Zumar: 64-
66]. And every Messenger says to his people: {Worship Allah; you have no deity other
than Him.} [e.g, Al-A'raf: 59].

Allsh Almighty said regarding reliance (Tawakkul): {And upon Allah rely, if you should
be believers} [Al-M3'idah: 23]. {And upon Allzh let the believers rely.} [e.g, Al 'Imran:
122]. And He said: {Say, ‘Sufficient for me is Allah; upon Him rely the reliant.’} [Az-Zumar:
38]. And Allah Almighty said: {If only they had been satisfied with what Allah and His
Messenger gave them and said, ‘Sufficient for us is Allah; Allah will give us of His bounty,
and [so will] His Messenger. Indeed, we are desirous toward Allah.} [At-Tawbah: 59].
Notice that regarding the giving (Al-ltyan), He said: {what Alldh and His Messenger gave
them}, but regarding sufficiency (Tawakkul), He said: {and said, ‘Sufficient for us is Allah
(Hasbuna Allah)}, and did not add ‘and His Messenger.’ This is because the giving refers
to the legislative bestowal, which entails the permissibility and lawfulness conveyed by
the Messenger - for the lawful (Halal) is what He permitted, the unlawful (Haram) is
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what He forbade, and the religion (Din) is what He legislated. Allah Almighty said: {And
whatever the Messenger has given you - take it; and what he has forbidden you - refrain
from.} [Al-Hashr: 7].

As for Al-Hasb, it means the Sufficient (Al-KafT), and Allah alone is sufficient for His
servant. As Allah Almighty said: {Those to whom people said, ‘Indeed, the people have
gathered against you, so fear them.’ But it [only] increased them in faith, and they said,
‘Sufficient for us is Allah, and [He is] the best Disposer of affairs.’} [Al 'Imran: 173]. Thus,
He alone is sufficient for all of them. And Allah Almighty said: {O Prophet, sufficient for
you is Allah and for whoever follows you of the believers.} [Al-Anfal: 64]. This means:
Sufficient for you, and sufficient for those believers who follow you, is Allah. He is
sufficient for all of you. The meaning is not that Allah and the believers together are
sufficient for you, as some mistaken individuals assume, since He alone is sufficient for
His Prophet; He is his Sufficiency (Hasb), and there is no one alongside Him who, together
with Him, constitutes sufficiency for the Messenger. This linguistic structure is like the
poet's saying: ‘Fa-hasbuka wad-Dahhaka sayfun muhannadu’ [Sufficient for you and Ad-
Dahhak is a fine Indian sword], meaning the sword is sufficient for both. And the Arabs
say: ‘Hasbuka wa Zaydan dirhamun’ [Sufficient for you and Zayd is a dirham], meaning a
dirham is sufficient for both you and Zayd together.

Regarding fear (Khawf), awe (Khashyah), and piety (Taqwa), He said: {And whoever
obeys Allsh and His Messenger and fears Alldh (yakhsha Allah) and is mindful of Him
(yattaghi) - it is those who are the attainers.} [An-Nar: 52]. Here, He affirmed obedience
for Allsh and the Messenger, but affirmed awe (Khashyah) and piety (Taqw3) for Allah
alone. Similarly, NGh (peace be upon him) said: {Indeed, | am to you a clear warner,
[Saying], 'Worship Allah, fear Him (wattaqahu), and obey me.'} [Nah: 2-3]. He designated
worship (‘Ibadah) and piety (Taqwa) for Allah alone, and designated obedience (Ta'ah)
for the Messenger; for indeed, whoever obeys the Messenger has obeyed Allah.

Allsh Almighty has said: {..so fear not the people but fear Me (wakhshawni).} [Al-
Ma'idah: 44]. And He said: {..so fear them not, but fear Me (wa khafani), if you are
[indeed] believers.} [Al ‘Imran: 175]. And Al-Khalil (Ibrahim, peace be upon him) said:
{And how should | fear what you associate while you do not fear that you have associated
with Allah that for which He has not sent down to you any authority? So which of the
two parties is more worthy of security, if you should know? They who believe and do not
mix their belief with wrongdoing (zulm) - those will have security, and they are [rightly]
guided.} [Al-An'am: 81-82]. It is reported in the two Sahihs from Ibn Mas'ad (may Allah
be pleased with him) that he said: When this verse was revealed, it distressed the
companions of the Messenger of Allah (peace be upon him), and they said: ‘Which of us
has not wronged himself? The Prophet (peace be upon him) said: {It is only Shirk. Have
you not heard the saying of the righteous servant [Lugman]: {Indeed, Shirk is a great
wrongdoing (zulm)} [Lugman: 13]?'} [Al-Bukhari, 32; Muslim, 124]. And Allsh Almighty
said: {..then fear Me alone (farhabni).} [An-Nahl: 51]. {..and fear Me alone (fattaquni).}
[Al-Bagarah: 41].

Related to this principle is that the Prophet (peace be upon him) used to say in his
sermon (Khutbah): {'Whoever obeys Allah and His Messenger has indeed been guided
aright, and whoever disobeys them both harms only himself and will not harm Allah at
all’} [Muslim, 870]. And he (peace be upon him) said: {'Do not say, ‘What Alldh wills and
Muhammad wills' (Ma sha'a Allahu wa sha’a Muhammadun), but rather say, ‘What Allah
wills, then what Muhammad wills’ (Ma sha'a Allahu thumma sha'a Muhammadun).’}
[Ahmad, 23448; classed as Sahih]. Thus, regarding obedience, he joined the Messenger's
name with His [Allah's] name using the conjunction ‘and’ (waw). But regarding the will
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(Masht'ah), he commanded that it be joined using the conjunction ‘then’ (thumma). This
is because obedience to the Messenger is obedience to Alldh; whoever obeys the
Messenger has obeyed Alldh, and obedience to Alldh entails obedience to the
Messenger. This is unlike the will; the will of any servant is not the will of Allah, nor does
Allah's will necessitate the will of the servants. Rather, whatever Allah wills comes to be,
even if people do not will it; and whatever people will does not come to be, if Allah does
not will it.

The Second Principle: The Right of the Messenger (peace be upon him): It is incumbent
upon us to believe in him, obey him, follow him, please him, love him, submit to his
judgment, and similar obligations. Allah Almighty said: {Whoever obeys the Messenger
has indeed obeyed Allah.} [An-Nisa": 80]. And He said: {..while Allah and His Messenger
are more worthy that they should please Him...} [At-Tawbah: 62]. And He said: {Say, [O
Muhammad], 'If your fathers, your sons, your brothers, your wives, your relatives, wealth
which you have obtained, commerce wherein you fear decline, and dwellings with which
you are pleased are more beloved to you than Alldh and His Messenger and Jihad in His
cause, then wait until Allah executes His command.’} [At-Tawbah: 24]. And He said: {But
no, by your Lord, they will not [truly] believe until they make you, [0 Muhammad], judge
concerning that over which they dispute among themselves and then find within
themselves no discomfort from what you have judged and submit in [full, willing]
submission.} [An-Nisa": 65]. And He said: {Say, [0 Muhammad], ‘If you should love Allah,
then follow me, [so] Allah will love you..'} [Al ‘Imran: 31]. And other similar verses.

Section

Now that this principle is established, it is fundamentally understood that one must have
faith (iman) in both Allah's creation (khalg) and His command (amr), encompassing both
His decree (qada’) and His sacred law (shar’). The deviant groups who delve into the
matter of Divine Decree (al-gadar) have divided into three factions: the Majisiyyah
(Magian-like), the Mushrikiyyah (Polytheist-like), and the Iblisiyyah (Satanic). (1) The
Majasiyyah are those who deny Allah's Decree (gadar), even if they affirm His commands
and prohibitions. Their extremists deny Alldh’s foreknowledge ('ilm) and the Preserved
Tablet (al-kitab), while their moderates deny the universality of His Will (masht'ah), His
creation (khalg), and His power (qudrah). These latter are the Mu'tazilah and those who
concur with them. (2) The second faction, the Mushrikiyyah, are those who affirm the
Divine Ordainment (al-qada’) and Decree (al-qadar) but deny the commands and
prohibitions (al-amr wa al-nahy). Allsh Almighty says: {Those who associated partners
with Allah will say, If Allah had willed, we would not have associated partners, nor would
our fathers, nor would we have forbidden anything.’} [Al-An'am: 148]. Therefore, whoever
uses the Divine Decree as a pretext to nullify the commands and prohibitions belongs to
this group. This approach has become widespread among certain Sufis who lay claim to
understanding the Ultimate Reality (al-hagiqah). (3) The third faction, the Iblisiyyah, are
those who affirm both aspects (Decree and Law) but perceive this as a contradiction on
the part of the Lord, Glorified and Exalted is He. They thus impugn His wisdom (hikmah)
and justice (‘adl), just as is reported about their progenitor, Iblis, according to the accounts
of heresiographers and narrations from the People of the Book.

The point is that these are fabrications of the people of misguidance. As for the people of
guidance and success (ahl al-huda wa al-falah), they believe in both this (Allah's Decree)
and that (Allah's Law). They believe that Allah is the Creator of all things, its Lord (Rabb),
and its Sovereign (Malik); that whatever He wills comes to be, and whatever He does not
will does not come to be; that He has power over all things; that His knowledge
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encompasses all things; and that He has enumerated all things in a clear register (imam
mubin). This fundamental principle affirms Allah's knowledge, power, will, oneness
(wahdaniyyah), and Lordship (rubibiyyah), and that He is the Creator, Lord, and
Sovereign of all things — matters which are among the core tenets of faith (ustl al-iman).
Despite this comprehensive affirmation of Allah's power and decree, they do not deny
the means (asbab) that Allah has created, through which He brings about effects
(musabbabat). As Allsh Almighty states: {until, when they [the clouds] carry heavy
rainclouds, We drive them to a dead land, then We send down water thereby, and We
bring forth thereby [some] of all the fruits.} [Al-A'raf: 57]. And He says: {By which Alldh
guides those who pursue His pleasure to the ways of peace} [Al-Ma'idah: 16]. And He
says: {He misleads many thereby and guides many thereby.} [Al-Bagarah: 26]. Thus, He
informs us that He acts through means. Whoever claims that He acts merely at the time
of the means, not by them, has contradicted what the Qur'an brought and denied the
faculties and natures that Allah has created. This is akin to denying the faculties Alldh
created in animals, by which the animal acts, similar to the capacity (qudrah) of the
servant. Conversely, whoever attributes the power of origination (ibda’) to these means
themselves has committed Shirk (associating partners with Allah) and ascribed His action
to other than Him. This is because every single cause (sabab) is itself dependent on
another cause for its effect (musabbab) to occur, and there must also be an absence of
any impediment (mani’) that would prevent its effect, unless Allah removes that
impediment. Therefore, there is nothing in existence that independently brings about
any effect whenever it wills, except Allah alone. Allah Almighty says: {And of everything
We created pairs, that perhaps you may remember.} [Adh-Dhariyat: 49] - meaning, so
that you may know that the Creator of pairs is One. For this reason, anyone who claims
- based on the philosophical axiom that ‘from one, only one can proceed’ - that only
one thing can issue forth from Allah, is ignorant. For there is no single entity in existence
from which anything has issued forth solely by itself - neither one thing nor two - except
Allah, Who {created all the pairs of what the earth grows and from themselves and from
that which they do not know.} [Y3-Sin: 36]. Consider fire, in which Allah created heat;
burning only occurs through it and a locus susceptible to burning. If fire touches
salamander skin, ruby, or similar substances, it does not burn them. A body might also
be coated with something that prevents it from being burned. Likewise, the sun, from
which rays emanate, requires a body capable of reflecting the light upon it. If a barrier
like a cloud or a roof intervenes, the rays do not reach beneath it. This has been
elaborated elsewhere. The point here is that belief in the Divine Decree (al-qadar) is
indispensable. Indeed, faith in al-qadar is integral to the perfection of Tawhid (the
affirmation of Allah's Oneness). As Ibn ‘Abbas (may Allah be pleased with him) said: ‘It is
the organizing principle (nizam) of Tawhid. Whoever affirms Allah's Oneness and
believes in al-qadar has perfected his Tawhid. But whoever affirms Allah's Oneness yet
denies al-qadar has nullified his Tawhid. Furthermore, it is essential to have faith in the
Sacred Law (ash-shar’), which entails believing in the commands, prohibitions, promises,
and threats, just as Allah sent His Messengers and revealed His Books with them.

Mankind is inherently in need of a Sacred Law (shar') in this worldly life. This is because
man inevitably engages in actions to secure benefits and actions to repel harm. The Shar'
is what distinguishes between actions that benefit him and actions that harm him. It is
Allah's justice (‘adl) among His creation and His light (nar) among His servants. It is
impossible for human beings to live without a Shar’ by which they distinguish between
what they should do and what they should refrain from. The scope of Shar' is not merely
confined to ensuring justice between people in their transactions; rather, even an
individual living in isolation inevitably faces choices between acting and refraining.
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Indeed, man is inherently purposeful (hammam) and striving (harith), as the Prophet
(peace be upon him) said: {The truest names are Harith (cultivator, earner) and
Hammam (one who resolves, intends).} This reflects the concept that man is moved by
intentions (iradat). Since he possesses intention, he is moved by it, and he inevitably
needs to know whether what he intends is beneficial or harmful to him, whether it leads
to his well-being or corruption. Some of this knowledge people grasp through their
innate disposition (fitrah), just as they know the benefit of eating and drinking, and other
self-evident truths known innately. Some knowledge they acquire through inference
(istidlal), guided by their intellects (‘uqal). And some knowledge they can only acquire
through the definition (ta'rif), clarification (bayan), and guidance (hidayah) provided by
the Messengers. In this context, people have debated whether the goodness (husn) and
badness/ugliness (qubh) of actions can be known through reason (‘aql), or whether
actions possess no intrinsic good or bad quality discernible by reason. This has been
discussed elsewhere, where we clarified the confusion surrounding this issue.

For they (the scholars of Ahlus Sunnah) agree that whether an action is suitable
(muld'im) or unsuitable (munafir) for the doer can be known by reason. This
suitability/unsuitability refers to whether the action leads to what the doer loves and
finds pleasurable, or leads to what he detests and finds harmful. This aspect can
sometimes be known through reason, sometimes through the Sacred Law (Shar'), and
sometimes through both. However, detailed knowledge of this, and knowledge of the
ultimate end (ghayah) and consequence (‘aqibah) of actions - namely, happiness
(sa'adah) or misery (shagawah) in the Hereafter - can only be known through the Shar'.
The details of the Last Day reported by the Messengers, and the specifics of the divine
laws they commanded, cannot be known by people through their intellects alone.
Similarly, the details of Allah's Names and Attributes reported by the Messengers cannot
be known by people through their intellects, although they might grasp general aspects
of them through reason. This detailed knowledge, through which faith (iman) is attained
and which the Book brought, is indicated by Allah Almighty's words: {And thus We have
revealed to you an inspiration of Our command. You did not know what is the Book or
[what is] faith, but We have made it a light by which We guide whom We will of Our
servants.} [Ash-Shard: 52]. And His words: {Say, ‘If | should err, | would only err against
myself. But if | am guided, it is by what my Lord reveals to me. Indeed, He is Hearing and
near.’} [Saba": 50]. And His words: {Say, ‘| only warn you by revelation.’} [Al-Anbiya": 45].

However, one group mistakenly imagined that good (husn) and bad/ugly (qubh) have a
meaning beyond this suitability/unsuitability, and that this other meaning is knowable
by reason. They were opposed by another group who wrongly thought that the good
and bad defined by the Shar’ fall outside this category of suitability/unsuitability. Both
groups - those who affirmed rational or legislative good and bad but disconnected it
from this category (of suitability/unsuitability leading to benefit/harm) - were mistaken.

Furthermore, both of these groups tended to deny that Allsh can be described with
attributes such as love (mahabbah), pleasure (rida), anger (sukht), joy (farah), and the
like, which are established by divine texts and supported by rational evidence.
Consequently, despite agreeing that Allah does not do anything that is intrinsically ugly
(qabih) in relation to Him, they disputed whether such an action is intrinsically
impossible for Him - such that His having power over something ugly is inconceivable -
or whether He, Glorified is He, is merely free from such actions and does not perform
them simply due to the supposed rational ugliness they affirmed. Both positions
represent deviations similar to the previously mentioned ones. One group (like the
extreme Jabriyyah) failed to differentiate, within His creation and command, between
guidance and misguidance, obedience and disobedience, the righteous and the wicked,
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the people of Paradise and the people of Hell, mercy and punishment. Thus, they did not
consider Him praiseworthy for the justice He enacts or the injustice He refrains from, nor
for the benevolence and blessings He bestows or the torment and retribution He
withholds. The other group (like the Mu'tazilah) declared Him free [from perceived ‘ugly’
actions] based on the concept of rational ugliness they affirmed, which lacks true
substance, thereby equating Him with His creation in terms of what is considered good
or ugly, and drawing analogies between Him and His servants regarding what He
commands and prohibits (tashbih). Therefore, whoever focuses solely on the Divine
Decree (al-gadar), magnifies the concept of annihilation (fanad’) within the Oneness of
Lordship (Tawhid al-Rubibiyyah), and stops at the level of cosmic reality (al-haqigah al-
kawnityyah), fails to distinguish between knowledge and ignorance, truth and falsehood,
righteousness (birr) and wickedness (fujar), justice (‘adl) and oppression (zulm),
obedience and disobedience, guidance and misguidance, right conduct (rashad) and
error (ghayy), the allies of Allsh (awliyd' Allah) and His enemies (a'da’ Allah), and the
inhabitants of Paradise and the inhabitants of Hell. Such people, besides necessarily
contradicting Allah’s Books, His religion, and His laws, also contradict the necessities of
sensory perception (hiss), experience (dhawgq), reason (‘aql), and analogy (qiyas). For
inevitably, every one of them experiences pleasure from certain things and pain from
others; they distinguish between what they eat and drink and what they do not, and
between harmful heat or cold and that which is not. This very act of distinguishing
between what benefits and harms is the essence of the religious and legislative reality
(al-haqiqah ash-shar'iyyah ad-diniyyah).

Anyone who imagines that a human being can reach a state where opposing matters are
permanently equal in his perception has fabricated a lie and contradicted the necessity
of sensory experience. It is true that a person may occasionally experience temporary
states, such as intoxication (sukr), fainting (ighma'), or the like, which distract him from
perceiving certain things. However, the complete cessation of all sensation while life
remains is impossible. Even a sleeping person does not lose self-awareness entirely;
rather, he sees in his dreams things that distress him at times and things that please him
at others. Therefore, states described using terms like istilam (overwhelming absorption),
fana’ (effacement, annihilation), sukr (spiritual intoxication), and similar expressions, only
entail a lack of sensation regarding some things, not all. These states, while indicating a
deficiency (naqgs) in the person experiencing them due to weakened discernment
(tamyiz), do not reach a point where discernment is absolutely lost. Whoever denies
discernment absolutely in this context and glorifies such a state has erred concerning
both the cosmic reality (al-haqgiqah al-kawniyyah) and the religious reality (al-hagiqah
ad-diniyyah) - regarding both Divine Decree (qadar) and Sacred Law (shar’). He has
erred concerning Allah's creation and His command, by imagining that such a state [of
total non-discernment] exists when it does not, and by deeming it praiseworthy when
there is no praise in lacking discernment, reason, and knowledge. When you hear some
spiritual guides (Shuyikh) say things like, 'l want not to want,' or ‘The gnostic (‘arif) has
no personal portion (hazz), or that he becomes ‘like a corpse in the hands of the washer,’
this is praiseworthy only if it refers to the relinquishing of desires that oppose what one
is commanded, the absence of personal inclinations one is not commanded to pursue,
and being passive like a corpse regarding seeking what one is not commanded to seek
and repelling what one is not commanded to repel. However, anyone who intends by
this that one’s will (iradah) ceases entirely, or that one no longer senses pleasure and
pain, or benefit and harm, holds a view that contradicts the necessity of sense and reason.
And anyone who praises this state [of total non-discernment] contradicts the necessity
of religion and reason.
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The term fana' (effacement, annihilation) is used to refer to three distinct concepts: (1)
First: The religious, legislative fanad' (al-fand’ ad-dini ash-shar) which the Messengers
brought and the Books revealed. This is to be effaced from preoccupation with what Allah
has not commanded by engaging in what Allah has commanded. Thus, one is effaced
from the worship of other than Him through exclusive worship of Him; from obedience
to other than Him through obedience to Him and His Messenger (peace be upon him);
from reliance (tawakkul) upon other than Him through reliance upon Him; from love of
anything besides Him through love of Him and His Messenger (peace be upon him); and
from fear of other than Him through fear of Him. This entails that the servant does not
follow his own desires (hawa) without guidance from Allah, and that Allsh and His
Messenger (peace be upon him) become more beloved to him than anything else. As
Allah Almighty says: {Say, [0 Muhammad], If your fathers, your sons, your brothers, your
wives, your kindred, the wealth that you have acquired, the commerce in which you fear
decline, and the dwellings in which you delight are more beloved to you than Allah and
His Messenger and jihad in His cause, then wait until Allah executes His command.’} [At-
Tawbah: 24]. All of this falls under what Alldh and His Messenger have commanded. (2)
Second: The fand' mentioned by some Sufis, which is to be effaced from witnessing
anything other than Allah Almighty. One becomes so absorbed in the Worshipped One
(Ma'bid) as to be unaware of one’s own worship ('ibadah); absorbed in the Remembered
One (Madhkdr) as to be unaware of one's own remembrance (dhikr); absorbed in the
Known One (Ma'riif) as to be unaware of one's own knowledge (ma'rifah), potentially
even losing awareness of one’s own self in the presence of other than Allah Almighty.
This is a deficient state (hal naqis) that may occur for some wayfarers (salikin), but it is
not an essential requirement of the path to Allah. For this reason, such a state was not
known to occur for the Prophet (peace be upon him) or the first forerunners (as-Sabiqin
al-Awwallin). Whoever considers this state the ultimate goal for wayfarers is in manifest
error (dalal mubin). Likewise, whoever considers it an essential requirement of the path
to Allah is mistaken. Rather, it is one of the incidental occurrences (‘awarid) on the path
to Allah that happens to some people but not others; it is not among the necessary
experiences (lawazim) that every wayfarer undergoes. (3) Third: The fana' concerning
the existence of created beings (al-siwa), whereby one perceives the existence of the
created (makhlaq) as being identical to the existence of the Creator (Khaliq), and believes
that existence is numerically one (al-wujad wahid bil-'ayn). This is the doctrine of the
proponents of heresy (ilhad) and unificationism (ittihad), who are among the most
misguided of servants.

As for how their view (of using Qadar as an excuse) contradicts the necessity of reason
and analogy: one of these individuals cannot consistently apply his own principle. If
someone claims to witness only the Divine Decree without distinguishing between the
commanded (ma'mar) and the prohibited (mahzir), and is then treated accordingly -
for instance, being beaten and starved until afflicted with severe hardships and pains - if
he then blames or finds fault with the one who did this to him, he has contradicted his
own statement and abandoned the foundation of his doctrine. It would be said to him:
‘What this person did was ordained (maqdi) and decreed (maqdir). Alldh’s creation,
decree, and will encompass both you and him; it applies equally to you both. If the
Decree is a valid excuse for you, it is equally valid for him. Otherwise, it is not an excuse
for either of you.' Thus, the corruption of the view that focuses on the Decree while
disregarding the command and prohibition is evident through the necessity of reason.
The believer (mu'min) is commanded to perform what is enjoined (al-ma'mdr), abstain
from what is forbidden (al-mahzir), and exercise patience (sabr) regarding what is
decreed (al-maqddir). As Allsh Almighty says: {But if you are patient and fear Allah, their
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plot will not harm you at all} [Al ‘Imran: 120]. And He relates concerning the story of
Yasuf (peace be upon him): {Indeed, he who fears Allah and is patient - then indeed,
All3h does not allow to be lost the reward of the doers of good.} [Yusuf: 90]. Thus, taqwa
(piety, fear of Allah) involves doing what Allah has commanded and leaving what He has
forbidden. This is why Allah Almighty said: {So be patient. Indeed, the promise of Allah is
truth. And ask forgiveness for your sin and exalt [Allah] with praise of your Lord in the
evening and the morning.} [Ghafir: 55]. Here, He commanded patience alongside seeking
forgiveness (istighfar). Indeed, servants, from the first to the last, are inevitably in need of
seeking forgiveness. The Prophet (peace be upon him) said in an authentic hadith: {'O
people, repent to your Lord! By the One in Whose Hand my soul is, | indeed seek Allah's
forgiveness and repent to Him more than seventy times a day.’} [Al-Bukhari]. He also
said: {'Verily, at times there is a covering over my heart, and verily | seek Allah's
forgiveness and repent to Him one hundred times a day.} [Muslim]. And he used to
supplicate: {'Allshumma ighfir [l khatT'ati wa jahli wa israfi fi amri wa ma Anta a'lamu bihi
minni. Allahumma ighfir i khataT wa ‘amdr wa hazli wa jiddi wa kullu dhalika ‘indT.
Alldhumma ighfir [ ma qaddamtu wa ma akhkhartu wa ma asrartu wa ma a'lantu wa
ma Anta a'lamu bihi minni. Anta al-Muqaddimu wa Anta al-Mu'akhkhiru’} [O Allah,
forgive me my mistakes, my ignorance, my extravagance in my affairs, and whatever You
know better about me than | do. O Allah, forgive me my errors and my deliberate acts,
my jesting and my seriousness - and all of that is present in me. O Allah, forgive me what
| have sent forth and what | have left behind, what | have concealed and what | have
declared, and what You know better about me than | do. You are the One Who brings
forward, and You are the One Who puts back.] [Agreed upon]. It is mentioned regarding
Adam, the father of mankind, that he sought his Lord's forgiveness and repented to Him,
so his Lord chose him, accepted his repentance, and guided him. Conversely, it is
mentioned regarding Iblis, the father of the Jinn — may Allah curse him - that he persisted
[in disobedience], clinging to the Decree as an excuse, so Allah cursed him and cast him
away. Therefore, whoever sins, then repents and feels remorse, has resembled his father
(Adam). And whoever resembles his father has done no wrong [in resembling him].

Allsh Almighty says: {..and man undertook it [the Trust]. Indeed, he was unjust and
ignorant. [It was] so that Allah may punish the hypocrite men and hypocrite women, and
the polytheist men and polytheist women, and Allah may accept repentance from the
believing men and believing women. And ever is Allah Forgiving and Merciful} [Al-
Ahzab: 72-73]. For this reason, Allah, Glorified is He, has paired Tawhid (Oneness) with
Istighfar (seeking forgiveness) in more than one verse. For example, He says: {So know
that L3 ilaha illa Allsh (There is no god worthy of worship except Allah), and seek
forgiveness for your sin and for the believing men and believing women.} [Muhammad:
19]. And He says: {So take the straight path to Him and seek His forgiveness.} [Fussilat:
6]. And He says: {Alif, Lam, Ra. [This is] a Book whose verses are perfected and then
presented in detail from [one who is] Wise and Acquainted. [Through a messenger,
saying], ‘Do not worship except Allah. Indeed, | am to you from Him a warner and a
bringer of good tidings." And [saying], ‘Seek forgiveness of your Lord and repent to Him,
[and] He will let you enjoy a good provision for a specified term..} [HTd: 1-3]. In a hadith
narrated by Ibn AbT ‘Asim and others, it is reported: {'Shaytan says: 'l destroyed mankind
with sins, and they destroyed me with L3 ilaha illa Allah and Istighfar.! When | saw that, |
infused desires (shwa’) among them, so they sin but do not repent, because they think
they are doing good.}. Allah, Glorified is He, mentions regarding Dhi an-Nan (Prophet
Yinus, peace be upon him) that he called out within the darknesses: {'L3 ilaha ill3 Anta
Subhanaka innT kuntu min az-zalimin'} [There is no god worthy of worship except You;
exalted are You! Indeed, | have been of the wrongdoers.] [Al-Anbiya’: 87]. Allah Almighty
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then says: {So We responded to him and saved him from the distress. And thus do We
save the believers} [Al-Anbiya": 88]. The Prophet (peace be upon him) said: {‘The
supplication of my brother Dhii an-Nin - no distressed person supplicates with it except
that Allah relieves his distress.’} [At-Tirmidhi]. The summary of all this is that the servant
requires two fundamental principles regarding the Divine Command (al-amr), and two
fundamental principles regarding the Divine Decree (al-qadar).

(1) Regarding the Command (al-amr): (a) He must strive diligently (ijtihad) in
compliance, both in knowledge and action. He should continuously strive to learn what
Allah has commanded and to act upon it. (b) He must seek forgiveness (istighfar) and
repent (tawbah) for his shortcomings (tafrit) regarding what was commanded and for
transgressing the limits (huddd). This is why it is prescribed (mashr@’) to conclude all
actions with istighfar. The Prophet (peace be upon him), upon finishing his prayer, would
seek forgiveness three times. Allah Almighty praises {those who seek forgiveness before
dawn} [Al'Imran: 17]; they stand in prayer at night and conclude it with istighfar. The last
Sidrah revealed was Allah Almighty’s statement: {When the victory of Allah has come and
the conquest, And you see the people entering into the religion of Allah in multitudes,
Then exalt [Him] with praise of your Lord and ask forgiveness of Him. Indeed, He is ever
Accepting of repentance.} [An-Nasr: 1-3]. It is reported in the Sahih that the Prophet
(peace be upon him) used to frequently say in his bowing (rukd') and prostration (sujad):
{'Subhanaka Allshumma Rabbana wa bi-hamdika, Allshumma ighfir I’} [Glory be to You,
O Allah, our Lord, and praise be to You. O Allah, forgive me], thereby implementing the
Qur'an. [Agreed upon]. (2) Regarding the Decree (al-gadar): (a) He must seek Allah's help
(isti'anah) in performing what He has commanded, rely upon Him (tawakkul), supplicate
to Him (du'd"), turn to Him with hope and desire (raghbah), seek refuge in Him
(ist'adhah), and be utterly dependent (muftaqir) upon Him in seeking good and avoiding
evil. (b) He must exercise patience (sabr) regarding what is decreed, knowing that what
afflicted him could not have missed him, and what missed him could not have afflicted
him. If people harm him, he should recognize that this was decreed for him. Relevant to
this is the debate between Adam and Miisa (peace be upon them both). Mas3 said: ‘O
Adam, you are the father of mankind; Allah created you with His Hand, breathed into you
from His Spirit, and made His angels prostrate to you. Why did you expel us and yourself
from Paradise? Adam replied: 'You are Mas3, whom Allh chose for His speech. How
long before | was created did you find written concerning me: {And Adam disobeyed his
Lord and erred.} [Ta-Ha: 121]?' Masa replied: ‘By such-and-such a period.’ Thus, Adam
prevailed over Mis3 in the argument. This is because Misa was not reproaching Adam
for the sin itself, as Adam had already repented from it - and the one who repents from
assin is like one who has no sin. Rather, Misa was lamenting the calamity (musibah) that
befell them as a result. We are commanded to look towards the Decree (qadar) when
facing calamities, and to seek forgiveness (istighfar) for our faults (ma'ayib), as Alldh
Almighty says: {So be patient. Indeed, the promise of Allah is truth. And ask forgiveness
for your sin..} [Ghafir: 55]. Therefore, whoever observes both the Command and the
Decree as mentioned is a true worshipper of Allah, obedient to Him, seeking His help,
and relying upon Him. He is among those whom Allah has favored - the Prophets, the
Truthful (siddigin), the Martyrs (shuhada’), and the Righteous (salihin). And excellent are
those as companions! [cf. An-Nis3": 69].

Allah, Glorified is He, has combined these two fundamental principles (observing the
Command and acknowledging the Decree) in numerous places, such as His statement:
{You alone we worship, and You alone we ask for help.} [Al-Fatihah: 5]. And His
statement: {So worship Him and rely upon Him.} [H{d: 123]. And His statement: {Upon
Him | have relied, and to Him | return.} [HGd: 88]. And His statement: {And whoever fears
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Alldh - He will make for him a way out And will provide for him from where he does not
expect. And whoever relies upon Alldh - then He is sufficient for him. Indeed, Allah will
accomplish His purpose. Allah has already set for everything a [decreed] extent (qadar).}
[At-Talaq: 2-3]. Thus, worship (al-'ibadah) is directed to Allah (lillsh), and seeking help
(al-isti'anah) is done through Allah (billah). The Prophet (peace be upon him) used to
say when offering the sacrifice (udhiyah): {'Allshumma minka wa laka'} [O Allah, [this is]
from You and for You]. Whatever is not accomplished by Allah cannot come into being,
for indeed, L3 hawla wa |a quwwata ill3 billsh (There is no might nor power except by
Allah). And whatever is not done for Allah will neither benefit nor endure. Furthermore,
His worship must be based on two foundations: (1) Sincerity of the religion purely for
Him (ikhlas ad-din lahu). (2) Conformity (muwafaqah) to His command with which He
sent His Messengers. This is why ‘Umar ibn al-Khattab (may Allah be pleased with him)
used to supplicate: ‘'O Allah, make all my deeds righteous (salih), make them purely for
Your Face (khalis), and do not let anyone have any share in them." Al-Fudayl ibn ‘lyad
(may Allah have mercy on him), commenting on Allah Almighty's statement {that He
may test you [as to] which of you is best in deed} [Al-Mulk: 2], said: ‘It means the most
sincere (akhlas) and the most correct (aswab).’ They asked, ‘O Abi ‘Ali, what is the most
sincere and most correct? He replied: ‘If a deed is sincere but not correct, it is not
accepted. And if it is correct but not sincere, it is not accepted. It must be both sincere and
correct. Sincere means it is done for Allah, and correct means it is according to the
Sunnah.’ For this reason, Allah condemned the polytheists (mushrikin) in the Qur'an for
following the religious practices legislated for them by their partners - practices Allah did
not authorize, such as worshipping other than Him and performing religious acts He did
not prescribe. As He Almighty says: {Or have they partners who have ordained for them
a religion to which Allah has not consented?} [Ash-Shara: 21]. He also condemned them
for prohibiting what Allah did not prohibit. The true religion (ad-din al-haqq) dictates that
nothing is forbidden (haram) except what Allah has forbidden, and no religious practice
is valid except what He has legislated.

Regarding His worship and seeking His help, people fall into four categories: (1) The Pious
Believers (al-mu’'mindn al-muttaqin): They act for Him (lahu) and by Him (bihi); they
worship Him and seek His help. (2) A group that worships Him without adequate seeking
of help or patience: You find such individuals striving for obedience, piety (wara'), and
adherence to the Sunnah, but they lack reliance (tawakkul), seeking help (isti'anah), and
patience (sabr). Instead, they exhibit weakness (‘ajz) and anxiety (jaza'). (3) A group
possessing seeking of help, reliance, and patience, but without steadfastness upon the
Command or adherence to the Sunnah: Such individuals might be granted
empowerment and experience certain spiritual states (hal), both inwardly and outwardly.
They might be given unveilings (mukashafat) and spiritual effects (ta'thirat) not granted
to the first type [the pious believers], but they have no good final outcome (‘aqibah), for
they are not among the muttaqin (the pious), and the ultimate success belongs to taqw3.
The religion of the second group [worshippers lacking reliance] is weak, but it may persist
and endure if its possessor does not corrupt it through anxiety and weakness. Those in
this third group may possess spiritual states and power, but nothing of it will remain
except what aligns with the Command and follows the Sunnah. (3) The worst category
consists of those who neither worship Him nor seek His help: They neither acknowledge
that their actions should be for Allah, nor that they are accomplished by Allah. Comparing
deviant groups: The Mu'tazilah and similar Qadariyyah who deny the Divine Decree are
better, regarding their emphasis on the command, prohibition, promise, and threat, than
those fatalistic Jabriyyah (also sometimes called Qadariyyah in a different sense) who
disregard the Sacred Law, command, and prohibition. Conversely, the Sufis are generally
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better than the Mu'tazilah regarding affirming the Decree and witnessing the Oneness of
Lordship (Tawhid ar-Rubabiyyah). However, among them are those who engage in
various innovations (bida’) while disregarding parts of the command, prohibition,
promise, and threat, to the extent that they make the ultimate goal the mere witnessing
of Tawhid ar-Rubibiyyah and achieving fand' (annihilation) therein. They thus also
become mu'tazilah (seceders) from the main body (jama'ah) of the Muslims and their
Sunnah; they are ‘Mu'tazilah’ in this respect. The innovation they fall into might even be
worse than the innovation of the original Mu'tazilah. Both of these trends (Mu'tazilism
and certain Sufi deviations) originated in Basra.

Indeed, the true religion of Allah (din Allah) is that with which He sent His Messengers
and revealed His Books. It is the Straight Path (as-Sirat al-Mustagim), the way (tariqah)
of the Companions of the Messenger of Allah (peace be upon him) - the best of
generations (khayr al-quriin), the most excellent of this Ummah, and the most honored
of creation unto Allah Almighty after the Prophets. Allsh Almighty says: {And the first
forerunners [in the faith] among the Muhajirin and the Ansar and those who followed
them with good conduct - Allah is pleased with them and they are pleased with Him...}
[At-Tawbah: 100]. He expressed His pleasure with the first forerunners unconditionally,
and He expressed His pleasure with those who follow them bi-ihsan (with excellence/in
the best way). The Prophet (peace be upon him) stated in authentic hadiths: {‘The best
of generations is the generation in which | was sent, then those who follow them, then
those who follow them.’} [Agreed upon].'Abdullah ibn Mas'ad (may Allh be pleased
with him) used to say: ‘Whoever among you seeks to follow an example, let him follow
the example of those who have passed away, for the living are not safe from trials (fitnah).
Those were the Companions of the Messenger of Allsh (peace be upon him) - the purest
in heart of this Ummah, the deepest in knowledge, and the least in affectation (takalluf).
They were a people whom Allah chose for the companionship of His Prophet (peace be
upon him) and the establishment of His religion. So recognize their due right, and hold
fast to their guidance, for indeed they were upon the Straight Guidance (al-hud3 al-
mustagim).’

Hudhayfah ibn al-Yaman (may Alldh be pleased with them both) said: ‘O assembly of
Reciters (Qurra")! Be steadfast, and take the path of those who came before you. By Allah,
if you follow them, you will surely advance far ahead. But if you deviate right or left, you
will surely go far astray.' ‘Abdullah ibn Mas'id (may Allah be pleased with him) also said:
{The Messenger of Allah (peace be upon him) drew a line for us, then drew lines around
it to its right and left. Then he said: ‘This is the path of Allh (sabil Allah), and these are
other paths (subul). Upon every one of these paths, there is a devil calling towards it.'
Then he recited: {And, [moreover], this is My path, which is straight, so follow it; and do
not follow [other] paths, for you will be separated from His path.}} [Al-An'am: 153].
[Narrated by Ahmad, An-Nasa', Ad-Darimi]. Allah, Glorified is He, has commanded us to
say in our prayers: {Guide us to the straight path - The path of those upon whom You
have bestowed favor, not of those who have evoked [Your] anger or of those who are
astray.} [Al-Fatihah: 6-7]. The Prophet (peace be upon him) explained: {'The Jews are
those who incurred anger (maghdab ‘alayhim), and the Christians are those who are
astray (dalldn).} [At-Tirmidhi, Ahmad]. This is because the Jews knew the truth but did
not follow it, while the Christians worshipped Allah without knowledge. For this reason,
it used to be said: ‘Seek refuge in Allah from the trial (fitnah) of the corrupt scholar (‘alim
fajir) and the ignorant worshipper (‘abid jahil), for the trial posed by these two is a trial
for everyone susceptible to temptation.’ Allah Almighty has said: {And if there should
come to you guidance from Me, then whoever follows My guidance will neither go astray
[in this world] nor suffer [in the Hereafter]. But whoever turns away from My
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remembrance - indeed, he will have a depressed life...} [Ta-Ha: 123-124]. Ibn ‘Abbas (may
Allah be pleased with them both) commented: ‘Allah has guaranteed for whoever reads
the Qur'an and acts upon what is in it that he will not go astray in this world nor suffer
misery in the Hereafter,’ and then he recited this verse.

Likewise is His statement, Almighty is He: {Alif, Lam, Mim. This is the Book about which
there is no doubt, a guidance for the righteous (muttagin) - Who believe in the unseen,
establish prayer, and spend out of what We have provided for them, And who believe in
what has been revealed to you, [0 Muhammad], and what was revealed before you, and
of the Hereafter they are certain [in faith]. Those are upon [right] guidance from their
Lord, and it is those who are the successful (muflihin).} [Al-Bagarah: 1-5]. Thus, He
informs us that these individuals are guided (muhtadiin) and successful (muflihin),
which is the opposite of those who have incurred wrath (al-maghdib ‘alayhim) and
those who are astray (ad-dallin). Therefore, we ask Allah, the Magnificent, to guide us
and all our brethren to His Straight Path; the path of those upon whom Allah has
bestowed favor - the Prophets, the Truthful (siddigin), the Martyrs (shuhada’), and the
Righteous (salihin). And excellent are those as companions! Allah is sufficient for us, and
He is the best Disposer of affairs (Hasbuna Allshu wa ni'ma al-Wakil). All praise is due to
Allah, the Lord of the Worlds. May Allah send blessings and abundant peace upon our
Master Muhammad, and upon his family and companions.
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Al-'Aqidah al-Wasitiyyah (The Wasitiyyah Creed)

Shaykh al-Islam (may Allsh have mercy on him) was asked by one of the judges of Wasit
to write for him a statement of creed (‘agidah) that could serve as an authoritative guide
for him and his household. He responded:

In the Name of Allah, the Most Compassionate, the Most Merciful. All praise is due to
Alladh, Who sent His Messenger with guidance and the religion of truth to make it prevail
over all other ways of life, and Sufficient is Allah as a Witness. | bear witness that there is
no deity worthy of worship except Allah alone, having no partner—an affirmation of Him
and a declaration of His absolute Oneness (Tawhid). And | bear witness that Muhammad
is His slave and His Messenger, may Allah bestow His prayers and abundant peace upon
him, his family, and his Companions.

To proceed: This is the creed of the Saved Group, the one aided [by Allah] until the
establishment of the Hour—Ahlus Sunnah wal Jama'ah (the People of the Sunnah and
the Community). It consists of: Faith (Iman) in Allah, His Angels, His Books, His
Messengers, the Resurrection after death, and faith in the Divine Decree (Qadar),
encompassing both its good and its evil aspects.

Included in faith in Allah is faith in what He has described Himself with in His Book, and
what His Messenger Muhammad (peace be upon him) has described Him with—
without distortion (tahrif: altering the wording or meaning), nor denial (ta'til: negating
the Attributes), nor specifying how (takyif: asking or explaining the modality of the
Attributes), nor likening [Him to creation] (tamthil: drawing parallels between Allah's
Attributes and those of His creation). Rather, they [Ahlus Sunnah] believe that Allah,
Glorified is He, {There is nothing whatsoever like unto Him, and He is the All-Hearing, the
All-Seeing} [Ash-Shira: 11]. Thus, they do not negate what He has described Himself with,
nor do they distort the words from their proper contexts. They do not engage in deviation
(ilhad) concerning Allah's Names and His Signs (Ayat). They do not specify the modality
(kayfiyyah) of His Attributes, nor do they liken His Attributes to the attributes of His
creation. This is because He, Glorified is He, has no namesake (sami), no peer (kufu'), and
no rival (nidd). He cannot be measured by or compared to His creation, Glorified and
Exalted is He. For indeed He, Glorified is He, knows Himself and others better [than
creation], is most truthful in speech, and relates the best of narratives compared to His
creation. Furthermore, His Messengers are truthful and confirmed as truthful, unlike
those who speak about Him without knowledge. This is why He, Glorified and Exalted is
He, said: {Glorified is your Lord, the Lord of Honor, above what they attribute [unto Him]!
And peace be upon the Messengers. And all praise is due to Allah, Lord of the worlds}
[As-Saffat: 180-182]. Thus, He declared Himself transcendent above the descriptions made
by those who oppose the Messengers, and He bestowed peace upon the Messengers
because their statements were sound, free from deficiency and defect. He, Glorified is He,
has combined, in what He has described and named Himself with, both negation [of
imperfections] and affirmation [of perfections]. Therefore, Ahlus Sunnah wal Jama'ah do
not deviate from what the Messengers brought, for indeed, that is the Straight Path (As-
Sirat Al-Mustagim): the path of those upon whom Alldh has bestowed His favor—the
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Prophets (Nabiyyin), the sincerely truthful (Siddigin), the martyrs (Shuhada’), and the
righteous (Salihin).

Included within this general principle is what He described Himself with in Sarah Al-
Ikhlas, which is equivalent to one-third of the Qur'an, where He says: {Say: He is Allah,
the One (Ahad). Allah, the Self-Sufficient Master, upon Whom all depend (As-Samad). He
begets not, nor was He begotten. And there is none comparable (kufuwan) unto Him}
[Al-Ikhlas: 1-4]. And [also included is] what He described Himself with in the greatest
verse in His Book (Ayat al-Kursi), where He says: {Allah! There is no deity worthy of
worship except Him, the Ever-Living (Al-Hayy), the Sustainer of [all] existence (Al-
Qayyam). Neither drowsiness (sinah) nor sleep overtakes Him. To Him belongs whatever
is in the heavens and whatever is on the earth. Who is it that can intercede with Him
except by His permission? He knows what is [presently] before them and what will be
after them, and they encompass not a thing of His knowledge except for what He wills.
His Kurst extends over the heavens and the earth, and their preservation tires Him not.
And He is the Most High (Al-'All), the Most Great (Al-'AzZim)} [Al-Baqarah: 255]. This is
why whoever recites this verse at night, a guardian from Allah remains over him, and no
devil (shaytan) comes near him until morning,

And His statement, Glorified is He: {And rely upon the Ever-Living Who does not die} [Al-
Furgan: 58]. And His statement, Glorified is He: {He is the First and the Last, the Manifest
(Az-Z3hir) and the Innermost (Al-Batin), and He is, of all things, Knowing} [Al-Hadid: 3].
And His statement: {And He is the All-Wise (Al-Hakim), the All-Aware (Al-Khabir)} [cf.
Saba": 1]. {He knows what penetrates into the earth and what emerges therefrom, and
what descends from the heaven and what ascends therein} [Al-Hadid: 4]. {And with Him
are the keys of the unseen (ghayb); none knows them except Him. And He knows
whatever is on the land and in the sea. Not a leaf falls but that He knows it, nor a grain
within the darknesses of the earth, nor anything moist or dry, but that it is [recorded] in
a clear Record (Kitdb Mubin)} [Al-An’'am: 59]. And His statement: {And no female
conceives or gives birth except with His knowledge} [Fatir: 11]. And His statement: {That
you may know that Allah is over all things competent and that Allah has encompassed
all things in knowledge} [At-Talaq: 12].

And His statement: {Indeed, it is Allah Who is the Great Provider (Ar-Razzaq), the
Possessor of Strength, the Steadfast (Al-Matin)} [Adh-Dhariyat: 58]. And His statement:
{There is nothing whatsoever like unto Him, and He is the All-Hearing, the All-Seeing}
[Ash-Shara: 11]. And His statement: {Excellent is that which Allah instructs you. Indeed,
Allah is ever Hearing and Seeing} [An-Nisa": 58].

And His statement: {And why did you, when you entered your garden, not say, ‘Ma sha’
Allah, 15 quwwata illa billah’ (What Allah willed [has occurred]; there is no power except
in Allah)?} [Al-Kahf: 39]. And His statement: {And if Allah had willed, those [generations]
succeeding them would not have fought each other after the clear proofs had come to
them. But they differed, and some of them believed and some of them disbelieved. And
if Allah had willed, they would not have fought each other, but Alldh does what He
intends (yurid)} [Al-Bagarah: 253]. And His statement: {Lawful for you are the animals of
grazing livestock except for that which is recited to you—not violating the prohibition
against hunting while you are in the state of ihram (pilgrim sanctity). Indeed, Allsh
decrees what He intends (yahkumu ma yurid)} [Al-M&'idah: 1]. And His statement: {So
whoever Allah intends (yurid) to guide, He expands his breast to Islam; and whoever He
intends to send astray, He makes his breast tight and constricted as though he were
climbing into the sky} [Al-An'am: 125].

And His statement: {And do good; indeed, Allah loves the doers of good (Al-Muhsinin)}
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[Al-Baqgarah: 195]. {And act justly; indeed, Allah loves those who act justly (Al-Mugsitin)}
[Al-Hujurat: 9]. {So as long as they are upright toward you, be upright toward them.
Indeed, Allah loves the righteous [who fear Him] (Al-Muttaqin)} [At-Tawbah: 7]. {Indeed,
Allah loves those who are constantly repentant (At-Tawwabin) and loves those who
purify themselves (Al-Mutatahhirin)} [Al-Bagarah: 222]. And His statement: {Say [O
Muhammad]: If you should love Allah, then follow me, [so] Allah will love you} [Al
‘Imran: 31]. And His statement: {All3h will bring forth a people He loves and who love
Him} [Al-M&'idah: 54]. And His statement: {Indeed, Alldh loves those who fight in His
cause in rows as though they are a structure cemented firmly} [As-Saff: 4].

And His statement: {And He is the Forgiving (Al-Ghafir), the Affectionate (Al-Wadad)}
[Al-Burdj: 14]. And His statement: {Our Lord, You have encompassed all things in mercy
and knowledge} [Ghafir: 7]. {And ever is He, to the believers, Merciful (Rahim)} [Al-Ahzab:
43]. {But My mercy encompasses all things} [Al-A'raf: 156]. {Your Lord has decreed upon
Himself mercy} [Al-An'am: 54]. {Indeed, Allsh is Forgiving (Ghafir) and Merciful
(Rahim)} [cf. Al-Baqgarah: 173]. {But Allah is the best guardian, and He is the Most Merciful
of the merciful (Arham ar-Rahimin)} [Yasuf: 64].

And His statement: {Allah is pleased (Radiya) with them, and they are pleased with Him}
[Al-Bayyinah: 8]. And His statement: {But whoever kills a believer intentionally— his
recompense is Hell, wherein he will abide eternally, and Allah has become angry
(ghadiba) with him and has cursed him} [An-Nisa": 93]. And His statement: {That is
because they followed what angered (askhata) Allsh and disliked His pleasure}
[Muhammad: 28]. And His statement: {So when they provoked Our anger (3safiing), We
took vengeance on them} [Az-Zukhruf: 55]. And His statement: {But All3h disliked
(kariha) their being sent forth, so He held them back} [At-Tawbah: 46]. And His
statement: {Great is hatred (magtan) in the sight of Allah that you say what you do not
do} [As-Saff: 3].

And His statement: {Do they await but that Allsh should come to them (ya'tiyahum) in
covers of clouds and the angels? And the matter is [then] decided} [Al-Bagarah: 210]. And
His statement: {Do they await but that the angels should come to them or your Lord
should come (ya'tiya Rabbuk) or that there come some of the signs of your Lord? The
Day that some of the signs of your Lord will come..} [Al-An'am: 158]. {Nay! When the
earth is pounded, crushing upon crushing,} {And your Lord comes (ja'a Rabbuk) and the
angels, rank upon rank} [Al-Fajr: 21-22]. {And [mention] the Day when the heaven shall
split open with clouds, and the angels will be sent down in successive descent} [Al-
Furgan: 25].

And His statement: {And there will remain the Face (Wajh) of your Lord, Owner of
Majesty and Honor} [Ar-Rahman: 27]. {Everything will be destroyed except His Face
(Wajh)} [Al-Qasas: 88]. And His statement: {[All5h said to Iblis:] What prevented you from
prostrating to that which | created with My two Hands (bi-Yadayya)?} [Sad: 75]. {And the
Jews say, ‘The Hand (Yad) of Allah is chained.’ Chained are their hands, and cursed are
they for what they say. Rather, both His Hands (Yad3ahu) are extended wide; He spends
however He wills} [Al-M3a'idah: 64].

And His statement: {And be patient for the decision of your Lord, for indeed, you are
under Our Eyes (bi-A'yunina)} [At-Tar: 48]. {And We carried him [NTh] on a [ship] made
of planks and nails,} {Sailing under Our Eyes (bi-A'yunina) as a reward for him who had
been denied} [Al-Qamar: 13-14]. {And | bestowed upon you love from Me that you would
be brought up under My Eye (‘ala ‘Ayn1)} [Taha: 39].

And His statement: {Certainly has Alldh heard (sami'a) the speech of the one who argues
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with you concerning her husband and directs her complaint to Allah. And Alldh hears
(yasma') your dialogue; indeed, Allsh is Hearing (Sami’) and Seeing (Basir)} [Al-
Mujadilah: 1]. {Allah has certainly heard (sami'a) the statement of those [Jews] who said,
‘Indeed, All3h is poor, while we are rich'} [Al 'Imran: 181]. {Or do they think that We hear
not (13 nasma’) their secrets and their private conversations? Yes [We do], and Our
messengers [angels] are with them recording} [Az-Zukhruf: 80]. And His statement:
{Indeed, | am with you both [Misa and Hariin]; | hear (Asma’) and | see (Ara)} [Taha: 46].
And His statement: {Does he not know that Allah sees (Yara)?} [Al-Alaq: 14]. {Who sees
you (Yaraka) when you stand [to pray]} {And your movement among those who
prostrate.} {Indeed, He is the Hearing (As-Samr’), the Knowing (Al-'Alim)} [Ash-Shu'ara":
218-220]. {And say, ‘Do [as you will], for Allah will see (sayard) your deeds, and [so will]
His Messenger and the believers'} [At-Tawbah: 105].

And His statement: {And He is severe in assault (Shadid al-Mihal)} [Ar-Ra'd: 13]. And His
statement: {And they plotted (makari), and Allah plotted (makara Allah); and Allah is
the best of plotters (khayr al-makirin)} [Al Imran: 54]. And His statement: {And they
plotted a plot (makart makran), and We plotted a plot (makarna makran), while they
perceived not} [An-Naml: 50]. And His statement: {Indeed, they are planning a plan
(yakidiina kayda),} {But | am planning a plan (wa akidu kayda)} [At-Tariq: 15-16].

And His statement: {Whether you reveal a good act or conceal it or pardon (‘afi) an
offense—indeed, Allah is ever Pardoning (‘Afuww) and Competent (Qadir)} [An-Nis&'":
149]. {And let them pardon (wal-ya'fad) and overlook. Would you not like that Allah
should forgive you? And Allah is Forgiving (Ghafar) and Merciful (Rahim)} [An-Nar: 22].
And His statement: {And to All3h belongs [all] honor/might (‘lzzah), and to His
Messenger...} [Al-Munafigln: 8]. And His statement concerning Iblis: {[Iblis] said, ‘By Your
might (‘lzzatika), | will surely mislead them all’} [$3d: 82]. And His statement: {Blessed is
the Name of your Lord, Owner of Majesty (Dhul-Jalal) and Honor (wal-lkram)} [Ar-
Rahman: 78].

And His statement: {So worship Him and be steadfast in His worship. Do you know of
any namesake (sam) for Him?} [Maryam: 65]. {And there is none comparable (kufuwan)
unto Him} [Al-Ikhl3s: 4]. {So do not attribute to Allah equals (andad) while you know}
[Al-Bagarah: 22]. {And [yet], among the people are those who take other than Allah as
equals (andad) [to Him]. They love them as they [should] love Allsh. But those who
believe are stronger in love for Allah} [Al-Bagarah: 165]. {And say, ‘All praise is due to
Allah, Who has not taken a son and has had no partner in [His] dominion and has no
[need of a] protector out of weakness.’ And glorify Him with [great] glorification (takbira)}
[Al-Isr5": 111].

{Whatever is in the heavens and whatever is on the earth glorifies Allah. To Him belongs
the dominion (Al-Mulk), and to Him belongs all praise (Al-Hamd), and He is over all
things competent (Qadir)} [At-Taghabun: 1]. {Blessed is He Who sent down the Criterion
(Al-Furgan) upon His slave that he may be to the worlds a warner—} {He to Whom
belongs the dominion (mulk) of the heavens and the earth and Who has not taken a son
and has had no partner in the dominion and Who created all things and determined
them with [precise] determination (qaddaraha taqdira)} [Al-Furgan: 1-2]. {Allah has not
taken any son, nor has there ever been with Him any deity. [If there had been], then each
deity would have taken what it created, and some of them would surely have overcome
others. Glorified is Allah above what they attribute [unto Him]!} {[He is] Knower of the
unseen and the witnessed, so high is He exalted above what they associate [with Him]}
[Al-Mu'mindn: 91-92]. {So do not assert parallels (amthal) for Allah. Indeed, Allah knows,
and you do not know} [An-Nahl: 74]. {Say, ‘My Lord has only forbidden immoralities
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(fawahish)—what is apparent of them and what is concealed—and sin, and oppression
without right, and that you associate with Allah that for which He has not sent down
authority, and that you say about Allsh what you do not know'} [Al-A'raf: 33].

And His statement: {The Most Compassionate (Ar-Rahman) rose over (istawd) the
Throne (‘Arsh)} [Taha: 5]. And His statement: {Then He rose over (istawd) the Throne
(‘Arsh)} occurs in six places: In Strah Al-A'raf, His statement: {Indeed, your Lord is Allah,
Who created the heavens and the earth in six days and then rose over (istawd) the
Throne (‘Arsh)} [Al-A'raf: 54]. And He said in Strah Yiinus (peace be upon him): {Indeed,
your Lord is Alldh, Who created the heavens and the earth in six days and then rose over
(istawd) the Throne (‘Arsh)} [Yanus: 3]. And He said in Sarah Ar-Ra'd: {It is Allah Who
raised the heavens without pillars that you [can] see; then He rose over (istawd) the
Throne (‘Arsh)} [Ar-Ra'd: 2]. And He said in Strah Taha: {The Most Compassionate (Ar-
Rahman) rose over (istawd) the Throne (‘Arsh)} [Taha: 5]. And He said in Sarah Al-
Furgan: {Then the Most Compassionate (Ar-Rahman) rose over (istawd) the Throne
(‘Arsh)} [Al-Furgan: 59]. And He said in Strah As-Sajdah: {It is Allah Who created the
heavens and the earth and whatever is between them in six days; then He rose over
(istawd) the Throne (‘Arsh)} [As-Sajdah: 4]. And He said in Strah Al-Hadid: {It is He Who
created the heavens and the earth in six days and then rose over (istawd) the Throne
(‘Arsh)} [Al-Hadid: 4].

And His statement: {O Is3, indeed | will take you and raise you (rafi'uka) to Myself} [Al
‘Imran: 55]. {Rather, Allah raised him (rafa'ahu) to Himself} [An-Nisa": 158]. {To Him
ascends good speech, and righteous work raises it} [Fatir: 10]. {[Firawn said:] 'O Hdman,
construct for me a tower that | might reach the ways—} {The ways into the heavens—
so that I may look at the God of Mis3; but indeed, | think he is a liar'} [Ghafir: 36-37]. {Do
you feel secure that He Who is above the heaven (man fi as-sama’) will not cause the
earth to swallow you? Then behold, it shakes!} {Or do you feel secure that He Who is
above the heaven (man fi as-sama’) will not send against you a storm of stones? Then
you will know how [severe] was My warning} [Al-Mulk: 16-17].

And His statement: {It is He Who created the heavens and the earth in six days and then
rose over (istawd) the Throne (‘Arsh). He knows what penetrates into the earth and what
emerges therefrom and what descends from the heaven and what ascends therein; and
He is with you (wa Huwa ma'akum) wherever you are. And Allah, of what you do, is
Seeing} [Al-Hadid: 4]. {There is in no private conversation (najwa) of three but that He is
the fourth of them, nor of five but that He is the sixth of them—and no fewer than that
nor more but that He is with them (Huwa ma'ahum) wherever they may be. Then He
will inform them of what they did on the Day of Resurrection. Indeed, Allah is, of all things,
Knowing} [Al-Mujadilah: 7]. And His statement: {Do not grieve; indeed Allah is with us
(inna Allah ma'ana)} [At-Tawbah: 40]. {Indeed, | am with you both (ma'akuma); | hear
and | see} [Taha: 46]. {Indeed, Allah is with those who fear Him (ma'a alladhina ittagaw)
and those who are doers of good (muhsinin)} [An-Nahl: 128]. {And be patient; indeed,
Allah is with the patient (ma'a as-sabirin)} [Al-Anfal: 46]. {How many a small company
has overcome a large company by permission of Allah. And Allah is with the patient (wa
Allahu ma'a as-sabirin)} [Al-Bagarah: 249].

And His statement: {And who is more truthful than Allah in statement (hadith3)?} [An-
Nisa": 87]. {And who is more truthful than Allah in speech (qila)?} [An-Nis3": 122]. {And
[mention] when Allah will say (qala), ‘O ‘Is3, Son of Maryam..'} [Al-M&'idah: 116]. {And
the Word (Kalimah) of your Lord has been fulfilled in truth and in justice} [Al-An'am: 115].
{And Allah spoke (kallama) to Masa directly (taklima)} [An-Nisa": 164]. {Among them
[Messengers] were those to whom Allah spoke (kallama)} [Al-Baqarah: 253]. {And when
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Misa came at Our appointed time and his Lord spoke (kallamaha) to him..} [AL-A'raf:
143]. {And We called him (nddaynahu) from the right side of the Mount [Tr] and brought
him near, confiding [in him]} [Maryam: 52]. {And [mention] when your Lord called
(nada) Mas3, ‘Go to the wrongdoing people..’} [Ash-Shu'ara”: 10]. {And their Lord called
them (nadahuma), ‘Did | not forbid you from that tree..?’} [Al-A'raf: 22]. {And [mention]
the Day He will call them (yunadihim) and say, ‘Where are My ‘partners’ whom you used
to claim?'} [Al-Qasas: 62]. {And [mention] the Day He will call them (yunadihim) and say,
‘What did you answer the messengers?'} [Al-Qasas: 65].

{And if any one of the polytheists seeks your protection, then grant him protection so
that he may hear the Speech of Allah (Kalam Allah)} [At-Tawbah: 6]. {And a party of
them used to hear the Speech of Allah (Kalam Allah) and then distort it after they had
understood it while they knew} [Al-Baqarah: 75]. {They wish to change the Words of
Allah (Kalam Allah). Say, ‘Never will you follow us. Thus did Alldh say before’} [Al-Fath:
15]. {And recite what has been revealed to you of the Book of your Lord. There is no
changer of His Words (li-Kalimatihi)} [Al-Kahf: 27]. {Indeed, this Qur'an relates to the
Children of Israel most of that over which they disagree} [An-Naml: 76]. {And this is a
Book We have sent down, blessed..} [Al-An'am: 92]. {If We had sent down this Qur'an
upon a mountain, you would have seen it humbled and coming apart from fear of Allah}
[Al-Hashr: 21]. {And when We substitute a verse in place of a verse—and Allah is most
knowing of what He sends down—they say, 'You are but an inventor [of lies].' But most
of them do not know.} {Say, ‘The Holy Spirit [Jibril] has brought it down from your Lord
in truth to make firm those who believe and as guidance and good tidings for the
Muslims.} {And We certainly know that they say, ‘It is only a human being who teaches
him.' The tongue of the one they refer to is foreign, and this [Qur'an] is clear Arabic speech
(lisanun ‘arabiyyun mubin)} [An-Nahl: 101-103].

And His statement: {[Some] faces, that Day, will be radiant (nadirah),} {Looking (nazirah)
at their Lord} [Al-Qiyamah: 22-23]. {On adorned couches, observing (yanzurin)} [Al-
Mutaffifin: 23]. {For those who do good is the best [reward] (Al-Husng, i.e, Paradise) and
even more (ziyadah)} [Yanus: 26]. {They will have whatever they wish therein [in
Paradise], and with Us is even more (mazid)} [Qaf: 35].

This subject [related to Allah's Attributes] is extensively addressed in the Book of Allah,
the Exalted. Whoever contemplates the Qur'an, seeking guidance from it, will find the
path of truth made clear to him.

Section: On the Sunnah of the Messenger of Allah (peace be
upon him)

The Sunnah serves to explicate the Quran, clarify its meanings, provide guidance based
upon it, and give expression to its principles. Furthermore, whatever descriptions of his
Lord (the Mighty and Majestic) the Messenger (peace be upon him) provided in the
authentic narrations (ahadith sahthah)—those which the scholars of insight (Ahl al-
Ma'rifah) have accepted and transmitted—it is equally obligatory to affirm faith in them.

This includes narrations such as his (peace be upon him) saying: {'Our Lord descends
(yanzilu) to the lowest heaven every night when the final third of the night remains, and
He asks: ‘Who is supplicating to Me that | may respond to him? Who is asking of Me that
I may grant him? Who is seeking My forgiveness that | may forgive him?’} [Agreed upon
by Al-Bukhari and Muslim].

And his (peace be upon him) saying: {'Indeed, Allah rejoices (yafrahu) more intensely
over the repentance of His servant than one of you would upon finding your lost riding
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camel..’} (The full narration continues). [Agreed upon by Al-Bukhari and Muslim].

And his (peace be upon him) saying: {'Allah laughs (yadhaku) at two men, one of whom
kills the other, yet both enter Paradise.’} [Agreed upon by Al-Bukhari and Muslim].

And his (peace be upon him) saying: {'Our Lord wonders (‘ajiba) at the despair of His
servants, while the prospect of changing their state for the better is near. He looks at you
while you are in severe distress, despairing, and He continues to laugh (yadhaku),
knowing that your relief is close at hand.} [A hasan (good) narration].

And his (peace be upon him) saying: {'Hellfire will continue to have people thrown into
it, while it says, ‘Are there any more?' until the Lord of Might places His Foot (Rijl) upon
it - and in another narration, His Qadam (Foot) — whereupon its sides will draw close
together and it will say, ‘Enough, enough!’} [Agreed upon by Al-Bukhari and Muslim].

And his (peace be upon him) saying: {'Allah, the Exalted, will say: ‘O Adam! And he will
reply: ‘Labbayka wa sa'dayk’ [At Your service and disposal]. Then He will call out with a
Voice (Sawt): ‘Indeed, Allah commands you to bring forth from your descendants a
contingent for the Fire.'} [Agreed upon by Al-Bukhari and Muslim].

And his (peace be upon him) saying: {There is not one among you except that his Lord
will speak to him directly, with no interpreter between them.} [Agreed upon by Al-
Bukhari and Muslim].

And his (peace be upon him) saying in the rugyah (supplication for healing) for the sick:
{'Our Lord is Allah Who is above the heaven (fi as-sama'). Hallowed be Your Name. Your
command prevails in the heaven and the earth. Just as Your mercy is in the heaven,
bestow Your mercy upon the earth. Forgive us our sins and our errors. You are the Lord
of the righteous. Send down mercy from Your Mercy and healing from Your Healing upon
this ailment, that it may recover.’} [A hasan (good) narration, reported by Abti Dawiid
and others].

And his (peace be upon him) saying: {'Will you not trust me, when | am the trustee of
the One Who is above the heaven (fi as-sama’)?'} [A sahih (authentic) narration].

And his (peace be upon him) saying: {'And the Throne is above the water, and Allah is
above the Throne (fawqa al-'Arsh), and He knows all that you are upon.’} [A hasan (good)
narration, reported by Abi Dawad and others].

And his (peace be upon him) asking the slave-girl: {'Where is Allah?' She replied: ‘Above
the heaven (fi as-sama’).’ He asked: 'Who am 17" She replied: ‘You are the Messenger of
All3h." He then said: ‘Free her, for indeed she is a believer.’} [Reported by Muslim].

And his (peace be upon him) saying: {The best of faith is to know that Allah is with you
(ma'aka) wherever you may be.} [A hasan (good) narration].

And his (peace be upon him) saying: {'When one of you stands for prayer, let him not
spit directly in front of him, nor to his right, for indeed Allah is before his face (qibala
wajhihi); rather, let him spit to his left or under his foot.”} [Agreed upon by Al-Bukhari and
Muslim].

And his (peace be upon him) supplication: {'O Allah, Lord of the seven heavens and Lord
of the Mighty Throne! Our Lord and the Lord of all things, Splitter of the seed-grain and
the date-stone, Revealer of the Tawrah (Torah), the Injil (Gospel), and the Qur'an! | seek
refuge in You from the evil of my own soul and from the evil of every creature You grasp
firmly by its forelock. You are the First (Al-Awwal), so there is nothing before You; You
are the Last (Al-Akhir), so there is nothing after You; You are the Manifest (Az-Z3hir), so
there is nothing above You; and You are the Immanent (Al-Batin), so there is nothing
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beyond You (closer than You). Settle my debt for me and enrich me against poverty.’}
[Reported by Muslim].

And his (peace be upon him) saying when his Companions raised their voices in
remembrance (dhikr): {'O people, be gentle with yourselves! For indeed, you are not
calling upon one who is deaf or absent. Rather, you are calling upon One Who is All-
Hearing (SamT’), Ever-Near (Qarib). Truly, the One Whom you call upon is closer to each
of you than the neck of his own riding camel.} [Agreed upon by Al-Bukhari and Muslim].

And his (peace be upon him) saying: {'Indeed, you shall see your Lord just as you see the
moon on the night when it is full; you will have no difficulty in seeing Him. So, if you are
able to avoid missing a prayer before sunrise (Fajr) and a prayer before sunset (‘Asr), then
do so.} [Agreed upon by Al-Bukhari and Muslim].

And other such narrations in which the Messenger of Allah (peace be upon him) informs
about his Lord with that which he informs. Indeed, the Saved Group (Al-Firgah an-
N&jiyah)—the People of the Sunnah and the Community (Ahlus Sunnah wal Jama'ah) —
believe in all of this, just as they believe in what Allah has informed of in His Mighty Book,
without distortion (tahrif) or denial (ta'til), and without asking ‘how’ (takyif) or claiming
likeness (tamthil). Rather, they are the justly balanced middle path (al-wasat) among the
sects of the Ummah (Muslim community), just as this Ummabh is the justly balanced
middle path among all nations.

Thus, they hold the middle course in the chapter concerning the Attributes of Allah,
Glorified and Exalted be He, between the deniers of Attributes, the Jahmiyyah (Ahl at-
Ta'til), and those who claim likeness to creation, the Anthropomorphists (Ahl at-Tamthil
al-Mushabbihah). They hold the middle course in the chapter concerning the Actions of
All3h, the Exalted, between the Qadariyyah (who deny Allah's Decree or Power over
actions) and the Jabriyyah (fatalists who deny human will). In the chapter concerning
All3h's Threat (Wa'ld), they are between the Murji'ah (who exclude actions from faith)
and the Wa'ldiyyah (those, like the Qadariyyah and others, who assert eternal
punishment for major sins). In the chapter concerning the Names of Faith and Religion,
they are between the Hardriyyah (an early branch of the Khawarij) and the Mu'tazilah
on one hand, and the Murji'ah and the Jahmiyyah on the other. And concerning the
Companions of the Messenger of Allah (peace be upon him), they are between the
Rawafid (Rejectors) and the Khawarij (Seceders).

Section

Included within what we have mentioned regarding faith in Allah is the belief in what
Allah has stated in His Book, what has been transmitted with conclusive frequency
(tawatur) from His Messenger (peace be upon him), and upon which the predecessors
(Salaf) of this Ummah have reached consensus (ijma’): namely, that He, the Glorified, is
above His heavens, established over His Throne (‘ala ‘Arshihi), High above His creation
(‘Aliyyun ‘ala khalgihi). And He, the Glorified, is also with them (ma'ahum) wherever they
may be, knowing all that they do. He combined both aspects in His statement: {He it is
Who created the heavens and the earth in six days, then He established Himself over the
Throne (istawa 'ald al-'Arsh). He knows what penetrates into the earth and what emerges
from it, and what descends from the heaven and what ascends therein. And He is with
you wherever you may be. And Allah is All-Seeing of what you do.} [Al-Hadid: 4].

The meaning of His statement {And He is with you} does not imply that He is
intermingled (mukhtalit) with the creation. Such an interpretation is not necessitated by
the Arabic language, it contradicts the consensus (ijma’) of the Ummah'’s predecessors
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(Salaf), and it opposes the natural disposition (fitrah) upon which Allah created mankind.
Consider the moon, one of Allah's signs and among His smaller creations: it is positioned
in the sky, yet itis ‘with’ the traveler and the non-traveler wherever they may be. Likewise,
He, the Glorified, is above the Throne (fawga al-'Arsh), yet He is ever-watchful (Ragib)
over His creation, overseeing them (Muhaymin), fully aware of them, along with other
meanings entailed by His Lordship (Rubibiyyah).

All of this speech that Allah, the Glorified, has mentioned—that He is above the Throne
and that He is with us—is true according to its real meaning (haqq ‘ald haqgiqgatihi) and
requires no distortion (tahrif). However, it must be safeguarded from false assumptions,
such as supposing that the apparent meaning (zahir) of His saying {fi as-sama’} (above/in
the heaven) implies that the heaven contains Him or bears Him up. This is utterly false
by the consensus (ijma’) of the people of knowledge and faith. For indeed, Allah’s Kursi
(Footstool/Chair) encompasses the heavens and the earth [Al-Bagarah: 255], and it is He
Who holds the heavens and the earth, lest they cease to exist [Fatir: 41], and He holds the
heaven back from falling upon the earth, except by His permission [Al-Hajj: 65]. {And
among His Signs is that the heaven and the earth stand firm by His command.} [Ar-Ram:
25].

Section

Also included within this is the belief that He is Near (Qarib) to His creation, Responsive
(Mujib), as He combined these aspects in His statement: {And when My servants ask you
concerning Me, then indeed | am Near. | respond to the invocation of the supplicant
when he calls upon Me.} [Al-Bagarah: 186]. And as the Prophet (peace be upon him) said
to his Companions when they raised their voices in remembrance (dhikr): {'O people, be
gentle with yourselves! For indeed, you are not calling upon one who is deaf or absent...
Truly, the One Whom you call upon is closer to each of you than the neck of his own
riding camel.’}

What is mentioned in the Book and the Sunnah regarding His Nearness (Qurb) and His
Being With (Ma'iyyah) His creation does not contradict what is mentioned regarding His
Highness (‘Uluww) and His Being Above (Fawgiyyah). For He, the Glorified, {there is
nothing whatsoever like unto Him} [Ash-Shara: 11] in all of His Attributes. He is High in
His Nearness, and Near in His Highness.

Section

Part of faith in Allah and His Books is the belief that the Quran is the Speech of Allah
(Kaldm Allah), revealed, not created. It originated from Him, and to Him it shall return.
And [belief] that Allah, the Exalted, spoke it in reality (hagigatan), and that this Qur'an
which He revealed upon Muhammad (peace be upon him) is truly the Speech of Allah,
not the speech of another. It is impermissible to state unrestrictedly that it is a mere
narration (hikayah) of Allah's Speech or an expression ('ibarah) thereof. Rather, when
people recite it or write it in the codices (masahif), this does not remove it from being, in
reality, the Speech of Allah, the Exalted. For speech is properly attributed only to the one
who spoke it initially, not to the one who merely conveys it as a messenger. It is the
Speech of Allah—its letters (hurf) and its meanings (ma'ani) together. The Speech of
Allah is not the letters without the meanings, nor the meanings without the letters.

Section
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Also included in what we have mentioned regarding faith in Him, His Books, and His
Messengers is the belief that the believers will see Him (yarawnahu) on the Day of
Resurrection directly with their own eyes (‘iyanan bi-absarihim), just as they see the sun
clearly when there are no clouds beneath it, and just as they see the moon on the night
when it is full, having no difficulty (13 yudaman) in seeing it. They will see Him, the
Glorified, while they are in the gathering places of the Resurrection, and then they will
see Him after entering Paradise, in the manner that Allah, Glorified and Exalted be He,
wills.

Section

Part of faith in the Last Day is belief in everything the Prophet (peace be upon him)
informed of concerning what occurs after death. Thus, believers affirm the Trial of the
Grave (Fitnat al-Qabr), its Punishment (‘Adhab al-Qabr), and its Bliss (Na'im). As for the
Trial: people will indeed be tested in their graves. A person will be asked: {'Who is your
Lord? What is your religion? Who is your Prophet?’} Alldh keeps firm those who believe
with the Firm Statement (al-qawl ath-thabit) in the life of this world and in the Hereafter
[cf. Ibrahim: 27]. The believer will reply: ‘Allah is my Lord, Islam is my religion, and
Muhammad (peace be upon him) is my Prophet.’ But as for the doubter (al-murtab), he
will say: 'Hah, hah? | do not know. | heard the people saying something, so | said it too.’
He will then be struck with an iron hammer (mirzabbah), letting out a scream that
everything except humankind will hear; were a human to hear it, they would fall down
dead (or unconscious).

Then, after this trial, there will be either bliss or punishment until the Great Resurrection
(Al-Qiyamah al-Kubrd) takes place. Souls will be returned to their bodies, and the
Resurrection, of which Allah informed in His Book and upon the tongue of His Messenger,
and upon which the Muslims have reached consensus, will commence. People will rise
from their graves before the Lord of the Worlds—barefoot (hufatan), naked (‘uratan), and
uncircumcised (ghurlan). The sun will draw near to them, and sweat will engulf them
(reaching up to their mouths like a bridle).

The Scales (Al-Mawazin) will be set up, wherein the deeds of the servants will be
weighed. {Then those whose scales are heavy [with good deeds]—it is they who are the
successful.} [Al-Mu'minin: 102]. {But those whose scales are light—those are they who
have lost their souls; in Hellfire will they abide eternally.} [Al-Mu'minin: 103].

The Scrolls (Ad-Dawawin)—which are the records of deeds (saha'if al-a'mal)—will be
laid open. One will take his book in his right hand, and another will take his book in his
left hand or from behind his back, just as He, Glorified and Exalted be He, has said: {And
We have fastened every human's destiny to his neck, and on the Day of Resurrection, We
shall bring out for him a book which he will find wide open.} [Al-Isra": 13]. {(It will be said,)
‘Read your book! Sufficient is your own soul this Day as a reckoner against you."} [Al-Isra":
14].

Allah will hold the creation to account. He will privately address His believing servant
and make him acknowledge his sins, as has been described in the Book and the Sunnah.
As for the disbelievers (kuffar), they will not be subjected to the accounting wherein good
deeds are weighed against evil deeds, for they possess no good deeds. Rather, their deeds
will be counted and enumerated, they will be confronted with them, made to
acknowledge them, and recompensed accordingly.

In the plains of the Resurrection is the Visited Pool (Al-Hawd al-Mawriid) belonging to
Muhammad (peace be upon him). Its water is whiter than milk and sweeter than honey.
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Its vessels are as numerous as the stars in the sky. Its length is a month'’s journey and its
width is a month’s journey. Whoever drinks from it once will never thirst again thereafter.

The Bridge (As-Sirat) is laid across the back of Hellfire (Jahannam)—it is the causeway
between Paradise and the Fire. People will pass over it according to the measure of their
deeds. Some will pass like the blinking of an eye; some will pass like a flash of lightning;
some will pass like the wind; some will pass like swift horses; some will pass like riders
on camels; some will run; some will walk; some will crawl; and some will be snatched
and cast into Hellfire. For indeed, upon the Bridge are hooks (kalalib) that seize people
according to their deeds.

Whoever successfully crosses the Sirat enters Paradise. When they have crossed it, they
will be stopped at an archway (qantarah) between Paradise and the Fire, where scores
between them will be settled. Once they have been refined and purified, they will be
granted permission to enter Paradise. The first to request the opening of the gate of
Paradise will be Muhammad (peace be upon him), and the first nation to enter Paradise
will be his Ummah.

And he (peace be upon him) will have three intercessions (shafa'at) on the Day of
Resurrection: (1) As for the first intercession: He will intercede for the people gathered at
the Standing Place (Ahl al-Mawqif) so that judgment may be passed among them, after
the Prophets—Adam, Nih, Ibrahim, Mas3, and Tsa son of Maryam—decline to intercede,
until the request finally comes to him. (2) As for the second intercession: He will intercede
for the people of Paradise that they may enter Paradise. These two intercessions are
exclusive to him (peace be upon him). (3) As for the third intercession: He will intercede
for those who deserved the Fire.

This third intercession is granted to him (peace be upon him) and to the rest of the
Prophets, the truthful saints (siddigin), and others. He will intercede for those who
deserved the Fire, that they may not enter it, and he will intercede for those who have
entered it, that they may be brought out of it. Allh, the Exalted, will also bring forth
groups of people from the Fire without any intercession, solely by His Grace and Mercy.
And there will remain surplus space in Paradise after those inhabitants of the world
destined for it have entered, so Allah will originate a new creation for it and admit them
into Paradise.

The various aspects encompassed by the Final Abode—including the Reckoning,
Reward, Punishment, Paradise, and Hellfire—and their intricate details are mentioned in
the Books revealed from heaven, in the transmitted reports of knowledge passed down
from the Prophets, and in the knowledge inherited from Muhammad (peace be upon
him). Within this inherited knowledge is that which heals and suffices; whoever seeks it
will find it.

The Saved Group—Ahlus Sunnah wal Jama'ah—believe in the Divine Decree (Al-Qadar):
its good and its bad. Faith in the Divine Decree comprises two levels (darajatayn), each
encompassing two aspects:

The First Level: Belief that Allah, the Exalted, knew what the creation would do, by virtue
of His Eternal Knowledge ('llmihi al-Qadim) with which He is described eternally (azalan).
He knew all their states—their acts of obedience and disobedience, their provisions
(arzaq), and their lifespans (3jal). Then, Allsh wrote the decreed measures (maqadir) of
the creation in the Preserved Tablet (Al-Lawh al-Mahfaz).

{The first thing Allah created was the Pen. He said to it: ‘Write.' It asked: ‘What shall |
write?' He said: ‘Write all that will be until the Day of Resurrection.’ So, whatever afflicts a
person could never have missed him, and whatever misses him could never have
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afflicted him. The Pens have dried, and the Scrolls have been rolled up.} As He, Glorified
and Exalted be He, said: {Do you not know that Allsh knows what is in the heaven and
the earth? Indeed, that is in a Record. Indeed, that, for Allah, is easy.} [Al-Hajj: 70]. And He
said: {No disaster strikes upon the earth or among yourselves except that it is in a Record
before We bring it into being—indeed that, for Allah, is easy.} [Al-Hadid: 22].

This preordainment (taqdir)—which is based upon His Knowledge, Glorified be He—
occurs in various instances, both in general outline and in specific detail. He has written
in the Preserved Tablet whatever He willed. And when He creates the body of the fetus
before breathing the soul into it, He sends an angel to it, who is commanded concerning
four matters. He is told: ‘Write down his provision, his lifespan, his deeds, and whether he
will be wretched (shaqi) or felicitous (sa'id),’ and similar matters. This aspect of the Divine
Decree used to be denied by the extremists among the Qadariyyah in the past, though
those who deny it today are few.

As for the Second Level: It is Allah's Executed Will (MashTat Allah an-Nafidhah) and His
Comprehensive Power (Qudratuhu ash-Shamilah). This is the belief that whatever Allsh
wills comes to be, and whatever He does not will does not come to be; that there is no
movement nor stillness in the heavens or the earth except by the Will of Allah, Glorified
be He; nothing occurs in His dominion except what He intends; and that He, Glorified
and Exalted be He, has Power over all things (Qadir)—both existent and non-existent.
There is no creature in the earth or in the heaven except that Allah is its Creator (Khaliq),
Glorified be He. There is no creator other than Him, and no lord besides Him.

Despite this [absolute power and decree], He has commanded the servants to obey Him
and obey His Messengers, and He has forbidden them from disobeying Him. He, the
Glorified, loves the God-fearing (Al-Muttaqin), the performers of good (Al-Muhsinin), and
the upholders of justice (Al-Mugsitin). He is pleased with those who believe and do
righteous deeds. He does not love the disbelievers (Al-K&firin), nor is He pleased with the
defiantly disobedient people (Al-Fasigin). He does not command indecency (Al-Fahsha’),
nor is He pleased with disbelief (kufr) from His servants, nor does He love corruption (Al-
Fasad).

The servants are real actors (f3'ilin haqgigatan), and Allah is the Creator of their actions.
The servant is the one who is the believer or the disbeliever, the righteous (barr) or the
wicked (f3jir), the one who prays or the one who fasts. The servants possess capacity
(qudrah) over their actions and they possess will (iradah). Yet Allah is their Creator and
the Creator of their capacity and their will, as the Exalted said: {For whoever wills among
you to take a straight path.} [At-Takwir: 28] {And you do not will except as Allah wills,
the Lord of the Worlds.} [At-Takwir: 29].

This level of the Divine Decree is denied by the generality of the Qadariyyah, whom the
Prophet (peace be upon him) called the Magians (Majis) of this Ummah. Conversely,
some from among the People of Affirmation (Ahl al-Ithbat) go to extremes regarding it,
to the point that they strip the servant of his capacity (qudrah) and choice (ikhtiyar), and
they negate the wisdom (hikam) and beneficial purposes (masalih) underlying Allah's
Actions and Rulings.

Section

Among the foundational principles (Usal) of Ahlus Sunnah wal Jama'ah (the People of
the Sunnah and the Community) is that the Religion (ad-Din) and Faith (al-lman)
comprise both speech (qawl) and action (‘amal). This includes: the speech of the heart
(inner conviction and affirmation) and the tongue (verbal declaration); and the action of
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the heart (intention, sincerity, love, submission), the tongue (remembrance, recitation,
supplication), and the limbs (jawarih - physical acts of worship and obedience).
Furthermore, a core principle is that Faith (Iman) increases through acts of obedience
(t3'ah) and decreases through acts of disobedience (ma'siyah).

Yet, alongside this understanding, Ahlus Sunnah do not declare the People of the Qiblah
(Ahl al-Qiblah - i.e,, Muslims who pray towards Makkah) disbelievers merely on account
of general disobedience or major sins (kaba'ir), unlike the practice of the Khawarij (a
deviant sect known for extreme positions on takfir, declaring Muslims disbelievers). On
the contrary, the bond of brotherhood in faith (al-ukhuwwah al-imaniyyah) persists even
in the presence of sin, as Allah Subhanahu wa Ta'ala (Glorified and Exalted is He) stated
in the verse concerning retribution (gisas): {But if the offender is pardoned by his brother
[the victim’s heir] in any way, then settlement should be pursued according to what is
right [Al-Bagarah: 178]}. And He stated: {And if two factions among the believers should
fight, then make settlement between them. But if one of them transgresses against the
other, then fight against the one that transgresses until it returns to the ordinance of Allah.
And if it returns, then make settlement between them in justice and act justly. Indeed,
Allah loves those who act justly.} {The believers are but brothers, so make settlement
between your brothers [Al-Hujurat: 9-10]}.

Furthermore, Ahlus Sunnah do not completely strip a Muslim who commits open sin (al-
fasiq al-milli) of the name of Faith, nor do they condemn him to eternity in the Hellfire,
as the Mu'tazilah (a rationalist theological school) assert. Rather, such a sinner (fasiq) is
still encompassed by the general designation of ‘believer’ (mu'min) in certain contexts,
such as the statement of Allah Ta'ala: {...then [the penalty is] the freeing of a believing
slave... [An-Nisd" 92]}. However, he may not be included under the designation of
absolute or perfect Faith (al-Ilman al-Mutlaq), as indicated in the statement of Alldh
Ta'ala: {The believers are only those who, when Allah is mentioned, feel a tremor in their
hearts, and when His verses are recited to them, they increase them in faith... [Al-Anfal:
2]}, and the saying of the Prophet (peace be upon him): {The adulterer is not a believer
while he is committing adultery; the thief is not a believer while he is stealing; the drinker
of intoxicants is not a believer while drinking them; and the plunderer who commits
robbery of something valuable, attracting people’s attention, is not a believer while he is
plundering it} [Al-Bukhari, Muslim]. Therefore, Ahlus Sunnah maintain: He is a believer
with deficient faith (mu’min nagis al-iman), or a believer by virtue of his underlying faith,
yet a sinner (fasiq) on account of his major sin. Consequently, he is neither accorded the
absolute, unqualified name (al-ism al-mutlaq) of Faith, nor is he entirely stripped of the
basic designation (mutlaq al-ism) of Faith.

Section

Among the foundational principles of Ahlus Sunnah wal Jama'ah is the purity (salamah)
of their hearts and tongues towards the Companions (Ashab) of the Messenger of Allsh
(peace be upon him). This reflects how Alldh described those who follow them faithfully
in His statement: {And [also for] those who came after them, saying, ‘Our Lord, forgive us
and our brothers who preceded us in faith and put not in our hearts [any] resentment
toward those who have believed. Our Lord, indeed You are Kind and Merciful. [Al-Hashr:
10]}. It also involves obedience to the Prophet (peace be upon him) in his command: {Do
not revile my Companions! By Him in Whose Hand my soul is, if one of you were to
spend the equivalent of Mount Uhud in gold, it would not reach the measure of one
mudd (a small measure of volume) spent by one of them, nor even half of it} [Al-Bukhari,
Muslim].
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They accept what has come in the Book (the Qur'an), the Sunnah, and the scholarly
consensus (Ijma’) regarding the virtues (fada'il) and ranks (maratib) of the Companions.
They give precedence to those who spent [in Allah’s cause] and fought before the Victory
(al-Fath) - which here refers to the Truce of Al-Hudaybiyah - over those who spent and
fought afterwards. They give precedence to the Emigrants (Muhajirin) over the Helpers
(Ansar). They believe that Allah said to the participants of the Battle of Badr - and they
numbered three hundred and some odd men - ‘Do as you wish, for | have forgiven you’
[Al-Bukhari, Muslim]. They also believe that no one who pledged allegiance under the
Tree (referring to the Pledge of Ridwan at Al-Hudaybiyah) will enter the Hellfire, as the
Prophet (peace be upon him) informed; rather, Allah was pleased with them, and they
were pleased with Him, and they numbered more than fourteen hundred [Muslim].

They bear witness that Paradise is assured for those Companions whom the Messenger
of Allah (peace be upon him) explicitly named as dwellers of Paradise, such as the Ten
(alAsharah al-Mubashsharln bil-Jannah), Thabit ibn Qays ibn Shammas, and others
among the Companions (may Allah be pleased with them all). They affirm what has been
established through mass-transmitted reports (tawatur) from the Commander of the
Faithful (Amir al-Mu'minin), ‘Ali ibn Abi Talib (radiya Alldhu ‘anhu), and others, that the
best of this Ummah (Muslim nation) after its Prophet (peace be upon him) is Abl Bakr,
then ‘Umar. They rank ‘Uthman third and ‘Al fourth (radiya Allahu ‘anhum). This ranking
is indicated by the transmitted reports (athar) and reflects the consensus of the
Companions (radiya Allshu ‘anhum) on giving precedence to ‘Uthman in the pledge of
allegiance (bay'ah) for the Caliphate.

This established ranking holds despite the fact that some scholars among Ahlus Sunnah
historically differed regarding ‘Uthman and ‘Ali (radiya Allshu ‘anhuma) - after agreeing
on the precedence of Abl Bakr and ‘Umar - as to which of the two (‘Uthman or ‘Ali) was
superior. Some gave precedence to ‘Uthman and then either remained silent or ranked
‘Al fourth; others gave precedence to 'All; and still others withheld judgment (tawaqquf).
However, the position of Ahlus Sunnah eventually settled upon giving precedence to
‘Uthman. Nevertheless, this specific issue - the comparison between ‘Uthman and ‘Ali -
is not considered among the foundational principles (Usal) where disagreement leads to
being declared misguided (dal3l) according to the majority of Ahlus Sunnah. The issue
wherein disagreement does lead to being declared misguided is the matter of the
Caliphate (mas'alat al-khilafah) itself. This is because Ahlus Sunnah firmly believe that
the rightful Caliph (successor) after the Messenger of Allah (peace be upon him) was Aba
Bakr, then ‘Umar, then ‘Uthman, then ‘Ali. Anyone who disputes the legitimacy of the
Caliphate of any one of these leaders (Imams) is considered more astray than his family’s
donkey (an idiom expressing profound misguidance).

They love the members of the Household (Ahl al-Bayt) of the Messenger of Allah (peace
be upon him), maintain allegiance (yatawallawnahum) to them, and uphold the
Prophet's (peace be upon him) final instructions concerning them. He stated on the day
of Ghadir Khumm: {I remind you of Allah concerning my Household! | remind you of
Allah concerning my Household!} [Muslim]. He also said to his uncle Al-'Abbas - who
had complained to him that some members of the Quraysh were treating Ban Hashim
coldly - {By Him in Whose Hand my soul is! They will not truly believe until they love
you for Allah's sake and for my kinship} [At-Tirmidhi, Ahmad]. And he (peace be upon
him) said: {Indeed, Allah chose the descendants of Isma'll; and from the descendants of
Isma'll, He chose Kindnah; and from Kinanah, He chose Quraysh; and from Quraysh, He
chose Bani Hashim; and He chose me from Band Hashim} [Muslim].

They maintain allegiance to the wives of the Messenger of Allah (peace be upon him),

Ell



the Mothers of the Believers (Ummahat al-Mu'minin), and believe that they will be his
wives in the Hereafter. This applies especially to Khadijah (radiya Alldhu ‘anha), the
mother of most of his children, the first person to believe in him and support him in his
mission, who held a position of great esteem with him; and to As-Siddigah bint As-Siddiq
(the Truthful, daughter of the Truthful - referring to ‘Alishah, daughter of Abl Bakr)
(radiya Allahu ‘anhuma), concerning whom the Prophet (peace be upon him) said: {The
superiority of ‘A'ishah over other women is like the superiority of Tharid (a meat and
bread dish) over all other foods} [Al-Bukhari, Muslim].

They disavow themselves (yatabarra'in) from the way of the Rafidah (a branch of Shi'ism
known for rejecting and often reviling the first three Caliphs and many Companions) who
hate the Companions and insult them. They also disavow themselves from the way of
the Nawasib (those who harbor hatred and enmity towards the Ahl al-Bayt) who harm
the Ahlal-Bayt through word or deed. Ahlus Sunnah refrain from delving into (yumsikin
‘amma shajara) the disputes that arose among the Companions.

Regarding the reports (3thar) narrated about the Companions’ faults (masawihim), Ahlus
Sunnah maintain that some of these reports are outright falsehoods, while others have
suffered additions, deletions, or distortions from their original context. Concerning the
authentic reports among them, the Companions involved are considered excused
(ma'dharin): they were either exercising independent reasoning (mujtahidin) and were
correct (musibln), or they were exercising independent reasoning and erred (mukhti'an).
Despite their high status, Ahlus Sunnah do not believe that every individual Companion
was infallible (ma'sim) regarding major or minor sins. Rather, it is possible for them,
generally speaking, to have committed sins. However, they possess such precedence in
faith (sawabiq) and virtues (fada'il) that these necessitate forgiveness for any wrong
actions that may have occurred, if indeed they occurred. To such an extent that misdeeds
committed by them may be forgiven under circumstances where similar misdeeds by
those who came after them would not be, because the Companions possess a wealth of
good deeds (hasanat) that erase misdeeds (sayyi'at) - a wealth not possessed by those
who came after them.

It is established by the statement of the Messenger of Allah (peace be upon him) that
they are {the best of generations} [Al-Bukhari, Muslim], and that {a mudd (small
measure) given in charity by one of them is better than the equivalent of Mount Uhud in
gold given by anyone who comes after them} [Al-Bukhari, Muslim]. Furthermore, if a sin
was indeed committed by one of them, it is possible that he subsequently repented from
it, or performed good deeds that erased it, or was forgiven due to the merit of his
precedence in faith, or through the intercession (shafa'ah) of Muhammad (peace be
upon him), whose intercession they are the most deserving people to receive, or he was
afflicted with a trial (bala") in this world which served as expiation (kaffarah) for him. If
this is the case concerning confirmed sins, then how much more lenient should the view
be regarding matters in which they were exercising ijtihad (scholarly reasoning)? In such
cases, if they were correct, they receive two rewards, and if they erred, they receive one
reward, and the error itself is forgiven.

Moreover, the extent of actions attributed to some of them that might be deemed
objectionable is minuscule and insignificant (qalilun nazrun maghmar) when compared
to the vast ocean of their virtues (fada'il) and merits (mahasin), such as their faith in Allah
and His Messenger, their Jihad (struggle) in His cause, their Hijrah (emigration), their
Nusrah (support to the Prophet and the Muhgjirin), their beneficial knowledge (‘ilm nafi'),
and their righteous deeds (‘amal salih).

Whoever studies the lives (sirah) of the Companions with knowledge ('ilm) and insight
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(basirah), reflecting upon the virtues Alldh bestowed upon them, will know with certainty
(yaginan) that they are the best of creation after the Prophets. There has never been, nor
will there ever be, anyone like them. They are the elite (as-safwah) among the
generations of this Ummah, which itself is the best of nations and the most honored by
Allah Ta'ala.

Section

Among the foundational principles of Ahlus Sunnah wal Jamé&'ah is the affirmation
(tasdiq) of the miracles of the Awliya' (Karamat al-Awliya' - literally, ‘honors of the close
friends of Allah"). These are extraordinary events (khawariq al-'adat - breaches of the
natural order) that Allah causes to occur at their hands, encompassing various forms of
inspired knowledge (‘uldm), spiritual unveilings (mukashafat), and demonstrations of
power (qudrah) and influence (ta'thirat). Such miracles are reported from previous
nations, as mentioned in Sdrah Al-Kahf and elsewhere, and from the early generations
(sadr) of this Ummah, including the Companions (Sahabah), the Successors (Tabi'in), and
subsequent generations. These karamat continue to exist within the Ummah and will do
so until the Day of Resurrection (Yawm al-Qiyamah).

Section

Furthermore, the path (tarigah) of Ahlus Sunnah wal Jam&'ah involves following the
legacy (3thar) of the Messenger of Allah (peace be upon him) both inwardly (batinan)
and outwardly (z3hiran). It entails adhering to the way (sabil) of the first and foremost
(as-Sabiqin al-Awwalin) among the Emigrants (Muhgjirin) and the Helpers (Ansar). It
also involves following the counsel (wasiyyah) of the Messenger of Allah (peace be upon
him), when he said: {Adhere to my Sunnah (way) and the Sunnah of the Rightly Guided
Caliphs (al-Khulafa' ar-Rashidin al-Mahdiyyin) after me. Hold fast to it and bite onto it
with your molar teeth (i.e, cling firmly). Beware of newly invented matters (muhdathat
al-umar), for every newly invented matter is an innovation (bid'ah), and every innovation
is misguidance (dalalah)} [Abd Dawid, At-Tirmidhi].

They know that the truest speech is the Speech of Allah (Kalam Allah), and the best
guidance (hady) is the guidance of Muhammad (peace be upon him). They give
precedence to the Speech of Allah over the speech of any category of human beings, and
they prioritize the guidance of Muhammad (peace be upon him) over the guidance of
anyone else. It is for this reason they are called Ahl al-Kitab wa as-Sunnah (the People of
the Book and the Sunnah).

They are also called Ahl al-Jama'ah (the People of the Community/Group) because ‘al-
Jama'ah' signifies unity (ijtima’), the opposite of which is division (furqah), even though
the term ‘al-Jama’ah’ has also come to denote the unified body of people itself. Consensus
(al-ljma") is the third foundational principle (asl) relied upon in matters of knowledge
(‘ilm) and religion (din). Ahlus Sunnah weigh all beliefs and actions of people - whether
internal or external, related to the religion - against these three foundational principles
(the Qur'an, the Sunnah, and 1jma’). The reliable and binding consensus (al-ljma’ alladht
yandabit) is that which was held by the Pious Predecessors (as-Salaf as-Salih), because
after their time, differences increased significantly, and the Ummah became
geographically widespread.

Section
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Then, alongside adherence to these principles, Ahlus Sunnah enjoin what is right (al-
ma'rif) and forbid what is wrong (al-munkar) according to the requirements of the
SharT'ah (Islamic Law). They uphold the performance of Hajj (pilgrimage), Jihad (struggle
in Allah's cause), the Friday congregational prayers (Jumu'ah), and the Eid prayers (‘Ayd)
under the leadership of the rulers (umara’), whether those rulers are righteous (abrar) or
sinful (fujjar). They diligently maintain congregational prayers (jama'at).

They hold that offering sincere counsel (nasihah) to the Ummah is a religious duty. They
believe in the meaning of the Prophet's (peace be upon him) saying: {A believer to
another believer is like a building; each part strengthens the other} - and he interlaced
his fingers (peace be upon him) [Al-Bukhari, Muslim]. And his saying: {The parable of the
believers in their mutual love, mercy, and compassion is that of a single body; when one
limb suffers, the whole body responds with sleeplessness and fever} [Al-Bukhari,
Muslim].

They enjoin patience (sabr) during times of trial (bal"), gratitude (shukr) during times of
ease (rakha'), and contentment (rida) with the bitterness of divine decree (murr al-qada’).
They call towards noble character traits (makarim al-akhlaq) and excellent deeds
(mahasin al-a'mal). They believe in the meaning of his (peace be upon him) saying: {The
most complete of believers in faith are those with the best character (khuluq)} [Aba
Dawad, At-Tirmidhi].

They encourage maintaining ties with those who sever them from you, giving to those
who withhold from you, and forgiving those who wrong you. They command kindness
(birr) to parents, upholding ties of kinship (silat al-arham), good treatment of neighbors
(husn al-jiwar), kindness (ihsan) to orphans, the needy (masakin), and the wayfarer (ibn
as-sabil), and gentleness towards slaves (al-mamlik). They forbid boasting (fakhr),
arrogance (khuyald'), transgression (baghy), and insolence (istitalah) towards creation,
whether with right or without right. They command lofty morals (ma'ali al-akhlaq) and
forbid base ones (safsafiha).

Everything they say or do, concerning these matters or others, is based solely on their
adherence to the Book and the Sunnah. Their way (tarigatuhum) is the religion of Islam
itself, with which Allsh sent Muhammad (peace be upon him). However, since the
Prophet (peace be upon him) informed us that {his Ummah would split into seventy-
three sects, all of them in the Fire except one - and that is the Jama'ah (the main body
united upon the truth)} [AbG Dawdad, At-Tirmidhi, Ibn M3ajah], and in another narration,
when asked about the saved group, he said: {They are those who are upon what | and
my Companions are upon today} [At-Tirmidhi], therefore, those who adhere firmly to
pure Islam (al-Islam al-mahd), unadulterated by innovations (al-khalis ‘an ash-shawb),
are indeed Ahlus Sunnah wal Jama'ah.

Among them are the supremely truthful (as-Siddigiin), the martyrs (ash-Shuhada’), and
the righteous (as-Salihan). From them arise the beacons of guidance (a'lam al-huda) and
the lamps in darkness (masabih ad-duja), possessors of renowned virtues (manaqib
ma'thiirah) and celebrated merits (fada'il madhkarah). Among them are the Abdal (the
‘Substitutes’ - a category of righteous individuals believed to uphold the world) and the
Imams (leaders in knowledge and piety) upon whose guidance (hidayah) and
understanding (dirayah) the Muslims have reached consensus. They constitute the
Victorious Group (at-Ta'ifah al-Manstrah) about whom the Prophet (peace be upon
him) said: {There will not cease to be a group from my Ummah manifestly upon the
truth; they will not be harmed by those who forsake them nor by those who oppose
them, until the Hour is established} [Muslim].
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We ask Allah, the Magnificent, to make us among them, not to cause our hearts to deviate
after He has guided us, and to grant us mercy from Himself. Indeed, He is the Bestower
(Al-Wahhab). And Alldh knows best. May Allah exalt the mention of Muhammad, his
family (Al), and his Companions (Sahb), and grant them abundant peace (salla Allzhu
‘ala Muhammadin wa 3lihi wa sahbihi wa sallama tasliman kathira).
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A Debate Concerning the ‘Aqidah Wasitiyyah

He (may Allah the Exalted have mercy upon him) said: In the Name of Allah, the Most
Gracious, the Most Merciful. {All praise is for Allah, Lord of the worlds} {The Most
Gracious, the Most Merciful.} {Master of the Day of Judgment} [Al-Fatihah: 1-4] | bear
witness that there is no god worthy of worship except Allah alone, having no partner, no
supporter, and no helper. And | bear witness that Muhammad is His servant and His
Messenger, whom He sent to all creation. May Allah send prayers and abundant peace
upon him, his family, and his companions, and upon all the righteous servants of Allah.
To proceed:

I have been asked more than once to write down what | recall of the proceedings during
the three sessions convened for the debate concerning the matter of creed (‘aqidah). This
was pursuant to a letter received from the Sultan in the Egyptian lands addressed to his
deputy, the Amir (governor) of the region. This came about because a group from the
Jahmiyyah (a theological sect denying many of Allah’s attributes), the Ittihadiyyah
(pantheists), the Rafidah (a Shi'ite group rejecting the first three Caliphs), and others
among those harboring malice, had lodged complaints against me with him.

Consequently, the Amir ordered the assembly of the four chief judges—the judges
representing the four schools of law (madhahib)—along with their deputies, the Muftis
(those qualified to issue legal opinions), and the Mashayikh (respected scholars and
elders) who held positions of honor and were held in high regard. They were unaware of
the reason for their summons at this appointed time.

This took place on Monday, the 8th of the blessed month of Rajab, in the year 705 AH.
[The Amir] said to me, ‘This council has been convened because of you. A decree has
arrived from the Sultan instructing me to question you about your creed and about the
writings you sent to the Egyptian lands, through which you call people to [this] creed.’ |
believe he also said, '‘And [I was instructed] to gather the judges and jurists (fugaha’) so
that you may discuss this matter together.’

| replied: ‘As for the creed, it is not to be taken from me, nor from anyone greater than
me. Rather, it is taken from Alldh and His Messenger (peace be upon him), and from that
upon which the Salaf (pious predecessors) of the Ummah (Muslim community) reached
consensus (ijma’). Whatever is in the Qur'an, it is obligatory to believe in it, and likewise,
whatever is established in the authentic Ahadith (prophetic traditions), such as those
found in Sahih Al-Bukhari and Sahih Muslim.’

‘As for the writings, | have never initiated correspondence with anyone, calling them to
any aspect of this [creed]. Rather, | have written responses answering those who asked
me questions, whether from the Egyptian lands or elsewhere. It had reached my
attention that a letter had been forged under my name, addressed to the Amir Rukn al-
Din al-Jashankir, the Ustadh Dar (Major-domo) of the Sultan, containing a distorted
creed. | did not know its exact contents, but | knew it was fabricated. People from Egypt
and other places would come to me asking about matters of creed and other issues, and
I would answer them based on the Book (the Qur'an), the Sunnah (Prophetic tradition),
and the way of the Salaf of the Ummah.’
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He then said, ‘'We want you to write down your creed for us.’ | replied, ‘Write [it down]
So he instructed Shaykh Kamal al-Din [ibn al-Zamalkan1] to write. | then dictated to him
the main points of the creed concerning the chapters on the Attributes [of All3h], Qadar
(Divine Decree), issues of Iman (Faith), the Wa'ld (Divine Threat of Punishment), the
Imamah (Caliphate/Leadership), and Tafdil (Order of Virtue among the Companions).

This [creed] is that the belief of Ahl al-Sunnah wal-Jama'ah (the People of the Prophetic
Way and the Community) entails: belief in what Allsh has described Himself with and
what His Messenger (peace be upon him) has described Him with, without tahrif
(distortion of meaning), ta'til (denial/negation of attributes), takyif (asking
'how'/specifying modality), or tamthil (making comparisons/likening to creation). [It
includes belief] that the Qur'an is the uncreated Speech of Allah; from Him it originated,
and to Him it shall return. [It includes] belief that Alldh is the Creator of all things,
including the actions of His servants and everything else; that whatever Allah wills comes
to be, and whatever He does not will does not come to be; that He commanded
obedience, loves it, and is pleased with it; and He forbade disobedience and detests it.
The servant is a real actor, and Allah is the Creator of his actions. [It includes belief] that
Iman (faith) and Din (religion) consist of speech and action, increasing and decreasing.
[It includes the principle] that we do not declare anyone from the Ahl al-Qiblah (people
who pray towards Makkah, i.e, Muslims) a disbeliever (kafir) due to sins, nor do we
declare that any person of faith will remain eternally in the Fire. [It includes belief] that
the Caliphs after the Messenger of Allsh (peace be upon him) are Abd Bakr, then ‘Umar,
then ‘Uthman, then ‘Ali, and that their rank in virtue corresponds to their order in the
Caliphate. Whoever places ‘All before ‘Uthman has disparaged the Muhajirin (Emigrants)
and the Ansar (Helpers).

I mentioned this or something similar, for indeed, much time has passed since then, and
| do not recall the exact wording | dictated, but it was written down at that time. Then |
said to the Amir and those present: I know that some people fabricate lies against me,
just as they have lied about me on numerous occasions. If | were to dictate the creed
from memory, they might claim that | concealed parts of it, or that | compromised or
dissimulated. Therefore, | shall present a written creed, composed about seven years ago,
before the arrival of the Tatars (Mongols) in Sham (Greater Syria).’

Before presenting it, | said some things which | no longer recall precisely, and | became
intensely angry. However, | remember saying: ‘l know that certain groups have lied about
me and told the Sultan various things.’ | spoke words that | felt compelled to say, such as:
‘Who else stood up for Islam in times of need besides me? Who clarified its proofs and
expounded upon them? Who fought against its enemies and upheld it when it faltered,
at a time when everyone else abandoned it, when no one would articulate its arguments,
and no one would strive in its defense? Yet | stood, manifesting its proofs, striving for its
cause, and encouraging adherence to it. If these people feel emboldened to speak against
me, how will they treat others? Even if a Jew sought justice from the Sultan, it would be
incumbent upon him to grant it. As for me, | might forgive my personal right, or | might
not forgive. Indeed, | might demand justice from him [the Amir] and demand that these
liars be brought forth to confirm their fabrications.’ | said more along these lines, but
much time has passed. The Amir then signaled to the Katib al-Daraj (Secretary of the
Chancery), Muhyt al-Din, to write this down.

| also said—and | do not recall whether this was before or after presenting the creed—
'Anyone who disagrees with me on anything | have written, | know his own school of
thought better than he does.’ However, | definitely said after presenting and reading it:
‘There is not a single section | mentioned in it except that there is someone affiliated with
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the Qiblah who opposes it, and every statement within it is opposed by one group or
another.

Then | sent someone to bring it [the written creed] from my house, along with some
notebooks in my handwriting. Thus, the ‘Aqidah Wasitiyyah was brought forth. | told
them: ‘The reason for writing this was that a judge from the region of Wasit—a Shaykh
named Radr al-Din al-Wasitl, who followed the ShafiT school—came to us while on his
way for Hajj. He was a man of virtue and piety. He complained about the condition of the
people in those lands under the rule of the Tatars: the prevalence of ignorance and
oppression, and the decline of religion and knowledge. He asked me to write a creed for
him that could serve as a foundation for him and his household. I initially excused myself,
saying, 'People have written numerous creeds; take one of the creeds of the Imams of
the Sunnah.’ But he insisted, saying, ‘l only want a creed that you yourself write." So |
wrote this creed for him while sitting one afternoon after the ‘Asr prayer. Many copies of
it have since spread in Egypt, Iraq, and elsewhere.’

The Amir then indicated that | should not read it myself, to avoid any suspicion, and
handed it to his scribe, Shaykh Kamal al-Din. He read it to those present, word by word.
The assembled group listened, with individuals raising points or objections as they
wished. The Amir also asked about certain passages within it. People were aware of the
disagreement and personal inclinations harbored by a faction among those present—
some of which was known publicly, some related to the creed itself, and some stemming
from other reasons.

It is impossible to recount all the discussions and debates that took place in these
sessions, as they were extensive and cannot be precisely recorded; moreover, there were
instances of raised voices and clamor that defy exact documentation. However, | will
write a summary of what | recall, despite the passage of time.

One of the objections raised by some concerned the statement at the beginning [of the
creed]: ‘Part of faith in Allah is: belief in what He has described Himself with and what
His Messenger has described Him with, without tahrif (distortion), ta'til (denial), takyif
(specifying modality), or tamthil (comparison).’ Someone asked, ‘What is meant by tahrif
and ta'til?' His intention was [to argue] that this negates ta'wil (figurative interpretation)
which the proponents of ta'wil affirm, defining it as diverting a word from its apparent
meaning, either obligatorily or permissibly.

I replied: ‘Tahrif is distorting words from their contexts (tahrif al-kalim ‘an mawadi'ih), as
Allah the Exalted condemned in His Book. It means altering the meaning indicated by
the wording. Examples include the interpretation (ta'wil) by some Jahmiyyah of Allah's
statement, {And Allah spoke to Msa directly (taklima)} [An-Nis3": 164], claiming it means
'He wounded him severely with the claws of wisdom,’ deriving it from al-kalm (wound).
Similar examples are the interpretations of the Qaramitah, the Batiniyyah, and others
among the Jahmiyyah, Rafidah, Qadariyyah, etc He fell silent, though inwardly he
harbored objections.

I mentioned outside this council that | deliberately used the term tahrif instead of ta'wil
because tahrif is a term explicitly condemned in the Qur'an. In this creed, | strove to
strictly follow the Book and the Sunnah. Therefore, | negated what Allsh condemned,
namely tahrif. | did not mention the term ta'wil in this creed, neither affirming nor
negating it, because it is a term with multiple meanings, as | have explained elsewhere
in Al-Qawa'id (The Principles).

Indeed, the meaning of the term ta'wil in the Book of Allah is different from the meaning
of ta'wil in the terminology of later scholars (muta'akhkhirin) among the specialists in
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Usal (Principles of Jurisprudence) and Figh (Jurisprudence), and also different from the
meaning of ta'wil in the terminology of many scholars of Tafsir (Qur'anic Exegesis) and
the Salaf. This is because some meanings that might be termed ta'wil are sound and
transmitted from some of the Salaf. Therefore, | did not negate something whose validity
could be established by proof. If its validity is established by proof and it is transmitted
from the Salaf, then it is not tahrif.

I also told him: ‘In the negation, | mentioned tamthil (making comparisons/likening) and
did not mention tashbih (anthropomorphism/comparison). This is because tamthil is
explicitly negated by Allah in the text of His Book, where He says: {There is nothing
whatsoever like unto Him} [Ash-Shiira: 11], and He says: {Do you know of any similarity
to Him?} [Maryam: 65]. This term [tamthil] was preferable to me over a term [tashbih]
that is not found [in this specific context of negation] in the Book of Allah or the Sunnah
of His Messenger (peace be upon him), even though negating [tashbih] can sometimes
intend a correct meaning, just as it can also intend a corrupt one.’

When | mentioned [regarding Ahlus Sunnah] that they do not negate the attributes with
which He described Himself, nor do they distort the words from their contexts, nor do
they commit ilhad (deviation/heresy) concerning Allah's Names and Signs, one of those
present began to show discomfort, sensing the explicit refutation of his own position
contained therein. However, he could not formulate a response. He wanted to resort to
asking certain questions [typical of his school], which | anticipated, but he refrained,
knowing the answer he would receive.

When | mentioned Ayat al-Kursi [Al-Bagarah: 255], | believe the Amir asked about our
statement [regarding its virtue]: ‘No Shaytan (devil) will come near him until morning.’ |
then cited the Hadith of Abl Hurayrah concerning the one who was stealing from the
Sadagat al-Fitr (charity given at the end of Ramadan), mentioning that Al-Bukhari
narrated it in his Sahih. At this point, [my opponents] began discussing the negation of
tashbih (anthropomorphism) and tajsim (corporealism), elaborating extensively on this
and alluding to the accusations some people level against us in this regard.

| responded: ‘My statement ‘without takyif (specifying modality) or tamthil (comparison)’
negates every falsehood. | chose these two terms specifically because the negation of
takyif is transmitted from the Salaf. For example, Rabi'ah, Malik, Ibn ‘Uyaynah, and others
stated—in the saying widely accepted by scholars—'The istiwa' (All3h's rising over the
Throne) is known, the kayf (how/modality) is unknown, belief in it is obligatory, and
asking about it is an innovation (bid'ah).” Thus, these Salaf agreed that the takyif
(modality) is unknown to us. Therefore, | negated it in adherence to the Salaf of the
Ummah!

‘It [takyif] is also negated by textual evidence (nass), for the ta'wil (ultimate
reality/interpretation) of the verses concerning attributes includes the reality of the One
described (Allah) and the reality of His attributes. This falls under the ta'wil which none
knows except Allah, as | have established in a dedicated principle (qa'idah) where |
discussed ta'wil, meaning, and the distinction between our knowledge of the meaning of
speech and our knowledge of its ta'wil (ultimate reality).

‘Likewise, tamthil (comparison) is negated by textual evidence (nass) and early
consensus (ijma’), alongside rational proof for its negation and the negation of takyif,
since the true nature (kunh) of the Creator is unknowable to humans. In this context, |
mentioned the statement of Al-Khattabi, who transmitted that the methodology of the
Salaf is to take the verses and Ahadith concerning attributes according to their apparent
meaning (z3hir), while negating any specific modality (kayfiyyah) or comparison
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(tashbih) from them. This is because discussion regarding the Attributes is subsidiary to
discussion regarding the Essence (Dhat). The approach to the Attributes follows the
pattern and example set for the Essence. Therefore, just as affirming the Essence is an
affirmation of existence, not an affirmation of modality, likewise, affirming the Attributes
is an affirmation of existence, not an affirmation of modality.’

One of the senior opponents then said: ‘In that case, is it permissible to say: ‘He is a body
(jism), but not like [other] bodies'? Myself and some of the virtuous scholars present
replied to him: ‘It has only been stated that Allah is described with what He described
Himself with and what His Messenger (peace be upon him) described Him with.
Nowhere in the Book or the Sunnah does it state that Allah is a jism (body/corporeal
entity) for this question to even arise

One of the judges present, known for his piety, wanting to publicly clear us of the
accusations some were making, began to excessively emphasize the negation of tashbih
and tajsim.

| interjected: ‘I have stated in the creed, in more than one place, ‘without tahrif or ta'tl,
and without takyif or tamthil. | stated at the beginning: ‘Part of faith in Allah is belief in
what He has described Himself with in His Book and what His Messenger Muhammad
(peace be upon him) has described Him with, without tahrif or ta'til, and without takyif
or tamthil’ Then | stated: ‘And whatever the Messenger described his Lord with in the
authentic Ahadith which the people of knowledge have accepted, belief in it is likewise
obligatory..” continuing until | said: ‘.and similar authentic Ahadith in which the
Messenger of Allah (peace be upon him) informs [us] about his Lord. Indeed, the Saved
Sect (Al-Firgah An-N3jiyah)—Ahl al-Sunnah wal-Jama'ah—believe in that just as they
believe in what Allah has informed [us] of in His Book, without tahrif or ta'til, and without
takyif or tamthil. Rather, they are the middle path (wasat) among the sects of the
Ummabh, just as the Ummah is the middle nation (wasat) among the nations.’

‘Thus, they are the middle path in the chapter of Allah's attributes, between the people
of ta'til (negation), the Jahmiyyah, and the people of tamthil (comparison), the
Mushabbihah (anthropomorphists).’

When this just judge saw their [the opponents'] collusion and partisanship, observed the
scarcity of knowledgeable supporters [for my position], and feared them, he said: ‘'You
have authored the creed of Imdm Ahmad, so you should say, This is the creed of Ahmad.’
He meant that a man composes according to his madhhab (school of thought) and
should not be objected to for it, as this [madhhab] is one that is followed. His aim in
saying this was to put an end to the opponents’ arguments.

I replied: ‘I have only compiled the creed of the Righteous Salaf, all of them. Imdm Ahmad
has no exclusive claim to this. Imam Ahmad was merely a conveyor of the knowledge
that the Prophet (peace be upon him) brought. If Ahmad had said something from
himself that the Messenger did not bring, we would not accept it. This is the creed of
Muhammad (peace be upon him).'

| stated repeatedly: ‘I grant anyone who disagrees with anything in this creed a period of
three years. If he brings forth a single letter from anyone belonging to the first three
generations—those praised by the Prophet (peace be upon him) when he said: ‘The best
of generations is my generation, then those who follow them, then those who follow
them’—that contradicts what | have mentioned, | will retract it. And | take it upon myself
to produce transmissions from all groups—from the first three generations—that concur
with what | have mentioned, including from the Hanafiyyah, Malikiyyah, Shafi'iyyah,
Hanbaliyyah, Ash'ariyyah, Ahl al-Hadith, the Sifiyyah, and others.’
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| also stated outside this council: Imam Ahmad (may Allah have mercy on him), because
more of the Sunnah and the texts from the Messenger of Alldh (peace be upon him)
reached him than reached others, and because he was tested with the Mihnah
(inquisition) and engaged in refuting the people of innovation (ahl al-bida’) more than
others, his words and knowledge in this field were more extensive than others. Thus, he
became a more prominent Imam in the Sunnah than others. Otherwise, the matter is as
one of the righteous scholars among the Shaykhs of the Maghrib (North Africa) said: ‘The
madhhab (doctrine) belongs to Malik and Ash-Shafi, but the prominence belongs to
Ahmad ibn Hanbal.' Meaning, what Ahmad adhered to is what all the Imams of Islam
adhered to, even if some possessed greater knowledge, clarity, manifestation of truth,
and refutation of falsehood than others!

When the creed mentioned: ‘And what the Prophet (peace be upon him) described his
Lord with in the authentic Ahadith which the people of knowledge have accepted, and
when the Hadith of Abi Sa'ld [al-Khudri]—agreed upon in the two Sahih collections [Al-
Bukhari and Muslim]—was reached, wherein the Prophet (peace be upon him) said that
Allah will say on the Day of Resurrection: {'O Adam! He will reply, ‘Labbayka wa Sa'dayk’
[Here | am at Your service and Your command]. Then a voice will call out: ‘Indeed, Allsh
commands you to dispatch a contingent to the Fire..'’} [the rest of the Hadith] —the Amir
asked them, Is this Hadith authentic?' | replied, ‘Yes, it is in the two Sahth collections, and
no one disagrees about that.' The disputant was compelled to acknowledge it, and the
assembly agreed on this.

The Amir requested discussion on the issue of the Harf (letters) and Sawt (voice/sound)
[of the Qur'an], as this had been requested of him.

| said: ‘What many people attribute to Imam Ahmad and his companions—that the
voices of the reciters and the ink in the Masahif (copies of the Qur'an) are eternal and
pre-existent (qadim azall), as transmitted by Fakhr al-Din ibn al-Khatib' and others—is a
fabricated lie. Neither Ahmad nor any of the Muslim scholars ever said this, neither
Ahmad'’s companions nor others.’

‘| then produced a booklet | had brought along with the creed, containing the exact
statements of Ahmad as recorded by Shaykh Abl Bakr al-Khallal in his book Kitab as-
Sunnah from Imam Ahmad, and what his companion Abi Bakr al-Marwadhi compiled
of Imam Ahmad's words and the words of the Imams of his time and his other
companions: that whoever says, ‘My utterance (lafz) of the Qur'an is created,' is a Jahm,
and whoever says, [My utterance is] uncreated,’ is an innovator (mubtadi’).

‘| added: This is precisely what [AbQ al-Hasan] al-Ash'ar transmitted in his book Al-
Magalat (The Discourses [of the Islamic Sects]) from Ahl al-Sunnah and Ashab al-Hadith
(the People of Hadith), stating that this was his own position.' | continued: ‘'So what about
someone who says, ‘My utterance is eternal (qadim)'? What about someone who says,
‘My voice (sawt) is uncreated’? What about someone who says, ‘My voice is eternal
(qadim)"?' The explicit texts from Imam Ahmad differentiate between Allah speaking with
a voice and the voice of the servant, as transmitted by Al-Bukhari, author of the Sahih, in
his book Khalq Afal al-'Ibad (The Creation of the Servants’ Actions), and by other Imams
of the Sunnah!

‘| also presented the answer to a question | had been asked previously concerning
someone who swore an oath of divorce (talaq) regarding the issue of ‘the letter and the
voice' (al-harf was-sawt) and the issue of ‘the apparent meaning concerning the Throne'
(az-zahir fil-'arsh). | mentioned from that previous answer the detailed position on this

1 Printed as Majd al-Din ibn al-Khatib, corrected from Siyanat Majm' al-Fataws, p. 255.
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matter, stating that making the unqualified assertion that the Qur'an is the letters and the
voice, or that it is not letters and voice—both are innovations (bid'ah) that emerged after
the third century [AH]. I said: ‘This is my answer.’

‘This particular question had been sent by a group of obstinate individuals inclined
towards Jahmi views, some of whom were present in the council. When the answer
reached them, it silenced them. They had assumed that if | answered with what they
thought Ahl al-Sunnah believed, they would achieve their goal of defamation. And if |
answered according to their own view, they would achieve their goal of claiming
agreement. But when they were answered with the decisive criterion (furgan) upheld by
Ahl al-Sunnah—which was neither what they themselves said, nor what they attributed
to Ahl al-Sunnah (though some ignorant people might say it)—they were
dumbfounded.’

‘[The answer stated] therein: that the Qur'an, in its entirety, is the Speech of Allah—its
letters (hurdf) and its meanings (ma'ani). The Qur'an is not merely a name for the letters
alone, nor for the meanings alone.’

‘During the discussion, addressing Sadr al-Din ibn al-Wakil—to expose his frequent
contradictions, his inability to adhere to a single position, and his efforts to stir up discord
(fitan) and division among Muslims—I said: ‘| possess a creed written by Shaykh Aba al-
Bayan, which states that whoever says a single letter (harf) of the Qur'an is created has
committed disbelief (kufr). And you yourself wrote upon it, in your own handwriting, that
this is the madhhab of Ash-ShafiT and the leading scholars of his school, and that you
adhere to this belief before Allah." He acknowledged this. Shaykh Kamal al-Din ibn al-
Zamalkant objected to this statement [attributed to Ash-Shafi]. Ibn al-Wakil retorted,
‘This is the explicit statement (nass) of Ash-Shafi",' and he argued back and forth with
him [Kamal al-Din] about it several times.’

‘When we convened for the second session, it was mentioned to Ibn al-Wakil that Ibn
Dirbas had transmitted a similar statement from Ash-ShafiT in his book Al-Intisar. Then,
during the third session, Ibn al-Wakil brought up the matter again. Shaykh Kamal al-Din
said to Sadr al-Din ibn al-Wakil: 'You stated in that [previous] session, addressing Shaykh
Taqi al-Din [Ibn Taymiyyah], that whoever says a letter of the Qur'an is created is a
disbeliever (kafir). He repeated this assertion several times.’

‘At this, Shaykh Kamal al-Din became intensely angry, raised his voice, and exclaimed:
‘This constitutes takfir (declaring someone a disbeliever) of our colleagues, the Ash'ar
theologians (mutakallimin), who say that the letters of the Qur'an are created, such as
Imam al-Haramayn [al-Juwayni] and others! We will not tolerate the takfir of our
colleagues! Ibn al-Wakil then denied having said that, claiming, ‘| did not say that. | only
said that whoever denies a single letter of the Qur'an has committed disbelief.’ Those
present refuted him, saying, ‘You said exactly such-and-such! They added, ‘It is
unbecoming of you to make a statement and then retract it’ Some others claimed, 'He
did not say this.’ When they distorted [what was said], he said, ‘We did not hear him say
this," until the Sultan’s deputy remarked, ‘One person lies, and another bears witness [to
the lie]"

‘Shaykh Kamal al-Din remained furious and turned to the Chief Judge (Qadi al-Qudah),
Najm al-Din al-Shafi'T, appealing for his support against Ibn al-Wakil for having declared
his colleagues disbelievers. Judge Najm al-Din replied, ‘I did not hear this.' Shaykh Kamal
al-Din became even angrier and said something—the exact wording of which | did not
catch, but the meaning was—that this was a slight against [the school of] Ash-ShafiTand
a disgrace upon them that their Imams were being declared disbelievers without anyone
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defending them.’

I did not hear what Shaykh Kamal al-Din said regarding Judge Najm al-Din specifically. |
asked others who were present if they heard him say anything against him, and they said
no. However, the Judge believed the reproach was directed at him, because he was the
judge of the [Shafi'T] madhhab and had not defended its scholars, and that Shaykh Kamal
al-Din intended this. Consequently, Chief Judge Najm al-Din became angry and declared,
‘Bear witness against me that | have resigned from my position! He then began listing
his qualifications, his entitlement [to the position], and his restraint from speaking ill of
others, calling upon the Sultan’s deputy to witness this. | said some words to him, the gist
of which was to express respect for him and affirm his suitability to continue in his role
under the circumstances.’

‘When the issue of the Qur'an was reached [in the reading of the creed]: ‘And part of faith
in it [Allah] is the belief that the Qur'an is the Speech of Allah, uncreated; from Him it
originated (minhu bada'a) and to Him it shall return (wa ilayhi ya'ad)', some disputed the
phrase from Him it originated and to Him it shall return,’ demanding an explanation.’

‘I replied: ‘As for this statement, it is authentically transmitted from the Salaf. For example,
‘Amr ibn Dinar reported: ‘I met people seventy years ago saying: Allah is the Creator, and
everything besides Him is created, except for the Quran, for it is the Speech of Allah,
uncreated; from Him it originated, and to Him it shall return." More than one scholar has
compiled the reports (3thar) concerning this from the Prophet (peace be upon him), the
Companions (Sahabah), and the Successors (Tabi'n), such as Al-Hafiz Abd al-Fadl ibn
Nasir and Al-Hafiz Abi ‘Abd Allah al-Maqdisi.'

‘As for its meaning: their statement ‘from Him it originated’ means that He is the One
Who spoke it, and He is the One Who sent it down from His presence. It is not as the
Jahmiyyah claim, that it was created in the air or elsewhere, or that it originated from
other than Him. As for ‘to Him it shall return,’ it means that at the end of time, it will be
lifted (yusra bihi) from the Masahif and the hearts, such that not a single word will remain
in the hearts, nor a single letter in the Masahif.’ The majority of those present agreed with
this explanation, and the disputants fell silent.’

‘Outside this council, | addressed one of them by showing him the creed compiled by the
Caliph Al-Qadir [bi-Allah], which states that the Qur'an is the Speech of Allah that ‘came
forth from Him' (kharaja minhu). He hesitated at this wording. | said: ‘This is similar to
what the Prophet (peace be upon him) said: ‘The servants do not draw near to Allah with
anything like that which came forth from Him,' meaning the Qur'an. Khabbab ibn al-Aratt
said: 'O so-and-so! Draw near to Allah as much as you can, for you will never draw near
to Him with anything more beloved to Him than that which came forth from Him." And
Abl Bakr As-Siddiq, upon hearing the [false] ‘Qur'an’ of Musaylimah the Liar, remarked,
‘Indeed, this speech did not come forth from an Il —meaning a Lord.’

‘It was also stated in the creed: ‘And part of faith in Him is the belief that the Qur'an is the
Speech of Allah, revealed (munazzal), uncreated; from Him it originated and to Him it
shall return. And that Allah spoke it in reality (hagiqatan). And that this Qur'an—which
Allah revealed to Muhammad (peace be upon him)—is the Speech of Allah in reality,
not the speech of anyone else. It is impermissible to make the unqualified statement that
it is a 'narration’ (hikayah) of Allah's Speech or an ‘expression’ ('ibarah) of it. Rather, when
people recite it or write it in the Masahif, it does not cease thereby to be the Speech of
Allah. For speech is only truly attributed to the one who spoke it initially, not to the one
who conveyed it as a messenger.’

‘Some showed discomfort at the affirmation that it is the Speech of Allah in reality, even
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after conceding that Allah the Exalted spoke it in reality. However, he [the objector]
eventually conceded this point when it was explained to him that metaphorical speech
(majaz) can validly be negated [i.e, one can say 'this is not really X'], whereas this
[attribution of the Qur'an to Allah] cannot validly be negated. It was also explained to
him that the transmitted sayings of past scholars and the poetry attributed to poets are
considered their speech in reality. Therefore, the attribution of the Qur'an to Allah cannot
be less real than that.'

!Consequently, the entire assembly agreed on what was mentioned regarding the issue
of the Qur'an: that Allah spoke it in reality, and that the Qur'an is the Speech of Alldh in
reality, not the speech of anyone else. When the creed mentioned: ‘For speech is only
truly attributed to the one who spoke it initially, not to the one who conveyed it as a
messenger,’ they approved of this statement and held it in high regard. The leading
opponents, like Ibn al-Wakil and others, began to outwardly express admiration for this
statement. He [Ibn al-Wakil] expressed joy at this summary, saying, ‘You have removed
this doubt from us and healed the hearts,’ and uttered similar sentiments.’

‘Similarly, when the section on belief in the Last Day, with its details and structure, was
read, they approved of it and held it in high regard. Likewise, when the mention of belief
in Qadar (Divine Decree), and its division into two levels, and other profound principles
contained therein were discussed. The same occurred when the discussion on the Fasiq
Milli (sinful Muslim) and on Tman (faith) was reached, although an objection was raised
regarding this, which | will mention.’

‘The sum total of objections raised by the obstinate disputants, after the entire creed had
been read and discussed, amounted to four questions: (1) The First: Our statement,
‘Among the principles (usil) of the Saved Sect (Al-Firgah An-Najiyah) is that Iman (faith)
and Din (religion) consist of speech and action, increasing and decreasing: the speech of
the heart and the tongue, and the action of the heart, the tongue, and the limbs.’ They
argued: I it is said that this is among the principles of the Saved Sect, then those who do
not hold this view are excluded from the Saved Sect, such as our colleagues, the
theologians (mutakallimin), who say that Tman is [only] affirmation (tasdig), or those
who say Iman is affirmation and acknowledgement (iqrar). If they are not among the
saved (najin), it necessitates that they are among the damned (halikin).’

‘As for the [remaining] three questions, which formed the core of their objections, they
raised them concerning our statement: ‘Included in what we have mentioned regarding
faith in All3h is: belief in what Allah has informed [us] of in His Book, what has been
transmitted from His Messenger (peace be upon him) through tawatur (mass
transmission), and upon which the Salaf of the Ummah reached consensus (ijma’): that
He, Glorified is He, is above His heavens, upon His Throne (‘ala ‘Arshihi), high above His
creation (‘Aliyyun ‘ala khalgihi). Yet He is with them wherever they may be, knowing
what they do. As He combined these concepts in His statement: {He is the One Who
created the heavens and the earth in six days, then He rose over (istawa 'al3) the Throne.
He knows what penetrates into the earth and what emerges from it, and what descends
from the heaven and what ascends therein. And He is with you wherever you are. And
All3h is Seeing of what you do.} [Al-Hadid: 4]

‘The meaning of His statement {And He is with you} is not that He is intermingled with
creation, for this is not necessitated by the language, it contradicts the consensus of the
Salaf of the Ummah, and it contradicts the natural disposition (fitrah) upon which Allah
created mankind. Rather, the moon, one of Allah's signs and among His smaller creations,
is positioned in the sky, yet it is ‘with’ the traveler wherever he may be, and also with the
non-traveler. And He, Glorified is He, is above the Throne, watchful over His creation,
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overseeing them, observing them, and [this encompasses] other meanings related to His
Lordship (Rublbiyyah). All of this speech that Allah the Exalted mentioned—that He is
above the Throne and that He is with us—is true according to its reality (haqq ‘ala
haqigatih), requiring no distortion (tahrif). However, it must be safeguarded from false
assumptions.’

(2) ‘The Second Question: Some of them said: ‘We affirm the exact wording that has been
transmitted, such as in the Hadith of Al-'/Abbas, the Hadith of the Wild Goats (Hadith al-
Aw'al), [which states] ‘And Allah is above the Throne (fawqa al-'arsh).’ But we do not say
'[He is] above the heavens (fawqa as-samawat),’ nor do we say [He is] upon the Throne
(‘ala al-'arsh).’ They also said: ‘We say: {The Most Gracious (Ar-Rahman) rose over (istawa
‘ala) the Throne} [Taha: 5], but we do not say ‘Allah rose over (istawa ‘ala) the Throne,
nor do we say ‘[He is] risen over (mustawin).' They repeated this point several times,
meaning that only the exact wording that was transmitted should be uttered, without
substituting synonymous terms, and without understanding any meaning from it
whatsoever, nor saying that it indicates any attribute of Allah at all. We will elaborate on
this in the second session, as we shall mention, if Allah wills.’

(3) ‘The Third Question: They said: ‘The analogy (tashbih) with the moon involves
likening Allah’s being in the heaven (fis-sama'’) to the moon's being in the heaven.’

(4) 'The Fourth Question: They said: 'Your statement ‘true according to its reality (haqq
‘ala haqgiqatih)'—reality (hagiqah) refers to the literal linguistic meaning. And nothing is
understood from the literal linguistic meaning [of istiwa' and fawqiyyah (aboveness)]
except the rising over and aboveness pertaining to physical bodies (ajsam). The Arabs
only coined these terms for such meanings. Therefore, affirming the reality (haqigah) is
pure corporealism (tajsim). Negating tajsim alongside this affirmation is either a
contradiction or dissimulation (musana'ah).’

‘| answered their questions [starting with the first one]: My statement ‘the creed of the
Saved Sect’ refers to the sect described by the Prophet (peace be upon him) as saved
when he said: {My Ummah will split into seventy-three sects; seventy-two will be in the
Fire, and one will be in Paradise. It is the one that adheres to that which | and my
Companions are upon today.’} This creed, therefore, is that which is transmitted from the
Prophet (peace be upon him) and his Companions (may Allah be pleased with them).
They and those who follow them constitute the Saved Sect. Indeed, it is established from
more than one Companion that they said, Tman increases and decreases.’ Everything |
mentioned regarding that [definition of Iman] is transmitted from the Companions with
established chains of narration (asanid), both its wording and meaning. If those who
came after them disagreed, how does that detract from this [original position]?'

‘Then | told them: ‘However, it is not necessary that everyone who disagrees with some
aspect of this creed is doomed (halik). For the disputant might be a mujtahid (one
exercising independent reasoning) who has erred, and Allah may forgive his error. Or
perhaps sufficient knowledge to establish the proof (hujjah) against him in that matter
did not reach him. Or he may possess good deeds (hasanat) through which Allh erases
his misdeeds (sayyi'at). If it is the case that the texts of Divine threat (wa'ld) directed
towards such a person do not necessarily apply to one who interprets figuratively
(muta’awwil), one who is devout (ganit), one whose good deeds erase [his sins], one who
is forgiven, and so forth, then this [case of differing in creed] is even more likely [to be
excused]. Rather, the implication of this statement [about the Saved Sect] is that whoever
believes this creed is saved with regard to this belief. As for one who believes its opposite,
he may or may not be saved, just as it is said, ‘Whoever remains silent is saved.’
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‘As for the second question, | initially answered them by stating that every term | used is
transmitted from the Prophet (peace be upon him), such as the term ‘above the heavens’
(fawga as-samawat), and the terms ‘upon the Throne' (‘alad al-'arsh) and ‘above the
Throne' (fawqa al-'arsh). I said, 'Write down the answer.’ The scribe began writing it.

‘Then someone from the group said, ‘The session has gone on long today. Let this be
postponed to another session. You [Ibn Taymiyyah] can write the answer and bring it to
that session.' Some of those who agreed [with my position] signaled that the discussion
should be completed by writing the answer [immediately], lest their [the opponents']
questions and objections spread [without the rebuttal]. The opponents had an interest in
delaying the writing of the answer so they could prepare themselves, consult sources,
bring colleagues who were absent, and scrutinize the creed amongst themselves to
better enable them to criticize and object. However, agreement was reached that the
discussion would be completed on Friday, and we adjourned on that basis.’

‘Allah manifested the establishment of the proof (hujjah) and the clarification of the clear
path (mahajjah) in a way that honored the Sunnah and the Jama'ah, and humbled the
people of innovation (bid'ah) and misguidance (dalalah). Many people were anticipating
what would happen in the second session. During those intervening days, they [the
opponents] began examining the creed and reflecting on the answers | had previously
given on matters related to creed, such as in the Mas'alah Hamawiyyah (The Question
from Hamah) concerning istiwa' and the Attributes known through revelation (as-sifat
al-khabariyyah), and other issues.’

Section

When the second session convened on Friday, the 12th of Rajab, they [the opponents]
had brought most of their senior figures (shuykh) who had not been present at the first
session. They additionally brought with them Safi al-Din al-Hindi, saying, ‘This is the most
distinguished among the group and their Shaykh in the science of Kalam (speculative
theology). They had conferred amongst themselves, reached an agreement, and
colluded. They arrived with a forcefulness and preparedness unlike before, because the
first session had caught them by surprise—although it had also been unexpected for the
one being addressed, who was the one questioned, the respondent, and the debater [i.e,
Ibn Taymiyyah himself].

When we assembled—and | had brought the written response to their previous
questions, the delivery of which they had requested be postponed until today—I praised
Allah with the Khutbat al-Hajah (the Sermon of Need), the sermon transmitted from Ibn
Mas'td (may Allah be pleased with him). Then | said: ‘Indeed, Allah the Exalted has
commanded us to maintain unity (jama'ah) and harmony (i'tilaf), and He has forbidden
us from division (furqah) and discord (ikhtilaf). He said to us in the Quran: {And hold
firmly to the rope of Allah all together and do not become divided.} [Al 'Imran: 103]. And
He said: {Indeed, those who have divided their religion and become sects—you, [O
Muhammad], are not [associated] with them in anything.} [Al-An'am: 159]. And He said:
{And do not be like the ones who became divided and differed after the clear proofs had
come to them.} [Al 'Imran: 105]!

‘Our Lord is One, our Book is one, and our Prophet is one. The fundamentals (ustl) of the
religion cannot tolerate division and disagreement. | am stating that which necessitates
unity among the Muslims, and it is that which was agreed upon among the Salaf. If the
assembly agrees, then all praise is due to Allah. Otherwise, whoever opposes me after
this, | shall expose the secrets, tear down the veils, and clarify the corrupt doctrines
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(madhahib) that have ruined nations and states. | will [even] travel by post-horse to the
Sultan of the time and inform him of matters | will not mention in this council, for speech
in times of peace differs from speech in times of war.’

| continued: ‘There is no doubt that people dispute; one says, l am a Hanbali,' and another
says, 'l am an Ash'ari,’ leading to division, discord (fitan), and disagreement among them
over matters whose reality they do not truly understand. | have brought forth that which
demonstrates the agreement of the schools of thought (madhahib) regarding what |
have mentioned.’ | presented the book Tabyin Kadhib al-Muftari fima Yunsabu ila ash-
Shaykh Abr al-Hasan al-Ash'ari (Clarifying the Lie of the Fabricator Regarding What is
Attributed to Shaykh Ab( al-Hasan al-Ash'ari), may Allah have mercy upon him, authored
by Al-Hafiz Aba al-Qasim ibn ‘Asdkir, may Allsh have mercy upon him. | said: ‘No book
like this has been compiled concerning the praiseworthy reports about Al-Ash'ari. He [Ibn
‘Asakir] mentioned in it Al-Ash'art’s own words as stated in his book Al-Ibanah (The
Clarification).

When | reached the mention of the Mu'tazilah, the Amir asked about the meaning of [the
name] Mu'tazilah. | replied: ‘In earlier times, people differed regarding the Fasiq Millf (the
Muslim grave sinner)—and this was the first disagreement that arose in the religion—as
to whether he is a disbeliever (kafir) or a believer (mu'min). The Khawarij said he is a
disbeliever. The Jama'ah (main body of Muslims) said he is a believer. Then a group said:
‘We say he is a fasiq (grave sinner), neither a believer nor a disbeliever; we place him in
a station between the two stations (manzilah bayn al-manzilatayn).’ They also held that
he would abide eternally in the Fire. They withdrew (i'tazal() from the circle of Al-Hasan
al-Basri and his companions (may Allah the Exalted have mercy upon him), and thus
they were named Mu'tazilah (those who withdraw/separate).’

The senior Shaykh [Safi al-Din al-HindT], in his jubbah (outer robe) and rida’ (cloak),
interjected: ‘It is not as you said. Rather, the first issue Muslims differed upon was the
issue of Kalam (Speech [of Allah]). The Mutakallimin (theologians) were named such
because of their speech (takallum) concerning that. The first to state it was ‘Amr ibn
‘Ubayd, then after his death, he was succeeded by ‘Atd’ ibn Wasil’ This, or something
similar, is what he said.

| became angry with him and said: ‘You are mistaken! This is a falsehood that contradicts
the consensus (ijma’)." | told him: ‘Neither manners nor merit! You showed no proper
etiquette (adab) in addressing me, nor were you correct in your answer.’ Then | stated:
‘People differed on the issue of the Speech [of Allah] during the Caliphate of Al-Ma’'miin
and afterwards, towards the end of the second century [AH]. As for the Mu'tazilah, they
existed long before that, in the time of ‘Amr ibn ‘Ubayd, after the death of Al-Hasan al-
Basri, in the early second century [AH]. Those early figures had not discussed the issue of
the Speech [of Allah], nor did they dispute about it. Rather, the beginning of their
innovation (bid'ah) was their discourse on the issues of Names and Rulings (al-asma’
wal-ahkam) and the Divine Threat (al-wa'id).

He retorted: ‘Al-Shahrastant mentioned this in his book Al-Milal wa al-Nihal (The Books
of Religions and Sects).’ | replied: ‘Al-Shahrastani mentioned that concerning the name
Mutakallimdn—why they were called Mutakalliman. He did not mention it concerning
the name Mu'tazilah. The Amir only asked about the name Mu'tazilah.’ Those present
objected to him [Al-Hindi] and said, 'You have erred.

During my speech, | said: 'l am knowledgeable about every innovation that has arisen in
Islam, who first introduced it, and what caused its introduction. Furthermore, what Al-
Shahrastani mentioned regarding the name Mutakallimdn is not correct either.
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Theologians were called by this name before their dispute over the issue of the Speech
[of Allah]. They used to say about Wasil ibn ‘Atd" that he was a mutakallim
(theologian/speaker) and described him with kaldm (theology/speech), even though
people had not yet differed on the issue of the Speech [of Allah]!

Myself and others pointed out: ‘It is Wasil ibn ‘Atd’, not ‘Ata’ ibn Wasil as the objector
mentioned.’ | added: ‘And Wasil did not come after the death of ‘Amr ibn ‘Ubayd; rather,
he was his contemporary. It is narrated that Wasil once delivered a speech, about which
‘Amr ibn ‘Ubayd remarked, ‘If a prophet were sent, he would not speak better than this.’
His eloquence was renowned, even though it is said he had a lisp (althagh) and would
avoid [using words with] the letter R3". It was said that when told, ‘The Amir ordered
(amara) a well (bi'r) to be dug (yuhfara), he replied [avoiding the R3], ‘The leader (al-
qa'id) instructed (aw'aza) that a pit (qalib) be turned (yuglaba) on the main road (al-
jaddah).

When the discussion reached what Al-Ash'ari had stated [in Al-Ibanah], the leading
Shaykh among them [Al-Hindi] said: ‘There is no doubt that Imam Ahmad is an Imam of
immense stature and one of the greatest Imams of Islam. However, some people who
affiliated themselves with him introduced innovations (ibtada'd ashya’).

| replied: ‘As for this, it is true. But this is not unique to Ahmad. Rather, there is no Imam
except that groups have affiliated themselves with him, from whom he is innocent.
People affiliated themselves with Malik from whom Malik is innocent; people affiliated
themselves with Ash-Shafi'T from whom he is innocent; and people affiliated themselves
with Abd Hanifah from whom he is innocent. People affiliated themselves with Misa
(peace be upon him) from whom he is innocent, and people affiliated themselves with
Tsa (peace be upon him) from whom he is innocent. People affiliated themselves with
‘Ali ibn Abi Talib from whom he is innocent. And indeed, affiliated with our Prophet
(peace be upon him) are the Qaramitah, the Batiniyyah, and other types of heretics
(malahidah) and hypocrites (munafigin) from whom he is innocent.’

He [Al-Hindi] mentioned in his speech that people from the Hashwiyyah (a derogatory
term, lit. ‘stuffers’ or ‘vulgar literalists') and the Mushabbihah (anthropomorphists) had
affiliated themselves with Ahmad, and similar remarks. | responded: ‘The Mushabbihah
and Mujassimah (corporealists) are more numerous among groups other than the
companions of Imam Ahmad than they are among them. Look at the various groups of
Kurds; they are all Shafi'ls, yet among them exists a degree of anthropomorphism
(tashbih) and corporealism (tajsim) not found in other groups. The people of Jilan include
both Shafi'ls and Hanbalis. | added: ‘As for the pure Hanbals, such [beliefs] are not found
among them to the extent they are found among others.’ (Part of the complete answer
would be that the Karramiyyah, who are corporealists, are all Hanafis).

| spoke about the term Hashwiyyah—I don't recall if it was in response to a question from
the Amir or someone else, or unprompted—saying: ‘This term was first coined by the
Mu'tazilah. They used to call the Jama'ah (main body) and the Sawad al-A'zam (vast
majority) Hashw (stuffing/padding/common folk), just as the Rafidah call them the
Jumhdr (the masses). The hashw of the people are the common folk and the masses,
those who are not distinguished notables. They would say, ‘This person is from the hashw
of the people,’ just as one might say, ‘This person is from the jumhdr.’ The first to use this
term was ‘Amr ibn ‘Ubayd, who said, ‘Abd Allah ibn ‘Umar (may Allah be pleased with
him) was a Hashwi.' So, the Mu'tazilah called the Jama'ah Hashw, just as the Rafidah call
them Jumhar.

| also stated—I don't recall if it was in the first or second session—'The first person to say
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that Allah is a jism (body) was Hisham ibn al-Hakam, the Rafidi’ | then addressed this
Shaykh [Al-Hindi]: 'Who among the companions of Imam Ahmad (may Alldh have mercy
on him) is a Hashwi in the sense you intend? Al-Athram? Abxa Dawad? Al-Marwadhi? Al-
Khallal? Abd Bakr ‘Abd al-'AZiz? Abl al-Hasan al-Tamimi? Ibn Hamid? Qadi Aba Ya'la?
Abu al-Khattab? Ibn ‘Aqil?' | raised my voice and said: ‘Name them! Tell me who among
them? Who are they?'

Is it through the lies of Ibn al-Khatib [Fakhr al-Din al-Raz] and his fabrications against
people regarding their beliefs that the Sharah (Islamic Law) is nullified and the
landmarks of the religion are obliterated? Just as he and others transmitted from them
[the Hanbalis] that they say the eternal Qur'an is the voices of the reciters and the ink of
the scribes, and that the voice and the ink are eternal and pre-existent! Who said this? In
which book is this found attributed to them? Tell me! And just as it was transmitted from
them [as a supposed necessary consequence] that Allah will not be seen in the Hereafter,
based on the implication he claimed and the premise he attributed to them! | then began
mentioning the respect due to this Shaykh [Al-Hindi], that he was the senior figure of the
group and their Shaykh, and that he possessed intellect and piety deserving of
appropriate treatment.

| ordered that the entire creed be read to him, as he had not been present in the first
session; they had only brought him in the second session seeking his support. A
trustworthy source later related to me concerning him [Al-HindT], after he left the council,
that he [the source] met with him and asked him, ‘Tell me about this council. He [Al-
Hindi] replied, ‘Neither so-and-so [Ibn Taymiyyah] nor | are at fault. The Amir asked about
something, and he [Ibn Taymiyyah] answered him regarding it, but | thought he [the
Amir] had asked about something else." He [Al-Hindi] also said [to his companions], ‘I
told them, 'You have no [valid] objection against the man [Ibn Taymiyyah], for he
supported abandoning ta'wil (figurative interpretation), while you support the position
of ta'wil. Both are positions attributed to Al-Ash’ari.’ He [Al-Hindi] added, ‘| myself choose
the position of abandoning ta'wil,’ and he produced his will (wasiyyah) that he had
written, which contained the position of abandoning ta'wil.

The narrator told me: 'l then said to him [Al-Hindi], ‘It reached me that you said at the
end of the council—when the assembly was called to witness their agreement—'Do not
record anything from me, neither negation nor affirmation.” Why was that?' He replied,
‘For two reasons: Firstly, | was not present for the reading of the entire creed in the first
session. Secondly, because my companions summoned me so they could gain support
through me, it would not have been appropriate for me to openly disagree with them.
So | remained silent regarding both sides.’

| ordered more than once that the entire creed be reread for this Shaykh [Al-Hindi].
However, some in the assembly felt this would take too long and that only the passage
they had questions about should be read to him, the most significant being the term
hagiqah (reality). So they read it to him. He then presented a fine discussion related to
the signification of words, which | commended and praised him for.

I said: ‘There is no doubt that Allah is Living (Hayy) in reality (hagigatan), Knowing (‘Alim)
in reality, Hearing (SamT’) in reality, Seeing (Basir) in reality. This is agreed upon among
Ahl al-Sunnah and the Sifatiyyah (affirmers of attributes) from all groups, even if some
people of innovation dispute some aspect of this. There is no doubt that Alldh exists
(mawjtd) and the creation exists (mawjad). The term ‘existence’ (wujad)—whether it is
predicated of them both merely by way of lexical equivocation (ishtirak lafzi), or by way
of univocity (tawatu’) which entails sharing in both word and meaning, or by
analogy/gradation (tashkik) which is a type of univocity—according to all positions, Allsh
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exists in reality and the creation exists in reality. Applying the name [e.g, ‘existent] to
both the Creator and the creation in a real sense (bi-tariq al-haqigah) does not entail any
prohibited consequence.’ In that setting, | did not favor one of these three positions over
the others, because my objective was achieved according to all of them.

My objective was to establish what | had stated based on the positions of all groups, and
to demonstrate the agreement of the Salaf and their followers on what | mentioned, and
that the leading figures of the four madhahib, Al-Ash’ari himself, and the major figures
among his companions held the views | mentioned. This was because before the second
session, some senior scholars from the Shafi'iyyah, those affiliated with the Ash'ariyyah,
the Hanafiyyah, and others met with me. They were greatly apprehensive about this
council, fearing the victory of the opponents therein, and also fearing for themselves due
to the potential division of ranks (tafarruq al-kalimah).

If the proof supporting what | mentioned was presented, and if there were no Imams
from their own schools who agreed with it, it would lead to division. It would then be
difficult for them to publicly deviate from the positions of their respective groups, which
would, in turn, empower their enemies to achieve their aims. However, if it could be
shown that Imams from their own madhahib held this view, and the proof for it was
established, and it became clear that it was the way of the Salaf, then they could openly
profess this view, aligning with what they believed inwardly to be the truth. To the extent
that one of the senior Hanafis, who met with me, said, ‘If you just said, ‘This is the
madhhab of Ahmad, and stuck to that, the dispute would end.’

His intention was that the opponents could be deflected from attacking me by stating it
was a followed madhhab, and both the supporter and the disputant would be relieved
from having to openly declare agreement. | replied: ‘No, by Allsh! Ahmad ibn Hanbal has
no exclusive claim to this. This is the creed of the Salaf of the Ummah and the Imdms of
Ahl al-Hadith.' | also said: ‘This is the creed of the Messenger of Allah (peace be upon
him). For every word | have mentioned, | can cite a verse [from the Qur'an], a Hadith, or
a consensus (ijma’) of the Salaf. And | can name those who transmit the consensus from
the Salaf from all Muslim groups: the four jurists (fuqahd’), the theologians
(mutakallimin), the people of Hadith (ahl al-hadith), and the Safis.

To the senior Shafi'ls who spoke with me, | said—in order to clarify that what | mentioned
is the position of the Salaf and the position of the Imams of Ash-ShafiTs companions, and
to cite the statements of Al-Ash’ari and his leading companions which refute these
opponents, so that every ShafiTand everyone who follows Al-Ash’ari’s position that aligns
with the way of the Salaf could find support—'l will demonstrate that the position
attributed to him [Al-Ash'ari] regarding the ta'wil of the Attributes known through
revelation (as-sifat al-khabariyyah) has no basis in his own words, but is rather the view
of a faction among his followers. Thus, the Ash'ariyyah [as a school] have two positions,
but Al-Ash’ari [himself] does not have two positions [on this].

When | mentioned in the council that all of Alldh's names which are also used for
creation—like the term ‘existence’ (wujad), which is predicated in reality (hagigatan) of
both the Necessary Existent (al-W3jib, i.e, Allah) and the contingent existent (al-mumkin,
i.e, creation) according to the three aforementioned views [equivocation, univocity,
analogy]—two senior figures began disputing whether it [existence] is predicated
equivocally (ishtirak) or univocally (tawatu’). One said it is univocal, while the other said
it is equivocal, lest it imply composition (tarkib) [in Allah]. The latter then said: ‘Fakhr al-
Din [al-Razi] mentioned that this dispute is based on whether His existence is identical
to His essence (mahiyyah) or not. Whoever says that the existence of everything is
identical to its essence holds that [‘existence’] is predicated equivocally. Whoever says
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that its existence is something additional to its essence holds that it is predicated
univocally.” The first speaker then began arguing in favor of the view that existence is
additional to essence, in order to support the position that [‘existence’] is predicated
univocally. The second speaker retorted: ‘It is not the position of Al-Ash’ari and Ahl al-
Sunnah that His existence is identical to His essence.’ The first speaker denied this.

I intervened: ‘As for the theologians (mutakallimin) of Ahl al-Sunnah, their view is that
the existence of everything is identical to its essence. The other view—that the existence
of everything is something additional to its essence—is the position of the Mu'tazilah.
Both [positions regarding essence/existence] are correct in one aspect. However, the
correct view [regarding predication] is that these names [like ‘existent’] are predicated
univocally (bi-t-tawatu’), as | have established elsewhere, and | have answered the
objection regarding composition (tarkib) with the two well-known responses.’

‘As for basing this [dispute about univocity/equivocation] on whether a thing's existence
is identical to its essence or not, this is one of the errors attributed to Ibn al-Khatib [Al-
Razi]. For even if we say that a thing's existence is identical to its essence, it does not
necessitate that the name [‘existent] is predicated of it and its counterpart merely
through lexical equivocation (ishtirak lafzl), as is the case with all generic nouns (asma’
al-ajnas). For instance, the name ‘blackness’ (sawad) is predicated of this particular
blackness and that particular blackness univocally (bi-t-tawatu’), yet the essence of this
blackness is not identical to the essence of that blackness. The name signifies the shared
quality between them, which is the absolute universal (al-mutlaq al-kullr). However, this
absolute, on the condition of its absoluteness, exists only in the mind. This does not
necessitate negating the shared quality between the particulars existing externally. If it
did, then univocal names (al-asma’ al-mutawati'ah)—which constitute the majority of
names found in language—would be negated. (These are the linguistic generic nouns: a
name applied to a thing and to everything resembling it, whether it is the name of an
entity or a quality, non-derived or derived, and whether it corresponds to a logical or
juristic genus or not. Rather, the term ‘generic noun’ in language includes geners, classes,
species, and the like. All of these are univocal names, while the particulars they denote
in external reality are distinct).’

Some requested a rereading of the Ahadith mentioned in the creed, so they could criticize
some of them. | understood their intention and said: ‘It seems you have prepared to
challenge the Hadith of the Wild Goats (Hadith al-Aw'al), the Hadith of Al-'Abbas ibn ‘Abd
al-Muttalib.' (They had exerted themselves until they found the statement made by Zaki
al-Din ‘Abd al-'Azim, citing Al-BukharT's statement in his Tarikh (History): ‘Abd Allsh ibn
‘Amirah: his hearing from Al-Ahnaf is not known.)

I replied: ‘This Hadith, besides being narrated by the compilers of the Sunan collections
like AbG Dawid, Ibn Majah, Al-Tirmidhi, and others, is transmitted through two well-
known chains (tariqayn). Criticizing one chain does not invalidate the other. He asked:
‘Doesn't its chain revolve around Ibn ‘Amirah, about whom Al-Bukhari said, ‘His hearing
from Al-Ahnaf is not known'?' | responded: The Imam of Imams, Ibn Khuzaymah,
narrated it in his Kitab al-Tawhid, in which he stipulated that he would only use as proof
what was transmitted by a reliable narrator (‘adl) from a reliable narrator, with a
connected chain (mawsilan) back to the Prophet (peace be upon him). | added:
‘Affirmation takes precedence over negation. Al-Bukhari only negated his own
knowledge of Ibn ‘Amirah hearing from Al-Ahnaf; he did not negate everyone's
knowledge of this. If someone else—like the Imam of Imams, Ibn Khuzaymah—knew
that which establishes the chain (isnad), then his knowledge and affirmation take
precedence over another's negation and lack of knowledge.' The assembly agreed with
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this.

Some members of the assembly began offering praise [towards me] which is not
appropriate for me to relate. They then started debating matters that were not explicitly
in the creed but were related to answers | had given on other issues, or related to what
they might infer from the creed.

One of their senior figures brought forth the Kitab al-Asma' wa al-Sifat (The Book of
Names and Attributes) by Al-Bayhaqi (may Allah the Exalted have mercy upon him) and
said: ‘This contains an interpretation (ta'wil) of the Wajh (Face) from the Salaf.' | replied:
‘Perhaps you mean the statement of Allah the Exalted: {And to Allah belong the east and
the west, so wherever you turn, there is the Wajh of Allah} [Al-Bagarah: 115]?' He said:
"Yes. Mujahid and Ash-ShafiT said it means the Qiblah (direction of prayer) of Allah.' |
responded: 'Yes, this is authentically reported from Mujahid, Ash-Shafi'i, and others, and
it is correct. However, this verse is not one of the verses dealing with Attributes (3yat as-
sifat). Whoever counts it among the Attributes has erred, as a group has done. The context
of the speech indicates the intended meaning, as He said: {And to Allah belong the east
and the west, so wherever you turn (tuwalld), there is the Wajh of Allah}. The east and
the west are directions (jihat). And wajh here means direction (jihah). One asks, ‘Ayyu
wajhin turid?’ meaning, ‘Which direction (jihah) do you intend?' And [one says], ‘Uridu
hadhal-wajh,’ meaning, 'l intend this direction (jihah)." As Allah the Exalted said: {And for
each [religious community] there is a direction (wijhah) toward which it faces (huwa
muwallih3)} [Al-Bagarah: 148]. This is why He said: {so wherever you turn (tuwalld),
there is the Wajh of Allah}, meaning, wherever you face (tastagbild) and direct yourselves
(tatawajjaht). And Allah knows best. May Allah send prayers upon Muhammad.

Section

[Shaykh ‘Alam al-Din transmitted that the Shaykh (may Allah sanctify his soul) said—in
the council of the Sultan’s deputy, Al-Afram—when asked about his creed, and the
Shaykh had brought his ‘Aqidah Wasitiyyah: ‘Il wrote this about seven years ago, before
the arrival of the Tatars in Sham." It was then read in the council. Then ‘Alam al-Din
transmitted from the Shaykh that he said: ‘The reason for writing it was that a judge from
Wasit, @ man of virtue and piety, complained about the condition of the people in their
lands under the rule of the Tatars—the prevalence of ignorance and oppression,']' and
the decline of religion and knowledge. ‘He asked me to write a creed (‘agidah) for him. |
told him, ‘People have written the creeds of the Imams of the Sunnah.’ But he insisted,
saying, 'l only want a creed that you yourself write. So | wrote this creed for him while
sitting one afternoon after the ‘Asr prayer.' The Amir then signaled to his scribe, who read
it to those present word by word. Some objected to my statement therein: ‘And part of
faith in Allah is belief in what He has described Himself with and what His Messenger has
described Him with, without tahrif (distortion), ta'til (denial), takyif (specifying modality),
or tamthil (comparison).” His [the objector's] intention was that this negates ta'wil
(figurative interpretation), which is diverting a word from its apparent meaning, either
obligatorily or permissibly.

[Ibn Taymiyyah continued, according to Al-Birzall's transmission:] ‘| replied: ‘| deliberately
used the term tahrif instead of ta'wil because tahrif is a term explicitly condemned in the

' Shaykh Nasir ibn Hamad al-Fahd (p. 25) said: ‘Alam al-Din is Al-Birzali, Muhammad ibn al-Qasim, the well-known
A5fiz (d. 739 AH). He has a well-known book on history from which Ibn ‘Abd al-Hadi (may Allah have mercy on
him) quotes in his biography of Shaykh al-Islam. Al-Dhahabi's final words [referring to the concluding sentence
below] indicate that the original text [of Al-Birzali's account] is transmitted from one of his history books, but | have
not found it in the sources available to me.
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Qur'an. In this creed, | strove to strictly follow the Book and the Sunnah. Therefore, |
negated what Allah condemned, namely tahrif. | did not mention the term ta'wil in it
because it is a term with multiple meanings, as | have explained elsewhere in Al-Qawa'id
(The Principles). Indeed, the meaning of the term ta'wil in the Book of Allgh is different
from the term ta'wil in the terminology of later scholars (muta'akhkhirin) among the
specialists in Usal (Principles of Jurisprudence) and Figh (Jurisprudence), and also
different from the meaning of the term ta'wil in the terminology of many scholars of
Tafsir (Qur'anic Exegesis) and the Salaf’

I told them: ‘In the negation, | mentioned tamthil (making comparisons/likening) and
did not mention tashbih (anthropomorphism/comparison). This is because tamthil is
explicitly negated by Allah in the text of His Book, where He says: {There is nothing
whatsoever like unto Him} [Ash-Shira: 11]. They [the opponents] began discussing the
negation of tashbih and tajsim (corporealism), elaborating extensively on this and
alluding to the accusations some people level against us in this regard. | responded: ‘My
statement 'without takyif (specifying modality) or tamthil (comparison)’ negates every
falsehood. | chose these two terms specifically because the negation of takyif is
transmitted from the Salaf. For example, Rabrah, Malik, Ibn ‘Uyaynah, and others
stated—in the saying widely accepted by scholars—'The istiwa’ (Allah's rising over the
Throne) is known, the kayf (how/modality) is unknown, belief in it is obligatory, and
asking about it is an innovation (bid'ah).' Thus, these Salaf agreed that the kayf (modality)
is unknown to us. Therefore, | negated it in adherence to the Salaf of the Ummah.’

It [takyif] is also negated by textual evidence (nass). For the ta'wil (ultimate
reality/interpretation) of the verses concerning attributes includes the reality of the One
described (Allah) and the reality of His attributes, which are unknown [to us]. This falls
under the ta'wil which none knows except Allah, as | have established in a dedicated
principle (ga'idah) mentioned in [Qa'idah fi] At-Ta'wil wal-Ma'na (A Principle Concerning
Interpretation and Meaning) and the distinction between our knowledge of the meaning
of speech and our knowledge of its ta'wil (ultimate reality). Likewise, tamthil
(comparison) is negated by textual evidence (nass) and early consensus (ijma’),
alongside rational proof for its negation and the negation of takyif, since the true nature
(kunh) of the Creator is unknowable to humans.’

‘In this context, | mentioned the statement of Al-Khattabi, who transmitted that the
methodology of the Salaf is: ‘To take the verses and Ahadith concerning attributes
according to their apparent meaning (z3hir), while negating any specific modality
(kayfiyyah) or comparison (tashbih) from them. This is because discussion regarding the
Attributes is subsidiary to discussion regarding the Essence (Dhat). The approach to the
Attributes follows the pattern and example set for the Essence. Therefore, just as affirming
the Essence is an affirmation of existence, not an affirmation of modality, likewise,
affirming the Attributes is an affirmation of existence, not an affirmation of modality.’

‘One of the senior opponents then said: ‘In that case, is it permissible to say: ‘He is a body
(jism), but not like [other] bodies'? Myself and some of the virtuous scholars present
replied to him: ‘It has only been stated that Alldh is described with what He described
Himself with and what His Messenger (peace be upon him) described Him with.
Nowhere in the Book or the Sunnah does it state that Allah is a jism (body/corporeal
entity) for this [question] to even arise. The first person to say that Allah is a jism was
Hisham ibn al-Hakam, the R&fidi.’

‘As for our statement: ‘They [Ahl al-Sunnah] are the middle path (wasat) among the sects
of the Ummabh, just as the Ummah is the middle nation (wasat) among the nations. Thus,
they are the middle path in the chapter of Allah’s attributes, between the people of ta'til
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(negation), the Jahmiyyah, and the people of tamthil (comparison), the Mushabbihah
(anthropomorphists).’ | was told, 'You have authored the creed of Imam Ahmad, and
they intended to end the dispute on the grounds that it was a followed madhhab. |
replied: ‘I have only produced the creed of the Righteous Salaf, all of them; Imam Ahmad
has no exclusive claim to this.’

| said: 'l grant anyone who disagrees with anything in this creed a period of three years.
If he brings forth a single letter from the first three generations that contradicts what |
have mentioned, | will retract it. And | take it upon myself to produce transmissions from
all groups—from the first three generations—that concur with what | have mentioned,
including from the Hanafiyyah, Malikiyyah, Shafi'iyyah, Hanbaliyyah, Ash'ariyyah, Ahl al-
Hadith, and others.’

‘Then the disputant requested discussion on the issue of the Harf (letters) and Sawt
(voice/sound). | said: ‘What is related about Ahmad and his companions—that the voices
of the reciters and the ink in the Masahif are eternal and pre-existent (qadim azall)—is a
fabricated lie. Neither Ahmad nor any of the Muslim scholars ever said this.' | produced a
booklet containing what Abi Bakr al-Khalldl mentioned in Kitab as-Sunnah from Imam
Ahmad, and what his companion Ab Bakr al-Marwadhi compiled of Ahmad'’s words and
the words of the Imams of his time: that whoever says, ‘My utterance (lafz) of the Qur'an
is created,’ is a Jahmi, and whoever says, My utterance is] uncreated,’ is an innovator
(mubtadi’)." | added: ‘So what about someone who says, ‘My utterance is pre-existent
(azal1)? What about someone who says, ‘My voice is eternal (qgadim)"?'

‘The disputant said: 'People from the Hashwiyyah and the Mushabbihah affiliated
themselves with Ahmad,’ and similar remarks. | replied: The Mushabbihah and
Mujassimah are more numerous among groups other than the companions of Imam
Ahmad than they are among them. Look at the various groups of Kurds; they are all
Shafits, yet among them exists a degree of anthropomorphism (tashbih) and
corporealism (tajsim) not found in other groups. The people of Jilan include both Shafi'is
and Hanbalis. As for the pure Hanbalis, such [beliefs] are not found among them to the
extent they are found among others. And the Karramiyyah, who are corporealists, are all
Hanafis.'

‘| said to him: ‘Who among our companions is a Hashwi in the sense you intend? Al-
Athram? Abd Dawid? Al-Marwadhi? Al-Khallal? Abd Bakr ‘Abd al-'Aziz? Aba al-Hasan al-
Tamimi? Ibn Hamid? Qadi Aba Ya'la? Abu al-Khattab? Ibn ‘Aqil?’ | raised my voice and
said: ‘Name them! Tell me who among them?' Is it through the lies of Ibn al-Khatib [Al-
Razi] and his fabrications against people regarding their beliefs that the Shari'ah is
nullified and the landmarks of the religion are obliterated? Just as he and others
transmitted from them that they say the eternal Qur'an is the voices of the reciters and
the ink of the scribes, and that the voice and the ink are eternal and pre-existent! Who
said this? In which book is this found attributed to them? Tell me! And just as it was
transmitted from them [as a supposed necessary consequence] that Allah will not be
seen in the Hereafter, based on the implication he claimed and the premise he attributed
to them!

‘When the issue of the Quran was reached—that it is the Speech of Allah, uncreated;
from Him it originated (minhu bada’a) and to Him it shall return (wa ilayhi ya'id)—some
disputed the phrase ‘from Him it originated and to Him it shall return,’ demanding an
explanation. | replied: ‘As for this statement, it is transmitted and established from the
Salaf. For example, ‘Amr ibn Dinar reported: | met people seventy years ago saying: Allah
is the Creator, and everything besides Him is created, except for the Qur'an, for it is the
Speech of Allah, uncreated; from Him it originated, and to Him it shall return.’ The
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meaning of from Him it originated' is that He is the One Who spoke it, and He is the One
Who sent it down from His presence. It is not as the Jahmiyyah claim, that it was created
in the air or elsewhere, or that it originated from other than Him. As for ‘to Him it shall
return, it means that at the end of time, it will be lifted (yusra bihi) from the Masahif and
the hearts, such that not a single word will remain in the hearts, nor a single letter in the
Masahif.’ The majority of those present agreed with this.’

| said: ‘This is similar to what the Prophet (peace be upon him) said: ‘The servants do not
draw near to Allsh with anything like that which came forth from Him (kharaja minhu),
meaning the Qur'an. And Khabbab ibn al-Aratt said: ‘O so-and-so! Draw near to Allah as
much as you can, for you will never draw near to Allah with anything more beloved to
Him than that which came forth from Him.'

| said: ‘And that Allah spoke it in reality (haqgiqatan). And that this Qur'an—which Allah
revealed to Muhammad (peace be upon him)—is the Speech of Allgh in reality, not the
speech of anyone else. It is impermissible to make the unqualified statement that it is a
‘narration’ (hikayah) of Allah's Speech or an ‘expression’ (‘ibarah) of it. Rather, when
people recite the Qur'an or write it in the Masahif, it does not cease thereby to be the
Speech of Allah the Exalted in reality. For speech is only truly attributed to the one who
spoke it initially, not to the one who conveyed it as a messenger.’

‘Some showed discomfort at the affirmation that it is the Speech of Allah in reality, even
after conceding that Allah spoke it in reality. However, he eventually conceded this point
when it was explained to him that metaphorical speech (majaz) can validly be negated,
whereas this [attribution] cannot validly be negated, and that the transmitted sayings of
past scholars and the poetry attributed to poets are considered their speech in reality.
When | mentioned therein that speech is only truly attributed to the one who spoke it
initially, not to the one who conveyed it, they approved of this statement and held it in
high regard.'

‘| mentioned what the Salaf of the Ummah reached consensus (ijma’) upon: that He,
Glorified is He, is above the Throne (fawga al-'arsh), and that He is with us—this is true
according to its reality (haqq ‘ala haqigatih), requiring no distortion (tahrif), but must be
safeguarded from false assumptions. The meaning of His statement {And He is with you
wherever you are} [Al-Hadid: 4] is not that He is intermingled with creation, for this is not
necessitated by the language, it contradicts the consensus of the Salaf of the Ummah,
and it contradicts the natural disposition (fitrah) upon which Allah created mankind.
Rather, the moon, one of Allah'’s signs and among His smaller creations, is positioned in
the sky, yet it is ‘with' the traveler wherever he may be!’

‘When | mentioned that all of Allah's names which are also used for creation—like the
term ‘existence’ (wujad), which is predicated in reality of both the Necessary Existent and
the contingent existent—two senior figures disputed whether it is predicated equivocally
(ishtirak) or univocally (tawatu’). One said it is univocal. The other said it is equivocal, lest
it imply composition (tarkib). The latter then said: ‘Fakhr al-Din [al-Razi] mentioned that
this dispute is based on whether His existence is identical to His essence (mahiyyah) or
not. Whoever says that the existence of everything is identical to its essence holds that
[‘existence’] is predicated equivocally. Whoever says that its existence is something
additional to its essence holds that it is predicated univocally.” The first speaker then
began arguing in favor of the view that existence is additional to essence, in order to
support the position that [‘existence’] is predicated univocally. The second speaker
retorted: ‘The position of Al-Ash'ari and Ahl al-Sunnah is that His existence is identical to
His essence.’ The first speaker denied this.’
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I said: ‘As for the theologians (mutakallimn) of Ahl al-Sunnah, their view is that the
existence of everything is identical to its essence. The other view—that the existence of
everything is something additional to its essence—is the position of the Mu'tazilah. Both
[positions regarding essence/existence] are correct in one aspect. However, the correct
view [regarding predication] is that these names [like ‘existent’] are predicated univocally
(bi-t-tawatu’), as | have established elsewhere. As for basing this [dispute about
univocity/equivocation] on whether a thing's existence is identical to its essence or not
identical to the existence of its essence [sic], this is one of the errors attributed to Ibn al-
Khatib [Al-Razi]. For even if we say that a thing's existence is identical to its essence, it
does not necessitate that the name [‘existent] is predicated of it and others merely
through lexical equivocation (ishtirak lafzl), as is the case with all generic nouns (asma’
al-ajnas). For instance, the name ‘blackness’ (sawad) is predicated of this particular
blackness and that particular blackness univocally (bi-t-tawatu’), yet the essence of this
blackness is not identical to the essence of that blackness. The name signifies the shared
quality between them, which is the absolute universal (al-mutlaq al-kulli). However, this
absolute, on the condition of its absoluteness, exists only in the mind. This does not
necessitate negating the shared quality between the particulars existing externally. If it
did, then ‘univocal names' (al-asma’ al-mutawati'ah)—which constitute the majority of
names found in languages, namely the ‘linguistic generic nouns' (asma’ al-ajnas al-
lughawiyyah), which is the name attached to a thing and whatever resembles it (whether
it is the name of an entity or a quality, non-derived or derived, and whether it corresponds
to a logical or juristic genus or not; rather, the term ‘generic noun’ in language includes
genera, classes, species, and the like)—would be negated. All of these are univocal
names, while the particulars they denote in external reality are distinct’ [End of Al-
Birzal's transmission]

Al-Dhahabi said: Then agreement was reached that this was a sound, Salafi creed."

Section

‘Abd Allah ibn Taymiyyah wrote to his brother Zayn al-Din:

In the Name of Allah, the Most Gracious, the Most Merciful. From his brother, ‘Abd Allah
ibn Taymiyyah, to the Shaykh, the Imam, the Scholar, the Virtuous, the Great Leader,
Zayn al-Din—may Allah the Exalted adorn him with the ornaments of His allies (awliya'),
honor him in this world and the Hereafter with the honor granted to His chosen ones
(asfiya"), grant him glad tidings of the greatest victory over his enemies, and inspire him
to be grateful for [His] blessings, especially the best of His blessings: that which Allah,
Glorified is He, bestowed of the mighty victory for Islam, the Sunnah, and its people over
the party of Shaytan and his allies.

To proceed: | praise Allah before you, the One other than Whom there is no god worthy
of worship, and He is worthy of all praise. | send prayers upon His Prophet Muhammad,
upon him be the best of prayers and peace. | wish to inform him [Zayn al-Din] of the
greatest victory and clear conquest (fath mubin) that Allah, Glorified is He, has bestowed
upon us and upon all Muslims. Although minds are incapable of grasping it in detail and
tongues fall short of describing it completely, we shall mention of it what Allah, Glorified
is He, has facilitated, summarized and free from excessive length.

It began when, on Monday the 8th of Rajab, the Sultan’s deputy gathered the four chief
judges, their deputies, the Muftis, and the Mashayikh: Najm al-Din, Shams al-Din, Taqr al-

' Refer to the commentary at the bottom of page 194 of this volume [of the original Arabic edition].)
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Din, and Jamal al-Din [the chief judges]; Jalal al-Din, deputy to Najm al-Din; Shams al-
Din ibn al-'Izz, deputy to Shams al-Din; ‘Izz al-Din, deputy to Taqi al-Din; Najm al-Din,
deputy to Jamal al-Din; Shaykh Kamal al-Din ibn al-Zamalkani; Shaykh Kamal al-Din ibn
al-Sharshi; Ibn al-Wakil from the Shafi'iyyah; Shaykh Burhan al-Din ibn ‘Abd al-Haqq from
the Hanafiyyah; Shaykh Shams al-Din al-Hariri from the Malikiyyah; Shaykh Shihab al-
Din al-Majd from the Shafi'iyyah; Shaykh Muhammad ibn Qawwam; and Shaykh
Muhammad ibn Ibrahim al-Urmawi.

Then the Sultan’s deputy asked about the creed (‘aqidah). He [Ibn Taymiyyah] replied:
‘The creed is not mine, nor that of anyone greater than me. Rather, the creed is taken
from Allah, Glorified and Exalted is He, His Messenger (peace be upon him), and that
upon which the Salaf (pious predecessors) of the Ummah (Muslim community) reached
consensus (ijma’). It is taken from the Book of Allsh the Exalted, from the Ahadith
(prophetic traditions) in Al-Bukhari, Muslim, and other known Ahadith collections, and
from what is established from the Salaf of the Ummah.’ The Amir said, ‘We want you to
write down the form of the creed for us. The Shaykh replied: ‘If | state something now
from memory, the liars might say, ‘He concealed part of it' or 'He compromised.’ Rather,
I shall present what | wrote several years before this council, prior to the arrival of the
Tatars.' He then brought forth the Wasitiyyah. The reason for its name is that the one who
requested it from the Shaykh was a man from the judges of Wasit—from the companions
of Ash-ShafiT—who came for Hajj about ten years ago. He possessed great righteousness
and piety. He requested the Shaykh to write a creed for him. The Shaykh told him: ‘People
have written much in this field; take one of the creeds of Ahl al-Sunnah (the People of
the Prophetic Way).' He replied: ‘| would prefer that you write one for me.’ So he wrote
this ‘Agidah for him while sitting in his gathering after the ‘Asr prayer. The Shaykh related
the gist of this account to the Amir.

Then it was read to those present from beginning to end, word by word, and discussions
took place regarding certain passages. Among them were those who harbored feelings
towards the Shaykh known only to Allah. Their assumption was that if they engaged him
regarding this text, they could demonstrate that he opposed the position of Ahl al-
Sunnah wal-Jama'ah (the People of the Prophetic Way and the Community). They raised
three questions concerning three points: its designation as the ‘Creed of the People of
the Saved Sect' (‘aqidati ahl al-firgah an-najiyah), the statement [He] rose over (istawa)
in reality (hagiqatan)’, and the statement '[He is] above the heavens' (fawga as-samawat).

The Shaykh then said to the scribe whom the Sultan’s deputy had seated—Shaykh Kamal
al-Din ibn al-Zamalkani—'Write down the answer to these.' As the session had lasted
long, from mid-morning until nearly the ‘Asr prayer, they signaled to postpone this until
a second session, which was set for Friday, the 12th of Rajab. They [the opponents]
gathered [again], and Safi al-Hindi attended with them. | ['Abd All3h, the author] attended
the second session; | was unaware of the first session when they convened. During those
intervening days, they had researched and consulted Al-Fusts [likely referring to
sections/chapters of theological works, or perhaps Fusis al-Hikam] and agreed among
themselves to leave no possible [argument unmade].

When | attended after the Jumu'ah prayer and the council was settled, people praised
Safi al-Hindi. A group among them said, ‘'He is the Shaykh of the group and their senior
figure in this [field of Kalam (speculative theology)]; people have studied this discipline
(fann) under him. They agreed that he alone would speak with the Shaykh [Ibn
Taymiyyah], and when he finished, others would speak one after another.

The Shaykh delivered a sermon (khataba), praising Allah and lauding Him with the
sermon of Ibn Mas'tid (may Allah be pleased with him). Then he said: ‘Indeed, Allah the
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Exalted has commanded us to maintain unity (jama'ah) and harmony (i'tilaf), and
forbidden us from division (furqah) and discord (ikhtilaf). Our Lord is One, our Messenger
is one, our Book is one, and our religion (din) is one. There is no disagreement among
the Salaf and the Imams of Islam concerning the fundamentals (usal) of the religion, and
division regarding them is unlawful, for Allah the Exalted says: {And hold firmly to the
rope of Alldh all together and do not become divided.} [Al ‘Imran: 103], and He says:
{Indeed, those who have divided their religion and become sects—you, [0 Muhammad],
are not [associated] with them in anything} [Al-An'am: 159]. People have disputed
concerning this field; one says, ‘l am a Hanbali,' and another says, ‘| am an Ash’ari.’ | have
brought the books of Al-Ash'ari and the books of his major companions, such as the
books of Abl Bakr ibn al-Baqillant. | have also brought transmissions of the positions of
the Salaf from the Malikiyyah, Shafi'iyyah, Hanbaliyyah, Ahl al-Hadith (the People of
Hadith), and the Shaykhs of the Stfiyyah, [showing] that they all agree on a single creed.
Likewise, [I have] brought transmissions from the Shaykhs of the companions of Abu
Hanifah, such as Muhammad ibn al-Hasan [al-Shaybani] and Al-Tahawi, regarding what
they mentioned about the Attributes and other fundamentals of the religion.' He read a
section from what Al-Hafiz ibn ‘Asakir mentioned in his book [Tabyin Kadhib al-Muftari]
about [Al-Ash’ar's book] Al-Ibanah, stating that he [Al-Ash’ari] held the same view as
Imam Ahmad. He presented Kitab al-Tamhid by Al-Qadi Abd Bakr ibn al-Baqillani. He
presented transmissions (nuqal) from Malik and his major companions, such as Ibn Abi
Zayd and Al-Qadi ‘Abd al-Wahhab and other senior companions of Malik, explicitly
stating that Allah rose over (mustawin) the Throne with His Essence (bi-dhatih).

He said: ‘As for what | mention, it is the way (madhhab) of the Salaf. He presented their
exact words and the words of those who transmitted their positions from the four
schools, Ahl al-Hadith, the theologians (mutakallimin), and the Sifiyyah. ‘I will mention
its concordance with the Book and the Sunnah, and that there is nothing in it negated by
reason (‘aql). If Allah the Exalted unites the hearts of the assembly upon this, then praise
be to Allah, Lord of the worlds. But if anyone opposes this, then [my] subsequent speech
will contain what | have to say: | will expose the secrets, tear down the veils, clarify what
needs clarification, meet with the Sultan, and tell him other things.’

It was a great and momentous day, during which profound matters of research and
transmission were clarified for those present. Discussions also touched upon matters
outside the ‘Agidah Wasitiyyah, as he presented to them his answer concerning the issue
of the Qur'an and the issue of Istiwd’ (Allah’s rising over the Throne)—about which he
had been asked previously, some twelve years prior—and read parts of that answer to
them. They asked him about specific wordings in the Mas'alah Hamawiyyah (The
Question from Hamah). They put forth all the points [or questions] they harbored, saying,
‘These are our questions, and nothing remains in our minds.' When the Shaykh answered
their questions, they agreed with him, and the council concluded on that note.

He had told them: ‘Anyone who disagrees with anything | have said should write down
his disagreement in his own hand and transmit evidence from the Salaf for his opposing
view. Alternatively, let each person write his own creed, and these creeds can be
presented to the authorities (wulat al-umar), and it can be determined which of them
aligns with the Book and the Sunnah.' He also said: ‘Whoever brings a single letter from
the Salaf contradicting what | have mentioned, | will adopt his view. And | can present
transmissions from all groups showing that they described the way of the Salaf just as |
have laid it out. | am in agreement with the Salaf and will debate based on that. All the
Imams of the various groups—Hanafiyyah, Malikiyyah, Shafiiyyah, Hanbaliyyah,
Ash’ariyyah, Ahl al-Hadith, and Safiyyah—agree with what | say.’
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They asked him about the zahir (apparent meaning): should it be affirmed or not? He
replied: ‘This is not [explicitly discussed] in the 'Aqidah [Wasitiyyah], but | will volunteer
an answer based on most of those who related the way of the Salaf—such as Al-Khattabi,
Abu Bakr al-Khatib [al-Baghdadi], Al-Baghawi, Aba Bakr and Abi al-Qasim al-Tamimi,
Abu al-Hasan al-Ash'ari, Ibn al-Baqillani, Aba ‘Uthman al-Sabani, Abd ‘Umar ibn ‘Abd al-
Barr, Al-Qadi Abl Ya'la, Sayf al-Din al-Amidi, and others—regarding the negation of
modality (kayfiyyah) and comparison (tashbih) from them [the attributes], and [their
principle] that discussion regarding the Attributes is subsidiary to discussion regarding
the Essence (Dhat). The approach to the Attributes follows the pattern and example set
for the Essence. Therefore, just as affirming the Essence is an affirmation of existence, not
an affirmation of modality, likewise, affirming the Attributes is an affirmation of existence,
not an affirmation of modality.’

‘A group [of later scholars] has transmitted..." that the way of the Salaf is that the apparent
meaning (zahir) is not intended.’ He [Ibn Taymiyyah] said: ‘The reconciliation between
these two transmissions is that ‘zahir' is an equivocal term (lafz mushtarak, a term with
multiple meanings). The apparent meaning that is only appropriate for creation is not
intended. However, the apparent meaning that befits the Majesty and Grandeur of Allah
the Exalted is intended. This [latter type] is what is intended regarding the Names and
Attributes of Allah the Exalted, such as the Living (Al-Hayy), the Knowing (Al-'Alim), the
Powerful (Al-Qadir), the Hearing (As-SamT’), the Seeing (Al-Basir).’ Subtle discussions
ensued that only a few people could comprehend.

It was clarified that Allah the Exalted is above His Throne (fawqa ‘arshihi) in a manner
befitting His Majesty. 'l do not say He is above it like a creature is upon [another] creature,
as the Mushabbihah (anthropomorphists) claim. Nor is it said that there is no Lord above
the heavens or upon the Throne, as the negating (mu'attilah) Jahmiyyah claim. Rather, it
is said that He is above His heavens, upon His Throne, distinct (ba'in) from His creation.’
He spoke about the term jihah (direction), explaining that it has a shared meaning (ma'na
mushtarak, i.e, it can be understood in different ways), and about the term haqgigah
(reality).

He was asked about the issue of the Qur'an and the Voice (sawt), and he answered in
detail, consistent with an answer he had given previously. He said: ‘Whoever says that
the servant's voice reciting the Qur'an or the ink in the Mushaf (copy of the Quran) is
eternal (qadim) is mistaken and misguided. None of the scholars among the companions
of Imdm Ahmad or others ever said this. What is transmitted from them—that they say
the Qur'an is nothing but the voice heard from the reciter and the ink in the Mushaf, and
that this [voice and ink] is nonetheless eternal—is a fabricated lie. Ahmad never said this.
He presented explicit texts (nusts) from Imam Ahmad and his companions, and the
companions of Malik, Ash-Shafi, Al-Ash'ari, and others, stating: ‘Whoever says, ‘My
utterance (lafz) of the Qur'an is uncreated,’ is an innovator (mubtadi’).’ ‘So what about
one who says, ‘My voice reciting it is uncreated,’ or says, ‘My voice reciting it is eternal
(qadim)"?' He precisely defined the discourse on this matter, stating that making the
unqualified assertion negating the Letter (harf) is an innovation (bid'ah) not uttered by
Imam Ahmad or any other followed Imams. Rather, the way of the Salafis that the Qur'an
is the Speech of Allah: its letters (hurdf) and its meanings (ma'ant). Speech is truly

! Blank space in the original manuscript.

Shaykh Nasir ibn Hamad al-Fahd said (p. 25): The Shaykh (may Allah have mercy on him) attributed this view in
(Majmi’ al-Fatawa 33/177) to 'some later scholars' without naming them, saying, 'And whoever among the later
scholars said that the way of the Salaf is that the apparent meaning is not intended...' In (6/355) he mentioned the
proponent as 'some people’ also without naming, It appears the missing word is 'from the later scholars' (min al-
muta’akhkhirin), and Allah the Exalted knows best.
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attributed to the one who spoke it initially, not to the one who conveyed it as a
messenger. And [he affirmed] that Alldh spoke with a Voice (sawt), citing the Hadith of
Abu Sa'id (may Allah be pleased with him) found in the two Sahih collections [Al-Bukhari
and Muslim].

The Maliki deputy began saying, ‘You are saying that Allah calls out with a voice (bi-
sawt)!" The Shaykh retorted: ‘Thus spoke your Prophet, if you believe in him! Thus spoke
Muhammad ibn ‘Abd Allah, if he is indeed a Messenger in your view! Whenever the
Shaykh cited a Hadith and attributed it to the two Sahih collections, the Sultan’s deputy
would ask them [the opponents], 'Did the Prophet (peace be upon him) say this?’ They
would reply, ‘Yes." He would then ask, ‘So, what is said about someone who holds the
view of the Prophet (peace be upon him)? He [the deputy] also asked him [lbn
Taymiyyah], ‘Everything you have said, did you say it from yourself?' He replied: ‘Rather,
| transmit all of it from the Prophet of the Ummah (peace be upon him), and |
demonstrate that the various groups of Islam transmit it from the Salaf just as | have
transmitted it, that the Imams of Islam adhere to it, that | debate based upon it, and that
I know the position (madhhab) of everyone who opposes me.’

The Shaykh became greatly agitated with the Maliki deputy and Safi al-Hindi and
silenced them so effectively that they spoke no more of consequence thereafter. The
specific details of matters are too numerous for this paper. After the council, one of the
Shafis brought a passage from the Tafsir (Exegesis) of Al-Qurtubr stating that none of
the Salaf denied that Allah the Exalted rose over (istawa ‘ald) the Throne in reality
(hagiqatan), that they do not negate direction (jihah), that they only speak according to
what His Messengers informed, that the Throne is specified because it is the greatest of
creations, and that they were only ignorant of the modality (kayfiyyah) of the Istiwa’ and
that its true nature (haqiqah) is unknown. As Malik (may Allah have mercy on him) said:
‘The Istiwd' is known'—meaning, in the language—'the modality (kayf) is unknown,
belief in it is obligatory, and asking about it is an innovation (bid'ah)." The Maliki
remarked, ‘We did not know this.’

After the council, indescribable lies, fabrications, and contradictions occurred on the part
of Ibn al-Wakil and others, as is their way. Therefore, know that anything reaching you
that contradicts what | have mentioned consists of lies and fabrications. We do not yet
know how the matter has unfolded in Egypt, except for what was in the Sultan’s letter: ‘It
has reached us that Shaykh so-and-so [Ibn Taymiyyah] has written a creed he is calling
people to, and that some people have objected to it. Let a council be convened for him
regarding this. You [the deputy] are to observe what occurs, investigate the matter
thoroughly (kashfan shafiyan), and inform us.’ Peace be upon you, and the mercy of Allah
and His blessings. And upon the Shaykh, the great Imam, the learned, the virtuous, the
delight of the eye, 'lzz al-Din, the best of peace. Likewise, peace upon every individual
among the family, companions, and acquaintances. Peace.

Section

Imam Abu al-’Abbas Ahmad ibn Taymiyyah stated in a ‘response’ to a paper sent to him
while in prison during Ramadan, year 706 AH: All praise is due to Allah; we praise Him,
seek His aid, and ask His forgiveness. We seek refuge in Allah from the evils of our own
souls and the wickedness of our deeds. Whomever Allsh guides, none can lead astray;
and whomever He leads astray, none can guide. | bear witness that there is no god worthy
of worship except Allah alone, having no partner. And | bear witness that Muhammad is
His servant and His Messenger, whom He sent with guidance and the religion of truth,
that He may make it prevail over all other religions, and sufficient is Allah as a Witness.
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May Alldh send abundant prayers and peace upon him and his family.

To proceed: The ‘paper’ containing the message from the two venerable, learned, devout
Shaykhs and exemplars has arrived. May Allah support them and all the brothers with a
spirit from Him, inscribe faith in their hearts, grant them an entrance of truth and an exit
of truth, and make them among those by whom the authority (sultan) is aided: the
authority of knowledge, proof (hujjah), clarification (bayan), and evidence (burhan); and
the authority of power and victory through the spearhead and supporters. May He make
them among His pious allies (awliya") and His conquering soldiers against those peers
who oppose them, and among the leaders (aimmah) of the God-fearing (muttaqin),
those who combine patience (sabr) and certainty (igan). Allsh will surely bring this to
pass and fulfill His promise, in secret and in public, and He will exact vengeance from the
party of Shaytan on behalf of the servants of the Most Gracious (Ar-Rahman).

However, [this occurs] according to what His wisdom dictates and His established way
(sunnah) entails, involving trial (ibtild") and testing (imtihan), through which Allah
distinguishes the people of truthfulness and faith (iman) from the people of hypocrisy
(nifaq) and slander (buhtan). For His Book indicates that there must inevitably be trials
(fitnah) for everyone who calls to faith, and punishment for those guilty of evil deeds and
transgression (tughyan). Allah the Exalted said: {Alif, Lam, Mim.} {Do people think that
they will be left alone because they say, ‘We believe,’ and that they will not be tested
(yuftantin)?} {And We certainly tested (fatanna) those before them. And Allah will surely
make known those who are true, and He will surely make known the liars.} {Or do those
who do evil deeds think they can surpass Us? Evil is their judgment!} [Al-'Ankabdt: 1-4].
Thus, He, Glorified is He, denounced whoever assumes that the perpetrators of evil deeds
can escape Him (the Pursuer), or that those who claim faith will be left without a trial
(fitnah) that distinguishes the truthful (sadig) from the liar (kadhib).

He informed [us] in His Book that truthfulness in faith is only realized through striving
(jihad) in His way. He, the Exalted, said: {The bedouins say, ‘We have believed.' Say, ‘'You
have not [yet] believed; but say [instead], ‘We have submitted,’..."’} until His statement:
{The believers are only the ones who have believed in Allah and His Messenger and then
doubt not but strive with their properties and their lives in the cause of Allah. It is those
who are the truthful} [Al-Hujurat: 14-15]. And He informed [us] in His Book of the loss
incurred by the one who turns back on his face [away from faith] when faced with trial
(fitnah), the one who worships Allah therein ‘on an edge’ (‘ald harf)—that is, the side or
periphery, where one is unstable. Rather, faith only remains firm [for such a person] when
he encounters the worldly good he desires. Allah the Exalted said: {And of the people is
he who worships Allah on an edge...} [Al-Hajj: 11] the verse.

All3h the Exalted said: {Or do you think that you will enter Paradise while Allah has not
yet made known those of you who strive hard (jadhadid) and made known the patient
(sabirin)?} [Al ‘Imran: 142]. And All3h the Exalted said: {And We will surely test you until
We make known those among you who strive hard (mujahidin) and the patient (sabirin),
and We will test your affairs.} [Muhammad: 31]. And He, Glorified is He, informed that
when apostates (murtaddin) appear, there must inevitably appear those who love [Allah]
and are loved [by Him] (muhibbin mahbabin), the strivers (mujahidin). He said:
{Whoever of you reverts from his religion—Allgh will bring forth [in place of them] a
people He will love and who will love Him...} [Al-M&'idah: 54] the verse.

These are the ones who are grateful (shakiriin) for the blessing of faith and patient
(sabirdin) through testing, as Allah the Exalted said: {Muhammad is not but a messenger;
[other] messengers have passed on before him. So if he was to die or be killed, would
you turn back on your heels [to unbelief]? And he who turns back on his heels will never
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harm Allah at all; but Allah will reward the grateful (shakirin).} {And it is not [possible]
for one to die except by permission of Allah at a decree determined. And whoever desires
the reward of this world, We will give him thereof; and whoever desires the reward of the
Hereafter, We will give him thereof. And We will reward the grateful (shakirin).} {And
how many a prophet [fought and] with him fought many religious scholars. But they
never lost assurance due to what afflicted them in the cause of Allah, nor did they weaken
or submit. And Allah loves the patient (sabirin).} {And their words were not but that they
said, 'Our Lord, forgive us our sins and the excess [committed] in our affairs and plant
firmly our feet and give us victory over the disbelieving people.’} {So Allah gave them the
reward of this world and the good reward of the Hereafter. And Allah loves the doers of
good (muhsinin).} [Al ‘Imran: 144-148].

Therefore, if Allah blesses a person with patience (sabr) and gratitude (shukr), then
everything Allah decrees for him is good for him, as the Prophet (peace be upon him)
said: {'Allah does not decree anything for the believer except that it is good for him: if
ease (sarrd") afflicts him and he is grateful (shakara), it is good for him; and if hardship
(darra") afflicts him and he is patient (sabara), it is good for him."} The patient and grateful
one (as-sabir ash-shakdr) is the believer whom Allah mentioned in more than one place
in His Book. Whoever Allah has not blessed with patience and gratitude is in the worst
state, and both ease and hardship, in his case, lead to a dreadful end. How much more
so when this [trial] concerns momentous matters that are among the tribulations
(mihan) of the Prophets and the Truthful (siddigin), involving the affirmation of the
fundamentals of the religion (usdl ad-din) and the preservation of faith and the Qur'an
from the plots of the people of hypocrisy (nifaq), heresy (ilhad), and slander (buhtan)?

So, all praise is due to Alldh, abundant, pure, blessed praise, as our Lord loves and is
pleased with, and as befits the nobility of His Countenance and the might of His Majesty.
Allah is the One asked to make you and all other believers firm with the steadfast word
in the life of this world and in the Hereafter, to perfect His blessings upon you, both
hidden and apparent, and to grant victory to His religion, His Book, and His believing
servants over the disbelievers (kafirin) and the hypocrites (munafigin), whom we have
been commanded in His clear Book to strive against (jihad) and be harsh toward.

As for you, then receive glad tidings of types of goodness and joy beyond what has ever
crossed the mind. The significance of this ‘affair' (qadiyyah) and what relates to it is
greater than what is imagined by those who only consider the minor details of matters.
This is why, among what | conveyed to the messenger's trustee, ‘Ala’ al-Din al-Taybarsi, |
said: ‘The right in this ‘affair’ is not mine personally, but belongs to Allah, His Messenger,
and the believers from the east of the earth to its west. | cannot alter the religion, nor
lower the banner of the Muslims. Nor can | apostatize from the religion of Islam for the
sake of so-and-so.’

‘Yes, it is possible for me not to seek retribution for myself, not to repay those who
wronged me and slandered me, not to demand my personal due, and not to intend harm
to anyone through [asserting] my right. All of this | readily forgo—and to Allsh belongs
all praise—and my soul is content with that." | had told him: ‘The harm in this ‘affair’ is
not upon me; rather, it is upon you. For those who instigated it are enemies of Islam, who
detest it, detest its allies (awliyd’) and those who strive (mujahidin) in its defense, and
prefer the victory of its enemies like the Tatars and others. They have devised a plot
against you to corrupt your religion (millah) and your state (dawlah). Some of them have
gone to the lands of the Tatars, while others reside in Sham (Greater Syria) and
elsewhere!

‘This affair has secrets | cannot mention, nor can | name those involved, until you consult
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the Sultan’s deputy. If he permits it, | will mention it to you; otherwise, it should not be
said to him. As for what | am saying, investigate it yourselves.' He [Al-Taybarsi] was
astonished by this and said, ‘O Mawlana (Our Master)! Will you not name anyone for
me?' | replied, 'l will not do that, for it is not appropriate. However, you should know
generally that they intended to corrupt your religion and your worldly affairs. They used
me as a figurehead and a cover, knowing that | am loyal to you [the Mamluk state] and
strive for the well-being of your religion and worldly affairs. And soon, if Allah wills, the
matter will be exposed.’

| told him: ‘Otherwise, what do | have to fear? If | am killed, | will be among the best of
martyrs (shuhada’), and mercy and acceptance will be upon me until the Day of
Resurrection, while upon my killer will be perpetual curse in this world and punishment
in the Hereafter. Let everyone who believes in Allah and His Messenger know that if | am
killed, it is for the sake of Allah’s religion. And if | am imprisoned, then imprisonment, in
my case, is one of the greatest blessings of Allah upon me. By Allah, | cannot adequately
thank Allah for His blessing upon me in this imprisonment. | possess nothing over which
| fear [loss at the hands of] people—no land grants (igtd’), no teaching position
(madrasah), no wealth, no leadership (riyasah), and no status (jah). The fear is rather for
you, if your positions of leadership and wealth disappear, and your religion—through
which you attain happiness in this world and the Hereafter—becomes corrupted. This
was the objective of the enemy who instigated this fitnah (trial/discord).’

I said: ‘These individuals in Egypt—the Amirs, judges, and Shaykhs—are my brothers and
companions. | have never wronged any of them, and | have always treated them well. So
what [dispute] is there between me and them? However, the hypocrites (munafiqan),
the enemies of Islam, have confused them.’ (And | say to you [Zayn al-Din]—though it
did not happen that | said this to him [Al-Taybarsi])—'Indeed, among the believers are
those who listen to the speech of the hypocrites and obey them, even if they are not
hypocrites themselves, as Allah the Exalted said: {And among you are listeners to them}
[At-Tawbah: 47]. And Allah said to His Prophet (peace be upon him): {And do not obey
the disbelievers and the hypocrites, and disregard their harm} [Al-Ahzab: 48]

Hypocrisy (nifaq) has branches (shu'ab) and pillars (da'a'im), just as faith (Iman) has
branches and pillars. In the two Sahih collections [Al-Bukhari and Muslim], it is narrated
from the Prophet (peace be upon him) that he said: {The sign of the hypocrite (munafiq)
is three: when he speaks, he lies; when he promises, he breaks it; and when he is
entrusted, he betrays.} And also in both collections, he said: {'Four characteristics,
whoever possesses them is a pure hypocrite, and whoever possesses one of them
possesses a characteristic of hypocrisy until he abandons it: when he speaks, he lies;
when he makes a covenant, he acts treacherously; when he disputes, he behaves
immorally (fajara); and when he is entrusted, he betrays.}

I told him: ‘This affair is bigger than what is in your minds. For a faction of these enemies
went to the lands of the Tatars.’ He exclaimed, ‘To the lands of the Tatars?' | replied, ‘Yes.
They are among the most eager people to stir up evil against you,' in addition to other
matters not suitable for me to mention to you. He had previously said to me, ‘But you
oppose the four madhahib (schools of law), mentioning the ruling of the four judges. |
told him: ‘Rather, what | have stated is the position held by the Imams of the four
madhahib. | presented in Sham more than fifty books—from the works of the
Hanafiyyah, Malikiyyah, Shafi'iyyah, Ahl al-Hadith, the theologians (mutakallimin), and
the Sdfiyyah—all of which agree verbatim with what | said. These contain the explicit
statements (nusas) of the Salaf of the Ummah and its Imams. The disputants, despite
their lengthy search through the books of the city and its libraries, were unable to
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produce anything contradicting this from any of the Imams of Isldm or its Salaf’

When he [Al-Taybarsi] gave me the document [containing accusations], | examined it
and told him: ‘This is all lies, except for one phrase: that He rose over (istawa ‘ala) the
Throne in reality (hagiqatan), but without specifying modality (takyif) or comparison
(tashbih).’ | added: ‘And this is precisely what is in the ‘Aqidah [Wasitiyyah], with this
wording: ‘without takyif or tamthil (likening), without tahrif (distortion) or ta'til
(negation).' He said, ‘Then write this in your own hand.' | replied: ‘This was already written
previously in the ‘Aqgidah, and | have not said anything contradicting it. So what benefit
is there in writing it anew? | said: ‘More than one scholar—from the Malikiyyah,
Shafi'iyyah, Ahl al-Hadith, and others—has related the consensus (ijma’) of Ahl al-Sunnah
wal-Jama'ah on this wording. None among the scholars of Islam denies this except these
opponents.’

I said: ‘For these people [certain opponents] say: ‘There is no Lord above the Throne who
is invoked, nor any God above the heaven who is worshipped; there is nothing there but
pure non-existence and absolute negation.’' [They claim] that the Messenger (peace be
upon him) did not ascend (mi'r3j) to Alldh the Exalted, but merely ascended to the
heaven and descended. And that the supplicant does not raise his hands towards Allah.
Among them are those who say: ‘Alldh is this very existence; | am Allah, you are Allah,
the dog, the pig, and the excrement [are Allah],' claiming that Allah indwells (hall) within
these things.' He [Al-Taybarsi] found this appalling and was horrified that anyone would
say such things. He asked, [Do] ‘these people’ [say this]?" meaning Ibn Makhldf and his
associates. | replied: 'l have not heard their speech, nor have they addressed me with
anything, so it is not permissible for me to say about them what | do not know. However,
this is the position of those who disputed with me and debated me in Sham and stated
this explicitly to me. One of them explicitly stated that he would not accept from the
Messenger (peace be upon him) anything he said in this field that contradicted their
views.'

During the conversation, the man [Al-Taybarsi] began to listen attentively to what | was
saying and comprehend it, seeing my anger. For this reason, it reached me from more
than one source that he left happy and pleased with what he heard from me, saying, ‘This
man is upon the truth, while those others have lost Allah! Otherwise, where is All3h?’
This is what everyone with a sound natural disposition (fitrah salimah) says. Just as Jamal
al-Din al-Akhram said to Al-Malik al-Kamil when Al-Malik al-Kamil addressed him
concerning these people [negators of Allah’'s Highness]; Al-Akhram told him: ‘These
people have lost your God, so find yourself another god to worship!

It is known by the consensus of Muslims that Allah is Living (Hayy) in reality (haqgigatan),
Knowing (‘Alim) in reality, Powerful (Qadir) in reality, Hearing (SamT’) in reality, Seeing
(Basir) in reality, and so forth regarding His Names and Attributes. Only the esoteric
philosophers (falasifah batiniyyah) deny this. They say: ‘We apply these names to Him,
but we do not say they are real (hagiqah).’ Their aim in this is to permit their negation.
For they say: ‘He is neither truly living nor truly dead, neither knowing nor ignorant,
neither powerful nor incapable, neither hearing nor deaf.’ When they claim these names
are metaphorical (majaz), it enables them to negate them, because the sign of metaphor
is the validity of its negation. Thus, whoever denies that a term is literal (haqigah)
necessarily permits its unqualified negation. So, whoever denies that He rose over (istawa
‘al) the Throne in reality will say, The Most Gracious did not rise over the Throne, just
as one who says the term ‘lion’ (asad) for a brave man or ‘donkey’ (himar) for a dull
person is not literal, is necessarily committed to the validity of negating it, saying, ‘This is
not a lion, nor a donkey, but a human.’ These people [the opponents] say to them [the
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believers], ‘Allah does not rise over the Throne,' similar to their brethren’s statement, ‘He
is not Hearing, nor Seeing, nor Speaking,' because these terms, according to them, are
metaphorical. Thus, they confront the very core of what the Messengers informed about
Allah, Glorified is He, with negation and rejection, just as the polytheists (mushrikin)
confront it with denial (takdhib). However, these [theologians] do not negate the
wording absolutely.

Al-Talamanki, one of the Imams of the Malikiyyah—predating Ibn ‘Abd al-Barr, Al-B3ji,
and their contemporaries—stated in his book Al-Wusal il3 Ma'rifat al-Usal (Attaining
Knowledge of the Fundamentals): ‘The Muslims among Ahl al-Sunnah have reached
consensus (ijma’) that the meaning of {And He is with you wherever you are} [Al-Hadid:
4] and similar verses in the Qur'an refers to His knowledge, and that Allah is above the
heavens with His Essence (bi-dhatih), risen over (mustawin ‘ala) the Throne as He wills.
He also said: ‘Ahl al-Sunnah state regarding Alldh the Exalted's saying, {The Most
Gracious (Ar-Rahman) rose over (istawa 'ald) the Throne} [Taha: 5], that the Istiwa’
(Rising Over) of Allah upon His Glorious Throne is literal (‘alal-haqiqah), not
metaphorical (‘alal-majaz).’

Ibn ‘Abd al-Barr stated in Al-Tamhid—his commentary on the Muwatta’, the most
esteemed book composed in its field—when discussing the Hadith of the Nuzdl (Allh’s
Descent): ‘This is an established Hadith; the scholars of Hadith do not differ regarding its
authenticity. It contains proof that Allah is in the heaven (fis-sama’), upon the Throne,
above the seven heavens, as the Jama'ah (main body of Muslims) state. It is one of their
proofs against the Mu'tazilah in their claim that He is in every place and not upon the
Throne.' He said: ‘The proof for the correctness of what the people of truth (ahl al-haqq)
say is the statement of Allah the Exalted: {The Most Gracious (Ar-Rahman) rose over
(istawa ‘ala) the Throne} [Taha: 5] He also cited: {To Him ascends good speech, and
righteous work raises it} [Fatir: 10], and {The angels and the Spirit ascend to Him} [Al-
Ma'arij: 4], and {O Ts3, indeed | will take you and raise you to Myself} [Al ‘Imran: 55],
mentioning several verses. He continued until he said: ‘This [belief in Allah’s Highness] is
more widely known among the common folk and the elite than to require further
narration, because it is an innate certainty (idtirar) that no one taught them, nor did any
Muslim oppose them in it

This is similar to what Muhammad ibn Tahir related from Abi Ja'far al-Hamadant: that
he attended the gathering of a certain theologian (mutakallim) who said, ‘Allah existed,
and there was no Throne.' [Ab Ja'far] responded, ‘O Ustadh (teacher), leave aside the
mention of the Throne. Tell us about this innate certainty (dardrah) we find in our hearts:
never has any gnostic (‘arif) ever said, ‘O Allah!" except that he found an innate certainty
in his heart seeking Highness (al-'uluww), not turning right or left.’ The theologian struck
his head with his hand and exclaimed, ‘Al-Hamadani has bewildered me! Al-Hamadani
has bewildered me! The Shaykh [Aba Ja'far] meant that the affirmation by the natural
disposition (fitrah) that the One worshipped and invoked is above is a necessary, rational,
innate matter, not derived merely from revelation (sam’). This contrasts with the Istiwa’
(Rising Over) the Throne—after the creation of the heavens and the earth in six days—
for this latter fact is known through revelation.

This is why the days of the week are only known through those who affirm the
prophethoods. As for those who do not know this, like the polytheistic Turks, their
language lacks names for the days of the week. This relates to the wisdom behind the
gathering of the people of each religion on one specific day of the week, as the Prophet
(peace be upon him) said: {Today [Friday] is for us, tomorrow [Saturday] is for the Jews,
and the day after tomorrow [Sunday] is for the Christians.’} Ibn ‘Abd al-Barr elaborated
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on this.

He [Ibn ‘Abd al-Barr] continued until he said: ‘As for their argument using the verse:
{There is in no private conversation of three but that He is the fourth of them, nor of five
but that He is the sixth of them} [Al-Mujadilah: 7], there is no proof in it for them. This is
because the scholars among the Companions (Sahabah) and the Successors (Tabi'mn)
said regarding the interpretation (ta'wil) of this verse: ‘He is upon the Throne, and His
knowledge is in every place. No one whose opinion carries weight disagreed with them
on this." Abd ‘Umar [Ibn ‘Abd al-Barr] said: ‘Ahl al-Sunnah are unanimous (mujmi'an) in
affirming all the Attributes mentioned in the Qur'an and Sunnah, believing in them, and
understanding them literally (‘alal-hagiqah), not metaphorically (‘alal-majaz), except that
they do not specify a modality (15 yukayyiftn) for anything, nor do they delimit any
specific, restricted attribute therein. As for the people of innovation (ahl al-bida’)—the
Jahmiyyah, the Mu'tazilah, and the Khawarij—all of them deny these [attributes], do not
understand any of them literally, and claim that whoever affirms them is an
anthropomorphist (mushabbih). Whereas they [the innovators], according to those who
affirm [the attributes], are negators of the One Worshipped (nafiin lil-ma'bad). The truth
is what the Book of Alldh and the Sunnah of His Prophet (peace be upon him) have
stated, and they [Ahl al-Sunnah] are the leaders of the Jama'ah.

He also said: ‘The position of Ahl al-Sunnah and the Imams of jurisprudence (figh) and
tradition (athar) regarding this issue and similar ones is: belief in what came from the
Prophet (peace be upon him), affirming it, and refraining from delimitation (tahdid) and
[specifying] modality (kayfiyyah) concerning any aspect of it.

Al-Sijz1 stated in Al-Ibanah: ‘Our Imams, such as Al-Thawri, Malik, Ibn ‘Uyaynah, Hammad
ibn Salamah, Hammad ibn Zayd, Ibn al-Mubarak, Al-Fudayl, Ahmad, and Ishaq, are
agreed (muttafiglin) that Allah, Glorified is He, is with His Essence (bi-dhatih) above the
Throne, that His knowledge encompasses every place, that He will be seen on the Day
of Resurrection with eyesight above the Throne, that He descends to the lowest heaven,
that He becomes angry and pleased, and that He speaks whatever He wills. Whoever
opposes any of this, he [the opponent] is disassociated from them, and they are
disassociated from him.'

Shaykh ‘Abd al-Qadir [al-Jilani] stated in Al-Ghunyah: ‘As for knowing the Maker through
signs and proofs—in brief—it is to know and be certain that Allah is One (Wahid), Unique
(Ahad), the Eternal Refuge (Samad)..' He continued until he said: “..and He is in the
direction of Highness (bi-jihat al-'uluww), risen over (mustawin ‘ala) the Throne,
encompassing the dominion (al-mulk), His knowledge surrounding all things.’ He said:
‘It is impermissible to describe Him as being in every place; rather, it is said: He is in the
heaven (fis-sama'’), upon the Throne.' He continued until he said: ‘The attribute of Istiwa’
(Rising Over) should be affirmed without interpretation (ta'wil), and it is the rising over
of the Essence (istiwa' adh-dhat) upon the Throne.' He said: ‘His being upon the Throne
[is mentioned] in every Book revealed to every Messenger sent, without specifying
modality (bila takyif).

Shaykh Nasr al-Maqdisi mentioned in Kitab al-Hujjah, relating from Ibn Abi Hatim who
said: ‘| asked my father [AbQ Hatim al-Razi] and Abl Zur'ah [al-R3z1] about the positions
(madhahib) of Ahl al-Sunnah. They replied: ‘We met the scholars in all the major cities—
Hijaz, Iraq, Egypt, Sham, and Yemen—and their position included: that faith (iman) is
speech and action, increasing and decreasing; the Qur'an is the Speech of Allah, revealed
(munazzal), uncreated in all its aspects..’ He continued until he said: “..and that Allah is
upon His Throne (‘ala ‘arshih), distinct (ba'in) from His creation, as He described Himself
in His Book and upon the tongue of His Messenger (peace be upon him), without
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modality (bila kayf). He has encompassed all things in knowledge.

Shaykh Nasr stated within the book: ‘If someone says: 'You have mentioned what is
obligatory upon the people of Islam regarding following the Book of Allah, the Sunnah
of His Messenger, and that upon which the Imams and scholars reached consensus
(ijma"). So mention their position (madhhab) and what they agreed upon.’ The answer
is: That which we found the people of knowledge upon, and the position of others that
reached me..! He then mentioned the summary of the ‘Creed of Ahl al-Sunnah,’ including:
‘..and that Allah is risen over (mustawin ‘ala) His Throne, distinct (ba'in) from His creation,
as He stated in His Book.

Abu al-Hasan al-Karaji al-Shafi' stated in his famous ode (qasidah) on the Sunnah: ‘Their
creed is that the Deity, with His Essence (bi-dhatih) .. is upon His Throne, while His
knowledge encompasses the unseen.’

Al-Qurtubi—author of the major Tafsir (Exegesis)—said regarding Alldh the Exalted's
statement: {Then the Most Gracious (Ar-Rahman) rose over (istawa ‘ala) the Throne} [Al-
Furgan: 59]: ‘This is the 'Issue of Istiwd’,’ and the scholars have discourse concerning it.’
He mentioned the view of the theologians (mutakallimin), then said: ‘The early Salaf did
not negate direction (jihah), nor did they speak of such [negation]. Rather, they and the
masses affirmed it for Allah, just as His Book stated it and His Messengers informed of it.
He said: ‘None of the Righteous Salaf denied that He rose over (istawa ‘ala) His Throne
in reality (haqigatan). They were only ignorant of the modality (kayfiyyah) of the Istiwa’,
for its true nature (haqiqah) is unknown.’ Then, after relating fourteen different views, he
said: ‘The most apparent position is that which is supported by the convergence of verses
(ayat), reports (akhbar), and [the view of] the virtuous, excellent scholars: that Allah is
upon His Throne, as He informed in His Book and upon the tongue of His Prophet,
without modality (bild kayf), distinct (ba'in) from all His creation. This is the way
(madhhab) of the Righteous Salaf, according to what the trustworthy have transmitted
from them.’

When we gathered in Damascus, he [Ibn Taymiyyah] brought forth, among other things,
the books of Ab{ al-Hasan al-Ash'ari, such as Al-Maqalat (The Discourses) and Al-Ibanah
(The Clarification), and [works of] the Imdms among his companions like Al-Qadi Aba
Bakr [al-Baqillani], Ibn Farak, Al-Bayhaqt, and others. He presented the book Al-Ibanah
and what Ibn ‘Asakir mentioned in his book Tabyin Kadhib al-Muftari fima Nusiba il3 al-
Ash’art (Clarifying the Lie of the Fabricator Regarding What is Attributed to Al-Ash'ari)—
which Abl Zakariyya al-Nawawi had transcribed in his own hand. In it [Al-Ibanah], he
[Al-Ash'arT] stated: ‘If someone asks: ‘'You have rejected the views of the Mu'tazilah, the
Qadariyyah, the Jahmiyyah, the Haririyyah [Khawarij], the Rafidah, and the Murji'ah. So
inform us of the view you yourselves hold.' It is said to him: Our view is adherence to the
Book of Allah, the Sunnah of His Messenger, and what is narrated from the Companions,
the Successors, and the Imams of Hadith. We hold fast to this, and we affirm what Ahmad
ibn Hanbal—may Alldh brighten his face, raise his rank, and grant him abundant
reward—used to say, and we shun whatever opposes his view. For he is the virtuous
Imam through whom Alldh clarified the truth when misguidance appeared, illuminated
the path (minh3j), and suppressed the innovations (bida’) of the innovators, the deviation
(zaygh) of the deviants, and the doubt (shakk) of the doubters.’

He [Al-Ash'ari] mentioned the creed that he related in Al-Maqalat from Ahl al-Sunnah,
then provided proofs for the chapters of the fundamentals (usal), such as the ‘Issue of the
Qur'an,’ ‘the Vision [of All3h]," and ‘the Attributes.' Then he said: ‘Chapter: Mention of the
Istiwa’ (Rising Over). If someone asks: ‘What do you say about the Istiwa'?' It is said that
Allah is risen over (mustawin ‘ald) His Throne, as He, Glorified is He, said: {The Most
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Gracious (Ar-Rahman) rose over (istawa 'ala) the Throne} [Taha: 5]. And He said: {To
Him ascends good speech, and righteous work raises it} [Fatir: 10]. And He, Glorified is
He, said: {Rather, Allah raised him to Himself} [An-Nisa": 158]. And Pharaoh said: {O
Haman, construct for me a tower that | might reach the ways} {The ways into the
heavens so that | may look at the God of Mis3; but indeed, | think he is a liar.} [Ghafir:
36-37]—he declared Masa a liar in his statement that Allah is above the heavens. And
He said: {Do you feel secure that He who is in the heaven (man fis-sama'’) will not cause
the earth to swallow you?} [Al-Mulk: 16]. The heavens have the Throne above them, and
He only intended the Throne which is upon the heavens. Do you not see that Alldh
mentioned the heavens and said: {And made the moon therein a light} [NGh: 16]? He did
not mean that the moon fills all of them or is within all of them. And we see all Muslims
raising their hands towards the Throne when they supplicate.’

He [Al-Ash'ari] said: ‘Some proponents from the Mu'tazilah, Jahmiyyah, and Har{riyyah
have said that the meaning of His statement {The Most Gracious (Ar-Rahman) rose over
(istawa ‘ala) the Throne} is ‘He conquered (istawl3), possessed (malaka), and subdued
(qahara),’ and [they claim] Allah is in every place, denying that Allah is upon His Throne
as Ahl al-Haqq (the People of Truth) state.’ He said: ‘If it were as they claimed, there would
be no difference between the Throne and the seventh, lowest earth, because Allah has
power over all things and has decreed that.’ He continued the discussion until he said:
‘And confirming for you that Allah is risen over His Throne, distinct from all other things,
is what the narrators have transmitted from the Messenger of Allah (peace be upon him)
regarding his statement: {'Allah descends (yanzilu) to the lowest heaven every night and
says: Is there anyone asking, that | may give him? Is there anyone seeking forgiveness,
that | may forgive him? Until dawn breaks.} Then he mentioned the relevant Ahadith.

All3h the Exalted said: {O Ts3, indeed | will take you and raise you to Myself and purify
you from those who disbelieve} [Al ‘Imran: 55]. He [Al-Ash’ari] said: ‘The Ummah has
reached consensus (ijma’) that Allah raised Isa to the heaven.’ He mentioned proofs,
continuing until he said: ‘All of this indicates that Allah is not within His creation, nor is
His creation within Him, and that He, Mighty and Majestic is He, is risen over (mustawin
‘ald) His Throne. Exalted and Sublime is He, high above what the wrongdoers say!
Sublime is He above what is said by those who, in their description of Him, affirm no
reality (hagiqah) for Him, nor do they necessitate His Oneness (wahdaniyyah) through
their mention of Him, since their speech ultimately leads to negation (ta'til), and all their
descriptions, upon interpretation (ta'wil), amount to negation. They intend by this, so
they claim, transcendence (tanzih) and the negation of comparison (tashbih). So we seek
refuge in Allah from a 'transcendence’ that necessitates negation and denial (ta'til)"

This is a vast topic; the statements of scholars from all groups concerning it cannot be
enumerated, nor can the rational (‘agliyyah) and transmitted (naqliyyah) proofs therein,
nor the counter-arguments of the negators and the responses to them. | have written on
this subject what amounts to several volumes, mentioning therein the positions of all the
groups, along with their scriptural (shar'iyyah) and rational (‘agliyyah) arguments. |
comprehensively addressed what [Fakhr al-Din] al-Razi mentioned in his book Ta'sis al-
Taqdis (The Foundation of Sanctification), Nihayat al-'Uqal (The Pinnacle of Intellects),
and elsewhere, even covering the positions of the Peripatetic philosophers (falasifah
mashsha'in), the followers of Aristotle, and the non-Peripatetics, both their predecessors
and successors, such as the best of their later figures, Ibn Sina (Avicenna), and the unique
figure of his time, Abi al-Barakat [al-Baghdadi], mentioning their arguments.

For I know that confusion abounds in this field, and groups of virtuous and intelligent
people have become bewildered therein due to the apparent contradiction of evidences
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in their view. | have established the sound textual proofs and distinguished them from
corrupt pseudo-arguments (shubuhat), along with the great fundamentals (usdl) and
momentous principles (qawa'id) that arise within this discussion. Among the first of
these—and a matter of great significance to many people—is establishing the sphericity
of the celestial bodies (istidarat al-aflak). | established this and mentioned the statements
of those who related the consensus (ijma’) of the Muslims on this, such as Ibn al-Munadi,
Ibn Hazm, and Ibn al-Jawzi, and related matters concerning astronomical calculations
(al-umar al-hisabiyyah) and scriptural evidence (sam'iyyah) from the Book and the
Sunnah, and similar topics whose description would be lengthy.

Also, when | was in the citadel [prison], it was mentioned to me that someone had
attached criticisms to the Fatwa Hamawiyyah (The Legal Opinion from Hamah), and it
was sent to me. | have [already] written what amounts to volumes [on these topics]. And
there is no might nor power except with Allah.

People know that there used to be alienation (wahshah) and aversion (munafarah)
between the Hanbaliyyah and the Ash'ariyyah. | was among the foremost people in
reconciling the hearts of the Muslims, seeking the unity of their word, and following the
command we received to hold fast to the rope of Allah. | removed most of the alienation
that was in people’s hearts and clarified to them that Al-Ash’ari was among the most
distinguished theologians (mutakallimin) affiliated with Imam Ahmad (may Allah have
mercy on him) and his like, supporting his path, as Al-Ash'ari himself mentions in his
books.

As Abu Ishaq al-Shirazi said: ‘The Ash’ariyyah only gained currency among the people
through their affiliation with the Hanabilah.’ The early Imams of the Hanabilah, like Aba
Bakr ‘Abd al-'Aziz, Abl al-Hasan al-Tamimi, and their like, used to mention his [Al-
Ash'arT's] statements in their books. Indeed, his standing among their predecessors was
like that of Ibn ‘Aqil among the later ones. However, Ibn ‘Aqil had a specialization in
knowing jurisprudence (figh) and its principles (usal), whereas Al-Ash'ari is closer to the
principles (usal) of Ahmad than Ibn ‘Aqil and more adherent to them. For the closer a
person'’s era is to the Salaf, the more knowledgeable he is of both the rational (ma'qal)
and the transmitted (manqal).

| used to establish this for the Hanbaliyyah, explaining that Al-Ash’ari, although he was
among the students of the Mu'tazilah and then repented—he was a student of Al-
JubbaT—he inclined towards the methodology of Ibn Kulldb and learned the principles
of Hadith (usal al-hadith) from Zakariyya al-Saji in Basra. Then, when he came to
Baghdad, he learned other matters from the Hanbaliyyah of Baghdad, and that was the
final stage of his development, as he and his companions mentioned in their books.
Likewise, Ibn ‘Aqil was a student of the Mu'tazilis Ibn al-Walid and Ibn al-Tabban, then
he repented from that; his repentance in the presence of Al-Sharif Abad Ja'far is well-
known.

Just as there are among the companions of Ahmad those who detest Ibn ‘Aqil and
censure him, those who censure Al-Ash’ari are not exclusive to the companions of
Ahmad; rather, such individuals exist in all groups. When | presented the words of Al-
Ash’ari and the Hanbaliyyah saw them, they said, ‘This is better than the words of Shaykh
Al-Muwaffaq [Ibn Qudamah].’ The Muslims rejoiced at the unity of word. | highlighted
what Ibn ‘Asakir mentioned in his Manaqib (Virtues [of Al-Ash'ari]) that the Hanabilah
and the Asha'irah remained in agreement until the time of Al-Qushayri, for when that
fitnah occurred in Baghdad, the unity was broken. It is well-known that within every
group, there are those who deviate and those who are upright.
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Despite this, throughout my life up to this very hour, | have never called anyone in the
fundamentals of religion (ustl ad-din) to a Hanbali or non-Hanbali school of thought
(madhhab). Nor have | championed such [partisanship], nor do I mention it in my speech.
| only mention that upon which the Salaf of the Ummah and its Imams agreed. | have
told them [my opponents] more than once: ‘I grant anyone who disagrees with me three
years. If he brings a single letter from any of the Imams of the first three centuries that
contradicts what | have said, | will concede to it. As for what | mention, | mention it from
the Imams of the first three centuries in their own words, and in the words of those from
all groups who transmitted their consensus (ijma’).

This is alongside the fact that | am always—and whoever sits with me knows this about
me—among the most emphatic in forbidding that a specific individual be accused of
disbelief (takfir), impiety (tafsiq), or disobedience (ma'siyah), unless it is known that the
prophetic proof (al-hujjah al-risaliyyah) has been established against him, the violation
of which would render one a disbeliever (kafir) at times, impious (fasiq) at other times,
or disobedient (‘asi) at others. | affirm that Allah has forgiven this Ummah for its errors
(khata'), and this encompasses errors in doctrinal matters based on reports (al-masa'il al-
khabariyyah al-qawliyyah) as well as practical matters (al-masa'il al-'amaliyyah).

The Salaf continually disputed many of these issues, yet none of them testified against
another with disbelief (kufr), impiety (fisq), or disobedience (ma'siyah). For example,
[Qadi] Shurayh rejected the recitation of those who read {Nay, but | wonder (bal ‘ajibtu),
while they mock} [As-Saffat: 12, variant reading], saying, ‘Indeed, Allah does not wonder
(15 ya'jab). When this reached Ibrahim al-Nakha'i, he said, ‘Shurayh is merely a poet
impressed by his own knowledge. ‘Abd Allah [ibn Mas'd] was more knowledgeable than
him, and he used to recite {bal 'ajibtu}.” Similarly, ‘A'ishah and other Companions
disputed whether Muhammad (peace be upon him) saw his Lord. She said, ‘Whoever
claims that Muhammad saw his Lord has fabricated a monstrous lie against Allah.
Despite this, we do not say about Ibn ‘Abbas and others who disagreed with her that they
fabricated lies against Allah. Likewise, she disputed regarding the dead hearing the
speech of the living, and regarding the dead being punished due to the weeping of their
families, and other such matters.

Conflict among the Salaf even led to fighting. Yet Ahl al-Sunnah agree that both factions
[involved in early conflicts] were believers, and that the fighting does not negate the
established probity (‘adalah) they possessed. This is because the fighter, even if acting
wrongfully (baghiyan), may be acting based on an interpretation (muta'awwil), and
interpretation prevents [automatic designation of] impiety (fustq).

I used to explain to them that what is transmitted to them from the Salaf and the Imams
regarding unqualified statements (itlaq al-qawl) declaring disbelief (takfir) upon whoever
says such-and-such is also correct. However, one must differentiate between the general
ruling (al-itlaq) and its application to a specific individual (at-ta'yin). This relates to the
first major issue of fundamentals (usdl) the Ummah disputed, namely the issue of the
Divine Threat (al-wa'id). The texts of the Qur'an regarding the Divine Threat are general,
like His statement: {Indeed, those who consume the property of orphans unjustly...} [An-
Nisa': 10] the verse. Likewise, all other statements such as, ‘Whoever does such-and-such,
for him is such-and-such [punishment]’ These are general and unqualified statements.
They are analogous to the statements of the Salaf, ‘Whoever says such-and-such is such-
and-such [e.g, a disbeliever].’ Then, for a specific individual, the ruling of the Divine Threat
may be averted due to repentance (tawbah), erasing good deeds (hasanat mahiyah),
expiating calamities (masa'ib mukaffirah), or accepted intercession (shafa'ah magbalah).

Takfir (declaring someone a disbeliever) falls under the category of the Divine Threat. For
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even if a statement constitutes a denial of what the Messenger said, the person [making
it] might be recently converted to Islam or might have grown up in a remote desert
region. Such a person is not declared a disbeliever for rejecting what he rejects until the
proof (hujjah) is established against him. A person might not have heard those texts, or
he might have heard them but they were not established as authentic in his view, or he
might have encountered a conflicting text that necessitated interpreting them figuratively
(ta'wil), even if he is mistaken [in that interpretation].

I always used to mention the Hadith found in the two Sahih collections about the man
who said: {'When | die, burn me, then crush my remains, then scatter me into the sea.
For by Allah, if Allah has power over me (qadara Allahu ‘alayya), He will punish me with
a punishment He has not inflicted upon anyone else in the worlds.’ They did that to him.
Alldh then said to him, ‘What led you to do what you did? He replied, ‘Fear of You
(khashyatuk).’ So He forgave him.} This was a man who doubted Alldh's power (qudrah)
and His ability to resurrect him after being scattered; rather, he believed he would not be
resurrected. This is disbelief (kufr) by the consensus of Muslims. However, he was
ignorant and did not know [the implication of his statement], yet he was a believer who
feared Allah would punish him, so Allah forgave him for that reason. The interpreter
(muta'awwil) from among the people of ijtihad (qualified independent reasoning) who
is eager to follow the Messenger is more deserving of forgiveness than someone like this.

Section

Regarding what you mentioned about gentle speech and addressing others in the best
manner: you are well aware that | am among those who employ this approach most
frequently. However, everything is appropriate in its proper place. When Alldh and His
Messenger (peace be upon him) command severity towards a speaker due to their
transgression and aggression against the Book (the Quran) and the Sunnah (the
Prophetic Way), then we are commanded to confront them accordingly; we are not
instructed to address them in the best manner in such situations. It is well-known that
Allsh Almighty says: {So do not weaken and do not grieve, for you will be superior if you
are [true] believers.} [Al 'Imran: 139]. Therefore, whoever is a believer is indeed superior,
by the explicit text of the Quran. And He said: {And to Allah belongs [all] honor, and to
His Messenger, and to the believers} [Al-Munafiqln: 8]. And He said: {Indeed, those who
oppose Allsh and His Messenger - those will be among the most humbled} [Al-
Mujadilah: 20]. {Allsh has written [decreed]: ‘I will surely overcome, | and My
messengers.} [Al-Mujadilah: 21]. And Allah fulfills His promise to those who fit this
description, whoever they may be.

Among the matters that must be understood is that seeking the approval of created
beings is impermissible, both rationally and religiously, for two reasons: (1) Firstly: It is
impossible to achieve. As Imadm Ash-ShafiT (may Allsh be pleased with him) said:
‘Pleasing all people is an unattainable goal. Therefore, adhere firmly to that which
benefits you, and leave everything else; do not trouble yourself with it (2) Secondly: We
are commanded to earnestly seek the pleasure of Allsh and His Messenger (peace be
upon him). As Allah Almighty says: {But Allah and His Messenger are more worthy that
they should please Him} [At-Tawbah: 62]. And we must fear Allah, fearing none but Allah.
As Allah Almighty says: {So fear them not, but fear Me, if you are [true] believers.} [Al
‘Imran: 175]. And He said: {So fear not the people but fear Me.} [Al-M&'idah: 44]. And He
said: {So fear [only] Me} [Al-Bagarah: 40]. {And fear [only] Me.} [Al-Baqarah: 41].
Therefore, we must fear Alldh and be mindful of Him (have taqwa) in our dealings with
people - meaning we should not wrong them in our hearts or with our actions, and we
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should fulfill their rights with our hearts and our actions. However, we must not fear them
instead of Allah, such that we abandon what Allah and His Messenger have commanded
out of fear of them.

Whoever adheres to this path, the ultimate outcome will be in their favor, as ‘A'ishah
(may Allah be pleased with her) wrote to Mu'awiyah: ‘To proceed: Whoever seeks the
pleasure of people at the cost of Allah's displeasure, Allah will be displeased with him
and make the people displeased with him, and those among the people who praised
him will turn to blame him. But whoever seeks the pleasure of Allah even if it incurs the
displeasure of people, Allah will be pleased with him and make the people pleased with
him.' Thus, the believer's thought and intention should be solely focused on the pleasure
of his Lord and avoiding His displeasure; and the final success belongs to him. And there
is no power and no strength except with Allah.

This is alongside the fact that the envoy [or messenger involved in this affair] was
inwardly pleased by these matters, deep down, and whatever he displayed outwardly
was merely for show towards his associate; otherwise, inwardly, they hold differing views.
There are matters known only to their inner circle. Suffice it to mention al-Taybars; it has
been widely reported that he expressed joy and gladness at what transpired, even though
he was the adversary upon whom severity was shown. Whether this [report about al-
Taybarsi] is true or not, the fundamental principle that must be followed is the first one
mentioned [regarding firmness where required]. As for the Prophet's (peace be upon
him) saying, {'Do not initiate fighting against them, but if they mass against you
(akthablkum), then shoot them with arrows'}, it is accepted wholeheartedly ['upon the
head and the eye']. We did not shoot [metaphorically, engage harshly] until after they
intended harm towards us and after they massed against us (akthabiina). And for this
reason, Allah brought benefit through that [firmness].

Section

Regarding what you mentioned about me requesting that the judgment be entrusted to
a specific individual [Ibn Jama'ah]: this is not appropriate. Rather, it entails harm for that
person and for myself, and causes general corruption. This is because you know
concerning the Qadi Badr al-Din that | was among the foremost people in supporting
him, championing his cause, assisting him, and defending him against his enemies on
numerous occasions. Indeed, | know of no one who showed him greater loyalty and
assistance. And that was purely for the sake of Allah alone, not out of any desire [for gain]
or fear on my part. A significant portion of the harm that befell me - both in Damascus
and also in Egypt - was precisely because of my support for him and his deputies, such
asal-ZarTand al-Tabrizi and others from his circle, and my highlighting his merits in Egypt
as well. | became known for this, to the extent that the 'Party of Perdition’ (Hizb al-Rada)
and others became hostile towards me on account of it. Allah knows that his standing
with me and his place in my heart are not even close to the standing of others, let alone
being equal to them. Far be it from Allah that Badr al-Din should be compared to those
whom Allah has distinguished him from in numerous, significant ways! And in the Sunan
of Abl Dawid, it is narrated from ‘A'ishah (may Allah be pleased with her) that she said:
{The Messenger of Allah (peace be upon him) commanded us to treat people according
to their respective ranks.’} [Abl Dawid 4842].

In my view, among the most unjust of people is one who equates him [Badr al-Din] with
others at the same level, whether in Syria or Egypt. Badr al-Din has continually been
wronged by such comparisons. | believe that among the greatest acts by which | draw
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closer to Allah are supporting him, showing loyalty to him, and assisting him..." You are
aware of this, especially in these lands [Egypt], for indeed, assistance and support for him
should be even greater here than it was in Syria, because many among these people
[here] harbor an aversion towards him, along with falsehood and wickedness, not found
in others. Therefore, | love and prefer everything that elevates his status in this world and
in religion. And | do not wish to make him a target for the arrows of enemies. Rather,
whatever | have done with him and with others, and whatever | continue to do with
them, my reward for it rests with Allah, Who says: {So whoever does an atom's weight of
good will see it,} {And whoever does an atom'’s weight of evil will see it.} [Az-Zalzalah: 7-
8].

This is why when al-Taybarsi mentioned the judges and spoke generally about them, |
told him: ‘The only one who got involved in this particular case was Ibn Makhlaf. And
that man is a liar, wicked, deficient in knowledge and religion.’ He [al-Taybarsi] began to
smile as | said this, as if he knew him and as if he [Ibn Makhlaf] were notorious for his
reprehensible conduct. | asked, ‘What business does Ibn Makhlaf have interfering in this?
Has anyone filed a specific legal claim against me of the type he adjudicates? Or is this
matter | spoke about one of general religious knowledge, such as the interpretation of
the Qur'an (Tafsir), the meanings of Hadith, discussions in jurisprudence (Figh), and the
fundamentals of religion (Usdl al-Din)?' The authority in these matters belongs to those
who possess knowledge thereof and piety (taqwa) towards Allah concerning them. If the
ruler or judge possesses such knowledge and piety, he may speak on these matters from
that capacity [as a scholar]. And if a judge is removed from office, he is not stripped of the
scholarly capacity he possesses, such as issuing fatwas (legal rulings) and the like;
discussion in these areas is not restricted by holding office. Conversely, if the ruler or
judge lacks the requisite knowledge or piety concerning these matters, it is not
permissible for him to speak on them, let alone act as an arbiter. And Ibn Makhlaf
possesses neither the knowledge nor the piety required for this.

| continued: 'As for Qadi Badr al-Din, then far be it from Allah [that he would be involved]!
He possesses virtue and religious commitment that would prevent him from
participating in such a ruling, which contradicts the consensus (Ijma’) of the Muslims on
more than twenty points.’ | also stated, ‘Whoever insists that this ruling issued by Ibn
Makhlaf represents the judgment of the Shari'ah (Law) of Muhammad (peace be upon
him), after the proof (hujjah) has been established against him, is a disbeliever (kafir). For
even the children of the Muslims know by necessity from the religion of Islam that such
a ruling would not be acceptable even to the Jews or the Christians, let alone the
Muslims.' | mentioned to him [al-Taybarsi] some of the reasons demonstrating the
invalidity of this ruling, which are written down with ‘Sharaf Muhammad'. Likewise, |
exonerated Qadi Shams al-Din al-Saraji from involvement in such a ruling.

| said to him [al-Taybarsi], 'Your objective was not a ruling according to the Shari'ah;
rather, your aim was to deflect the accusation concerning the King that you had heard.
When the judges realized that the King's affair was involved in the case, they hesitated
and feared to speak - a fear for which Allah may or may not excuse them. But were it
not for this [fear], they would have spoken out about many things. Even if this ruling were
merely anomalous or served the interest of someone wielding power (‘one with a
sword'), it would still be astonishing,' They [the judges/officials] said, ‘O Mawlana (Our
Master), who can speak regarding the King's affair? We will not speak. Leave aside talk
about the King.' So | replied, ‘'O slumbering one! Let me relieve you [of concern] about
the King! But this turmoil (fitnah) with which you have filled the world - was it not stirred

' Gap in the original text.

133



up precisely because of that [issue involving the King]? We heard about this in Damascus,
but we did not believe any rational person would credit it These people, after the
accusation regarding the King has left their minds, when some of what my opponents
say is mentioned to them, they deem it utterly appalling and believe the speaker
deserves the harshest punishment. For indeed, Allah, Glorified is He, says: {It is He who
sent His Messenger with guidance and the religion of truth to manifest it over all religion.
And sufficient is Allah as Witness.} [Al-Fath: 28].

It should be known that if | were to request this [that Badr al-Din be the judge], rumors
would fly wildly about me and Badr al-Din ('the birds would take us in every direction’),
and it would be said that there are secret agreements between us. Therefore, | interact
with him [Badr al-Din] in a way for which | hope for reward from Allah, and he acts
according to the requirements of his religion. Furthermore, Badr al-Din cannot endure
the kind of talk and harm from people that these individuals inflict. He is a man holding
a position and has enemies. As for myself - and there is no power and no strength except
with Allah - they have already done the utmost they could against me. Nothing remains
except the victory from Allah which He promised His Messenger and those who believe,
in the life of this world and on the Day when the witnesses will stand forth [cf. Ghafir: 51].

Furthermore, it should be known that this matter either pertains to a specific judicial
ruling (hukm) or it does not. If it does pertain to a ruling, the defendant (the accused
party) does not have the right to choose the judgment of a specific judge; rather, the case
must go to one who judges with knowledge and justice. If it does not pertain to a judge’s
ruling, then [choosing a specific judge] is even more inappropriate. Moreover, no specific
legal claim falling under the jurisdiction of a judge - concerning prescribed punishments
(hudud) or legal rights (huqq), such as murder, slander (gadhf), financial matters, or the
like - has been brought against me. Rather, the issue concerns matters of general,
universal knowledge: such as Qur'anic interpretation (Tafsir), Hadith, jurisprudence
(Figh), and other similar fields.

Within these fields [of general knowledge], there are matters upon which the Ummah
(Muslim community) has agreed, and matters upon which they have differed. When the
Ummah differs - regarding the meaning of a verse (ayah) or a Hadith, or concerning an
informative ruling (hukm khabar1) or a prescriptive ruling (hukm talabi) - the correctness
of one opinion and the incorrectness of another cannot be established merely by the
decree of a judge. For a judge's ruling is only executed in specific, designated cases, not
in general matters [of interpretation or doctrine]. If this were permissible, a judge could
rule that Allah's statement {wait concerning themselves for three quru' periods} [Al-
Baqarah: 228] refers definitively to either menstrual cycles or periods of purity, and this
ruling would then be binding upon all people. Or he could rule that ‘touching’ (lams) in
Allah's statement {or you have touched women} [An-Nis3": 43] definitively means
intercourse versus physical contact short of it. Or [he could rule] that ‘the one in whose
hand is the knot of marriage’ [cf. Al-Baqarah: 237] is definitively the husband versus the
father or guardian. No one asserts such a thing [that a judge can settle these interpretive
debates by decree].

Similarly, if people differ regarding His statement: {The Most Merciful [who is] above the
Throne established Himself (Istawa)} [Ta Ha: 5] - where one group says: It refers to His
establishing Himself with His own Essence above the Throne; the meaning of Istiwa’
(establishment) is known, but its modality (kayfiyyah) is unknown. And another group
says: There is no Lord above the Throne, nor is there anything there at all; rather, the
meaning of the verse is that He gained mastery over the Throne (qadara ‘ala al-'arsh), or
similar interpretations - a judge’s ruling affirming the correctness of one view and the
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incorrectness of the other would be of no benefit. If it were otherwise, then someone
supporting the opposing view could simply issue a ruling affirming its correctness when
he says [his opinion]. The same applies to matters of worship ('ibadat): such as whether
touching the private parts nullifies ablution or not; whether it is recommended to hasten
the ‘Asr prayer or delay it; whether Qunat (supplication in prayer) should be recited
constantly in the Fajr prayer or not, or only during calamities (nawazil), and so forth.

The duty incumbent upon the ruler (Sultan) regarding matters of dispute within the
Ummah is one of two things: Either he unites them all upon what is established by the
Book and the Sunnah and agreed upon by the Salaf (pious predecessors) of the Ummah,
based on Allah Almighty's statement: {And if you disagree over anything, refer it to Allsh
and the Messenger} [An-Nis3": 59]. When they disagree, their arguments should be
understood. If the ruler is capable of discerning the truth, and what is established by the
Book and the Sunnah becomes clear to him, he should call the people to it. [The second
option is] that he allows the people to remain upon their differing [valid] positions, just
as he permits them to follow their respective schools of practical jurisprudence
(madhahib 'amaliyyah). However, if the innovation (bid'ah) is manifest - such that the
common people recognize it contradicts the Shari'ah - like the innovations of the
Khawarij, the Rafidah, the Qadariyah, and the Jahmiyah, then the ruler must condemn it,
because knowledge of its deviation is widespread. This is similar to his duty to condemn
those who deem permissible immoral acts (fawahish), intoxicants (khamr), abandoning
prayer (salah), and the like.

Despite this [duty to condemn clear innovation], the adherents of these deviant
inclinations (ahwa') may become numerous in certain places and times, to the point
where, due to the prevalence of their discourse, it appears equivalent - in the eyes of the
ignorant - to the discourse of the people of knowledge and Sunnah. This can cause
confusion for the one in authority over these people. At that point, there arises a need for
someone to undertake the task of manifesting and clarifying Allah's proof (hujjah), so
that any punishment comes only after the proof has been established. Otherwise,
punishment before establishing the proof is not legislated (mashrd'ah). Allah Almighty
says: {And never would We punish until We sent a messenger.} [Al-Isra": 15]. This is why
the jurists (fuqaha’) state regarding rebels (bughah) that the Imam (leader) should
correspond with them; if they mention a doubt (shubhah), he clarifies it, and if they
mention an injustice (mazlimah), he removes it. This is exemplified by ‘All sending Ibn
‘Abbas to the Khawarij; he debated them until four thousand of them returned [to the
truth]. Similarly, ‘Umar ibn ‘Abd al-'Aziz summoned the proponents of the Qadariyah and
Khawarij and debated them until the truth became apparent to them and they
acknowledged it. Then, after his death, Ghaylan al-Qadari renounced his repentance and
was crucified.

However, for the ruler to compel adherence to a particular opinion in matters of dispute,
without proof (hujjah) from the Book and the Sunnah, is impermissible by the consensus
(ittifaq) of the Muslims. Nor does a judge's ruling affirming the correctness of one opinion
over another in such matters hold any weight, unless he possesses a proof to which
recourse is obligatory. In that case, his statement [based on proof] carries the same
weight whether made before assuming office or after. This is analogous to the books he
might author on matters of knowledge. Yes, holding office (wildyah) might empower him
to state a truth or disseminate knowledge that he was unable to without it; but the
domain of ability and inability is distinct from the domain of entitlement and lack thereof.

Yes, a judge does have the authority to establish what Zayd or ‘Amr actually said. Then,
after establishing that, if the statement pertains specifically to him [the speaker, in a legal
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context], it falls under matters adjudicated by judges. But if it is one of the general
opinions [on matters of knowledge], it falls under the category of people’s viewpoints
(madhahib). As for establishing that a particular statement was indeed made by Zayd,
based on evidence (bayyinah), confession (iqrar), or handwriting (khatt) - this does
relate to the function of judges. And there is no doubt that someone like Badr al-Din is
among the most just of people, beloved among the people of truthfulness and justice,
and among those most intensely averse to false witnesses (shuhtd al-zar). If he had
power over them, he would take significant action. Therefore, if there were a need [to
establish facts] in this matter requiring someone like Badr al-Din, he would be the
appropriate judge to handle it, not someone notorious for wickedness (fujar).

However, these official records (mahadir) they possess are not worth the ink they are
written with; they themselves know they are false and invalid. | do not object to
contesting them before him [Badr al-Din], so that the truth may be established before
him, rather than falsehood. If he were agreeable to this, it would be most welcome (fa-
ya habbadha). But | fear that harm might come to him on my account through the
discrediting of certain people. So, let him seek Alldh's guidance (yastakhir Allah) in what
he does, and may Allah choose the best for him in all matters. Indeed, | and others would
prefer to contest this before one of his deputies, like Qadr Jamal al-Din al-Zar™, for he is
among the upright judges. Otherwise, Badr al-Din is of too high a rank to be burdened
with this, even if | were in need of it.

However, since the matter has become clear to both the elite and the common people,
there is no need for it [contesting the records]. As | told al-Taybarsi: ‘The official letter
from the Sultan, written in the Sultan’s name, reporting all that it reported of lies and
violations of the Shari'ah - these are grave matters on about ten counts. The letter written
in the name of [the Mongol ruler] Ghazan was closer to the Shari'ah than this letter
written in the name of the Sultan! Regardless of whether he [Badr al-Din] takes any
action or not, | believe and hold as my religion before Allah that supporting him and
aiding him in righteousness and piety (birr wa-taqwa), in upholding his truthfulness and
justice against the falsehood and oppression of others, and in elevating his rank above
others, are among the greatest obligations. And there is no power and no strength except
with Allah.

Shaykh Nasr sent word to me, offering, if | wished, to have the official records (mahadir)
brought so that I could refute them. | replied to him: ‘They are too insignificant and trivial
to require being presented for refutation. For | have already demonstrated, on more than
twenty points, that this judge [Ibn Makhldf, who issued the ruling] has deviated from the
Shari'ah of Islam by the consensus (ljma’) of the Muslims - the adherents of the four
schools of law (madhahib) and others.

Section

And among the things you ought to know is that this group - Ibn Makhlaf and his
associates - are utterly incapable of engaging in rigorous, truth-based debate
(muhaqgqah). They have deliberated amongst themselves and realized that in any such
confrontation, they would inevitably be overpowered, confused, and exposed.

Al-Taybarsi requested more than once that | refrain from such rigorous debate. | replied
to him: | have never initiated aggression against anyone, nor have | ever said to anyone,
‘Agree with my creed (i'tiqad), or else | will do such-and-such to you.' | have never
compelled anyone through word or deed. Indeed, | have never written anything on these
matters except in response to a request for a ruling (istiftd"), and only after the

136



questioner’s persistent urging (ilhah), burning desire (ihtiraq), and repeated inquiries. It
is not my habit to address people on this subject proactively. Rather, they are the ones
who have summoned people to their position and compelled them towards it. Therefore,
let them clarify to the people precisely what they have commanded them to do and what
they have forbidden them from. If they have commanded what Allah and His Messenger
commanded, then hearing and obeying (as-sam’ wa-t-t3'ah) are due - to Allah, His
Messenger, and whoever commands what Alldh and His Messenger commanded. But if
they have commanded a mixture of truth (haqq) and falsehood (batil), forbidden a
mixture of truth and falsehood, and commanded and forbade matters whose reality they
do not even understand, then they are thereby among the ignorant wrongdoers (al-
jahilin al-zalimin). A ruler acting upon such commands would be like one of the two
types of judges destined for the Fire, and obedience to them in such matters would not
be permissible; rather, it would be forbidden (haram).

Were | to pursue rigorous debate (muhaggah), momentous matters would arise.
However, let anyone who objects to anything | have said state clearly: 'l object to such-
and-such,’ write down his objection in his own hand, and justify it. I, in turn, will write my
response in my own hand. Then, both statements should be presented to all the scholars
(‘'ulama’) of the Muslims, from East to West - | stand by this proposal. | have said
previously in Damascus: These vague, unspecified objections (inkarat mujmalah) achieve
nothing. Instead, whoever objects to something should write down precisely what he
objects to and his proof (hujjah) for it, in his own hand. | will then write my response to
that in my own hand, and the people of knowledge and faith (ahl al-'ilm wa-l-iman) can
examine both arguments. This is the proper procedure for matters of public concern.

As for verbal statements that are not written down, they are prone to much confusion
(takhlit), addition (ziyadah), and omission (nugsan), as has indeed occurred. | said to Al-
Taybarsi, among other things: ‘This affair you have orchestrated constitutes corruption
(fasad) in your religion (millah), your state (dawlah), and your law (shar'ah). The Sultanic
decree (al-kitab as-sultani) issued in the Sultan's name contains numerous instances —
exceeding ten points - of falsehood attributed to you [the officials] and violations of the
Shari'ah. Even the decree of Ghazan [the Ilkhanid ruler], which was read from the pulpit
(minbar) of Damascus, was closer to the Shart’ah of Islam than this decree issued in the
name of the Sultan of the Muslims and read from the pulpits of Islam! If, in their very
presence, lies are written attributing falsehoods to you and the judges, and the religion
of Islam is distorted, then what might occur in matters beyond your direct observation?
Similarly, | sent a message with Al-Fattdh to the Sultan’s Deputy, saying: ‘This creed
(i'tigad) is before you; it is the one discussed by the scholars of Damascus. Whoever
objects to any part of it, let him clarify his objection.’

It must also be understood that anyone wishing to condemn (yunkir) something held by
people may only do so with proof (hujjah) and clear explanation (bayan). No one has
the right to compel another person to do something or forbid them from something
without specific proof, except the Messenger of Allah (peace be upon him), the conveyer
from Allah. Alldh obligated creation to obey him in matters their intellects grasp and
those they do not; his reports are to be believed whether we comprehend their wisdom
or not. As for anyone else, if they declare something correct or incorrect without
substantiating it with evidence that necessitates following them, [their claim is invalid].
Indeed, the first prerequisite for condemnation is that the condemner must possess
knowledge of what he is condemning and understand people’s capacity. No created
being, whoever they may be, has the right to invalidate a statement or prohibit an action
except by the authority of proof (sultan al-hujjah). Otherwise, they fall among those
about whom Allh said: {Indeed, those who dispute concerning the signs of Allsh without
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any authority [proof] having come to them - there is nothing within their breasts except
pride, [the aspiration for] which they will never attain.} [Ghafir: 56]. And He said about
such people: {Those who dispute concerning the signs of Allah without any authority
having come to them - great is hatred [for them] in the sight of Allah and in the sight of
those who have believed. Thus does Allah seal over every heart [belonging to] an
arrogant tyrant.} [Ghafir: 35].

Despite all this, | remain broad-chested (patient and tolerant) towards those who oppose
me. Even if someone transgresses Allah's limits concerning me - through declaring me
an unbeliever (takfir), declaring me a sinner (tafsiq), slander (iftird"), or ignorant
partisanship (‘asabiyyah jahiliyyah) - I do not transgress Allah's limits concerning him.
Rather, | carefully control what | say and do, weigh it on the scale of justice (mizan al-
'adl), and ensure it follows the guidance of the Book that Allah revealed, which He made
a guidance for humanity and a judge in their disputes. Allah Almighty said: {Mankind was
[of] one religion [before their deviation]; then Allah sent the prophets as bringers of good
tidings and warners and sent down with them the Scripture in truth to judge between
the people concerning that in which they differed.} [Al-Baqarah: 213]. And He Almighty
said: {And if you disagree over anything, refer it to Allah and the Messenger...} [An-Nisa":
59]. And He Almighty said: {We have already sent Our messengers with clear evidences
and sent down with them the Scripture and the balance that the people may maintain
[their affairs] in justice (qist).} [Al-Hadid: 25].

This approach stems from the principle that the best way you can recompense someone
who has disobeyed Allsh concerning you is by obeying Allah concerning them. {Indeed,
Allah is with those who fear Him (attagaw) and those who are doers of good
(muhsindn).} [An-Nahl: 128]. And Allsh Almighty said: {But if you are patient and fear
Allah, their plot will not harm you at all. Indeed, Allah is encompassing of what they do.}
[Al'Imran: 120]. Should they wish to raise objections using whatever rational (‘agliyyah)
or scriptural (sam'iyyah) arguments they please, | am prepared to respond to all of them.
| will provide an explanation, understandable to both the specialist and the layman,
demonstrating that what | affirm aligns with self-evident reason (dardrat al-'aql) and
innate human disposition (fitrah), and that it conforms to the Book (Qur'an), the Sunnah,
and the consensus (ijma’) of the Pious Predecessors (Salaf) of the Ummah. Conversely, |
will show that the opposing view contradicts both clear reason (sarth al-ma'ql) and
authentic transmitted texts (sahih al-manqal).

Even if | had been the one to initiate the condemnation (inkar) and discussion of such
matters, the burden of proof (hujjah) would still rest upon them [to refute me with
evidence]. How much more so, then, when it was others who initiated the
condemnation? {And whoever defends himself after having been wronged - for those
there is no cause [for blame] against them.} [Ash-Shara: 41-42]. {And Our word has
already preceded for Our servants, the messengers,} [As-Saffat: 171] {Indeed, they would
be those given victory,} [As-Saffat: 172] {And indeed, Our soldiers will be those who
overcome.} [As-Saffat: 173].

{Indeed, We will surely support Our messengers and those who believe during the life of
this world and on the Day when the witnesses (ashhad) will stand.} [Ghafir: 51]. And may
peace, mercy, and blessings of Alldh be upon you and upon the rest of the group. Convey
the warmest greetings and peace specifically to Badr al-Din, and you may show him
these pages if you wish. For he used to say regarding certain matters, ‘No secret is hidden
from the beloved." And give glad tidings of everything by which Allah brings ease to His
believing servants and through which He takes vengeance upon the disbelievers and the
hypocrites. For | am aware of some of the bitter draughts that he and his ilk - those who
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seek leadership through falsehood (tara'us bi-l-batil), characterized by lies (kadhib) and
absurdity (muhal) - are forced to swallow.

Allah is the Supporter of His religion and the Helper of His believing servants against
those who oppose them with falsehood. However, this is not the place to relate joyous
details. And praise be to Allah, the Lord of the Worlds. May Allah send prayers and peace
upon Muhammad, his family, and his companions.

Section

Shaykh al-Islam (may Allah have mercy on him) said: In the name of Allah, the Most
Gracious, the Most Merciful. All praise is due to Allah; we seek His help and His
forgiveness. We seek refuge in Allah from the evils of our own souls and from the
wickedness of our deeds. Whomever Alldh guides, none can lead astray, and whomever
He allows to stray, none can guide. We bear witness that there is no god worthy of
worship except Alldh, and we bear witness that Muhammad is His servant and His
Messenger, may Allah send abundant peace upon him (peace be upon him).

To proceed: Your letter has arrived, in which you mentioned informing the Shaykh about
the messenger [purportedly] meeting with me and the words | conveyed, and that the
Shaykh said, 'Know that, by Allah, | am greatly astonished at how this situation has
unfolded.." and so forth. And that he said, 'You should meet with the Shaykh [referring to
Ibn Taymiyyah] and come to an agreement with him based on whatever he deems
appropriate and chooses, whether it is as | stated or otherwise.’ So, convey my greetings
to him and tell him: Regarding this entire affair (qadiyyah), | have absolutely no personal
objective (gharad mu'ayyan) whatsoever. | am involved in it merely as one Muslim
among others; | have the same rights and responsibilities as they do.

And, praise be to Allah, | have no need for anything specific that might be sought from
creation, nor am | suffering any harm whose removal might be sought from creation.
Rather, | am immersed in abundant blessings (ni'mah sabighah) and immense mercy
from Allah, for which | am incapable of expressing sufficient gratitude. However, it is
incumbent upon me to obey Allah and His Messenger, and to obey those in authority
(ali al-amr) if they command me to obey Allah. But if they command me to disobey Allah
(ma'siyat Allah), then there is no obedience to any creature in disobedience to the
Creator.

This is what the Book (Qur'an) and the Sunnah indicate, and upon which the Imams of
the Ummah are agreed. Allah Almighty said: {O you who have believed, obey Allah and
obey the Messenger and those in authority among you. And if you disagree over
anything, refer it to Allah and the Messenger, if you should believe in Allah and the Last
Day. That is best and most excellent in interpretation (ta'wil).} [An-Nisa": 59].

It is authentically established from the Prophet (peace be upon him) that he said: {There
is no obedience to a creature in disobedience to Allah.} [Ahmad, authentic] And:
{'Obedience is only in what is right (ma'raf).’} [Al-Bukhari, 7145; Muslim, 1840]. [l am also
commanded] to be patient with the tyranny (jawr) of rulers and not to rebel against them
during times of trial (fitnah), based on the authentic narration from Ibn ‘Abbas, who said:
The Messenger of Allah (peace be upon him) said, {'Whoever sees something he dislikes
from his ruler, let him be patient, for whoever separates from the main body (al-jama’ah)
by even a handspan and then dies, dies the death of Jahiliyyah (pre-Islamic ignorance).}
[Al-Bukhari, 7053; Muslim, 1849]. Alongside this, | am also commanded to speak - or
stand for - the truth wherever | may be, fearing no blame from any blamer (lawmat
[3'im) in All3h's cause. This is as reported in the two Sahih collections from ‘Ubadah ibn
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al-Samit, who said: {'We pledged allegiance (baya'na) to the Messenger of Alldh (peace
be upon him) for hearing and obeying in ease and hardship, in enthusiasm and
reluctance, and even when others are given preference over us; and that we would not
contest the authority of those in charge; and that we would speak - or stand for - the
truth wherever we were, fearing no blame from any blamer in Allah's cause.’} [Al-Bukhari,
7199; Muslim, 1709].

So, he took their pledge based on these three comprehensive principles (usal thalathah
jami'ah): 1) Obedience [to rulers] in matters that constitute obedience to Allah, even if
the one commanding is unjust. 2) Refraining from contesting the authority of those
rightfully in charge. 3) Upholding the truth without fear of creation. Allah, Glorified is He,
has commanded in His Book that when the Ummah disputes, the matter must be
referred back to Alldh and His Messenger; He did not command referral to any specific
individual or entity in cases of dispute. The Imams have stated that those in authority (Gli
al-amr) are of two types: the scholars (al-'ulama’) and the rulers (al-umara’). This includes
religious Shaykhs and Muslim kings: each is to be obeyed in the matters pertaining to
their respective domains. Just as the scholars are obeyed regarding the acts of worship
they enjoin, and referred to for understanding the meanings of the Qur'an and Hadith
and for knowledge about Allah, so too are the rulers obeyed in matters like Jihad,
establishing legal punishments (hudid), and other actions they undertake which Allah
has commanded them to perform.

When these two groups [scholars and rulers] agree upon a matter, their consensus (ijma’)
constitutes decisive proof (hujjah gati'ah), for the Ummah of Muhammad (peace be upon
him) will never unite upon misguidance (dalalah). If they dispute, however, the reference
point is the Book and the Sunnah. As for this particular case (qadiyyah), events have
unfolded which this is not the place to detail.

You used to convey messages to me from the Shaykh, both verbally and in writing. You
have seen and heard my willingness to comply with everything that involves obedience
to Allah and His Messenger, and my disinterest in demanding my personal rights or
retaliating against those who harm me. You have ascertained this about me. What more
can be demanded of a Muslim beyond this? You advised abandoning fear and adopting
a lenient approach, and | am agreeable to all of this.

Then, Al-Fattah came first and said, ‘The Deputy [ruler] sends his greetings.' He asked,
‘How long will this stay in prison continue? Will you not come out? Are you still holding
to that statement or not?' Knowing that relying solely on Al-Fattah as a messenger was
not conducive to resolving the matter properly, for reasons that are obvious, | told him:
‘Convey my greetings to the Deputy and tell him: | do not know what ‘that statement' is.
To this moment, | do not know on what grounds | was imprisoned, nor have | been
informed of my offense. The response to this message cannot be conveyed through your
service. Rather, let him send four trustworthy Amirs from his retinue - individuals who
understand and report accurately - so that the discussion with them can be precisely
recorded, free from additions or omissions. For | am well aware of the falsehoods
(akadhib) that have permeated this affair.’

After that, Al-Fattah returned, accompanied by a person | did not recognize, but he
mentioned to me that he was called ‘Ald’ al-Din al-Taybarsi. | later saw that those who
knew him spoke well of him and mentioned him favorably. However, his initial words
were not such as could warrant a gentle reply. He did not specify the statement |
supposedly denied, saying ‘such-and-such,’ nor did he inquire, ‘Are you willing to agree
to such-and-such? Had he presented his case - including the accusations of lies (kadhib)
against me, disbelief (kufr), and argumentation - in a manner that called for a response
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‘in the best way,' | would have done so. For people know that | am among the most
patient and forbearing (atwal al-nas rlihan wa sabran) when faced with harsh words, and
among the most just in dialogue even with the least of people, let alone with those in
authority (wulat al-umar). But he came with the demeanor of one compelling me to
agree with what he proposed. He produced a scroll (durj) containing falsehoods, injustice
(zulm), calls to disobey Allah, and prohibitions against obeying Him - the extent of which
Allah alone knows. Every time | tried to respond or entrust him with a message to convey,
he refused to listen or relay it. Instead, he demanded nothing less than an admission of
what was mentioned [in the scroll] and a commitment never to return to it. Allah
Almighty says: {And do not argue with the People of the Scripture except in a way that is
best, except for those who commit injustice among them.} [Al-'Ankabdt: 46]. Thus, when
the interlocutor commits injustice (zalama), we are not commanded to respond ‘in the
best way.' Indeed, AbT Bakr al-Siddiq (may Allah be pleased with him), in the presence
of the Prophet (peace be upon him), retorted harshly to ‘Urwah ibn Mas'id when he said
[about the Companions], ‘I see a rabble of people likely to flee and abandon you,’ saying,
‘Go suck the clitoris of Al-Lat! Would we flee from him and abandon him?' [Al-Bukhari,
2731,2732]. It is well-known that honor (‘izzah) belongs to Allah, His Messenger, and the
believers, whoever they may be. Allsh Almighty has said: {So do not weaken and do not
grieve, and you will be superior if you are [true] believers.} [Al 'Imran: 139]. Therefore,
whoever is a believer is superior, regardless of their status. As for whoever opposes Allah
and His Messenger, Allah Almighty has said: {Indeed, those who oppose Allah and His
Messenger - those will be among the most humiliated.} [Al-Mujadilah: 20]. Whether | or
others fall into the first category or the second, Allah will deal with me and others
according to His promise, for His word is the truth: { [It is] the promise of Allah. Allah does
not fail in His promise.} [Ar-Rim: 6]. So, | told him during the conversation: ‘The right
(haqq) in this matter is not mine personally, but belongs to Allah, His Messenger, and all
the believers from the East of the earth to its West. | have no intention of altering or
changing the religion. It is not for your sake, or the sake of anyone else, that | would
renounce the religion of Islam and affirm disbelief (kufr), falsehood (kadhib), and slander
(buhtan), either by retracting [the truth] or agreeing [to falsehood].

When | saw him insisting on this course, | spoke harshly to him. | said, ‘Enough of this
bluster (fushar)! Get up and go about your business. | never asked you people to release
me.' (They had locked the inner door leading to the main locked gate.) | then said, ‘Open
the door for me so | can go down,’ meaning the conversation was over. More than once,
he kept asking me, ‘Do you oppose the four Madhhabs (schools of jurisprudence)?' |
replied, 'l have only stated what agrees with the four Madhhabs. None of the judges
passed judgment against me except Ibn Makhlaf - and you [Al-Taybarsi] were present
that day.’ | had asked him [Ibn Makhlif], ‘Are you judging alone, or are you judging with
these [other judges]? He replied, ‘No, | alone.’ | then said to him, ‘You are my adversary
(khasm), so how can you pass judgment on me?' He just said, ‘So be it! raising his voice
and shrinking back into the corner. He then ordered, ‘Stand up, stand up! So they made
me stand and ordered me taken to prison. Afterwards, my brothers and | repeatedly
stated, 'l am willing to return and answer, even if you are the sole judge.’ But this was not
accepted from me. After they took me to prison, he passed the judgment he passed,
recorded what he recorded, and commanded what he commanded in the Sultanic
decree. Would anyone - Jew or Christian, let alone a Muslim - claim that this
imprisonment was according to the Sharr'ah? Let alone claiming it was according to the
Shari'ah of Muhammad ibn ‘Abd Allah (peace be upon him)! This procedure is something
that even young children know, by necessity from the religion of Islam, contradicts the
Shar'ah of Muhammad ibn ‘Abd Allah (peace be upon him). Yet this judge and his
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associates constantly claim, ‘We did what we did according to the SharT'ah of Muhammad
ibn ‘Abd Allah.

This judgment violates the Shar'ah of Allah - upon which the Muslims have consensus
(ijma") - in more than twenty aspects. Furthermore, Christians are held in comfortable
confinement where they commit Shirk (associating partners with Allah) and establish
churches! If only our imprisonment were like that of the Christians! If only we were
treated on par with polytheists and idol worshippers! Instead, they receive honor
(karamah), while we face humiliation (hawan). Would anyone who believes in Allah and
the Last Day say that the Messenger of Alldh (peace be upon him) commanded this? And
for what offense were my brothers in the religion of Islam imprisoned, other than lies and
slander (kadhib wa buhtan)? Whoever claims that this was done according to the
Shari'ah has committed disbelief (kufr) by the consensus of the Muslims.

I also told him [Al-Taybarsi] during the conversation: ‘If a man were to file a claim against
you for ten dirhams while you were present in the city and not refusing to attend the
judge’s court, the judge would not be permitted to rule against you in your absence. This
applies to civil rights (huqtq); how much more so does it apply to punitive measures
(‘'uqabat), where ruling in absentia is forbidden (haram) by the consensus of the Muslims!
Furthermore, this man [Ibn Makhldf] has been exposed as a liar (kadhib) on numerous
occasions. That day [of the trial], most of what he said about me was false. This document
(waraqah) he ordered to be written is mostly lies. The Sultanic decree issued at his behest
violates the SharT'ah in about ten aspects and contains egregious falsehoods about the
council meeting that was held, as is known to both the elite and the common folk’

So, if the official decree, written in the Sultan’s name and read from the pulpits of Islam,
reported things about the council members - the Amirs and judges - that were among
the most blatant lies and slanders (kadhib wa buhtan), then what can be expected
regarding matters that occurred outside their view? | added, ‘And he [Ibn Makhlif]
constantly claims about me that | say Allah is ‘in a corner’ (fi z3wiyah) or that He ‘begot
a son’ (walada waladan) - all of which is utter falsehood. His reputation for lying (kadhib)
and immorality (fujar) is known to the elite and the common folk alike. Is such a person
fit to adjudicate on the fundamental principles (usil) of the religion and the meanings of
the Book and the Sunnah, matters he does not even understand?' At this point, | saw him
[Al-Taybarsi] smile, the smile of someone who knew the truth of what | was saying. It
seemed as though this judge’s wicked conduct (sirah) was notorious among the Muslims.

He [Al-Taybarsi] then started saying to me, ‘But these records (mahadir)... and they found
things in your handwriting..’ | replied, ‘You were present that day. Did anyone show me
any error or any record (mahdar) that day? Was | told, ‘Witnesses testified against you
regarding such-and-such’? Was | even allowed to speak? On the contrary, when | began
by praising Allah (shmadu Allah) and lauding Him, in accordance with the Prophet's
(peace be upon him) saying, {'Every matter of significance not begun with the praise of
Allah is deficient (ajdham).’} [Abl Dawad], they stopped me from praising Allah! They
said, ‘Do not praise Allah; just answer!’ | then asked Ibn Makhldf, ‘Should | answer you, or
this claimant? (Both of them had made statements, most of which were lies). He replied,
‘Answer the claimant.’

I then asked, ‘So, are you judging alone, or are you judging with these [other] judges?'
He replied, ‘No, | alone.’ | said, ‘Then you are my adversary (khasm)! How can your
judgment against me be valid?' Did you [Ibn Makhlaf] even ask me to clarify the basis of
the adversarial relationship (wajh al-mukhasamah)? For he was indeed an adversary for
multiple reasons, well-known to all Muslims.’
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.‘Then | said [to Al-Taybarsi]: ‘As for what is genuinely in my handwriting, | stand by it. As
for the records (mahadir), the witnesses involved possess multiple characteristics that
legally disqualify (gadihah) their testimony, preventing its acceptance by the consensus
(ijma") of the Muslims. Furthermore, what they testified to is contradicted by what
Muslims - both the elite and the common folk - in Damascus and elsewhere know to
be the truth.

‘Consider Judge Sharaf al-Din ibn al-MaqdisT: reliable individuals heard him state, ‘I follow
the creed (‘aqidah) of so-and-so [referring to Ibn Taymiyyah]. Even three [days/nights]
before his death, | visited him, apparently with a group of people, and he declared in front
of them, 'l am dying upon your creed, O so-and-so! | am not upon the creed of these
others’ - meaning the opponents (khusim).

‘Likewise, Judge Shihab al-Din al-Khali stated more than once behind your back
[addressing the recipient or referring generally], ‘I am upon his creed.’ And Judge Imam
al-Din testified before reliable witnesses that he had said, ‘Nothing objectionable has
appeared in his [Ibn Taymiyyah's] speech, and whoever speaks ill of him, I will punish
him (‘azzartuhu).’

‘He [Al-Taybarsi] also said to me during our conversation, ‘Some of the judges claim that
they removed you from your teaching chair (kursi)." | replied: ‘This is among the most
blatant lies, known as such by everyone! | was never removed from the chair, nor did
anyone ever demand my repentance (istitabah) for anything, nor ask me to retract
(istirja") anything’

‘| added, 'You must have received the document (mahdar) containing the signatures of
the Shaykhs of Damascus and the leaders of Islam, as well as the document containing
the statements of judges who are my opponents, such as Jamal al-Din al-Maliki and Jalal
al-Din al-Hanafi, and what they mentioned therein contradicts these current records
(mahadir).

‘[Consider] the statement of Al-Malik: ‘It never reached me that he [Ibn Taymiyyah] was
asked to repent, nor prevented from issuing fatwas, nor removed [from his chair], nor
such-and-such. Nor was anything ever established before me that impugned his religion.’
Similar statements were made by other scholars and judges in my absence.’

‘As for the current testimonies (shahadat), they contain momentous issues - reflect upon
them! How [can they be accepted] when the witnesses of the record (shuhad al-mahdar)
possess factors that impede the validity of their testimony (mawani' ash-shahadah) -
matters that will be detailed when the need arises.’

Incidental Section

You mentioned in your letter that you told the Shaykh: ‘It occurred to me that you should
request the official records (mahadir) for me, so that he [Ibn Taymiyyah] can examine
them. If he has a refutation, [well and good]; otherwise, the group [who passed
judgment] are all excused [justified].' This is something for which there is absolutely no
need. These records (mahadir) are far too insignificant and trivial (aqallu wa ahgaru) to
necessitate their physical presence in order to refute them. Indeed, | have already
demonstrated - through more than twenty points - that this judgment falls outside the
Shart'ah (Islamic Law) of Islam by the consensus (ijma’) of the Muslims: [including] the
four Madhhabs (schools of jurisprudence) and all other Imams of the religion.

I said to the messenger [Al-Taybarsi]: What business does Ibn Makhlaf and his ilk have
interfering in matters of religious knowledge (‘ilm ad-din) in which others are more
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knowledgeable than they are - such as the interpretation (tafsir) of the Qur'an, the
Hadiths of the Prophet (peace be upon him), the sayings of the Salaf (Pious
Predecessors), and the fundamental principles of the religion (ustl ad-din) which they
do not even know? These matters are referred only to those who possess knowledge of
them. If the Sultan, or his ruling deputy, possesses this knowledge, then his position is
like that of any other knowledgeable person. Otherwise, they have no authority in these
matters, just as one does not consult anyone for a religious ruling (istifta") except one
who is qualified to issue fatwas (futya).

I told him: Nothing has ever issued from me except answers to questions and rulings for
those seeking them (ifta' mustafti). | have never initiated correspondence with anyone
regarding these matters, nor have | addressed anyone about them proactively. Rather, a
man seeking guidance (mustarshid), seeking a ruling (mustafti) concerning what Allsh
revealed to His Messenger, comes to me, often from afar, burning with desire (muhtariq)
to find guidance (huda). Is it permissible within my religion, then, for me to conceal
knowledge ('ilm) from him? The Prophet (peace be upon him) said: {'Whoever is asked
about knowledge he possesses and conceals it, Allah will bridle him on the Day of
Resurrection with a bridle of fire.’} [Abl Dawid, At-Tirmidhi, Ibn Majah - graded Hasan
or Sahih by various scholars]. And Allsh Almighty has said: {Indeed, those who conceal
what We sent down of clear proofs and guidance after We made it clear for the people
in the Scripture - those are cursed by Allsh and cursed by those who curse.} [Al-Baqarah:
159]. Should |, upon your command, refrain from answering the seeker of guidance,
thereby incurring such consequences? Would the Sultan, or any other Muslim, command
me to do this?

‘However, your objective was merely to countermand the King's [or ruler's] order due to
the lies (akadhib) that reached you.' He [Al-Taybarsi] replied, ‘O Mawlana (Our Master),
leave the matter of the King. No one is talking about the King.' | retorted, 'Indeed (Th)!
Now no one is talking about the King? Was this entire trial (fitnah) not stirred up precisely
because of that? We heard about this while we were still in Damascus - that the
instigation for it was suspicion concerning the King [perhaps related to Ibn Taymiyyah's
influence or views affecting the ruler]. But we never believed anyone would actually
credit this.’

I mentioned to him that the harm (darar) of this affair is not upon me. For what do | have
to fear? If | am killed, | will be among the best of martyrs (shuhada’), and that would be
a source of felicity (sa'adah) for me. People will invoke Allah's pleasure upon me for it
until the Day of Resurrection, while cursing the one who instigated it until the Day of
Resurrection. For the entirety of the Ummah of Muhammad (peace be upon him) knows
that I would be killed for upholding the truth (haqq) with which Allah sent His Messenger.
And if | am imprisoned, then by Allah, my imprisonment is one of the greatest blessings
(ni'am) of Allah upon me! | possess nothing over which | fear [losing at the hands of]
people: no school (madrasah), no land grant (iqt3’), no wealth (mal), no position of
leadership (ri'asah), nor anything else of that sort.

Rather, the harm of this affair will rebound upon you [the authorities and opponents in
Egypt]. For those who instigated it from Damascus - | know that their intention was to
plot against you (kaydukum) and corrupt your religion (millah) and your state (dawlah).
Some of them have gone to the lands of the Tatars, and others reside there. They are the
ones who intended corruption (fasad) in your religious and worldly affairs (dinukum wa
dunyakum), and they used me as a hidden frontman (imaman bi-t-tasattur), knowing
that I am loyal (uwalikum) to you, sincere (ansahu lakum) towards you, and desire good
for you in this world and the Hereafter. This affair has secrets that are gradually coming
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to light. Otherwise, | had no enmity (‘adawah) or hatred (bughd) towards anyone in
Egypt; | have always been loving and loyal towards them - their Amirs, their Shaykhs,
and their judges.

He [Al-Taybarsi] then asked me, ‘So what should | tell the Sultan's Deputy?' | replied,
‘Convey my greetings to him and relate everything you have heard.’ He said, ‘That is a
lot. | summarized: ‘The gist is that most of what is in that scroll (durj) is lies (kadhib). As
for this phrase, ‘He rose over (istawa) in reality (hagiqatan)’, more than one scholar from
various groups - Malikis and non-Malikis - have mentioned that Ahl al-Sunnah wa-|-
Jama'ah (the People of the Sunnah and the Community) have reached consensus (ijma’)
upon this [affirmation]. None of the Salaf of the Ummah nor its Imams ever denied this.
Indeed, | know of no [recognized] scholar who denied it. How, then, could | abandon
what Ahl al-Sunnah agreed upon and which no scholar has denied?’

In saying this, | alluded to several points, including what was mentioned by Imam Abi
‘Umar al-Talamanki - one of the Maliki Imams preceding Al-B3ji, Ibn ‘Abd al-Barr, and
that generation. He said: ‘The Muslims among Ahl al-Sunnah have unanimously agreed
(ajma‘a) that the meaning of {And He is with you wherever you are} [Al-Hadid: 4] and
similar verses in the Qur'an is that this refers to His knowledge, and that Allah is above
the heavens with His Essence (bi-dhatihi), having risen over (mustawin) His Throne in
the manner He willed (kayfa shad')." He also said: ‘Ahl al-Sunnah state regarding Allah's
saying {The Most Gracious [who is] over (‘ald) the Throne rose (istawa)} [Ta H&: 5] that
the Istiwa’ (Rising Over) of Allah upon His Glorious Throne is literal/real (‘ala al-haqiqah),
not metaphorical (13 ‘ala al-majaz).

And Abl ‘Abd Allah al-Qurtubi, author of the famous Tafsir, said regarding the verse
{Then He rose over (istawa) the Throne} [Al-A'raf: 54, Ylnus: 3, Ar-Ra'd: 2, Al-Furgan: 59,
As-Sajdah: 4, Al-Hadid: 4]: ‘This is the ‘Issue of Istiwd’,’ about which the scholars have
extensive discussions and writings. We have clarified the scholars’ views on it in the book
‘Al-Asna fi Sharh Asma’ Allah al-Husna' (The Most Luminous Explanation of Allah's Most
Beautiful Names), mentioning fourteen different opinions therein.’ He continues until he
says: ‘The early Salaf (may Allah be pleased with them) did not negate direction (jihah)
[for Allah] nor did they speak in such terms [of negation]. Rather, they and the vast
majority affirmed it for Allah Almighty, just as His Book stated and His Messengers
informed. He [Al-Qurtubi] also said: ‘None of the righteous Salaf denied that He rose over
(istawa) His Throne in reality (hagigatan). The Throne is specified because it is the
greatest of His creations. They were only ignorant of the modality (kayfiyyah) of the
Istiwd’, for its true nature cannot be known. As Malik said: ‘The Istiwa’ is known' -
meaning, its linguistic meaning - ‘the modality (kayf) is unknown, and asking about it is
an innovation (bid'ah). Umm Salamah (may Allah be pleased with her) said similarly.’

This Shaykh [Al-Qurtubi], renowned in Egypt and elsewhere, also said in his ‘Sharh al-
Asma": lmam Abl Bakr Muhammad ibn al-Hasan al-Hadrami al-Qayrawani, author of
the treatise he named ‘Risalat al-Asma’ ila Mas'alat al-Istiwa’ (Treatise of Names on the
Issue of Istiwd'), when discussing the disagreement among later scholars regarding
Istiwd’, mentioned the view of Al-Tabari (meaning Abd Ja'far, author of the major Tafsir),
Abl Muhammad ibn Abi Zayd [al-Qayrawani], Qadi ‘Abd al-Wahhab [al-Maliki], and a
group of Hadith and Figh Shaykhs. He [Al-Hadrami] said: ‘This [view] is also apparent in
some books of Qadi Aba Bakr [al-Baqillani]' and Abd al-Hasan [al-Ash'ari]. Qadi ‘Abd al-
Wahhab also related it from him [Qadi Aba Bakr]. This view is that He, Glorified is He, is
established (mustawin) over the Throne with His Essence (bi-dhatihi). In some places,
they stated it unrestrictedly as ‘above His Throne (fawga ‘arshihi). Imam Abd Bakr [al-
Hadrami] said: ‘And this is the correct view (sahih) which | hold, without delimitation

145



(tahdid), nor occupying a place (tamakkun fi makan), nor being contained within it (kawn
fihi), nor contact (mumassah).’

Shaykh Abd ‘Abd Allah [al-Qurtubi] continued: ‘This is the statement of Qadi Abx Bakr
[al-Bagqillant] in his book ‘Tamhid al-Awa'il’ It was also stated by Ustadh Aba Bakr ibn
Farak in his ‘Sharh Awa'il al-Adillah." It is the view of Aba ‘Umar ibn ‘Abd al-Barr, al-
Talamanki, and other Andalusians, and the view of al-Khattabi in ‘Shi'ar ad-Din." Then,
after relating fourteen opinions, he [Al-Qurtubi] concluded: ‘The most evident (azhar) of
the opinions is that which is supported by the convergence of verses (ayat), reports
(akhbar), and the virtuous, chosen scholars: that Allah is upon (‘ald) His Throne, as He
informed in His Book and upon the tongue of His Prophet, without modality (bild kayf),
distinct (ba'in) from all His creation. This is the Madhhab (way) of the Righteous Salaf,
according to what the trustworthy (thigat) have transmitted from them.’ (All this is his
wording).

Shaykh Abl Nasr al-Sijzi said in his book ‘Al-Ibanah’: ‘Our Imams - such as Sufyan al-
Thawri, Malik ibn Anas, Sufyan ibn ‘Uyaynah, Hammad ibn Salamah, Hammad ibn Zayd,
‘Abd Allah ibn al-Mubarak, Fudaylibn ‘lyad, Ahmad ibn Hanbal, and Ishdq ibn Radhawayh
- are unanimous (muttafiqin) that Allah, Glorified is He, is above (fawga) the Throne
with His Essence (bi-dhatihi), and that His knowledge encompasses every place. [They
also agree] that He will be seen on the Day of Resurrection with eyesight, above the
Throne; that He descends (yanzilu) to the lowest heaven; and that He gets angry
(yaghdab), is pleased (yarda), and speaks (yatakallam) as He wills. Whoever opposes
anything from this, he is disassociated from them, and they are disassociated from him.’

Abl ‘Umar ibn ‘Abd al-Barr said in his book ‘At-Tamhid, the commentary on the
Muwatta’ — which is the most esteemed work composed in its field - when discussing
the Hadith of Descent (nuzdl): ‘This is a Hadith established through transmission (naql),
with an authentic chain of narration (sahih al-isnad); the scholars of Hadith do not differ
regarding its authenticity. It is a Hadith transmitted through routes other than this one,
via reports from reliable narrators (‘uddl) from the Prophet (peace be upon him). It
contains proof (dalil) that Allah is in the heaven (fi as-sama’), upon (‘al3) the Throne,
above (min fawqi) the seven heavens, as the Jama'ah (main body of scholars) has stated.
It is part of their evidence (hujjah) against the Mu'tazilah in their claim that Allah is in
every place and not upon the Throne!

He [Ibn ‘Abd al-Barr] said regarding the evidence for the correctness of what Ahl al-Haqq
(the People of Truth) state: Allah's saying, {The Most Gracious [who is] over (‘al3) the
Throne rose (istawa)} [Ta Ha: 5]; and His saying, {To Him ascends good speech} [Fatir:
10]; and His saying, {The angels and the Spirit ascend to Him} [Al-Ma'arij: 4]; and His
saying to ‘Is3, {Indeed, | will take you and raise you to Myself} [Al ‘Imran: 55]. He
mentioned several verses, continuing until he said: ‘This [belief in All3h's Highness] is
more widely known among the common folk (‘dmmah) and the elite (khassah) than to
require further narration, because it is a matter of innate certainty (idtirar) that no one
taught them, and no Muslim has opposed them in it He elaborated extensively on this.

He continued until he said: ‘As for their [the Mu'tazilah's] citing as evidence the saying of
Allah Almighty: {There is in no private conversation three but that He is the fourth of
them, nor are there five but that He is the sixth of them - and no less than that and no
more except that He is with them wherever they are.} [Al-Mujadilah: 7], there is no proof
(hujjah) for them in the apparent meaning (z3hir) of the verse. This is because the
scholars among the Companions (Sahabah) and the Successors (Tabi'in) - from whom
the interpretation (ta'wil) was transmitted - said regarding the interpretation of this
verse: ‘He is upon (‘al3) the Throne, and His knowledge is in every place.’ No one whose
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opinion carries weight (yuhtajju bi-qawlihi) has opposed them in this.

He related from Al-Dahhak ibn Muzahim that he said regarding the verse {There is in no
private conversation three..}: ‘He is upon His Throne, and His knowledge is with them
wherever they are.’ A similar statement is related from Sufyan al-Thawri. And from Ibn
Mas'tid, who said: ‘Allah is above (fawga) the Throne, and nothing of your deeds is hidden
from Him.'

Ab ‘Umar ibn ‘Abd al-Barr said: ‘Ahl al-Sunnah are unanimous (mujmi'an) in affirming
(igrar) all the Attributes (sifat) mentioned in the Qur'an and the Sunnah, believing (iman)
in them, and understanding them according to their reality (hagiqah), not metaphorically
(majaz). However, they do not specify a modality (13 yukayyiftin) for any of them, nor do
they define (I3 yahuddiin) a confined description for them. As for the People of
Innovation (Ahl al-Bida') - the Jahmiyyah, all the Mu'tazilah, and the Khawarij - all of
them deny these Attributes and do not understand any of them according to their reality.
They claim that whoever affirms them is a Mushabbih (one who likens Allah to creation).
Conversely, in the view of those who affirm the Attributes, these groups are deniers
(nafain) of the One Worshipped (al-Ma'bad). The truth regarding these Attributes is what
is stated by those who adhere to what the Book of Allah and the Sunnah of His
Messenger (peace be upon him) have articulated - and they are the Imams of the
Jama'ah (main body).

Abi ‘Umar also said: ‘What Ahl al-Sunnah and the Imams of Figh (jurisprudence) and
Athar (tradition) hold regarding this issue and similar ones is to believe (iman) in what
has come from the Prophet (peace be upon him) concerning them, affirm (tasdiq) it, and
refrain from delimitation (tahdid) and specifying modality (kayfiyyah) for any of it.

The Shaykh, the Knower (al-'Arif), AbG Muhammad ‘Abd al-Qadir ibn Abi Salih al-Jilani
(or al-Kilan1), said in his book ‘Al-Ghunyah': ‘As for knowing the Maker through signs
(3yat) and indications (dalalat) - in brief - it is to know and be certain that Allah is One
(Wahid), Unique (Ahad). He continues until he says: ‘..and He is in the direction of
Highness (bi-jihat al-'uluww), established (mustawin) upon the Throne, encompassing
(muhtawin) the dominion (mulk), His knowledge surrounding all things.' He stated: ‘It is
not permissible to describe Him as being in every place; rather, it should be said that He
isin the heaven (fi as-sama’), upon (‘ala) the Throne, as He said: {The Most Gracious [who
is] over (‘ald) the Throne rose (istawa)} [Ta Ha: 5] He mentioned verses and hadiths,
continuing until he said: ‘The attribute of Istiwa’ should be affirmed unrestrictedly (itlaq)
without interpretation (ta'wil), and it is the Istiwa’ (establishment) of the Essence (dhat)
upon the Throne.' He added: ‘His being upon the Throne is mentioned in every Book
revealed to every Prophet sent, without [specifying] modality (bila kayf).' He then
discussed this at length.

Imam Abl al-Hasan al-Karaji al-ShafiT said in his famous introduction on the ‘Creed
('tiqad) of Ahl al-Sunnah’ (transmitted from the handwriting of Shaykh AbG ‘Amr ibn al-
Salah): ‘Their creed is that the Deity, with His Essence (bi-dhatihi) ... is upon His Throne,
while His knowledge encompasses the unseen (ghawa'ib).’

I did not mention all of these narrations (3thar) to the messenger [Al-Taybarsi], but they
are part of what | alluded to when | said: 'I| have not said anything from myself; | only
stated what the Salaf of the Ummah and its Imams agreed upon.’ This space is too limited
to encompass all the statements of the Ummah on this matter. He [Al-Taybarsi] then said
to me: 'Yes, He is established (mustawin) upon the Throne in reality (haqgigatan), with
His Essence (bi-dhatihi), without specifying modality (bild takyif) or resemblance [to
creation] (wa 3 tashbih)." | replied: ‘Yes, and this is precisely what is in the ‘Creed’ (al-
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'Aqidah [referring to his written creed, Al-'Aqidah al-Wasitiyyah]).' He then said, 'So write
this down now,’ or ‘Write this,' or something similar. | responded, ‘This is already written,
using this exact wording, in the Creed that you have with you - the one that was
discussed in Damascus and upon which the Muslims agreed. So what exactly is it that is
wanted [from me]?'

I told him: ‘| have produced more than fifty books - from the works of Ahl al-Hadith (the
People of Hadith), Ahl al-Tasawwuf (the Sufis), the Mutakallimin (theologians), and the
Fugahad' (jurists) of the four schools: Hanafi, Maliki, ShafiT, and Hanbali - all of which
concur with what | have stated. | also said: | challenge anyone who opposes me to bring
forth, within three years, a single letter from any of the Imams of Islam that contradicts
what | have said. What more am | supposed to do?

When Al-Taybarsi and Al-Fattah left, Al-Fattah returned after an hour and said, ‘The
Sultan's Deputy sends his greetings and says: ‘Write down a creed (‘aqidah) for us now in
your own handwriting.' | replied, ‘Convey my greetings to the Sultan's Deputy and tell
him: If | were to write something now, someone might claim, ‘He has added or omitted
things,’ or ‘He has changed the creed.’ Similarly in Damascus, when they requested the
creed, | was only held accountable for something that had already been written
previously.'

| added: ‘And this creed is the very one that was read in Damascus during the three
council sessions. Your deputy [in Damascus] sent it to you [in Egypt] via courier (barid),
and you have all the documents. Then, when the second letter arrived, he sent you again
via Al-'Umari what the judges and scholars had said, the official record (mahdar), and the
book of Al-Bukhari which Al-Mizzi read. The creed is not something | invent anew from
myself such that | have a different creed every day. It is that exact same creed, the exact
same text (nuskhah). So examine it He [Al-Fattah] then left.

Then he returned and requested that | write something, anything, in my own hand. |
asked, 'So what should | write? He suggested, ‘Something like [a statement of] pardon
(‘afw) and that you will not interfere with anyone.' | replied, 'Yes, | am agreeable to this.
It is not my aim to harm anyone, nor seek revenge (intigam) against them, nor hold them
accountable. | pardon (‘afin) whoever has wronged me.' | intended to write this, but then
I thought, ‘It is not customary to write such things down, for a person pardoning their
personal right does not require this [formal documentation].

You know that when the matter proceeded in this manner [with the scroll and demands
for agreement], some hearts nearly turned against the Shaykh, thinking he had conceded
to [the contents of] that scroll (durj), and that this contradicted what he used to say and
send [in his writings]. So my brother and | began refuting that, saying, ‘This is the doing
of Ibn Makhldf. And | myself have verified that it was indeed the work of Ibn Makhlaf.

The Shaykh knows that an affair like this, which has become so well-known and
widespread, cannot be resolved in this manner [through forced concessions or superficial
agreements]. For my part, | exert the utmost effort within my capacity towards kindness
(ihsan), abandoning revenge (intigam), and reconciling hearts (ta'lif al-quldb). However,
he knows many of the people in the Egyptian lands, and that a person cannot escape
their evil (sharr) and injustice (zulm) except by pursuing one of two paths: one is stable,
the other is fickle. (The first path: To have support (ta'yid) and authority (sultan) from
Allah, refuge (iltija") in Him, seeking His aid (isti'anah), reliance (tawakkul) upon Him,
seeking His forgiveness (istighfar), and obedience (t3'ah) to Him, through which He
repels from the person the evil of the devils (shayatin) among humans and jinn. This path
is the firm (thabitah), enduring (baqiyah) one. The second path: If [support] comes from

148



someone of high status (dhi jah), they [the people] will show regard for that person of
status as long as his status remains. But if his status changes, these very same people
become among the most vehement in opposing him, even to the point where they might
beat a judge with whips (maqari’) and the like - actions scarcely known among others.)

His [Ibn Makhldf's] enemies (a'da’) and detractors (mubghidiih) are many. He has
involved himself in legal confirmations (ithbatat), property matters (amlak), and other
affairs connected to the state (dawlah) and beyond. If someone of high status (dhawi al-
jah) were to arise with an interest in overturning his judgments and transferring
properties, it would be among the easiest things for them to accomplish. For instance,
they could document his apostasy (riddah) - and the judgments of an apostate
(murtadd) are not legally valid (la tanfudh). This is because it is known to the elite and
the common folk that he declared what he did in this affair [against Ibn Taymiyyah] to
be the Shari'ah of Muhammad ibn ‘Abd Allah (peace be upon him). Whenever a person
declares permissible (hallala) that which is forbidden (haram) by consensus (mujma’
‘alayhi), or declares forbidden (harrama) that which is permissible (halal) by consensus,
or alters (baddala) the Shart'ah established by consensus, he becomes an unbeliever
(kafir), an apostate (murtadd), by the agreement (ittifaq) of the jurists (fuqaha').

It is concerning such situations that His saying - according to one of the two
interpretations — was revealed: {And whoever does not judge by what All5h has revealed
- then it is those who are the disbelievers (kafiran).} [Al-Ma'idah: 44]. That is, the one
who deems it permissible (mustahill) to judge by other than what All3h revealed.

The term 'Shar' (Law) is used in common parlance (‘urf) with three meanings: (1) The
Revealed Law (ash-Shar' al-Munazzal): This is what the Messenger brought. Following it
is obligatory (wajib), and whoever opposes it deserves punishment (‘uqtbah). (2) The
Interpreted Law (ash-Shar' al-Mu'awwal): This comprises the opinions (ara’) of scholars
derived through ljtihdd (independent reasoning), such as the Madhhab of Malik and the
like. Following this is permissible (yastighu), but it is neither obligatory nor forbidden [to
follow a different valid interpretation]. No one has the right to compel the general
populace (‘'umim an-nas) to adhere to it, nor to prevent the general populace from
[following another valid interpretation]. (3) The Altered Law (ash-Shar' al-Mubaddal):
This involves lying (kadhib) against Allsh and His Messenger (peace be upon him), or
against people through false testimony (shahadat az-ziir) and the like, and manifest
injustice (zulm bayyin). Whoever claims that this [altered law] is from the Law of Allah
has committed disbelief (kafara) without dispute (bild niza'). This is like someone
claiming that blood and carrion (dam wa maytah) are permissible - even if he says, ‘This
is my Madhhab,’ or similar excuses.

Even if what Ibn Makhlif judged by were the Madhhab of Malik or [the view of] al-Ash'ari,
he would still have no right to compel all people to follow it or punish those who
disagreed with him, by the consensus (ittifaq) of the Ummah. How much more so, then,
when the view he promotes and imposes actually contradicts the explicit texts (nass) of
Malik and the leading Imams of his school, and contradicts the explicit texts of al-Ash’ari
and the leading Imams of his school - such as Qadi Abi Bakr [al-Baqillani], Abd al-Hasan
al-Tabari, Aba Bakr ibn Fiirak, Ab al-Qasim al-Qushayri, and Aba Bakr al-Bayhaqi? All of
these, and others, explicitly stated views similar to what we have affirmed, and the
opposite of what he [Ibn Makhlif] stated.

This is why the Hanbalis and the Ash'aris reconciled, and all the people came to
agreement. When the Hanbalis saw the actual words of Abi al-Hasan al-Ash’ari, they
said, ‘This is better than the words of Shaykh al-Muwaffaq [Ibn Qudamah].' The rancor
(adghan) that was in hearts dissipated, and the jurists (fuqaha’) among the Shafils and
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others began saying, 'Praise be to Allah for the unity of the Muslims' word (ittifaq kalimat
al-muslimin).’

Furthermore, even if we were to assume that the matter he judged upon was one where
ljtihad is permissible, he still would have no right to overturn (yanqud) the judgment of
others. How much more egregious is it, then, when the judgment of all the judges of
Damascus was overturned without any valid justification (shubhah), but rather based on
something that contradicts the religion of the Muslims by the consensus (ijm3’) of the
Muslims? Even if someone were to claim that the judges of Damascus acted under duress
(mukrahiin), more than one among them explicitly stated there was no coercion. In
contrast, these [judges] in Egypt were under more apparent duress, given the widespread
public knowledge that he [Ibn Makhldf] acted as he did for the sake of state interests
(gharad ad-dawlah) related to the monarchy (mulk), and that were it not for this, the
judges would have spoken differently. This [fact about duress] is established concerning
the judges of Egypt.

How [can his judgment stand], then, when this ruling he issued contradicts the Shar'ah
of Islam in more than twenty aspects? And most of these violations contradict the
consensus (ijma’) of the Muslims. These points (wujih) are written down with [our
associate] Sharaf Muhammad. Therefore, Shaykh Nasr [al-Manbiji, another intermediary]
should be informed of the reality (hagiqah) of the matter and the underlying nature
(batin) of the affair, so that he may remedy it with his prudent management (tadbir). As
for me, my only aim is obedience to Allah and His Messenger. And the only thing to be
feared for the Egyptians is [harm] from each other, as has become customary.

You have heard what transpired in Damascus - even though those people were closer
to agreement - involving the aforementioned judge renewing his Islam before another
judge. And when | was there [in Damascus], this court official (3dhin), Yahya al-Hanafi,
went to Judge Taqi al-Din al-Hanbali, renewed his Islam (jaddada islamahu), and [the
judge] ruled to protect his life (hagn damihi) when some of their associates rose against
him regarding certain matters.

Some time ago, when Judge Husam al-Din al-Hanafi was overseeing the judiciary of
Damascus, he intended to shave the beard of this [person] al-Adhra', and brought a razor
(masa) and a donkey (himar) for him to ride and be paraded around. His brother came
and informed me, so | went to him [Husam al-Din] and persisted until he refrained from
doing so. Other incidents occurred in which | consistently acted kindly (muhsinan)
towards them. These kinds of actions [punitive measures based on factionalism] are not
my doing, nor the doing of those like me. We only involve ourselves in what Allah, His
Messenger, and the believers love. We have no personal agenda (gharad) against
anyone; rather, we repay evil with good (najzi bi-s-sayyi'ati al-hasanah), pardon (na'fd),
and forgive (naghfiru).

This case (qadiyyah) has become widespread; what he [Ibn Makhlaf] did in it has become
apparent and is known to the elite and the common folk. If circumstances were to
change, such that an Amir or a Wazir came along who had an interest in transferring a
property that he [Ibn Makhlif] had confirmed (athbatahu) or ruled upon (hakama bihi),
this would be among the easiest things for the Egyptians to achieve. They would establish
his apostasy (riddah) - and the judgments of an apostate (murtadd) are rejected
(mardadah) by the consensus (ittifaq) of the scholars. The harm (darar) would then
rebound upon those who aided and supported him in falsehood (batil), whether from
the state officials (ahl ad-dawlah) or others. This is a grave matter that should not be
neglected. The Shaykh [Nasr] is experienced (khabir) and understands the consequences
(‘'awagqib) of affairs.
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And |, by Allah, am among the foremost people in assisting to extinguish every evil (sharr)
in this situation and others, and to establish every good (khayr). As for Ibn Makhlaf, no
matter what he does, by Allah, if | am capable of any good towards him, | will do it, and |
will never aid his enemy against him. And there is no might nor power except with Allah
(wa 13 hawla wa |3 quwwata ill billah). This is my intention (niyyah) and resolve (‘azm),
despite my knowledge of all the circumstances. For | know that Shaytan sows discord
(yanzaghu) between the believers, and | will never be an aide to Shaytan against my
Muslim brothers.

Were | outside [of prison], | would know better how to assist him. But this is an affair they
have perpetrated unjustly (zdran). May Alldh choose for all Muslims what holds
goodness (khirah) for them in their religion and their worldly life. The cycle [of
tribulation] will not cease, nor will the confusion (hayrah) dissipate, except through
turning back (inabah) to Allah, seeking forgiveness (istighfar), repentance (tawbah), and
sincere refuge (sidq al-iltija’) in Him. For truly, Glorified is He, there is no refuge from Him
except in Him. And there is no might nor power except with Allah.

As for what you mentioned from Shaykh Nasr, that he said, 'l would have preferred that
they [the authorities] not sense anything about him [Ibn Taymiyyah] until he was already
released, fearing that so-and-so and so-and-so [opponents] might find out, interfere, and
start talking, leading to much clamor (ghawgha’) and discussion.’ Inform him [Shaykh
Nasr] that whoever speaks truth (haqqg), | am the most deserving person to hear the truth,
adhere to it, and accept it, whether it is sweet or bitter. And | am the most deserving
person to repent (yatlb) from any sins (dhunab) that may have issued from me. Indeed,
I am even most deserving of punishment (‘uqabah) if | were truly misleading Muslims
from their religion.

I have said previously: It is not appropriate for anyone's affection (tahannun) for a person
and loyalty (muwaldh) to him to lead him to partisan support (yata'assab) for him in
falsehood (batil), or to suspend (yu'attil) the limits (hudiid) of Allah Almighty for his sake.
Indeed, the Prophet (peace be upon him) said: {"Whoever's intercession prevents one of
the prescribed punishments (hadd) of Allsh from being carried out has opposed Allsh in
His command.’} [Aba Dawid, Ahmad].

And this matter that he [Shaykh Nasr] fears - the enemy (al-'adiww) raising objections
based on the record (mahdar) brought from Damascus to Ibn Makhlaf concerning
seeking aid (istighathah) from the Prophet (peace be upon him) - if they [the opponents]
were to bring this up, its negative consequence (wabal) would fall upon them. It would
demonstrate that they are polytheists (mushrikin) who cannot differentiate between the
religion of the Muslims and the religion of the Christians. For Muslims are unanimously
agreed (muttafiqiin) upon what they know by necessity (bi-l-idtirar) from the religion of
Islam: that it is not permissible for a servant to worship (ya'bud), supplicate (yad'G), seek
aid (yastaghith), or place reliance (yatawakkal) except upon Allah alone. And whoever
worships an angel brought near or a messenger sent, or supplicates to him, or seeks aid
from him, is a polytheist (mushrik).

Therefore, it is not permissible according to any Muslim for someone to say: ‘O Jibra'll!
or ‘'O Mika'll! or ‘O Ibrahim! or ‘O Misa! or ‘O Messenger of Allah! Forgive me (ighfir Ii),
or have mercy on me (irhamni), or provide for me (urzugni), or grant me victory
(unsurnt), or aid me (aghithni), or protect me from my enemy (ajirnt min ‘aduww),’ or
anything similar. Rather, all of this belongs exclusively to the divine attributes (khasa'is
al-ilahiyyah).

These are noble, well-known issues that the scholars have clarified. They have
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mentioned the distinction between the rights (hugtiq) exclusive to Allah, [apart from]'
the Messengers, and the rights due to both Him and His Messengers. Just as He, Glorified
is He, distinguishes between them in His saying: {..that you may honor him [the Prophet]
and respect him, and exalt Him [Allah] morning and afternoon.} [Al-Fath: 9]. Honoring
(ta'zir) and respecting (tawqir) are for the Messenger, while exalting (tasbih) morning
and afternoon is for Allah.

And as He said: {And whoever obeys Allah and His Messenger and fears Allsh and is
mindful of Him (yattaghi) - it is those who are the attainers [of success].} [An-Nar: 52].
Obedience (ta'ah) is for Allsh and His Messenger, while fear (khashyah) and
mindfulness/piety (taqw3) are for Allh alone. Similarly, the Messengers say: {Worship
Allah, fear Him (ittaqihu), and obey me (at'an)} [NTh: 3]. They designate worship
('ibadah) and piety (taqwa) for Allah alone, while designating obedience (t3'ah) for
themselves [as Messengers].

Allah Almighty said: {And [He revealed] that the mosques are for Allah, so do not invoke
(tad'll) anyone along with Allah.} [Al-Jinn: 18] {And that when the servant of Allah
[Muhammad] stood up invoking Him (yad'Ghu), they almost became about him a
compacted mass.} [Al-Jinn: 19] {Say, [0 Muhammad], ‘I only invoke (ad'd) my Lord and
do not associate with Him anyone.’} [Al-Jinn: 20] {Say, ‘Indeed, | do not possess for you
[the power of] harm or right direction (rashad).} [Al-Jinn: 21] {Say, ‘Indeed, there will
never protect me from Allah anyone [if | should disobey], nor will | find in other than Him
a refuge (multahad).’} [Al-Jinn: 22].

And Alldh Almighty said: {So do not invoke (tad'u) with Allsh another deity and [thus]
be among the punished} [Ash-Shu'ard’: 213]. And Allsh Almighty said: {Say, [O
Muhammad], ‘Invoke (ud'i) those you claim [as deities] besides Allah.' They do not
possess an atom’s weight [of ability] within the heavens or within the earth, nor have
they therein any share [of ownership], nor is there for Him from among them any
assistant (zahir).} [Saba": 22] {And intercession (shafa'ah) does not benefit with Him
except for one whom He permits.} [Saba’: 23].

And Allah Almighty said: {..Who is it that can intercede (yashfa'u) with Him except by His
permission?..} [Al-Bagarah: 255]. And All3h Almighty said: {Say, ‘Invoke (ud'd) those you
have claimed [as gods] besides Him, for they do not possess the [ability for] removal of
adversity (kashf ad-durr) from you or [its] transfer.} [Al-Isra": 56] {Those whom they
invoke (yad'lin) seek means of access (wasilah) to their Lord, [striving as to] which of
them would be nearest, and they hope for His mercy and fear His punishment. Indeed,
the punishment of your Lord is ever feared (mahdhar).} [Al-Isra": 57].

And Allah Almighty said: {They have taken their scholars and monks as lords (arbaban)
besides Allah, and [also] the Messiah, the son of Maryam. And they were not
commanded except to worship one God (ilahan wahidan); there is no deity except Him.
Exalted is He above whatever they associate with Him (yushrikan).} [At-Tawbah: 31].

And Allah Almighty said: {It is not [possible] for one to whom Allah has given the
Scripture and wisdom (hukm) and prophethood (nubuwwah) to say to the people, ‘Be
servants (ibadan) to me rather than Allah, but [instead, he would say], ‘Be Rabbaniyyin
(learned scholars who practice what they know and preach) because you teach the
Scripture and because you study [it]} [Al ‘Imran: 79] {Nor would he command you to
take the angels and prophets as lords (arbaban). Would he command you to disbelief
(kufr) after you had become Muslims?} [Al 'Imran: 80]. Therefore, whoever takes angels
and prophets as lords has committed disbelief (kafara) after his Islam, by the consensus

' The word 'din' (apart from/besides) is noted as missing in the printed edition by the editor of the digital version.
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(ittifaq) of the Muslims.

It is for this reason that the Prophet (peace be upon him) forbade taking graves as places
of worship (masajid) and forbade setting up rivals (niddan) to Allah in the exclusive
characteristics of Lordship (khasa'is ar-rubibiyyah). It is reported in the two Sahih
collections from him that he said: {'May Allah curse (la'ana) the Jews and the Christians;
they took the graves of their prophets as places of worship (masajid).} He was warning
against what they did. [Al-Bukhari, 435,1330; Muslim, 529]. And it is reported in the Sahih
from him that he said: {'Indeed, those before you used to take graves as places of worship.
Beware! Do not take graves as places of worship, for | forbid you from doing so.} [Muslim,
532].

It is reported in the Sunan collections from him that he said: {'Do not take my grave as a
place of recurring visitation (‘idan).’} [AbG Dawd, 2042]. And it is narrated from him that
he said: {'O Allah, do not let my grave become an idol (wathanan) that is worshipped.’}
[Malik, Muwatta', Book 9, Hadith 85 - mursal but supported]. {And when a man said to
him, ‘Whatever Allah wills (ma sha'a Allah) and you will (wa shi'ta), he replied, ‘Have you
made me a rival (niddan) to Allah? Say: Whatever Allah alone wills (ma sha'a Allahu
wahdah).} [Ahmad, Musnad, 1839; Ibn M3jah, 2117].

For this reason, the scholars have stated: Whoever visits the grave of the Prophet (peace
be upon him) should not touch (yastalimuhu) it nor kiss (yugabbiluhu) it, nor liken the
dwelling of the created being to the House of the Creator [the Ka'bah], from which the
Black Stone (ar-Rukn al-Aswad) is touched and kissed, and the Yemeni Corner (ar-Rukn
al-Yaman) is touched. This is why the scholars unanimously agreed that it is not
legislated (13 yushra'u) to kiss any stone or touch it [for blessing] - except the two Yemeni
Corners [the Black Stone and the Yemeni Corner]. Even the Station of Ibrahim (Magam
Ibrahim) in Makkah is not kissed nor wiped (yutamassahu bihi). How much less so, then,
other stations (magamat) and shrines (mashahid)?

And when you mentioned this [issue of Istighathah] that day, | told you: This is from the

fundamental principles (usal) of Islam. If the judge [Ibn Makhlaf] cannot differentiate
between the religion of Islam and the religion of the Christians who invoke (yad'ln) the
Messiah and his mother, then what am | to do?

But one who takes Nafisah [Sayyidah Nafisah, a revered descendant of the Prophet
buried in Cairo] as a lord (rabban), saying, ‘She grants protection (tujir) to the fearful and
provides aid (tughith) to the distressed,' and ‘I am under her patronage (fi hasabiha),' and
prostrates (yasjudu) to her, and supplicates (yatadarra'u) to her with the same humility
as one supplicates to the Lord of the heavens and the earth, and places reliance
(yatawakkalu) on a living person who has died, instead of relying on the Ever-Living (al-
Hayy) Who never dies - there is no doubt that his association of partners (ishrak) with
someone better than her [like the Prophet] would be even stronger [in his misguided
view].

Allah Almighty said: {Say, [0 Muhammad], ‘In whose hand is the realm (malakat) of all
things - and He protects (yujir), while none can protect against Him - if you should
know?'} [Al-Mu'minain: 88] {They will say, It belongs] to Allah.’ Say, ‘Then how are you
deluded (tusharan)?} [Al-Mu'minan: 89].

And the Hadith of {Mu'adh, when he returned from Sham (Greater Syria) and prostrated
(sajada) to the Prophet (peace be upon him). He [the Prophet] asked, ‘What is this, O
Mu'adh? He replied, 'l saw them in Sham prostrating to their bishops (asagifah), and they
attribute this practice to their prophets.’ He [the Prophet] said, ‘'O Mu'adh, tell me, if you
were to pass by my grave, would you prostrate to it? He said, ‘No.' He said, ‘Then do not
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prostrate to me. If | were to command anyone to prostrate to anyone, | would have
commanded the wife to prostrate to her husband.} [Ahmad, Musnad, 19403; Ibn M3jah,
1853].

So, one who does not forbid the misguided (dallin) from such Shirk (polytheism), which
is forbidden (muharram) by the consensus (ijma’) of the Muslims, how can he forbid
what is less than it? Whoever invokes (da'a) a man or a woman besides Allah is
comparable (mudahin) to those who took the Messiah and his mother as two gods
besides Allah.

It is reported in the Sahih from the Prophet (peace be upon him) that he said: {'Do not
exaggerate in praising me (13 tutrdni) as the Christians exaggerated in praising Ts3, son
of Maryam. | am only a servant (‘abd), so say: The servant of Allah (‘Abd Alldh) and His
Messenger.} [Al-Bukhari, 3445].

Indeed, whoever permits the invocation (yud'a) of the created being while preventing
the invocation (du'd’) of the Creator - which involves affirming His Self-Sufficiency
(samadiyyah) and Divinity (ilahiyyah) - has contradicted Islam in both its negation (nafy)
and affirmation (ithbat), which constitute the testimony that there is no god worthy of
worship except Allah (shahadah an 13 ilaha illa Allah).

As for the rights (huqlq) of the Messenger of Allsh (may my father and mother be
sacrificed for him) - such as prioritizing love for him over oneself, family, and wealth;
honoring (ta'zir), respecting (tawqir), and venerating (ijlal) him; obeying (ta'ah) him;
following his Sunnah; and other rights - they are indeed immense. [Similarly, among the
legislated acts is Tawassul (seeking means) through him in supplication (du'a’), as in the
Hadith reported by At-Tirmidht and graded authentic (sahhahahu) that {the Prophet
(peace be upon him) taught a person to say: ‘Allshumma inni as'aluka wa atawassalu
ilayka bi-nabiyyika Muhammadin nabiyy ir-rahmah. Ya Muhammadu ya Rasdl Allah, innt
atawassalu bika ila rabbi fi hjati li-yaqdiyaha. Allshumma fashaffi'hu fiyya' [O Allah, | ask
You and seek means through You by Your Prophet Muhammad, the Prophet of Mercy.
O Muhammad, O Messenger of Allah, | seek means through you to my Lord concerning
my need, that He may fulfill it. O Allah, accept his intercession for me.]} This type of
Tawassul through him is good (hasan).!

However, supplicating (du'a’) to him and seeking aid (istighathah) from him is forbidden
(haram). The distinction between these two [Tawassul and Istighathah directed to the
Prophet] is agreed upon (muttafaqun ‘alayhi) among Muslims. The one performing
Tawassul (mutawassil) is only supplicating to Allah, addressing Him, and asking from
Him; he does not invoke anyone else except by way of bringing him to mind (istihdar),
not by way of requesting (talab) from him. As for the supplicant (ad-daT) and the seeker
of aid (al-mustaghith) [in the forbidden sense], he is the one who asks the one invoked
(al-mad'w), requests from him, seeks aid from him, and relies upon him. And Allah is
the Lord of the Worlds (Rabb al-'Alamin), the Owner of Dominion (Malik al-Mulk), the
Creator of all things. He is the One Who responds (yujib) to the distressed (mudtarr)
when he calls upon Him, and He is the Near (al-Qarib) Who answers the call of the
supplicant when he calls upon Him, and He is the Hearer of Supplication (SamT ad-Du'a’).
Glorified and Exalted is He, far above what the wrongdoers (zalimin) say!

I have authored a large book titled ‘As-Sarim al-Maslil ‘ala Shatim ar-Rasil' (The Drawn
Sword against the Reviler of the Messenger), in which | discussed matters related to this
issue [respect for the Prophet] that | do not know anyone to have preceded me in

' Shaykh Nasir ibn Hamad al-Fahd (p. 24) said: Here the Shaykh (may Allah have mercy on him) speaks concisely
about Tawassul; he elaborated on it at the end of the first volume in [the section on] Tawassul and Wasilah.]
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addressing, Likewise, these 'Foundations of Faith’' (Al-Qawa'id al-Imaniyyah) - | have
written chapters within them that are among the most beneficial things concerning
matters of religion.

Among the things the Shaykh [Nasr] should be made aware of is that | fear this affair
(qadiyyah) may spiral completely out of his control, resulting in harm (darar) to him, to
Ibn Makhlaf, and others like them. For he [Ibn Makhlaf or the authorities] has demanded
things from me that could become a cause for such [negative outcomes], but | did not
comply. | am only of one color [consistent and straightforward]. By Allah, | have never
deceived (ghashashtuhuma) either of them [Nasr and Ibn Makhlaf]. Had | deceived them,
I would have concealed it. | am ready to assist both of them in all righteousness (birr)
and piety (taqwa).

Undoubtedly, the foundation (asl) upon which matters can be rectified is for every person
to return (rujd’) to Allah and repent (tawbah) to Him, [especially] during these blessed
ten [days/nights, likely referring to Dha al-Hijjah or Ramadan]. For when the inner states
(sard'ir) are rectified, Allah rectifies the outer states (zawahir). {Indeed, Allah is with those
who fear Him (attagaw) and those who are doers of good (muhsinin).} [An-Nahl: 128].
This is a momentous affair (qadiyyah kabirah); the more it comes to light, the more
widespread it becomes. May peace, mercy, and blessings of Allsh be upon you (as-
salamu ‘alaykum wa rahmatullhi wa barakatuh). Praise be to Allah alone, and may Allah
send abundant prayers and peace upon Muhammad and his family.
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The Principle of Ahlus Sunnah wal Jama'ah

Shaykh al-Islam Taqi al-Din Ahmad ibn Taymiyyah (may Allah have mercy on him) said:
In the name of Allah, the Most Gracious, the Most Merciful.

Allah, the Exalted and Most Holy, has said: {O you who have believed, fear Allah as He
rightfully should be feared, and do not die except as Muslims [in submission to Him].} [Al
‘Imran: 102] {And hold fast, all of you together, to the Rope of Allah (i.e, the Qur'an and
Sunnah), and do not become divided. And remember Allah's favor upon you: how you
were enemies, and He brought your hearts together, and you became, by His favor,
brothers. And you were on the brink of a pit of Fire, and He saved you from it. Thus does
Allah make His signs clear to you, that you may be guided.} [Al ‘Imran: 103] {And let there
be from among you a community inviting to all that is good, enjoining what is right (al-
ma'rtf) and forbidding what is wrong (al-munkar). And it is they who are the successful }
[Al'lmran: 104] {And do not be like those who became divided and differed after the clear
proofs had come to them. And those will have a great punishment.} [Al ‘lmran: 105] {On
the Day [of Judgment] when some faces will turn bright and others will turn dark.} [Al
‘Imran: 106]

Ibn ‘Abbas and others have said regarding this verse: The faces of the People of the
Sunnah and the Community (Ahl al-Sunnah wa al-Jama'ah) will turn bright, while the
faces of the People of Innovation and Division (Ahl al-Bid'ah wa al-Furgah) will turn dark.
{As for those whose faces turn dark, [they will be asked,] 'Did you disbelieve after your
faith? Then taste the punishment for what you used to reject.’} [Al 'Imran: 106] {But as for
those whose faces turn bright, they will be in Allah's mercy; they will abide therein
eternally.} [Al Imran: 107]

And in [the collection of] At-Tirmidhi, it is narrated from Abi Umamah al-Bahili that the
Prophet (peace be upon him) said concerning the Khawarij (a deviant sect known for
extremism): ‘They are the dogs of the inhabitants of Hellfire. He then recited this verse:
{On the Day when some faces will turn bright and others will turn dark...} [Al lmran: 106].
Imam Ahmad ibn Hanbal stated: ‘The Hadith concerning the Khawarij are authentic
through ten different chains of narration.’ Muslim has recorded them in his Sahih, and Al-
Bukhari has recorded a number of them. The Prophet (peace be upon him) said about
them: {'One of you would deem his prayer insignificant compared to their prayer, his
fasting insignificant compared to their fasting, and his recitation insignificant compared
to their recitation. They will recite the Qur'an, but it will not go beyond their throats. They
will pass through Islam just as an arrow passes through its target’} - And in another
narration - {They will kill the people of Islam and spare the people of idolatry.}
[Narrated by Al-Bukhari and Muslim]

The Khawarij were the first to declare Muslims disbelievers (kuffar); they declare people
disbelievers on account of sins, and they declare anyone who opposes them in their
innovation (bid'ah) a disbeliever, deeming their blood and wealth permissible. And this
is the condition of the People of Innovation (Ahl al-Bid'ah): they introduce an innovation
into the religion and declare anyone who opposes them regarding it a disbeliever. In
contrast, the People of the Sunnah and the Community (Ahl al-Sunnah wa al-Jama'ah)
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follow the Book (the Quran) and the Sunnah (the Prophetic way), obey Allah and His
Messenger (peace be upon him); thus, they adhere to the truth and show mercy to the
creation.

The first innovations (bid'ah) to arise in Islam were the innovation of the Khawarij and
that of the Shi'ah. Both emerged during the caliphate of the Commander of the Faithful
(Amir al-Mu'minin), ‘Ali ibn Abi Talib (may Allah be pleased with him). He took punitive
action against both factions. As for the Khawarij, they waged war against him, so he
fought and killed them. As for the Shr'ah, he had their extremists (ghaliyah)—those who
excessively venerated him—burned with fire, and he sought to execute ‘Abd Allah ibn
Saba' (a key figure associated with extremist Shi'T doctrines), but the latter fled from him.
Furthermore, ‘All ordered the flogging of anyone who claimed he was superior to Aba
Bakr and ‘Umar (may Allah be pleased with them both). It is narrated from ‘Ali through
numerous chains of transmission that he said: ‘The best of this Ummah (Muslim
community) after its Prophet (peace be upon him) is Abl Bakr, then ‘Umar.’ Al-Bukhari
narrated this statement from him in his Sahih.

Section

Among the foundational principles (usdl) of Ahlus Sunnah wal Jama'ah (the People of
the Sunnah and the Community) is that they perform the Friday prayers (Jumu'ah), the
Td prayers, and the congregational prayers (Jama'at). They do not abandon the Friday
prayer or congregational prayer, unlike the people of innovation (Ahl al-Bida'), such as
the Rafidah and others.

If the Imam is mastir—that is, his inward state is unknown, and no innovation (bid'ah)
or open immorality (fujar) is apparent from him—then the Friday prayer and
congregational prayers are performed behind him by the unanimous agreement (jttifaq)
of the Four Imams and other Imadms of the Muslims. None of the Imams ever stipulated
that prayer is only permissible behind someone whose inner reality is known. Rather,
Muslims have continuously, since the time after their Prophet (peace be upon him),
prayed behind any outwardly observant Muslim (al-muslim al-mastar).

However, if innovation (bid'ah) or open immorality (fujar) does become apparent from
the one leading the prayer, and it is possible to pray behind someone else, [what is the
ruling on praying behind the one known to be an innovator or sinner]? Even in this
situation where an alternative exists, the majority of scholars hold the follower's prayer
behind the innovator (mubtadi’) or open sinner (fasiq) to be valid. This is the position
(madhhab) of Ash-Shafi'Tand Abl Hanifah, and it is one of the two recorded opinions in
the schools of Malik and Ahmad.

As for the situation where prayer is only possible behind an innovator (mubtadi’) or an
open sinner (fajir)—such as the Friday prayer (Jumu'ah) where the Imam is an innovator
or sinner and no other Jumu'ah prayer is available—then the prayer is performed behind
such individuals according to the general consensus of Ahlus Sunnah wal Jama'ah. This
is the position (madhhab) of Ash-Shafi', Abl Hanifah, Ahmad ibn Hanbal, and other
Imams of Ahlus Sunnah, without any dispute among them on this point (bi-15 khilaf
‘indahum).

When deviant inclinations and innovations (al-ahwa’) became widespread, some
individuals preferred, as a matter of recommendation (istihbab), not to pray except
behind someone whose condition they knew well. This preference was reported from
Imam Ahmad, who mentioned it in response to a questioner. However, Ahmad never
stated that prayer is invalid (I3 tasihhu) except behind someone whose state he
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personally knew.

When Abi ‘Amr ‘Uthman ibn Marziq arrived in the lands of Egypt, its rulers at that time
outwardly professed Tashayyu' (Shi'ism) but were, in reality, esoteric heretics (Batiniyyah
Malahidah). As a result of their rule, innovations (bida’) had proliferated and become
manifest throughout the Egyptian lands. For this reason, he instructed his companions
not to pray except behind those whose [sound] condition they knew. Then, after his
death, Sunni rulers like Salah al-Din conquered Egypt, and the word of the Sunnah, in
opposition to the Rafidah, became dominant. Subsequently, [authentic Islamic]
knowledge and the Sunnah increasingly flourished and became prominent there.

Therefore, praying behind someone whose state is unknown (al-mastir) is permissible
(ja'izah) by the unanimous agreement (ittifaq) of Muslim scholars. Anyone who claims
that praying behind someone whose condition is unknown is forbidden (muharramah)
or invalid (batilah) has directly contradicted the consensus (ijma’) of Ahlus Sunnah wal
Jama'ah.

Indeed, the Companions (Sahabah), may Allah be pleased with them (ridwan Allahi
‘alayhim), used to pray behind individuals whose open sinfulness (fujar) they were aware
of. For instance, ‘Abdulldh ibn Mas'tid and other Companions prayed behind Al-Walid ibn
‘Ugbah ibn AbT Mu'ayt, who was known to drink wine and once prayed the morning
prayer (Subh) with four units [instead of two], for which [Caliph] ‘Uthman ibn ‘Affan had
him flogged. Likewise, ‘Abdullah ibn ‘Umar and other Companions used to pray behind
Tabi'lin (the generation succeeding the Companions) prayed behind Ibn Abi ‘Ubayd, who
was accused of heresy (ilhad) and known for calling others to misguidance (dalal).

Section

It is impermissible to declare a Muslim a disbeliever (takfir) on account of a sin he
committed, nor for an error he fell into, such as in the issues over which the People of
the Qiblah (i.e, Muslims) have disputed. For indeed, Allsh Almighty has said: {The
Messenger has believed in what was revealed to him from his Lord, and [so have] the
believers. All of them have believed in Alldh and His angels and His books and His
messengers, [saying], 'We make no distinction between any of His messengers.’ And they
say, 'We hear and we obey. [We seek] Your forgiveness, our Lord, and to You is the [final]
destination.’} [Al-Baqarah: 285]. And it is established in the authentic (Sahih) collections
that Allah Almighty answered this supplication and forgave the believers their errors.

The Khawarij, the deviants (Mariqin) whom the Prophet (peace be upon him)
commanded to be fought, were indeed fought by the Commander of the Faithful (Amir
al-Mu’'minin), ‘Ali ibn Abi Talib, one of the Rightly Guided Caliphs (Khulafa' ar-Rashidin).
The leading scholars (A'immah) of the religion from among the Companions (Sahabah),
their Successors (Tabi'in), and those who came after them reached a consensus (ittafaq)
on fighting them. Yet, ‘Ali ibn Abi Talib, Sa'd ibn Abi Waqqgas, and other Companions did
not declare them disbelievers (kuffar). Rather, they considered them Muslims despite
fighting them. ‘Ali did not fight them until they had shed inviolable blood and raided the
property of Muslims; thus, he fought them to repel their oppression and transgression
(baghy), not because they were disbelievers. For this reason, he did not take their women
captive nor did he take their property as spoils of war.

Therefore, if even these individuals [the Khawarij], whose misguidance was established
by explicit texts (nass) and scholarly consensus (ijma’), were not declared disbelievers
despite the command of Allah and His Messenger (peace be upon him) to fight them,
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how then can it be permissible regarding various differing groups for whom the truth has
become obscure in matters where even those more knowledgeable than them have
erred? Consequently, it is not lawful for any of these groups to declare another group
disbelievers (takfir), nor to deem their blood or wealth permissible, even if the other
group holds a confirmed innovation (bid'ah muhaggagah). How much more applicable
is this when the group issuing the charge of disbelief is itself involved in innovation?
Indeed, the innovation of the accusers might be even more severe, and often both sides
are ignorant of the true realities of the matters over which they differ.

The foundational principle (asl) is that the blood, wealth, and honor of Muslims are
inviolable amongst themselves; they are not permissible except by the permission of
Allah and His Messenger (peace be upon him). The Prophet (peace be upon him), when
addressing the people during the Farewell Pilgrimage (Hajjat al-Wada'), said: {Indeed,
your blood, your wealth, and your honor are sacred to you, like the sanctity of this day of
yours, in this land of yours, in this month of yours.} He also said: {'Everything belonging
to a Muslim is inviolable for another Muslim: his blood, his wealth, and his honor.} And
he said: {'Whoever prays our prayer, faces our Qiblah, and eats our slaughtered animals
is @ Muslim; he has the protection (dhimmah) of Allsh and His Messenger.’} He further
stated: {'When two Muslims confront each other with their swords, both the killer and
the killed are in the Fire." It was asked, ‘O Messenger of Allah, this is understandable for
the killer, but what about the one killed?' He replied, ‘He intended to kill his companion.’}
He also warned: {'Do not revert to disbelief (kuffar) after | am gone, striking the necks of
one another.} And he said: {'If a Muslim says to his brother, ‘O Kafir (disbeliever)!, then
it returns upon one of them.’} All of these narrations (ahadith) are found in the authentic
collections (Sihah).

If a Muslim acts upon a particular interpretation (ta'wil) in fighting or declaring disbelief
(takfir), he is not declared a disbeliever on that account. For instance, {'Umar ibn al-
Khattab said regarding Hatib ibn Abi Balta'ah, ‘O Messenger of Allah, let me strike the
neck of this hypocrite! But the Prophet (peace be upon him) replied, ‘He witnessed Badr.
And what would let you know? Perhaps Allah looked upon the people of Badr and said,
‘Do as you wish, for | have forgiven you."} This is reported in the two Sahih collections [Al-
Bukhari and Muslim]. Also reported in both, from the narration concerning the slander
incident (al-Ifk), is that {Usayd ibn Hudayr said to Sa'd ibn ‘Ubadah, ‘Indeed, you are a
hypocrite, arguing on behalf of the hypocrites! The two groups then quarreled, and the
Prophet (peace be upon him) reconciled between them.} Thus, among these participants
of Badr, one called another a hypocrite, yet the Prophet (peace be upon him) did not
declare either of them a disbeliever; rather, he testified that all of them [the participants
of Badr] were destined for Paradise.

Similarly, it is established in the two Sahih collections concerning {Usamah ibn Zayd that
he killed a man after the man had declared L3 ilaha illa Allsh (There is no god worthy of
worship except Allah). When Usamah informed the Prophet (peace be upon him), he
regarded it as a grave matter and said, ‘O Usamah, did you kill him after he said La ilaha
ill3 Allah? He repeated this to him until Usamah said, 'l wished that | had not embraced
Islam before that day.} Despite this, the Prophet (peace be upon him) did not obligate
retribution (qawad), blood money (diyah), or expiation (kaffarah) upon him, because
Usamah had acted upon a misinterpretation (mut&'awwil), believing it was permissible
to kill that man, assuming he had only uttered the declaration out of fear [to save
himself].

Likewise, the Pious Predecessors (Salaf) fought one another, such as the participants in
the Battle of the Camel (Ahl al-Jamal), the Battle of Siffin, and similar conflicts, yet all of
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them remained Muslims and believers (mu'minan). This is as Allah Almighty stated: {And
if two factions among the believers should fight, then make settlement between the two.
But if one of them transgresses against the other, then fight against the one that
transgresses until it returns to the ordinance of Alladh. And if it returns, then make
settlement between them in justice and act justly. Indeed, Allah loves those who act
justly.} [Al-Hujurat: 9]. Thus, Allah Almighty clarified that despite their fighting and the
transgression of some against others, they remain brothers in faith (ikhwah mu'minin),
and He commanded reconciliation between them with justice.

For this reason, the Salaf, despite the fighting amongst them, maintained religious
allegiance (muwalah) towards one another. They did not treat each other with the
enmity reserved for disbelievers. They would accept each other's testimony, acquire
knowledge from one another, inherit from each other, intermarry, and engage in dealings
as Muslims deal with one another, despite the fighting, mutual cursing, and other
conflicts that occurred between them.

It is established in the Sahth collection that {the Prophet (peace be upon him) asked his
Lord not to destroy his Ummah (community) by a widespread famine, and He granted
him that. He asked Him not to impose upon them an external enemy who would
overwhelm them, and He granted him that. And he asked Him not to cause their harm
[to come from] amongst themselves, but He did not grant him that.} He (peace be upon
him) informed [us] that Allah would not impose an external enemy upon them that
could vanquish them all, until they reached a state where some of them kill others and
some take others captive. It is also established in the two Sahih collections that {when
the verse was revealed: {Say, ‘He is the [one] Able to send upon you affliction from above
you'} [Al-An'am: 65], the Prophet (peace be upon him) said, ‘A'Gdhu bi-Wajhik' [I seek
refuge in Your Countenance]. {or from beneath your feet} [Al-An'am: 65], he said, ‘A'Gdhu
bi-Wajhik’ [I seek refuge in Your Countenance]. {or to confuse you into sects and make
you taste the violence of one another.} [Al-An'am: 65], he said, ‘These two are easier [or
less severe].'}.

This is despite the fact that Allsh commanded adherence to the main body of Muslims
(al-Jama'ah) and unity (al-i'tilaf), and He forbade innovation (al-bid'ah) and discord (al-
ikhtilaf). He said: {Indeed, those who have divided their religion and become sects - you,
[0 Muhammad], are not [associated] with them in anything} [Al-An'am: 159]. The
Prophet (peace be upon him) said: {Adhere to the Jama'ah, for indeed the Hand of Allah
is over the Jama'ah.’} He also said: {'Shaytan (Satan) is with the lone person, and he is
further away from two.} And he said: {'Shaytan is the wolf of mankind just like the wolf
is [the predator] of sheep; the wolf only takes the sheep that is isolated and distant from
the flock.}

Therefore, the obligation upon a Muslim, when he finds himself in any Muslim city, is to
pray the Friday prayer (Jumu'ah) and congregational prayers (Jama'ah) with them,
maintain allegiance (muwalah) with the believers, and not harbor enmity towards them.
If he sees some among them misguided (dallan) or astray (ghawiyan) and is able to guide
and rectify them, he should do so. Otherwise, Alldh does not burden a soul beyond its
scope. If he is capable of appointing the most virtuous person to lead the Muslims [in
prayer], he should appoint him. If he is able to prevent someone who openly displays
innovations (bida') and wickedness (fujar), he should prevent him. If he is unable to do
that, then praying behind the one most knowledgeable of the Book of Alldh and the
Sunnah of His Prophet (peace be upon him), and the foremost in obedience to Allah and
His Messenger, is preferable. This is in accordance with the authentic (sahth) Hadith
where the Prophet (peace be upon him) said: {The people should be led in prayer by
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the one most recited in the Book of Allah. If they are equal in recitation, then by the one
most knowledgeable of the Sunnah. If they are equal in the Sunnah, then by the one who
emigrated earliest (hijrah). If they are equal in emigration, then by the oldest in age.}

If boycotting someone who openly displays innovation and wickedness serves a greater
overriding benefit (maslahah rajihah), then one should boycott him, just as the Prophet
(peace be upon him) boycotted the three who were left behind [from the Tabuk
expedition] until Allah accepted their repentance. However, if someone else is appointed
[as Imam] without one's consent, and there is no legislated benefit (maslahah shar'iyyah)
in abandoning prayer behind him, then missing the Friday or congregational prayer
under such circumstances constitutes ignorance and misguidance, and amounts to
countering one innovation with another. Indeed, regarding praying the Friday prayer
behind a wicked person (fajir), people have differed on whether the prayer should be
repeated. Most scholars disliked repeating it, to the extent that Ahmad ibn Hanbal, in the
narration of ‘Abdus, said: 'Whoever repeats it is an innovator (mubtadi’).” This is the
stronger of the two opinions, because the Companions (Sahabah) did not used to repeat
their prayers when they prayed behind people known for wickedness or innovation.
Furthermore, Allah Almighty has never commanded anyone, having prayed as ordered
according to his ability, to repeat the prayer.

This is why the sounder of the two scholarly opinions is that whoever prays according to
his ability does not have to repeat the prayer. This applies even to one who performs
tayammum (dry ablution) due to fear of extreme cold, one who lacks both water and soil
[for purification] and prays according to his condition, a prisoner, and those with rare,
habitual, continuous, or intermittent excuses. None of them are obligated to repeat the
prayer if they performed the initial prayer according to their capacity. It is established in
the Sahih collection that the Companions once prayed without water or tayammum
when ‘A'ishah lost her necklace, and the Prophet (peace be upon him) did not command
them to repeat the prayer. More significantly, one who abandoned prayer out of
ignorance of its obligation was not commanded to make it up (qada’). When ‘Amr [ibn
al-'As] and 'Ammar [ibn Yasir] became junub (ritually impure after sexual activity), 'Amr
did not pray, while 'Ammar rolled in the dust like an animal rolls; the Prophet (peace be
upon him) did not command either of them to make up the prayer. When Aba Dharr
used to become junub and not pray [for extended periods], the Prophet (peace be upon
him) did not command him to make up the missed prayers. The woman experiencing
prolonged non-menstrual bleeding (mustahadah), whose severe and unusual bleeding
prevented her from prayer and fasting, was not commanded by him to make up [the
missed prayers]. Those who ate during Ramadan [after dawn] until the ‘white rope’
became distinct from the ‘black rope’ were not commanded to make up the fast, even
though they had erred in understanding the verse. They thought All3h'’s statement {until
the white thread of dawn becomes distinct to you from the black thread [of night]} [Al-
Baqarah: 187] referred to actual ropes. The Prophet (peace be upon him) clarified, {'It is
merely the blackness of the night and the whiteness of the day,} but did not command
them to make up the fast. The man who prayed incorrectly (al-musr fi salatih) was not
commanded to repeat his previously offered prayers. Those who prayed towards Bayt al-
Maqdis (Jerusalem) in Makkah, Abyssinia, and elsewhere after the command had been
abrogated (by the order to pray towards the Ka'bah), continuing to pray towards the Rock
[in Jerusalem] until news of the abrogation reached them, were not commanded to
repeat the prayers they had offered - even though these individuals might be considered
more excused than others, as they were adhering to a abrogated ruling.

Scholars have differed regarding the address (commandments) of Allsh and His
Messenger: does its ruling become established upon servants before notification
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(balagh) reaches them? There are three opinions on this within the school (madhhab) of
Ahmad and others: (1) It is established. (2) It is not established. (3) The original ruling is
established, but not the abrogating one. The correct view (as-sahih) is that which the
Qur'an indicates in His statement, {And never would We punish until We sent a
messenger} [Al-Isra": 15], and His statement, {so that mankind will have no argument
against Allah after the messengers} [An-Nisa": 165]. It is also reported in the two Sahih
collections from the Prophet (peace be upon him): {No one loves to accept an excuse
more than Allah; it is for this reason that He sent the messengers as bringers of good
tidings and warners.} Therefore, the ruling concerning one who acts upon
misinterpretation (al-mut&'awwil) or is excusably ignorant (al-jahil al-ma’'dhdir) is not the
same as the ruling concerning the defiant (al-mu'anid) or the wicked (al-fajir). Indeed,
Allah has appointed for everything a measure.

Section

The Muslims are unanimously agreed (ijma’) upon the testimony that L3 ilaha illa Allah
(There is no god worthy of worship except Allah) and that Muhammad is the Messenger
of Allah (peace be upon him). They are also agreed that this testimony is truth, which
Muslims affirm with certainty (jazm), hold with absolute conviction (qat"), and entertain
no doubt (rayb) about. Indeed, everything that a Muslim knows and affirms with
certainty, he holds with absolute conviction (qat ‘), even while acknowledging that Allah
has the power (Qudrah) to alter it. Thus, the Muslim possesses absolute conviction
regarding what he sees and hears, and simultaneously holds absolute conviction that
Allah has power over all things He wills. When a Muslim says, ‘I have absolute conviction
(aqgta'u) about this,’ his intention is not to imply that Allah lacks the power to change it.
Rather, anyone who claims that Allsh does not possess the power to do things such as
causing creation to die and resurrecting them from their graves, or causing mountains to
move, or transforming the earth into another earth - such a person is called to repent
(yustatab). If he repents, [he is spared]; otherwise, he is executed.

Those associates of Abi ‘Amr ibn Marziiq who dislike the term ‘absolute conviction’ (al-
qat’) are a people who originated this aversion themselves; this Shaykh [Abd ‘Amr] did
not deny [the validity of expressing] this [conviction]. The origin of this issue, however,
lies in their practice of making istithna’ (adding the qualification ‘if Allah wills") concerning
faith (Iman), following a practice reported from the Salaf (the pious predecessors). Thus,
one of them might say, ‘l am a believer, if Allsh wills (in sha' Allsh)." They would also
make this qualification regarding righteous deeds, with one saying, for example, ‘I have
prayed, if Allah wills (in shd' Allah).'

The intention of the Salaf in making such istithna’ was due to several possible reasons:
either because one could not be absolutely certain that he had performed the obligatory
duty precisely as Allah and His Messenger commanded, thus having doubt about Allah’s
acceptance, leading him to make this qualification; or due to uncertainty about his final
state (al-'aqibah); or making the qualification because all matters ultimately occur only
by the Will of Allah (Mashi'ah), as exemplified by Allah the Exalted's statement: {You shall
surely enter the Sacred Mosque, if Allah wills (in sha' Allah)} [Al-Fath: 27], even though
Allah knew with certainty that they would indeed enter; or so that one would avoid
claiming self-purity (tazkiyah).

The Salaf, therefore, refrained from asserting absolute conviction (qat ‘) in matters such
as these [i.e, the acceptance of deeds or one’s final state]. However, after them came an
ignorant people (juhhal) who developed an aversion to the term ‘absolute conviction’
(al-qat’) in all matters, and they narrated fabricated Ahadith (sayings attributed to the
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Prophet) to support this view. Anyone who narrates from the Prophet (peace be upon
him), or from his Companions (Ashab), or from any of the Muslim scholars that they
disliked the term ‘absolute conviction’ (al-qat") regarding matters known with certainty
(al-umdr al-majzim bih3) has indeed lied against them.

Consequently, individuals among these people came to believe that affirming this word
(al-qat ") constituted affirming something dreadful in the religion. This is sheer ignorance
(jahl) and misguidance (dalal) on the part of these ignorant individuals, an error
unprecedented by any group among the Muslims. Neither their Shaykh, Abd ‘Amr ibn
Marzig, nor his companions during his lifetime, nor the best of his companions after his
death, refrained from using this term absolutely. Rather, this [absolute rejection of the
term] was done only by a faction among their ignorant followers.

Similarly, another faction claimed that whoever reviles the Companions (Sahabah), Allsh
will not accept his repentance (Tawbah), even if he repents. They narrated [a saying
attributed] to the Prophet (peace be upon him) that he purportedly said: {'Reviling my
Companions is an unforgivable sin.} This Hadith is a fabrication, a lie against the
Messenger of Allah (peace be upon him). It has not been narrated by any person of
knowledge, nor is it found in any of the reliable books of the Muslims. Furthermore, it
contradicts the Qur'an, for Allah has stated: {Indeed, Allah does not forgive association
with Him (Shirk), but He forgives what is less than that for whom He wills.} [An-Nisa'": 48,
16]. This applies to one who does not repent. And concerning those who do repent, Alldh
says: {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.’} [Az-Zumar: 53]. Thus, it is established by the Book of Allah and
the Sunnah of His Messenger (peace be upon him) that Allsh accepts the repentance of
everyone who sincerely repents.

It is well-known that even among the belligerent disbelievers (kuffar al-muharibin) who
reviled the Messenger (peace be upon him), calling him a sorcerer, a poet, possessed,
taught [by others], or an imposter - if they subsequently repented [and accepted Islam],
All3h accepted their repentance. Indeed, there was a group among the people of war (ahl
al-harb) who used to revile the Prophet (peace be upon him), yet later embraced Islam,
became excellent Muslims, and the Prophet (peace be upon him) accepted [their
conversion and repentance]. Among them were Aba Sufyan ibn al-Harith ibn ‘Abd al-
Muttalib, the cousin of the Prophet (peace be upon him), and ‘Abdullah ibn Sa'd ibn Abi
Sarh, who had previously apostatized and used to lie against the Prophet (peace be upon
him), claiming, 'l used to teach him the Qur'an.’ Yet, he later repented, embraced Islam,
and the Prophet (peace be upon him) accepted his pledge of allegiance based on that
repentance.

If it is argued: ‘But reviling the Companions involves the right of a human being,’ the
response is: One who deems reviling them permissible (mustahill), like a Rafidi (a
member of a specific Shi'a sect known for this) who believes it to be part of his religion -
just as a disbeliever considers reviling the Prophet (peace be upon him) part of his
religion - if such a person repents, comes to love the Companions, praises them, and
supplicates for them, Allah will erase his evil deeds through these good deeds. Generally,
whoever wrongs another person - by slandering (qadhaf), backbiting (ightab), or
insulting (shatam) them - and then repents, Allah accepts his repentance. However, if
the wronged person is aware [of the offense], he is enabled to claim his right [in this life
or the Hereafter]. If the person slandered or backbit was unaware of it, there are two
scholarly opinions, both reported as narrations from [Imam] Ahmad: the sounder view
(asahhuhuma) is that the offender should not inform the victim, saying, ‘I backbit you.’
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Instead, it is said he should do good towards the victim in their absence, just as he spoke
ill of them in their absence. This aligns with the statement of Al-Hasan al-Basri: ‘The
expiation (kaffarah) for backbiting is to seek forgiveness for the one you backbit.’

Therefore, if a person has reviled the Companions, or anyone else for that matter, and
then repents, he should act kindly towards them by supplicating for them and praising
them in proportion to the harm he caused them. Indeed, good deeds erase evil deeds.
This is analogous to the disbeliever who used to revile the Prophet (peace be upon him)
and call him a liar; if he repents, testifies that Muhammad is the Messenger of Allah, the
truthful (As-Sadiq), the believed (Al-Masdiq), and comes to love him, praise him, and
send salutations upon him (salla Allahu ‘alayhi wa sallam), his subsequent good deeds
will erase his past evil deeds. And Allah the Exalted {accepts repentance from His servants
and pardons misdeeds, and He knows what you do.} [Ash-Shiira: 25]. He has also said:
{Ha. Mim. The revelation of the Book is from Allah, the Exalted in Might, the Knowing,
The Forgiver of sin, the Accepter of repentance, the Severe in punishment, the Bestower
of bounty. There is no deity except Him; to Him is the final return.} [Ghafir: 1-3]. And may
Allah send prayers and peace upon Muhammad and his Companions.

Section

Shaykh al-Islam - may Allah sanctify his soul - was asked:"

Is it permissible to delve into matters concerning the foundations of the religion (usil al-
din) about which people have engaged in discussion, but regarding which no statement
has been transmitted from our master Muhammad (peace be upon him), or is it not
permissible? If it is deemed permissible, what is the justification for it, especially since we
have understood from him (peace be upon him) a prohibition against speaking on
certain matters? And if it is deemed permissible, does it then become obligatory (wajib)?
Has anything been transmitted from him (peace be upon him) that would necessitate its
obligation? Furthermore, is the preponderant belief (ghalabat al-zann) reached by a
qualified scholar (mujtahid) sufficient in this regard, or is it absolutely necessary to attain
definitive certainty (qgat’)? If attaining certainty proves impossible for the scholar, is he
excused in that matter, or is he still held responsible for achieving it? Does this fall under
the category of assigning an unbearable burden (taklif m3 13 yutaq) given this situation,
or not? Lastly, if engaging in such matters is deemed obligatory, what is the underlying
wisdom (hikmah) in the fact that no explicit text (nass) from the Lawgiver (Shari') is found
concerning it that would safeguard people from falling into perilous errors - particularly
given that he (peace be upon him) was intensely eager for the guidance of his Ummah

' Shaykh Nasir ibn Hamad al-Fahd states (p. 26): This fatwa is located in (Al-Fatawa al-Kubra) 1/373, the marginalia
of (Mukhtasar al-Misriyyah) 1/213-241, and (Dur Ta'arud al-'Aql wa al-Naql) 1/25-78. The Shaykh [Ibn Taymiyyah]
(may Allah have mercy on him) said in (Ad-Dur’) preceding this fatwa: "When | was in the Egyptian lands, some
of its distinguished scholars asked me about this issue, stating in their question.." - then he mentioned the
question and the fatwa. The fatwa as recorded in the Majmu' [al-Fatdwa] concludes at 3/326 with his statement:
"We have elaborated on this topic elsewhere and discussed the corrupt principle assumed by the divergent groups:
that affirming the true meaning, which they label determinism (jabr), contradicts the divine commands and
prohibitions. This led the Qadariyyah (proponents of absolute free will, denying God's decree over actions) to
consider it absolutely contradictory to command and prohibition. Meanwhile, a faction of the Jabriyyah
(proponents of absolute determinism, denying human agency) considered it contradictory to the intrinsic
goodness and reprehensibility of actions, making this one of their bases for denying the rationally known intrinsic
goodness and reprehensibility inherent in actions. It is well-established, however, that affirming divine decree does
not contradict this [intrinsic moral quality], except in the same way it might contradict the notion of an action
being suitable and beneficial for the actor, or unsuitable and harmful to him." Some questions posed by the
questioner here remain, the answers to which are not included in the Fatawa collection but are found in (Ad-Dur’)
from 1/72, line 5, up to p. 78, line 7.
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(community)? And Allah knows best.
He responded: All praise is due to Allah, Lord of the Worlds.

Regarding the first issue: The questioner's statement - ‘Is it permissible to delve into
matters concerning the foundations of the religion (ustl al-din) about which people have
engaged in discussion, but regarding which no statement has been transmitted from our
master Muhammad (peace be upon him), or is it not permissible?’ - is a question
formulated according to prevailing, yet innovated and invalid, assumptions.

For concerning those matters that are truly foundations of the religion - those which
genuinely deserve to be called usil al-din, meaning the core principles of the religion
with which Allah sent His Messenger and for which He revealed His Book - it is
absolutely impermissible to claim, ‘No statement regarding them has been transmitted
from the Prophet (peace be upon him).' Indeed, such a claim is intrinsically contradictory.
The very fact that these matters constitute the foundations of the religion necessitates
that they are among the most crucial aspects of the faith and are indispensable to it. To
then negate the transmission of any statement about them from the Messenger (peace
be upon him) inevitably leads to one of two conclusions: either the Messenger neglected
the vital matters the religion requires and failed to clarify them, or he did clarify them,
but the Ummah failed to transmit his clarification. Both of these possibilities are
definitively false.

This notion constitutes one of the most severe accusations leveled against the religion
by the hypocrites. Only someone ignorant of the true realities of what the Messenger
(peace be upon him) brought, or ignorant of what people comprehend through sound
reason (lit. ‘with their hearts’), or ignorant of both, would entertain this notion or similar
ones. Ignorance of the first (revelation) results in unawareness of the foundational
principles (usal) and secondary branches (furd’) of the religion contained within it.
Ignorance of the second (sound reason) leads to incorporating into the realm of rational
truths what he and those like him term ‘rationalities’ (‘aqliyyat), which are, in reality,
matters stemming from ignorance (jahliyyat). Ignorance of both aspects leads one to
mistakenly consider certain invalid issues and methodologies as foundations of the
religion when they are not, and to wrongly assume that the Messenger (peace be upon
him) failed to clarify what ought to be believed regarding these matters - a
misconception unfortunately prevalent among various groups of people, including their
supposed experts, let alone their common folk.

This is because the foundations of the religion (ustl al-din) consist either of:

Matters requiring belief, whether in word alone or in both word and deed - such as the
core issues of Tawhid (the absolute Oneness of Allah), His Attributes, Qadar (Divine
Decree), Prophethood, and the Hereafter (al-Ma'ad).

Or, the proofs and arguments (dald'il) that establish these foundational matters.

As for the first category (the core beliefs): Everything that people need to know, believe,
and affirm concerning these essential matters has already been clarified by Allah and His
Messenger (peace be upon him) with a comprehensive and sufficient explanation that
leaves no room for excuse. Indeed, this clarification constitutes one of the greatest aspects
of the clear message conveyed by the Messenger and explained to mankind. It is also
one of the most significant ways Allah has established His definitive proof (hujjah) against
His servants through the Messengers who clarified and conveyed it.

The Book of Alldh - whose wording and meanings the Companions (Sahabah), and
subsequently the Successors (Tabi'tin), transmitted from the Messenger (peace be upon
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him) - and the Wisdom (Hikmah), which is the Sunnah (way and teachings) of the
Messenger of Allah (peace be upon him), also transmitted by them from him,
comprehensively contain the ultimate objective and the complete fulfillment of all that
is obligatory (wajib) and recommended (mustahabb) in this regard. All praise is due to
Allah Who sent to us a Messenger from among ourselves, reciting to us His verses,
purifying us, and teaching us the Book and the Wisdom; Who perfected for us the religion,
completed His favor upon us, and approved for us Islam as our religion; Who sent down
the Book detailing everything, as guidance, mercy, and glad tidings for the Muslims. {It is
not an invented narrative, but a confirmation of what came before it, a detailed
explanation of all things, guidance, and mercy for a people who believe.} [YTsuf: 111].

Only one deficient in intellect and hearing (i.e, understanding and acceptance),
possessing a share of the lament of the inhabitants of the Fire who will say: {"Had we but
listened or used our intellect, we would not have been among the companions of the
Blaze.} [Al-Mulk: 10], would assume that the Book and the Wisdom do not encompass
the clarification of these foundational matters - even though this erroneous assumption
is unfortunately common among many philosophers (mutafalsifah), speculative
theologians (mutakallimah), ignorant individuals among the scholars of Hadith (ahl al-
hadith), jurists (mutafaqgihah), and Sufis (mutasawwifah).

As for the second category, which concerns the proofs and arguments (dald'il) for these
foundational matters (usdliyyah): Although factions among the speculative theologians
(mutakallimdn) and philosophers (mutafalsifah) assume that the Sacred Law (Shar’) only
indicates truth by way of reliable reports (khabar sadiq), thus making its demonstrative
value dependent on knowing the truthfulness of the reporter, and they consider the basis
upon which the reporter's truthfulness is established to be purely rational matters
(ma'qalat mahdah) independent of revelation - they have erred profoundly in this
assertion. Indeed, they have gone far astray in their assumption that the demonstrative
capacity of the Book and the Sunnah is confined merely to abstract reporting (khabar
mujarrad).

Rather, the reality is as understood by the righteous predecessors (Salaf) of this Ummah
and its leading scholars (A'immah) - the people of sound knowledge and faith: that Allah,
Glorified and Exalted is He, has Himself clarified within revelation the necessary rational
arguments (adillah ‘agliyyah) required for attaining knowledge of these truths, to an
extent and quality that none of these thinkers can truly appreciate. In fact, the
culmination of the rational arguments they laboriously construct is already presented in
the Qur'anin its most refined essence and most excellent form. This includes the parables
(amthal) set forth by Allah Almighty in His Book, concerning which He said: {And We
have certainly presented for the people in this Qur'an every kind of parable.} [Ar-Rim:
58]. For the parables presented in the Qur'an are, in essence, rational analogies (aqyisah
‘agliyyah), whether they function as analogies of inclusion (qiyas shumadl, akin to
deductive syllogism) or analogies of representation (qiyas tamthil, akin to analogical
reasoning). This encompasses what philosophers and logicians term ‘demonstrations’
(barahin), specifically referring to the syllogism of inclusion (al-qiyas ash-shumdlr)
composed of certain premises - although the linguistic meaning of the term ‘burhan’
(proof) is broader than this technical usage, as evidenced by Allah designating the two
signs given to Misa (peace be upon him) as ‘two proofs’ (burhanayn).

What further clarifies this point is that in matters of divine theology (al-ilm al-ilhi), it is
impermissible to employ an analogy of representation (qiyas tamthil) where the source
case (asl) and the branch case (far') are treated as equals, nor is it permissible to use an
analogy of inclusion (giyas shumali) whose individual members are considered equal.
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This is because Allah, Glorified and Exalted is He, {there is nothing like unto Him} [Ash-
Shiira: 11]. Therefore, it is impermissible to draw a direct analogy (tamthil) between Him
and anything else, nor is it permissible for Him and anything else to fall under a universal
proposition (qadiyyah kulliyyah) whose individual members are treated as equal. It is
precisely for this reason that when various factions of philosophers and speculative
theologians employed these types of standard analogies in their theological inquiries,
they failed to arrive at certainty (yagin). Instead, their arguments became riddled with
contradictions, and ultimately, perplexity and confusion (al-hayrah wa al-idtirab)
overwhelmed them as they perceived the inherent flaws or the mutual neutralization
(takafu') of their proofs.

However, the type of analogy that is appropriately employed in this domain is the
analogy of the superior (qiyas al-awla), whether it takes a representational or inclusive
form, as indicated by Allah Almighty's statement: {And for Allah is the highest description
[al-mathal al-a'l3].} [An-Nahl: 60]. This principle operates, for instance, as follows: We
recognize that every attribute of perfection established for a contingent (mumkin) or
originated (muhdath) being, which contains no deficiency whatsoever - meaning it is a
perfection for an existent entity that does not entail non-existence - then the Necessary,
Pre-eternal Being (al-Wajib al-Qadim, i.e, Allah) is more entitled (awla) to possess this
perfection. Furthermore, every perfection containing no deficiency whatsoever, the like
of which is found in a created, sustained, caused, and governed being, is only acquired
by that creature from its Creator, Lord, and Governor. Therefore, He (Allah) is inherently
more entitled (ahaqq) to that perfection than the creature possessing a reflection of it.
Conversely, every deficiency and flaw in itself - meaning that which entails the negation
of perfection - if its negation is deemed necessary even for some types of created,
originated, or contingent beings, then its negation concerning the Lord, Blessed and
Exalted is He, is necessary by greater reason (bi-tariq al-awl3). Thus, He (Allah) is more
entitled to all attributes of positive existence (al-umdr al-wujadiyyah) than any other
existent being, whereas contingent beings are more susceptible to attributes implying
non-existence or limitation (al-umdr al-'adamiyyah), and so forth.

These types of rational approaches, particularly the analogy of the superior (qiyas al-
awla), are precisely those employed by the righteous predecessors (Salaf) and the
leading scholars (A'immah) for establishing such theological truths. Imam Ahmad, as
well as the leading scholars of Islam before and after him, utilized similar methods.
Indeed, the Qur'an itself employs such methods to establish the foundations of the
religion (usdl al-din), including matters of Tawhid, the Divine Attributes, the Hereafter
(al-Ma'ad), and related issues.

An example of this is when Allah, Glorified is He, informed about the Hereafter
(Resurrection). Knowledge of its occurrence is dependent upon knowing its possibility,
for that which is impossible cannot occur. Allah, therefore, explained its possibility in the
most complete manner. In doing so, He did not adopt the approach taken by certain
groups among the speculative theologians (ahl al-kalam), who attempt to prove external
possibility (imkan khariji) merely based on mental possibility (imkan dhihni). They argue,
‘This is possible because if we were to suppose its existence, no logical impossibility
would necessarily follow from that supposition. However, the crux of the matter lies in
this very premise: how can one know with certainty that supposing its existence entails
no impossibility? The term ‘impossibility’ (muhal) here includes both intrinsic
impossibility and impossibility due to external factors. Mental possibility, in reality,
merely signifies the absence of knowledge regarding impossibility. Yet, not knowing
something to be impossible does not necessitate knowing it to be externally possible.
Rather, the matter remains in the mind as neither known to be impossible nor known to
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be externally possible - this is the nature of mere mental possibility.

Allah, Glorified and Exalted is He, did not suffice with this level of reasoning to
demonstrate the possibility of Resurrection, because something might still be impossible
(even if due to external factors) even if the mind is unaware of its impossibility. This
contrasts with established external possibility; once external possibility is known, the
notion of impossibility is nullified. A person ascertains external possibility sometimes by
knowing the thing itself exists, sometimes by knowing that something similar (nazir) to
it exists, and sometimes by knowing that something even greater or more complex
(ablagh) than it exists. For the existence of a greater thing is proof that something lesser
than it is even more entitled (awl3) to the status of possibility.

Furthermore, after demonstrating that something is possible, it is essential to
demonstrate the Lord's power (qudrah) over it. Merely knowing its possibility is
insufficient to establish the possibility of its actual occurrence if the Lord's power to bring
it about is not also known. Thus, Allah, Glorified is He, clarified all of this through verses
such as His statement: {Do they not see that Allsh, Who created the heavens and the
earth, is Able to create the like of them? And He has appointed for them a term, about
which there is no doubt. But the wrongdoers refuse [anything] except disbelief} [Al-Isra":
99]. And His statement: {Is not He Who created the heavens and the earth Able to create
the like of them? Yes, [indeed]! And He is the Knowing Creator.} [Ya Sin: 81]. And His
statement: {Do they not see that Allah, Who created the heavens and the earth and did
not tire in their creation, is Able to give life to the dead? Yes, indeed! He is over all things
competent.} [Al-Ahqaf: 33].

And His statement: {The creation of the heavens and earth is greater than the creation
of mankind} [Ghafir: 57]. It is self-evident to sound intellects that creating the heavens
and the earth is a far greater feat than creating beings like the children of Adam, and the
power required for it is more profound. Therefore, this lesser act (re-creating humans) is
even more clearly within the scope of possibility and power than the greater act already
accomplished.

Likewise, He argues for Resurrection by referencing the initial creation (an-nash’ah al-
@13), as in His statement: {And He it is Who begins creation; then He repeats it, and it is
easier for Him.} [Ar-Rim: 27]. It is for this reason that He subsequently states: {And His is
the highest description [i.e, attribute of perfection, al-mathal al-a'l3] in the heavens and
the earth.} [Ar-Rim: 27]. And He said: {O People, if you should be in doubt about the
Resurrection, then [consider that] indeed, We created you from dust...} [Al-Hajj: 5].

Similarly, consider what He mentioned regarding the one who {presents for Us an
example and forgets his [own] creation. He says, ‘Who will give life to bones while they
are disintegrated?} [Ya Sin: 78]. Alldh responds: {Say, ‘He will give them life Who
produced them the first time..'} [Ya Sin: 79]. The denier's statement, {'Who will give life
to bones while they are disintegrated?’} is essentially a flawed analogy (qiyas). One of its
premises is omitted due to its obviousness, while the other is a universal negative
proposition accompanied by its supposed proof - the very example (mathal) he struck,
mentioned in Allah's words: {He presents for Us an example and forgets his [own]
creation. He says, ‘Who will give life to bones while they are disintegrated?’}. This
question is a rhetorical question of denial, implying a negation: ‘No one can give life to
bones when they are disintegrated.’

The state of being disintegrated (ramim) prevents their revival, in his view, because they
have reached a state of dryness and coldness, contrary to life which is based on heat and
moisture; and also due to the dispersal of their particles and their mixing with other
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elements, and similar specious arguments. The implicit structure of his argument is:
[Premise 1] These bones are disintegrated. [Premise 2] No one can revive bones that are
disintegrated. [Conclusion] Therefore, no one can revive these bones. However, this
second premise (the universal negative) is false, and its implication is the impossibility of
revival.

Allah, Glorified is He, demonstrates the possibility of revival through several arguments,
by showing the possibility of, and His power over, things even more profound. He states:
{Say, 'He will give them life Who produced them the first time'} [Ya Sin: 79] - and He
produced them initially from mere dust. Then He adds: {And He is, of all creation,
Knowing} [Ya Sin: 79], to affirm His perfect knowledge of all the particles that have
dispersed and transformed.

Then He says: {{[He] Who made for you from the green tree, fire} [Ya Sin: 80]. Here He
shows that He brings forth fire (hot and dry) from something cool and moist. This
demonstrates power over an even greater contrast, because combining heat and
moisture (as in life) is easier than combining heat and dryness (as in fire emerging from
moist wood); moisture is more receptive to change than dryness.

Then He says: {Is not He Who created the heavens and the earth Able to create the like
of them?} [Ya Sin: 81]. This premise is self-evidently true. That is why it is phrased as a
rhetorical question affirming a truth already established and known to the listener. This
aligns with Allah's statement: {And they do not come to you with an argument except
that We bring you the truth and the best explanation.} [Al-Furgan: 33]. Finally, He clarifies
His absolute, overarching power with His statement: {His command is only when He
intends a thing that He says to it, ‘Be, and it is.} [Ya Sin: 82].

In this passage and elsewhere in the Qur'an, there are profound secrets and expositions
of definitive proofs concerning fundamental religious truths, the detailed discussion of
which is beyond the scope of this current context. The intention here is merely to draw
attention to this fact.

Similarly, consider the methods He, Glorified is He, employs to affirm His absolute
transcendence (tanzih) and sanctity (taqdis), negating the concept of progeny they
attribute to Him—whether conceived physically or metaphysically. Examples include the
Christians' claim regarding the generation of the Word (which they posit as the essence
of the Son) from Him, and the claims of the Sabian philosophers concerning the
emanation of the Ten Intellects and the Nine Celestial Souls (entities regarding which
they themselves are conflicted, debating whether they are substances [jawahir] or
accidents [a'rad]). They might even posit the Intellects as analogous to males and the
Souls as analogous to females, considering these entities their proximate fathers,
mothers, deities, and lords. Their awareness of the Souls is perhaps more pronounced
due to the observation of cyclical celestial motion, which suggests volitional movement,
in turn implying a motivating soul. However, most of them classify the celestial soul as
an accident (‘arad), not a self-subsisting substance (jawhar). This entire framework bears
resemblance to the assertions of the Arab polytheists and others who assigned sons and
daughters to Him.

Allah Almighty says: {Yet they associate the jinn with Allah as partners, even though He
created them, and they falsely attribute to Him sons and daughters without any
knowledge. Glorified and Exalted is He above what they attribute!} [Al-An'am: 100]. And
He says: {Indeed, it is out of their falsehood that they say,} {'Allsh has begotten children.’
And indeed, they are liars.} [As-Saffat: 151-152]. The polytheists used to claim that the
angels were the daughters of Allah, just as these philosophers claim that the Intellects, or
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the Intellects and Souls, ‘are the angels’ and that they emanated from Allah. Allah
Almighty addressed this, saying: {And they assign daughters to Allsh—Glory be to
Him!—while they have for themselves what they desire [i.e, sons].} {When one of them
is given news of [the birth of] a female, his face darkens, and he is filled with suppressed
anger.} {He hides himself from the people because of the bad news he has received.
Should he keep her in humiliation or bury her in the dust? Unquestionably, evil is their
judgment!} {For those who do not believe in the Hereafter is the description of evil, while
for Allah is the highest description. And He is the Almighty, the All-Wise.} [An-Nahl: 57-
60, 62]. And He continues, up to His statement: {And they attribute to Allsh what they
themselves dislike, while their tongues assert the lie that the best reward will be theirs.
Assuredly, the Fire will be theirs, and they will be hastened into it.} [An-Nahl: 62].

Allah Almighty also says: {Or has He taken daughters from what He creates and chosen
sons for you?} {And when one of them is given news of that which he attributes as an
example to the Most Merciful [i.e, a daughter], his face darkens, and he is filled with
suppressed grief.} {Is it, then, one [a daughter] who is brought up in adornments and is
unclear in argument?} {And they have made the angels, who are servants of the Most
Merciful, females. Did they witness their creation? Their testimony will be recorded, and
they will be questioned.} [Az-Zukhruf: 16-19].

And He Almighty says: {Have you then considered Al-Lat and Al-'Uzza?} [An-Najm: 19],
continuing until His statement: {Is the male for you and for Him the female?} {That, then,
would be an unfair division!} [An-Najm: 21-22]—meaning, an unjust division. There are
numerous other similar passages in the Quran.

Thus, He, Glorified is He, makes it clear that the Lord, the Creator, is far more worthy than
you yourselves are to be exalted above any attributes of deficiency. How then can you
attribute to Him that which you detest being ascribed to yourselves and feel demeaned
by its association with you—even though such things (like having daughters) are a reality
among you? Yet you do not declare Him transcendent above such notions and deny
them for Him, when He is most deserving of being free from all detested imperfections?

Likewise, concerning Tawhid (the Oneness of Allsh), consider His statement: {He
presents to you an example from yourselves. Do you have among those whom your right
hands possess [i.e, slaves] any partners in what We have provided for you, such that you
are equal therein [sharing authority], fearing them as you fear each other [lit.
yourselves]?} [Ar-Ram: 28]. The phrase ‘as you fear yourselves (anfusakum)' here means
as you fear one another, ie, your peers or equals. This usage of ‘anfusakum'’
(yourselves/each other/your own kind) is consistent in other verses, such as: {Then you
are those [same people] who kill one another (anfusakum)..} [Al-Bagarah: 85]; {Why,
when you heard it, did not the believing men and believing women think good of one
another (anfusihim)...?} [An-Nar: 12]; {..and do not insult one another (anfusakum)..} [Al-
Hujurat: 11]; {..so turn in repentance to your Creator and kill yourselves (anfusakum) [i.e,,
the guilty among you]..} [Al-Bagarah: 54]; {.and you will not evict yourselves
(anfusakum) from your homes...} [Al-Bagarah: 84], leading to His statement: {Then you
are those [same people] who kill one another (anfusakum)..} [Al-Baqarah: 85]. In all
these instances, the intended meaning relates to individuals of the same kind or group.

Here, He, Glorified is He, clarifies that a created being would never accept his own slave
as an equal partner in his possessions, to the extent that he would fear his slave just as
he fears his peers. Indeed, you refuse to consider your slaves as your equals. How then
can you approve for Me that you designate My own creation, My own property, as a
partner alongside Me—invoked and worshipped just as | am invoked and worshipped?
This mirrors what the polytheists used to say in their Talbiyah (pilgrimage invocation):
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‘Labbayk, La Sharika Lak, illd Sharikan huwa Lak, Tamlikuhu wa ma Malak’ [Here | am at
Your service, You have no partner, except a partner that belongs to You; You own him
and all that he owns]. This subject is indeed exceedingly vast and profound, and this is
not the place for its exhaustive treatment.

The purpose here is merely to highlight that the Qur'an and the Prophetic Wisdom
encompass the universal principles of the religion (Usal al-Din)—both the core tenets
(masa'il) and the definitive proofs (dala'il)—that truly deserve to be considered the
foundations of the faith. Conversely, the falsehoods that some people incorporate under
this label (‘Usal al-Din’) are not part of the true foundations of the religion, even if they
introduce them as such. This includes corrupt theological positions (masa'il) and flawed
arguments (dald'il), such as the negation of divine Attributes, the denial of divine Decree
(Qadar), and similar issues.

It also includes arguments like the proof for the createdness (hudith) of the world based
on the temporal origination (hudith) of accidents (a'rad)—which are the qualities
inherent in physical bodies (ajsam), whether these are modes of being (akwan) or other
qualities. Establishing this proof requires several premises: (1) First: Proving the existence
of accidents (a'rad), which are qualities, or at least proving the existence of some of them,
like the modes of being (akwan), which include motion (harakah), rest (sukdn),
conjunction (ijtima"), and separation (iftiraq). (2) Second: Proving the temporal
origination (hudith) of these accidents, by refuting the possibility of their emergence
after latency (kuman) or their transference from one locus (mahall) to another. (3) Third:
Proving the impossibility of a physical body (jism) being devoid of accidents. This is
argued either concerning every category of accident—by asserting that a body is
receptive (qabil) to them, and whatever is receptive to a thing cannot be devoid of it or
its opposite—or specifically concerning the modes of being (akwan). (4) Fourth: Proving
the impossibility of an infinite regress of temporally originated events (hawadith 13
awwala laha). This itself is based on two premises: (a) that a physical body is never devoid
of accidents (a'rad), which are qualities; and (b) that whatever is not devoid of qualities
(sifat), which are accidents (a'rad), must itself be temporally originated (muhdath),
because these qualities/accidents can only be temporally originated. Some may apply
this specifically to certain qualities/accidents, like the modes of being (akwan), arguing
that whatever is not devoid of the genus of temporally originated events must itself be
temporally originated, due to the impossibility of an infinite series of such events.

This entire method, it is known with certainty (bi-l-idtirar - as an undeniable truth), was
not the means by which Muhammad (peace be upon him) called people to affirm the
Creator and the prophethood of His messengers. Consequently, even the most astute
proponents of speculative theology (Ahl al-Kaldm), such as al-Ash'ari and others, have
acknowledged that this was not the path of the Messengers, their followers, or the early
generations (Salaf) and leading scholars (A'immah) of this Ummah. Indeed, they
mentioned that this method was considered forbidden (muharramah) according to the
early scholars.

Moreover, rigorous scholarly investigators (muhaggiqin) maintain that this method is
fundamentally flawed and that its premises involve distinctions and classifications that
prevent the establishment of the intended conclusion absolutely. This is why you find
that anyone who relies upon this method for the foundations of his religion inevitably
faces one of two outcomes: Either he recognizes its inherent weakness and, upon
comparing it with the arguments of those who posit the eternity of the world, finds the
proofs equally weighted, or perhaps favors one side at one time and the other at
another—as is the case with various groups among them. Or, he is forced, for the sake of
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upholding this method, to commit to conclusions known to be corrupt according to both
revelation (Shar') and reason (‘Aql). Examples include: (1) Jahm ibn Safwan being led by
it to assert the eventual annihilation (fana’) of Paradise and Hell. (2) Abd al-Hudhayl al-
'Allaf being led to assert the cessation (inqitd') of movement for the inhabitants of
Paradise. (3) Certain groups, like al-Ash'ari and others, being led to posit that water, air,
and fire possess taste, color, and smell [even when imperceptible, as necessary
implications of their framework]. (4) Other groups being led, by this and other arguments,
to assert that all accidents (a'rad)—like taste, color, etc.—cannot possibly endure (la
yabqa), even for an instant. They needed this assertion to counter the objection raised
against them when they affirmed Attributes for Allah while simultaneously using the
argument from the accidents (qualities) of bodies to prove the createdness of those
bodies. They argued: The qualities (sifat) of bodies are accidents (a'rad), meaning they
occur and cease, never enduring, unlike the Attributes of Allah, which are everlasting
(baqiyah). However, the vast majority of rational human beings reject this, stating: This
contradicts what is known through sensory experience (al-ma'lim bi-l-hiss).

Furthermore, various factions among Ahl al-Kalam, including the Mu'tazilah and others,
were compelled by this method to deny the Attributes of the Lord altogether, or to deny
some of them. This was because, according to their reasoning, the indicator (dalil) of the
temporal origination (hudath) of things is the subsistence of qualities (sifat) in them, and
a proof, they argued, must be universally applicable (tard). Consequently, they
committed themselves to the notion that everything characterized by inherent qualities
must be temporally originated—a conclusion which is also utterly corrupt and
misguided. This led them to embrace doctrines such as the createdness of the Quran,
the denial of the Beatific Vision (seeing Alldh in the Hereafter), and the denial of His
Highness (‘uluww) above His Throne (‘Arsh). These are examples of the necessary
implications embraced by those who consistently applied the premises of this argument,
which the Mu'tazilah and their followers made the foundation of their religion.

Therefore, these matters fall under what such groups have termed ‘Usal al-Din’'
(Foundations of the Religion), but in reality, they are not part of the Usil al-Din that Allsh
has legislated for His servants. As for the kind of ‘religion’ concerning which Allah says:
{Or do they have partners who have prescribed for them a religion that Allah has not
permitted?} [Ash-Shira: 21], that invented religion certainly has its own ‘foundations’
(usal) and ‘branches’ (furl@’) according to its own system.

Once it is recognized that the term ‘Usil al-Din,’ as customarily used by those who
employ this designation, suffers from ambiguity and imprecision—due to the variations
arising from different conventions and terminologies—it becomes evident that what
truly constitutes the Usal al-Din according to Allah, His Messenger (peace be upon him),
and His believing servants is that which is inherited directly from the Messenger.

Conversely, regarding anyone who prescribes a ‘religion’ not authorized by Allah, it is self-
evident that its foundational principles (usal), which are intrinsically linked to it, cannot
possibly be traced back to the Prophet (peace be upon him), because such a religion is
inherently false, and that which is necessitated by falsehood (malzim al-batil) is itself
false, just as that which necessarily follows from truth (lazim al-haqq) is itself true. This
distinction also illuminates what the Salaf and the A'immah intended by their
condemnation of Kalam and its practitioners (Ahl al-Kalam): their censure applies to
those who employ flawed proofs (adillah fasidah) or argue for false doctrines (maqalat
batilah).

However, anyone who articulates the truth authorized by Allah, both in its substance
(hukm) and its supporting evidence (dalil), is counted among the people of knowledge
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and faith (Ahl al-'llm wa-l-Tman). And All3h speaks the truth, and He guides to the [right]
way.

Furthermore, addressing specialists (Ahl Istilah) using their specific terminology (istilah)
and linguistic conventions is not considered reprehensible (makriih)—provided there is
a genuine need (hajah) for it and the underlying meanings being conveyed are sound
(sahthah). This is analogous to addressing non-Arabs (‘Ajam)—such as Romans (Rim),
Persians (Furs), or Turks (Turk)—in their own languages and according to their customs
(‘urf). Such communication is permissible (ja'iz) and indeed beneficial (hasan) when
necessity dictates.

The leading scholars (A'immah) only disapproved of using specialized terminology or
foreign languages when there was no need. This principle is illustrated by the Prophet
(peace be upon him) speaking to Umm Khalid bint Khalid ibn Sa'id ibn al-’As—who was
a young girl born in Abyssinia (Ard al-Habashah) because her father was among those
who migrated there (Muhajiran). He said to her, 'Ya Umm Khalid, hadha sana.' The word
‘sand’ means ‘beautiful’ or ‘good’ (al-hasan) in the Abyssinian tongue, and he used it
because she was familiar with that language.

Similarly, the Quran and Hadith may be translated for someone who requires a
translation to understand them. Likewise, a Muslim may read necessary texts from other
nations and their discourse in their own languages, and translate them into Arabic. This
is exemplified by the Prophet (peace be upon him) commanding Zayd ibn Thabit to learn
the script (or language - kitab) of the Jews so that he could read their communications
to the Prophet and write to them on his behalf, as the Prophet (peace be upon him) did
not feel he could trust the Jews with this task directly.

Thus, the Salaf and the A'immah did not disapprove of Kaldm merely because of the
novel terminologies it employed, such as the terms ‘substance’ (al-jawhar), ‘accident’ (al-
‘arad), 'body’ (al-jism), and the like. Rather, their disapproval stemmed from the fact that
the concepts expressed through these terms often contained reprehensible falsehoods,
both in the arguments presented (adillah) and the theological conclusions reached
(ahkam), which necessitated prohibition. This was due to these terms encompassing
ambiguous meanings (ma'ant mujmalah) used for both negation (nafy) and affirmation
(ithbat) [in theological discourse, leading to potential error].

This is akin to what Imam Ahmad said in his description of the proponents of innovation
(Ahl al-Bida"): ‘They differ regarding the Book [the Qur'an], they oppose the Book, and
they are united upon opposing the Book. They speak using ambiguous elements of
speech (al-mutashabih min al-kalam) and confuse the ignorant masses through the
ambiguous speech they employ.’

Therefore, if the specific meanings intended by the users of such expressions [like jawhar,
‘arad, jism] are identified and then evaluated against the standard of the Book and the
Sunnah—such that the truth affirmed by the Book and Sunnah is upheld, and the
falsehood negated by the Book and Sunnah is rejected—then this process aligns with
the truth. This stands in contrast to the path taken by the people of desires (Ahl al-Ahwa'),
who employ these terms—both negatively and affirmatively, in their methodologies
(wasa'il) and their theological positions (masa'il)—without providing the necessary
detailed clarification and distinctions (tafsil wa-tagsim) that constitute the Straight Path
(as-Sirat al-Mustagim).

This ambiguity [surrounding Kaldm terminology] is a source of confusion (shubhah).
Indeed, one cannot find in the speech of the Prophet (peace be upon him), nor any of
the Companions (Sahabah), the Successors (Tabi'n), or any of the followed Imams, that
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they based any aspect of the foundations of the religion (Usal al-Din)—neither its proofs
(dald'il) nor its core tenets (masa'il)—upon the designated meanings of terms like
‘substance’ (al-jawhar), 'body’ (al-jism), ‘occupying space’ (at-tahayyuz), ‘accident’ (al-
'arad), or similar vocabulary.

Furthermore, those who employ these expressions (the Mutakalliman) differ among
themselves regarding their intended meanings. Sometimes this difference arises from
varying conventions (ikhtilaf al-wad'), and other times from disagreements about the
actual concept signified by the term (ikhtilaf fi al-ma'na alladht huwa madlil al-lafz). For
instance, consider those who define 'body’ (aljism) as ‘that which is composite’ (al-
mu'allaf). They then dispute whether this refers to a single substance (jawhar) contingent
upon its composition, or two or more substances, or six, or eight, or some other number.
Others define it as ‘that in which three dimensions can be posited,’ asserting it is
composed of matter (maddah) and form (strah). Yet others define it simply as ‘that
which exists' (al-mawjid) or ‘the existent which subsists by itself' (al-mawjad al-qa'im bi-
nafsih), arguing that nothing exists except in this manner.

The Salaf and the Aimmah, who condemned and declared as innovation (bida’) the
discourse concerning substance (jawhar), body (jism), and accident (‘arad), implicitly
included in their condemnation anyone who incorporates the meanings intended by
these theologians [using these terms] into the foundations of the religion (Usal al-Din)—
whether in its proofs or its tenets, employing them for negation or affirmation.

However, if one knows the correct meanings established by the Book and the Sunnah
and then expresses these meanings using such terminology [like jawhar, ‘arad, etc.] when
addressing those who understand these terms, with the aim of clarifying which of the
meanings employed by these theologians align with the truth and which oppose it, then
this approach is ofimmense benefit. It falls under the category of judging between people
according to the Book in matters where they differ, as Allah Almighty says: {Mankind was
one community; then Allah sent the prophets as bringers of good tidings and warners
and sent down with them the Scripture in truth to judge between the people concerning
that in which they differed.} [Al-Bagarah: 213]. This is analogous to judging between
various nations according to the Book regarding the differing concepts they express using
their own conventions and customs.

Undertaking this requires knowledge of the meanings derived from the Book and the
Sunnah, as well as knowledge of the meanings intended by these groups [theologians,
philosophers, etc.] through their specific terminology. Then, one must compare these
latter meanings with the former [scriptural meanings] to discern what conforms to the
truth and what deviates from it.

Regarding the questioner’s statement: ‘If engaging in [such theological discourse] is
deemed permissible, what is the justification, given that we understand the Prophet
(peace be upon him) prohibited discussion (kalam) on certain issues? The response is
that the need for clarification and detailed distinction (istifsar wa-tafsil) has already been
addressed in answering the initial question. What constitutes, in reality, the foundations
of the religion (Usal al-Din) with which Allsh sent His Messenger cannot possibly be
forbidden under any circumstance. This is contrary to that which is merely labeled Usal
al-Din but does not truly belong to the foundations—neither its proofs nor its tenets—
or constitutes the foundations of a 'religion’ not legislated by Allah, but rather prescribed
by those {who have prescribed for them a religion that Allah has not permitted} [Ash-
Shira: 21].

As for the prohibition mentioned by the questioner, the Book and the Sunnah explicitly
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forbid several matters. Among them is speaking about Alldh without knowledge, as in
His statement: {Say, ‘My Lord has only forbidden immoralities—both open and secret—
sin, aggression without right, associating partners with Allah for which He has sent down
no authority, and saying things about Alldh of which you have no knowledge.’} [Al-A'raf:
33], and His statement: {And do not pursue that of which you have no knowledge.} [Al-
Isra": 36].

Also forbidden is attributing falsehood to Him, as in His statement: {Has not the covenant
of the Scripture been taken upon them that they would not say about Allah except the
truth?} [Al-A'raf: 169], and His statement: {Do not exceed limits in your religion, nor say
about Allah except the truth.} [An-Nisa": 171].

Also forbidden is disputation (jadal) without knowledge, as in His statement: {Here you
are—those who have argued about that of which you have [some] knowledge, but why
do you argue about that of which you have no knowledge?} [Al ‘Imran: 66]. Also
forbidden is disputing the truth after it has become clear, as in His statement: {They
dispute with you concerning the truth after it has become clear.} [Al-Anfal: 6]. And
forbidden is disputing with falsehood, as in His statement: {..and disputed with falsehood
to refute the truth thereby.} [Ghafir: 5].

Also forbidden is disputing concerning His signs (Ayat), as in His statement: {None
dispute concerning the signs of Allah except those who disbelieve.} [Ghafir: 4], and His
statement: {Those who dispute concerning the signs of Allsh without any authority
having come to them—great is hatred [for them] in the sight of Allah and in the sight of
those who have believed.} [Ghafir: 35], and His statement: {Indeed, in their breasts is
nothing but arrogance, [the goal of] which they will never attain.} [Ghafir: 56], and His
statement: {And that those who dispute concerning Our signs may know that for them
there is no place of escape.} [Ash-Shira: 35]. Similar is His statement: {And those who
argue concerning Allah after He has been responded to—their argument is invalid with
their Lord.} [Ash-Shra: 16], and His statement: {..while they dispute concerning Allah,
and He is severe in assault.} [Ar-Ra'd: 13], and His statement: {And of the people is he
who disputes about Allah without knowledge or guidance or an enlightening book.} [Al-
Hajj: 8].

Among the matters Allah has forbidden in His Book are division (tafarruqg) and differing
(ikhtilaf), as in His statement: {And hold firmly to the rope of Allah all together and do
not become divided..} [Al Imran: 103], continuing until His statement: {And do not be
like the ones who became divided and differed after the clear proofs had come to them.
And those will have a great punishment} {On the Day [some] faces will turn white and
[some] faces will turn black.} [Al ‘lmran: 105-106]. Ibn ‘Abbas commented: ‘The faces of
the People of the Sunnah and the Community (Ahl al-Sunnah wa-l-Jama'ah) will turn
white, and the faces of the People of Innovation and Division (Ahl al-Bid'ah wa-1-Furqah)
will turn black’ Allah Almighty also says: {Indeed, those who have divided their religion
and become sects—you [O Prophet] are not associated with them in anything.} [Al-
An'am: 159]. And He says: {So set your face toward the religion, inclining to truth. [Adhere
to] the fitrah (natural disposition) of Allsh upon which He has created all people. No
change should there be in the creation of Alldh..} [Ar-Rim: 30], continuing until His
statement: {..and do not be of the polytheists,} {Of those who have divided their religion
and become sects.} [Ar-Rim: 31-32].

He has condemned the people of division and differing in verses such as: {And those who
were given the Scripture did not differ except after knowledge had come to them—out
of jealous animosity between themselves.} [Al ‘lmran: 19]; and: {..but they will not cease
to differ,} {Except whom your Lord has given mercy, and for that He created them..}
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[HTd: 118-119]; and: {..and indeed, those who differ over the Scripture are in extreme
dissension.} [Al-Baqarah: 176].

Likewise, the Sunnah of the Messenger of Allah (peace be upon him) corresponds with
the Book of Allah. Consider the well-known hadith, part of which Muslim narrated from
‘Abdullah ibn ‘Amr, with the remainder known from the Musnad of Ahmad and
elsewhere, transmitted via ‘Amr ibn Shu'ayb from his father from his grandfather: {The
Messenger of Allah (peace be upon him) came out to his Companions while they were
debating about Qadar (Divine Decree). One man was saying, ‘Did Allah not say such-and-
such?’ and another was saying, ‘Did Allah not say such-and-such?' [Pitting verses against
each other]. His face became flushed with anger as if pomegranate juice had been
squeezed onto it, and he said, 'Is this what you were commanded to do? Those before
you were destroyed precisely because of this: they set parts of the Book of Allah against
other parts. The Book of Allah was revealed confirming itself, not contradicting itself. Look
to what you have been commanded to do, and do it; and what you have been forbidden
from, and avoid it} [Musnad Ahmad, 6702].

Similarly, his statement: {'Contentious argument (al-mird’) concerning the Quran is
disbelief (kufr).} [Aba Dawad, 4603]. Likewise, the hadith reported in the two Sahih
collections from ‘Alishah (may Allah be pleased with her): {The Prophet (peace be upon
him) recited the verse: {It is He who has sent down to you the Book; in it are verses [that
are] precise (muhkamat)—they are the foundation of the Book—and others [that are]
ambiguous (mutashabihat). As for those in whose hearts is deviation [zaygh], they follow
that which is ambiguous, seeking discord [fitnah] and seeking its [hidden]
interpretation..} [Al 'Imran: 7]. Then the Prophet (peace be upon him) said: ‘When you
see those who pursue what is ambiguous therein, then these are the ones whom Allah
has named [as having deviation in their hearts], so beware of them.’} [Al-Bukhari, 4547;
Muslim, 2665].

However, it is inconceivable that the Book or the Sunnah would forbid acquiring
knowledge of those matters that genuinely qualify as foundations of Allah's religion (Usal
Din Allah). The only exception would be a prohibition against discussing certain aspects
of these foundations in specific situations. For example, addressing someone with
knowledge that is beyond their capacity to comprehend, potentially leading them astray.
This aligns with the statement of ‘Abdullah ibn Mas'id (may Allah be pleased with him):
‘You will not narrate a discourse to a people which their minds cannot grasp except that
it becomes a source of trial (fitnah) for some of them.' [Reported by Muslim in the
introduction to his Sahih]. And the statement of ‘Ali (may Allah be pleased with him):
‘Speak to people according to their level of understanding. Leave that which they would
find objectionable. Do you wish for Allah and His Messenger to be disbelieved?
[Reported by Al-Bukhari, 127]. Another example is refraining from stating a truth if doing
so would lead to a greater corruption (fasad) than leaving it unsaid. This falls under the
principle derived from the Prophet's (peace be upon him) saying: {'Whoever among you
sees an evil (munkar), let him change it with his hand; if he is unable, then with his
tongue; if he is unable, then with his heart—and that is the weakest of faith.} [Muslim,
49]. [The implication being that changing the evil should not lead to a greater evil].

Regarding the questioner’s query: ‘If [discussing Usil al-Din] is deemed permissible, is it
obligatory (w3jib)? And has anything been transmitted from the Prophet (peace be upon
him) indicating its obligation?' The response is: Undoubtedly, it is obligatory upon every
individual to believe in what the Messenger brought, in a general and comprehensive
manner (imanan ‘amman mujmalan). Furthermore, acquiring detailed knowledge
(ma'rifah ‘ala at-tafsil) of what the Messenger brought is a communal obligation (fard ‘ala
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al-kifayah). This falls under the duty of conveying the message with which Allh sent His
Messenger, pondering (tadabbur) the Qur'an, understanding it (‘aql, fahm), acquiring
knowledge of the Book and Wisdom (film al-kitab wa-l-hikmah), preserving the
Reminder (hifz adh-dhikr), calling to the way of the Lord with wisdom, good counsel, and
arguing in the best manner, and other such duties that Allah has obligated upon the
believers. Thus, detailed knowledge is obligatory upon the community collectively.

As for what is obligatory upon individuals (wajib ‘ala a'yanihim), this varies according to
their capacity (qudrah), existing knowledge (ma'rifah), need (hajah), and the specific
commands directed towards them. What is obligatory upon someone capable of hearing
certain knowledge or understanding its subtleties is not obligatory upon someone
incapable of doing so. Similarly, the obligation regarding detailed knowledge that falls
upon someone who has heard the relevant texts (nusts) and understood them differs
from that of someone who has not heard them. Likewise, the obligation upon a Mufti
(one who issues legal rulings), a Muhaddith (narrator/scholar of Hadith), or a Mujadil
(debater/defender of the faith) is greater than that upon someone not in such a position.

Regarding his question: 'Is it sufficient in these matters [of Usil al-Din] for the Mujtahid
(independent scholar) to reach a level of preponderant belief (ghalabat al-zann), or is it
necessary to attain certainty (al-qat’)?' The correct answer involves making distinctions
(tafsil).

Although factions among Ahl al-Kalam claim that all creedal matters based on reports
(al-masa'il al-khabariyyah), which they sometimes call ‘matters of Usil,' require absolute
certainty (gat’), and that it is impermissible to use any proof that does not yield certitude
(yaqin), and they may even obligate this certainty in all such matters upon every single
individual—this assertion, in its unqualified generality, is erroneous and contradicts the
Book, the Sunnah, and the consensus (ijma’) of the Salaf and A'immah of the Ummah.

Furthermore, despite imposing this requirement, they themselves are often the furthest
from fulfilling it. They frequently argue using proofs they claim are definitive (gat'iyyat),
while in reality, these proofs are mere sophistries (ughlatat), let alone being merely
probabilistic (zanniyyat). It often happens that a single individual among them will assert
the certainty of an argument in one context and assert its definitive falsehood in another.
Indeed, for some, this inconsistency characterizes the entirety of their discourse. It even
reaches the point where two disputants might each claim self-evident knowledge (al-
ilm ad-daran) of the direct opposite of what the other claims.

As for the correct, nuanced position (at-tafsil): In matters where Allsh has mandated
knowledge (‘ilm) and certainty (yaqin), then achieving that level of knowledge and
certainty mandated by Allah is obligatory. Examples include His statement: {Know that
All3h is severe in penalty and that Allah is Forgiving and Merciful.} [Al-Ma'idah: 98], and
His statement: {So know that there is no deity except Allah, and ask forgiveness for your
sin..} [Muhammad: 19]. Likewise, belief (iman) is obligatory concerning everything Allsh
has mandated belief in.

It is firmly established in the Shart'ah (Islamic Law) that obligation (wujab) is contingent
upon the servant's ability (istita'ah), as indicated by His statement: {So fear Allah as much
as you are able.} [At-Taghabun: 16], and the Prophet's (peace be upon him) statement:
{'When | command you to do something, do as much of it as you are able.} [Reported
by Al-Bukhari, 7288; Muslim, 1337].

So, if many of these subtle theological issues over which the Ummah has disputed remain
ambiguous (mushtabah) for many people, such that they are unable to find a proof—
whether scriptural (sharT) or otherwise—that grants them certitude (yaqin), then such
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individuals are not obligated regarding these matters beyond their capacity. They are not
required to abandon the strong conviction based on preponderant belief (i'tiqad qawiyy
ghalib ‘ald zannih) that they are capable of achieving, simply because they are unable to
attain complete certitude. Rather, reaching that level of preponderant belief is what lies
within their ability. This is especially true if their belief corresponds to the truth. A
conviction that aligns with the truth benefits its holder, earns him reward, and fulfills the
obligation upon him if he is incapable of achieving more than that.

However, it should be recognized that generally, whoever goes astray in this domain or
is unable to ascertain the truth, does so primarily because of his negligence (taffit) in
following what the Messenger (peace be upon him) brought and his abandonment of
the reflection and reasoning (nazar wa-l-istidlal) that lead to knowing it. When they
turned away from the Book of Allah, they went astray, as Allsh Almighty stated: {Then if
there comes to you guidance from Me, then whoever follows My guidance will neither
go astray [in this world] nor suffer [in the Hereafter].} {But whoever turns away from My
remembrance—indeed, he will have a depressed life, and We will gather him on the Day
of Resurrection blind.} [Ta Ha: 123-124]. Ibn ‘Abbas (may Allah be pleased with him) said:
‘Allah has guaranteed for whoever reads the Qur'an and acts upon what is in it that he
will not go astray in this world nor suffer in the Hereafter, then he recited this verse.

This is also illustrated in the hadith narrated by At-Tirmidhi and others from ‘All (may
Allah be pleased with him), reporting that the Prophet (peace be upon him) said: {'Trials
(fitan) shall certainly arise.' | ['Ali] asked, ‘What is the way out of them, O Messenger of
Allah?' He replied, ‘The Book of Allah. In it is news of those who came before you,
information about what will come after you, and the judgment regarding matters
between you. It is the decisive criterion, not mere jest. Whoever abandons it out of
arrogance, Allah will break him. Whoever seeks guidance in other than it, Allah will lead
him astray. It is the firm rope of Allah, the Wise Reminder, and the Straight Path. It is that
by which desires do not deviate, nor tongues become confused. Its wonders never cease,
nor does it wear out from frequent repetition. The scholars are never satiated by it}
[Another narration adds: {'Nor do opinions diverge because of it.}] {It is that which the
jinn could not help but exclaim upon hearing it: {'Indeed, we have heard an amazing
Qur'an,} {'It guides to the right path..} [Al-Jinn: 1-2]. Whoever speaks according to it
speaks the truth. Whoever acts according to it will be rewarded. Whoever judges by it
judges justly. And whoever calls to it is guided to a straight path.’} [At-Tirmidhi, 2906].

Allah Almighty says: {And, [moreover], this is My path, which is straight, so follow it; and
do not follow [other] ways, for you will be separated from His way.} [Al-An’am: 153]. And
He says: {Alif, Lam, Mim, Sad.} { [This is] a Book revealed to you, [0 Muhammad]—so let
there not be in your breast any constraint therefrom...} [Al-A'raf: 1-2], continuing until His
statement: {Follow what has been sent down to you from your Lord and do not follow
other allies besides Him.} [Al-A'raf: 3]. And He says: {And this is a Book which We have
sent down, blessed; so follow it and fear Allah that you may receive mercy.} {[Lest] you
say, ‘The Scripture was only sent down to two groups before us, and we were unaware
of their study.} {Or [lest] you say, ‘If only the Scripture had been sent down to us, we
would have been better guided than they.' So there has [now] come to you a clear
evidence from your Lord and a guidance and mercy. Then who is more unjust than one
who denies the signs of Allah and turns away from them? We will recompense those
who turn away from Our signs with the worst of punishment for their having turned
away.} [Al-An'am: 155-157].

Thus, He, Glorified is He, mentioned that He will recompense anyone who turns away
(sadif) from His signs—regardless of whether he explicitly denies them (mukadhdhib) or
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not—with the worst punishment because they turned away (sadafi). This clarifies that
everyone who does not affirm what the Messenger (peace be upon him) brought is a
disbeliever (kafir), whether he believes it to be false, or is too arrogant to believe in it, or
turns away from it following his own desires, or doubts what he brought. Therefore,
everyone who denies what he brought is a disbeliever. Moreover, someone who does
not explicitly deny it may still be a disbeliever if he fails to believe in it.

Consequently, Allah informs us in multiple places in His Book about the misguidance and
punishment awaiting those who abandon following what He revealed, even if they
engage in intellectual reasoning (nazar), argumentation (jadal), and exertion (ijtihad) in
rational matters (‘aqliyyat) and other affairs. He attributes this behavior to the
disbelievers (kuffar) and hypocrites (munafigin). Allah Almighty says: {And We had given
them hearing and sight and hearts, but their hearing and sight and hearts availed them
not from anything [of the punishment] when they were rejecting the signs of Allah; and
they were enveloped by what they used to ridicule.} [Al-Ahqaf: 26]. And He says: {And
when their messengers came to them with clear proofs, they rejoiced in what they had
of knowledge, and they were enveloped by what they used to ridicule.} {And when they
saw Our punishment, they said, ‘We believe in Allah alone and disbelieve in that which
we used to associate with Him."} {But never did their faith benefit them once they saw
Our punishment. [This is] the established way (sunnah) of Allah which has preceded
among His servants. And the disbelievers thereupon lost.} [Ghafir: 83-85].

Allsh Almighty says: {Those who dispute concerning the signs of Allsh without any
authority (sultan) having come to them—great is hatred [for them] in the sight of Allah
and in the sight of those who have believed.} [Ghafir: 35]. And He says: {Indeed, in their
breasts is nothing but arrogance, [the goal of] which they will never attain. So seek refuge
in Allah.} [Ghafir: 56]. The term ‘sultan’ here refers to proof or authority revealed by Allah,
as He Almighty says: {Or have We sent down to them an authority (sultan) which speaks
of that which they associate with Him?} [Ar-Rim: 35]. And He says: {Or do you have a
clear authority (sultan)?} {Then produce your scripture, if you should be truthful} [As-
Saffat: 156-157]. And He says: {They are not but [mere] names you have named them,
you and your fathers, for which Allah has sent down no authority (sultan).} [An-Najm:
23],

Indeed, He, Glorified is He, challenged those who adopt a religion [other than His] with
His statement: {'Bring me a scripture [revealed] before this or a remnant (atharah) of
knowledge..} [Al-Ahqaf: 4]. The 'scripture’ (kit3b) refers to a revealed book. As for
‘atharah’ (remnant/trace), some among the Salaf explained it as narration (riwayah) and
chain of transmission (isnad). Others said it also refers to writing (khatt), since narrations
and chains of transmission are recorded in writing. This is because ‘atharah’ derives from
‘athar' (trace, remnant, report). Thus, the knowledge transmitted by someone whose
word is accepted is traced (yu'thar) through chains of transmission (isnad) and preserved
(yuqayyad) through writing (khatt); all of these constitute its ‘traces’ (3thar).

Allsh Almighty also says, describing the hypocrites (munafigin): {Have you not seen
those who claim to have believed in what was revealed to you, [O Muhammad], and
what was revealed before you? They wish to refer judgment to Taghdt (false objects of
worship or sources of judgment other than Allah), while they were commanded to reject
it. And Satan wishes to lead them far astray.} {And when it is said to them, ‘Come to what
Allah has revealed and to the Messenger,’ you see the hypocrites turning away from you
with aversion.} {So how [will it be] when disaster strikes them because of what their
hands have put forth, and then they come to you swearing by Allah, ‘We intended
nothing but good treatment and reconciliation (tawfiq)'?} {Those are the ones of whom
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Allsh knows what is in their hearts; so turn away from them but admonish them and
speak to them a penetrating word about themselves.} [An-Nisa": 60-63].

In these verses are various lessons (‘ibar), including proof of the misguidance and
hypocrisy (nifaq) of anyone who seeks judgment from sources other than the Book and
the Sunnah, even if he claims he only intends reconciliation (tawfiq) between the
scriptural proofs (adillah shar'iyyah) and what he terms ‘rational arguments’ (‘aqliyyat)—
matters often derived from certain Taghat among the polytheists (mushrikin), the People
of the Book (Ahl al-Kitab), and other sources considered authoritative [by them].

Therefore, anyone whose error stems from negligence (tafrit) regarding his obligation to
follow the Qur'an and maintain faith, or from transgressing the limits set by Allah by
pursuing paths He has forbidden, or from following his own desires without guidance
from Allah—such a person has wronged himself and is subject to divine warning (ahl al-
wa'ld). This contrasts with the Mujtahid (one who exerts effort to derive rulings) who
strives sincerely in obedience to Allsh and His Messenger, inwardly and outwardly,
seeking the truth through his diligent effort (ijtihad) as commanded by Alldh and His
Messenger. The error of such a person is forgiven.

As Allah Almighty says: {The Messenger has believed in what was revealed to him from
his Lord, and [so have] the believers. All of them have believed in Allsh and His angels
and His books and His messengers, [saying], 'We make no distinction between any of His
messengers.’..} [Al-Baqarah: 285], continuing until His statement: {All3h does not charge
a soul except [with that within] its capacity. It will have [the consequence of] what [good]
it has gained, and it will bear [the consequence of] what [evil] it has earned. ‘Our Lord,
do not impose blame upon us if we have forgotten or erred.’} [Al-Baqarah: 286]. It is
authentically established in Sahih Muslim that Allah responded [to this supplication],
saying: {'l have done so.} [Muslim, 126]. Likewise, it is established therein from the hadith
of Ibn ‘Abbas that the Prophet (peace be upon him) did not recite a single letter from
these two verses [Al-Baqarah: 285-286] or from Sarah Al-Fatihah without being granted
[what was requested therein]. [Muslim, 806]. This demonstrates the acceptance of this
supplication for the Prophet (peace be upon him) and the believers, confirming that Allsh
does not hold them accountable if they forget or err.

Regarding the questioner’s query: ‘Given this situation [the complexity and potential for
error], does this fall under the category of taklif ma (3 yutaq (assigning obligations beyond
capacity)? The response is: Although people have extensively disputed this expression
(taklif ma 13 yutaq), both affirming and denying it, it should be understood that the actual
disagreement concerning it comprises two types:

First: Matters regarding whose permissibility and occurrence people generally agree, but
they dispute whether it is appropriate to label them as ‘beyond capacity’ (13 yutaq).

Second: Matters which they agree are indeed ‘beyond capacity' (18 yutaq), but they
dispute whether commanding such things is conceptually permissible (jawaz al-amr bih),
while agreeing that such commands do not actually occur [in the Shari'ah]. As for the
notion of a command that the people of knowledge and faith agree is beyond capacity,
yet dispute whether such a command has actually occurred [in revelation] —this scenario
does not exist.

Thefirst type [disagreement over labeling] includes disputes among the Mutakallimin—
both those affirming Qadar (Divine Decree) and those denying aspects of it—regarding
the servant's 'capacity’ (istita’ah), meaning his ability and power (qudrah, tagah). Does
this capacity necessarily exist only concurrently with the action and not before it? Or must
it precede the action? Or must it exist concurrently, even if it also preceded it? Whoever
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adopts the first position (capacity only concurrent with action) is forced to conclude that
every servant who fails to perform a commanded act has been assigned something
beyond his capacity (kullifa ma (3 yutiquhu), since he possessed no ability except at the
moment of action [which didn't occur].

For this reason, the correct position—upheld by rigorous investigators among the
Mutakallimin, as well as scholars of Figh (jurisprudence), Hadith, Tasawwuf (Sufism),
and others, and indicated by the Qur'an—is that the capacity (al-istita'ah) upon which
commands and prohibitions are based (manat al-amr wa-n-nahy), and which validates
the action (al-musahhihah li-l-fi'l), does not necessarily have to be concurrent with the
action. However, the capacity (al-istita'ah) that necessitates the occurrence of the action
is concurrent with it.

The first type [preconditional capacity] is exemplified by Allah's statement: {And [due] to
Allah from the people is a pilgrimage to the House—for whoever is able (mana-stata'a)
to find thereto a way.} [Al 'Imran: 97]. And the Prophet's (peace be upon him) statement
to ‘Imran ibn Husayn: {'Pray standing; if you are not able (lam tastati'), then sitting; and
if you are not able (lam tastati’), then on your side.’} [Al-Bukhari, 1117]. It is well-known
that Hajj and prayer are obligatory upon the one who possesses this ability (mustatt),
whether he actually performs the act or not. Thus, it is clear that this type of capacity does
not have to be concurrent with the action.

The second type [executive capacity, often expressed negatively] is mentioned, according
to one interpretation, in Allah Almighty's statement: {..they were not able to hear (ma
kana yastati'ina-s-sam'a), nor could they see.} [HUd: 20]. And His statement: {And We
will present Hell that Day to the disbelievers, on display—} {Those whose eyes had been
within a cover from My remembrance, and they were unable (3 yastati'Gna) to hear}
[Al-Kahf: 100-101]. This applies if ‘istita’ah’ here is interpreted as the capacity concurrent
with action. However, according to the interpretation of the Salaf and the majority
(jumhdr), the meaning of ‘inability’ (‘adam al-istita'ah) in such verses refers to the act
being extremely difficult (mashaqgah) and burdensome upon their souls. Their souls are
‘unable’ to will it, even though they possess the physical ability (qadirin) to perform the
action if they were to will it. This is the condition of one whose desires (hawa) and corrupt
opinions prevent him from listening to and following the revealed Books of Allah. Allah
informs us that such a person ‘is unable’ (13 yastatT’) to do so. This ‘inability’ relates to the
capacity concurrent with the action, which necessitates it [or whose absence prevents it].

As for the first type [preconditional capacity], were it not for its existence, obligation
(taklif) itself could not be established, as indicated by His statement: {So fear Allah as
much as you are able (ma-stata'tum).} [At-Taghabun: 16], and His statement: {And those
who believed and did righteous deeds—We charge no soul except [within] its capacity
(wus'aha)..} [Al-A'raf: 42], and similar verses. Therefore, those who are negligent
(mufarritin) and transgressors (mu'tadin) regarding the foundations of the religion,
when they are ‘unable’ (lam yastati't) to heed what was revealed to the Messenger, fall
under this second category [ie, their inability stems from aversion, not lack of
fundamental capacity].

Similarly, [falling under the first type of dispute] is their disagreement concerning a
commanded act (ma'mar bih) which Allah knew would not occur, or even informed [us]
that it would not occur. Some people argue that such an act is beyond the servant's
capacity (ghayr maqdar ‘alayh). Correspondingly, the extreme Qadariyyah deny that
Allah'’s prior knowledge, decree, or report could determine that an act will not occur. Both
groups implicitly agree that something contrary to what is known [by Allah] cannot be
possible (mumkin) or within capacity (maqdir). However, the majority of scholars
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(jumhir an-nas) opposed them on this, arguing that this position is refuted by
[considering] the power (qudrah) of Allah Himself [Who knows possibilities He does not
enact]. They stated that Allah knows the act as it truly is: possible (mumkin) and within
the servant's capacity (maqddr), yet non-occurring (ghayr waqi') because the servant did
not will it, or disliked it, or for similar reasons—not because the servant was incapable
(‘3jz) of performing it. This dispute is resolved by distinguishing the types of capacity, as
mentioned earlier. Such an act is indeed beyond the ‘capacity concurrent with the action’
(al-qudrah al-mugqarinah li-1-fi'l) [since the action doesn’t occur], but it remains within the
‘capacity that validates the action’ (al-qudrah al-musahhihah li-l-fi'l), which is the basis
for commands and prohibitions.

As for the second type [disagreement over permissibility of commanding the impossible]:
This relates to their agreement that one who is genuinely incapable ('3jiz) of an action
lacks the capacity (13 yutiquhu) for it—just as a blind person cannot dot the letters of the
Mushaf (copy of the Qur'an), a person with severed hands cannot write it, and a crippled
person cannot fly. They unanimously agree that commands of this type [ie,
commanding the truly impossible] do not occur in the Sharah.

Their dispute solely concerns whether commanding such impossibilities is conceptually
permissible according to reason (jawaz al-amr bih ‘aglan). Some even disputed whether
things impossible in themselves (al-mumtani’ li-dhatih), like combining two opposites or
contradictories, could conceivably be commanded from a rational perspective, despite
acknowledging that such commands are absent from the Shari'ah.

Anyone who goes to extremes and claims that this type [commanding the impossible]
does occur in the Shar’ah—like those who allege that Abl Lahab was obligated (kullifa)
to believe that he would not believe—is propagating falsehood according to the general
consensus of the People of the Qiblah (Ahl al-Qiblah) from all factions. Rather, if we were
to suppose that he was informed he would enter the Fire (which necessitates dying upon
disbelief) and that he heard this address, then in that state, his obligation (taklif) would
cease, and faith would not benefit him at that point, just like the faith of one who believes
only after witnessing the punishment. Allah Almighty says: {But never did their faith
benefit them once they saw Our punishment} [Gh&fir: 85]. And He says [to Pharaoh]:
{'Now? When you had disobeyed before and were of the corrupters?’} [Ylnus: 91].

The point here is to highlight that the dispute concerning this principle (taklif ma la
yutaq) sometimes relates to the nature of the commanded act itself [whether it's truly
impossible given prior knowledge] and other times to the conceptual permissibility of
commanding the impossible. It is by conflating these two distinct issues that certain
Mutakallimln have confused people. They treated both types as one and claimed the
occurrence of taklif ma 3 yutaq absolutely, based on the existence of certain cases [like
commanding acts known not to occur] which the majority of Muslims do not consider
to be instances of commanding the impossible. The dispute in these cases does not
pertain to matters of command and prohibition (amr wa nahy) but rather to matters of
divine decree and predestination (qada’ wa qadar).

Furthermore, [this confused Mutakallim] then treated the permissibility of this first type
[commanding what is known not to occur] as necessitating the permissibility of the
second type [commanding the truly impossible], which Muslims agree is beyond
capacity, drawing an analogy (qiyas) between the two. This is one of those analogies
whose invalidity is agreed upon by Muslims, indeed by all people of revealed religions
(Ahl al-Milal), and even by all rational people (‘uqald’). For whoever equates the situation
of a healthy person commanded to perform actions—arguing, for instance, that capacity
only exists with the action, or that Allah knew he wouldn't perform it—with the situation
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of a genuinely incapable person ('ajiz) who could not perform the action even if he willed
it, has conflated two things whose difference is known with certainty (bi-l-idtirar) through
both reason and religion. This conflation is one of the sources of misguided passions
(Ahwa') between the Qadariyyah and their counterparts, the Jabriyyah.

Once this is understood, it becomes clear that making unqualified statements about taklif
ma 3 yutaq is among the newly invented innovations (bida' hadithah) in Islam, similar
to making unqualified statements that people are compelled (majbardn) in their actions.
The Salaf of the Ummah and its Aimmah unanimously agreed upon rejecting such
unqualified statements and censuring those who make them, even if their intention was
to refute the Qadariyyah who deny that Allah is the Creator of the servants’ actions or
that He willed all existent things. The Salaf said this amounts to refuting one innovation
(bid'ah) with another, countering corruption with corruption, and falsehood with
falsehood.

Were it not that this response cannot accommodate lengthy elaboration, | would cite
textual evidence from their statements demonstrating their rejection of this [use of
unqualified, ambiguous terms]. However, if one clarifies the intended meaning of the
speaker, explains what is true using expressions where truth is not confused with
falsehood, and distinguishes between truth and falsehood, then this constitutes true
discernment (furqan). The one providing such clarification is then absolved from the
censure directed at those whom the A'immah described as 'differing regarding the Book
of Alldh, opposing the Book of Allah, united upon abandoning the Book of Allah,’ and
that ‘they speak using ambiguous elements of speech, distort words from their proper
contexts, and deceive the ignorant masses with the ambiguities they present.’

This is why [the Salaf] sometimes included the proponents of compulsion (al-Mujbirah,
i.e, Jabriyyah) under the label of the condemned ‘Qadariyyah’—because they delved into
the matter of Qadar (Divine Decree) with falsehood. This [delving into Qadar with
falsehood] encapsulates the meaning for which the Qadariyyah [in the broader sense,
including both extremes] were censured. For this reason, Imam Abd Bakr al-Khallal
included a chapter heading in his Kitab as-Sunnah (Book of the Sunnah) stating:
‘(Refutation of the Qadariyyah and their claim that Allah compelled (ajbara) the servants
to commit sins).’

He then narrated from ‘Amr ibn ‘Uthman, from Baqiyyah ibn al-Walid, who said: | asked
Az-Zubaydi and Al-Awza'm about jabr (compulsion). Az-Zubaydi replied: ‘Allah's
command is greater and His power is greater than that He should compel (yajbur) or
constrain (‘adl). Rather, He decrees (yaqdi), predestines (yuqaddir), creates (yakhlug),
and instills in His servant the nature (yajbil) according to what He loves.’ Al-Awza" said:
‘| know of no basis for [the term] jabr in the Qur'an or the Sunnah, so | am hesitant to use
it. However, decree (al-qada’), predestination (al-qadar), creation (al-khalq), and innate
disposition (al-jabl)—these are known from the Qur'an and the Hadith of the Messenger
of Alldh (peace be upon him).' [Bagiyyah added:] 'l only recorded this fearing that some
follower (tabi'T) among the people of the community and affirmation (Ahl al-Jama'ah wa-
t-Tasdig) might fall into doubt.’

These two answers given by these two Imams during the era of the followers of the
Successors (Tabi'T at-Tabin) are among the best responses. As for Az-Zubaydi—
Muhammad ibn al-Walid, the companion of Az-Zuhri—he said: ‘Allah’'s command is
greater and His power is greater than that He should compel (yajbur) or constrain (‘adl).’
He thus negated jabr. This is because jabr, as commonly understood in the language,
means forcing a person contrary to his consent. For example, jurists (fugaha') discuss in
the chapter on marriage: Is a woman compelled (tujbar) into marriage or not? And if her
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guardian prevents her from marrying (‘adalaha), what should she do? By ‘compelling’ her
(jabr), they mean marrying her off without her consent and choice. By 'constraining’ her
(‘adl), they mean preventing her from what she consents to and chooses. So, Az-Zubaydi
said: ‘Allah is greater than that He should compel or constrain,’ because Allah, Glorified
is He, is able to make the servant love and be pleased with what he does, and detest and
dislike what he refrains from, as is indeed the reality. Therefore, the servant is not
‘compelled’ (majbur) regarding what he chooses, consents to, and wills—these being his
‘chosen actions' (afaluhu-Ll-ikhtiyariyyah). Nor is he ‘constrained’ (‘adl) from that which
he refrains from, dislikes, detests, and does not will—these being his ‘chosen omissions’
(tarkuhu-l-ikhtiyariyyah).

As for Al-Awza', he forbade the unqualified use of this term (jabr) altogether, even if this
[correct] meaning [that Allah creates the will] was intended, since the term itself has no
basis in the Book or the Sunnah. Using it leads to employing an innovated term that
outwardly suggests a false meaning, and this is impermissible, even if it is claimed that a
correct meaning was intended by it.

Al-Khallal said: Al-Marwadhi informed us, saying: | heard one of the Shaykhs say: | heard
‘Abd ar-Rahman ibn Mahdi say: ‘Sufyan Ath-Thawri rejected [the term] jabr and said:
‘Allsh Almighty instilled the nature (jabala) in the servants.' Al-Marwadhi commented: I
think he intended [to allude to] the Prophet’s (peace be upon him) statement to Ashajj
‘Abd al-Qays'—meaning his statement recorded in Sahth Muslim—{'Indeed, you possess
two qualities that Allsh loves: forbearance (hilm) and deliberation (anah). He asked, ‘Are
these two qualities | have acquired through my own efforts, or two qualities upon which
| was created (jubiltu ‘alayhima)?' The Prophet replied, ‘Rather, two qualities upon which
you were created (jubilta ‘alayhima).’ He then said, ‘Praise be to Allah Who created me
(jabalant) with two qualities that Allah Almighty loves.’} [Muslim, 17, 18].

This is why Al-Bukhari and others used Allah Almighty’s statement as evidence for the
creation of actions (khalq al-afal): {Indeed, mankind was created anxious (hald'a):}
{When evil touches him, impatient (jazd'a),} {And when good touches him, withholding
(manad'a).} [Al-Ma'arij: 19-21]. Here, Allah Almighty informs us that He created man with
this disposition.

Al-AwzaTs answer is sounder than Az-ZubaydT's. This is because Az-Zubaydi negated jabr,
whereas Al-Awza'm forbade its unqualified use. Since this term (jabr) could potentially
encompass a correct meaning [related to creation and decree], negating it might imply
the negation of both truth and falsehood. This is supported by what Al-Khallal related
from ‘Abdullah ibn Ahmad's Kitab as-Sunnah, where he said: Muhammad ibn Bakkar
narrated to us, Abld Ma'shar narrated to us, Ya'la narrated to us from Muhammad ibn Ka'b
that he said: ‘He [Allah] is named Al-Jabbar (The Compeller/Restorer) because He
compels (yajbur) creation according to what He wills. Therefore, refraining from using
an ambiguous, potential, and confusing term eliminates the danger and is better than
negating it—even if its apparent meaning leans towards falsehood—out of concern that
people might think both meanings (true and false) are being negated.

The same principle applies to negating the capacity (tagah) for commanded acts.
Asserting jabr regarding prohibited acts is analogous to denying capacity regarding
commanded acts [both are problematic unqualified statements]. This was the approach
of Imdm Ahmad and other Imams of the Sunnah. Al-Khallal said: Al-Maymiini informed
us, saying: | heard Abu ‘Abdillah—meaning Ahmad ibn Hanbal—debating Khalid ibn
Khidash regarding Qadar. They mentioned a certain man, and Abu ‘Abdillah said: ‘What
I dislike about this is saying, ‘Allah compelled (ajbara).’
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Al-Khallal also said: Al-Marwadht informed us: | said to Abi ‘Abdillah, ‘A man says, ‘Allah
compelled (ajbara) the servants.’ He replied, ‘Do not say that He rejected this and said
[instead], ‘{Allah sends astray whom He wills and guides whom He wills.}' [cf. Ar-Ra'd: 27,
Fatir: 8, etc.]. Al-Khallal also said: Al-Marwadhi informed us: A letter was written to ‘Abd
al-Wahhab [al-Warrag] concerning Hasan ibn Khalaf al-'Ukbari, stating that he had
abstained from his father's inheritance. A Qadari man commented, ‘Allah did not compel
(lam yujbir) the servants to commit sins. Ahmad ibn Raja’ retorted, ‘Allsh compelled
(jabara) the servants according to what He willed, intending thereby to affirm Qadar.
Then Ahmad ibn ‘Al wrote a book arguing for this position. | [Al-Marwadhi] brought it to
Abu ‘Abdillah and informed him of the incident. He exclaimed, ‘And he writes a book?!
He condemned both parties: Ibn Raja’ for saying ‘compelled the servants,’ and the Qadari
who said ‘did not compel.’ He also condemned Ahmad ibn ‘All for writing the book and
arguing [in that manner], and ordered him to be boycotted for writing the book. He said
to me, ‘Ibn Raja’ must seek forgiveness from his Lord for saying ‘compelled the servants.’
I asked Abi ‘Abdillah, 'So what is the [correct] response in this matter?' He replied, ‘{Allah
sends astray whom He wills and guides whom He wills.}’

Al-Marwadhi commented on this issue, stating that he heard Abd ‘Abdillah, when
condemning both the one who said TAllah] did not compel’ and the one who retorted
‘[He] compelled, say: ‘Whenever someone introduces an innovation, they [others]
expand upon responding to it [often improperly]’ He also said regarding the one who
responded [using the term jabr]: ‘Let him seek his Lord's forgiveness for responding to
them with his innovated term.” He condemned responding with anything resembling
Kalam if one has no precedent from a leading Imam in the matter.

Al-Marwadhi continued: No sooner had this happened than Ahmad ibn ‘Ali arrived from
‘Ukbara accompanied by some elders and a letter from the people of ‘Ukbara. | brought
Ahmad ibn ‘Ali before Abu ‘Abdillah. He said, ‘O Aba ‘Abdillah, here is the book; give it to
Abt Bakr [Al-Marwadhi] to destroy it. | will stand upon the pulpit (minbar) of ‘Ukbara
and seek forgiveness from Allah, the Mighty and Majestic.’ Abi ‘Abdillah said to me, ‘You
should accept this from him.’ So they reconciled with him.

We have elaborated on this topic elsewhere and discussed the corrupt principle assumed
by the divergent groups: namely, that affirming the true meaning [related to divine
creation and decree], which they label jabr, contradicts the existence of divine commands
and prohibitions (al-amr wa-n-nahy). The Qadariyyah considered it absolutely
contradictory to commands and prohibitions. A faction of the Jabriyyah considered it
contradictory to the intrinsic goodness (husn) and badness (qubh) of actions, using this
as a basis for denying the rationally discernible inherent goodness or badness of actions.
However, it is evident that [affirming divine creation and decree] does not contradict
[commands, prohibitions, or intrinsic moral quality], except in the same way that it might
be said to ‘contradict’ the fact that an action can be suitable and beneficial for the doer,
or unsuitable and harmful to him [i.e, there is no real contradiction; divine decree and
the nature/consequences of actions coexist].

Section

Shaykh al-Islam Aba al-'/Abbas Ibn Taymiyyah — may Allah Almighty have mercy upon
him - was asked: What is it that the morally obligated individual (mukallaf) must believe
(i"tiqad)? What knowledge is obligatory upon him? What is the knowledge that is
encouraged? What is certainty (yaqin)? How is it attained? And what constitutes
knowledge of Allah?
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He answered: All praise is due to Allah, Lord of the Worlds. Regarding the question: What
must the morally obligated individual believe? The answer involves both a general
principle (ijmal) and specific details (tafsil). As for the general principle, it is obligatory
upon the morally obligated individual to believe in Alldh and His Messenger, and to
affirm (yugirra) all that the Messenger brought. This includes the command to have faith
(tman) in Allah, His angels, His Books, His Messengers, and the Last Day, as well as
everything the Messenger commanded and forbade, such that the individual affirms
everything he reported and commanded. Thus, one must accept (tasdiq) what he
reported as true and submit (ingiyad) to what he commanded.

As for the specific details, every morally obligated individual must affirm whatever has
been established for them as having been reported or commanded by the Messenger.
However, regarding matters the Messenger reported but knowledge of which has not
reached the individual, and they had no means of knowing it, they are not punished for
failing to affirm it in detail, as it is included within their general, comprehensive
affirmation. Furthermore, if such an individual says something contrary to a specific detail
due to a particular interpretation (muta’awwilan), they are considered mistaken, but their
error is forgiven, provided no negligence (tafrit) or transgression (udwan) occurred on
their part. This is why scholars (ulama’) have obligations regarding belief that are not
required of the common folk, and why one raised in an environment of knowledge and
faith has obligations in this regard that are not incumbent upon one raised in an
environment of ignorance.

As for that which is known to be established solely through rational analogy (qiyas ‘aqli)
without reference to the Message (revelation), one is not punished for failing to believe
in it. Regarding the assertion made by a faction among the scholastic theologians (Ahl
al-Kalam)—that only the Attributes established through reason (‘aql) are obligatory to
affirm, and that rejecting them constitutes disbelief (kufr), unlike those Attributes
established through revelation (sam’, literally ‘hearing’)—this position is problematic.
Concerning the revealed Attributes, they sometimes negate them, sometimes interpret
them figuratively (yata'awwallnahu), sometimes consign their meaning to Allah
(yufawwidina ma'nahu), and sometimes affirm them. However, they ultimately tie faith
(tman) and disbelief (kufr) exclusively to the ‘rational’ Attributes. This stance has no basis
in the teachings of the predecessors (Salaf) of this Ummah or its Imams. This is because
faith and disbelief are rulings established by the Message (of the Prophet) and are
distinguished based on revealed legal evidences (adillah shar'iyyah), not merely on
rational proofs (adillah ‘aqliyyah).

Regarding the question: What knowledge is obligatory upon him? This also varies. It is
obligatory upon every morally obligated individual to know what Allah has commanded
him to do. Thus, he must know what he has been commanded to believe in and what he
has been commanded to know. For instance, if someone possesses wealth upon which
Zakah (obligatory charity) is due, it becomes obligatory upon him to learn the rulings of
Zakah. If someone has the means to perform Hajj (pilgrimage), it becomes obligatory
upon him to learn the rulings of Hajj, and so forth for similar matters. Furthermore, it is
obligatory upon the Ummah as a whole to possess knowledge of everything the
Messenger brought, ensuring that none of the knowledge conveyed by the Prophet
(peace be upon him) to his Ummabh is lost—this encompasses all that is indicated by the
Book (Qur'an) and the Sunnah. However, the knowledge exceeding the specific needs of
an individual is a communal obligation (fard ‘ala al-kifayah): if a sufficient group within
the community undertakes it, the obligation is lifted from the rest.

As for ‘the knowledge that is encouraged in general,' it is the knowledge that the Prophet
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(peace be upon him) taught his Ummah. However, each individual is particularly
encouraged to seek the knowledge they need most and which is most beneficial for
them. This varies from person to person. For the general populace, the desire to know
the obligatory (wajibat) and recommended (mustahabbat) actions, as well as [Alldh's]
promise [of reward] (wa'd) and threat [of punishment] (wa'id), is most beneficial. Each
person among them should desire whatever knowledge they require from these areas.
For someone in whose heart a doubt (shubhah) arises, their desire for [knowledge
leading to] an action that counteracts this doubt might be more beneficial than anything
else.

As for ‘certainty’ (yagin), it is the tranquility (tuma'ninah) of the heart and the settling
(istigrar) of knowledge within it. This reflects the meaning when Arabs say ‘ma'un
yaganun' [water that is settled] when it has ceased moving. The opposite of certainty is
doubt (rayb), which is a type of movement and agitation. It is said, ‘rabani yaribunT [it
caused me doubt/unease]. Related to this is the hadith where the Prophet (peace be
upon him) passed by a gazelle resting crouched (haqif) and said: {Let no one disturb
(yaribuhu) it}. Certainty, then, comprises two aspects: knowledge of the heart ('ilm al-
qalb) and action of the heart (‘amal al-qalb). For a servant may possess resolute
knowledge of a matter, yet still experience within their heart some agitation or wavering
regarding the action necessitated by that knowledge. An example is the servant's
knowledge that Allah is the Lord and Sovereign of all things, that there is no creator
besides Him, and that whatever He wills comes to be, and whatever He does not will
does not come to be. This knowledge might be accompanied by tranquility towards Allah
and reliance (tawakkul) upon Him, or it might not be accompanied by the corresponding
action [of the heart]. This could be due to the heart's heedlessness (ghaflah) regarding
this knowledge—and heedlessness is the opposite of complete knowledge, even if not
the opposite of foundational knowledge—or due to distracting thoughts that arise in the
heart, turning its attention towards secondary causes, or for other reasons.

In the well-known hadith narrated by Aba Bakr from the Prophet (peace be upon him),
he said: {Ask Allah for certainty (yaqin) and well-being (‘&fiyah), for indeed, no one has
been given anything better after certainty than well-being. So ask Allah for both of them}.
The people of certainty (ahl al-yagin), when tested, remain steadfast, unlike others whose
faith may be destroyed or diminished by trials. Allah Almighty says: {And We made from
among them leaders guiding by Our command when they were patient and [when] they
were certain of Our signs} [As-Sajdah: 24]. Do you not see the statement of Allsh
Almighty: {Those to whom people said, ‘Indeed, the people have gathered against you,
so fear them.’ But it [only] increased them in faith, and they said, ‘Sufficient for us is Allah,
and [He is] the best Disposer of affairs’} [Al 'lmran: 173]? This describes the state of such
people. And Allah Almighty says: {O you who have believed, remember the favor of Allsh
upon you when armies came to [attack] you and We sent upon them a wind and armies
[of angels] you did not see. And ever is Allah, of what you do, Seeing} [Al-Ahzab: 9]..
continuing until His words: {There the believers were tested and shaken with a severe
shaking} [Al-Ahzab: 11], and {And [remember] when the hypocrites and those in whose
hearts is disease said, ‘Allah and His Messenger did not promise us except delusion’} [Al-
Ahzab: 12]. Allsh Almighty also says: {And We have not made the keepers of the Fire
except angels. And We have not made their number except as a trial for those who
disbelieve - that those who were given the Scripture will be convinced..} [Al-
Muddaththir: 31].

As for how certainty (yaqin) is attained, it is through three means: (1) First: Pondering
(tadabbur) the Qur'an. (2) Second: Pondering the signs (3yat) that Allah brings about
within human souls and upon the horizons, which demonstrate that it [the Qur'an, or the
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Message] is the truth. (3) Third: Acting in accordance with the requirements of
knowledge. Allsh Almighty says: {We will show them Our signs in the horizons and
within themselves until it becomes clear to them that it is the truth. But is it not sufficient
concerning your Lord that He is, over all things, a Witness?} [Fussilat: 53]. The pronoun
it' [in ‘that it is the truth'] refers back to the Qur'an. This is similar to Allah Almighty's
statement: {Say, ‘Have you considered: if it [the Qur'an] is from Allah and you disbelieved
in it, who is more astray than one who is in extreme dissension?} [Fussilat: 52], followed
by: {We will show them Our signs in the horizons and within themselves until it becomes
clear to them that it is the truth..} [Fussilat: 53].

As for the assertion by a group among the philosophers (mutafalsifah) and those who
followed them among the scholastic theologians (mutakallimin) and Sufis
(mutasawwifah)—that the pronoun [in Fussilat: 53, ‘that it is the truth'] refers to Allah,
and that the verse intends to mention the path of knowing Him through rational
deduction (istidlal bi-l-'aql)—interpreting the verse in this manner is erroneous for
numerous reasons and contradicts the consensus of the predecessors (Salaf) of the
Ummah and its Imams. Rather, He, the Glorified, clarified that He shows the witnessed
signs (ayat mashhidah) in order to demonstrate the truthfulness of the heard signs (ayat
masmi'ah, i.e, the Qur'an), although His testimony through the heard signs is sufficient
in itself. This is because He, the Glorified, did not guide His servants through the Qur'an
merely by way of reporting (khabar), as factions among Ahl al-Kalam assume. They
suppose that the Qur'an’s indication is solely through reporting, and that [accepting] the
report depends on knowing the truthfulness of the reporter (the Messenger). They
further claim that knowing his truthfulness depends on establishing the existence of the
Creator (as-Sani'), knowing what is necessary, possible, and impossible regarding Him,
knowing the possibility of sending Messengers, and knowing the signs proving their
truthfulness. They term these principles the ‘rational fundamentals' (usal ‘agliyyat),
believing that revealed knowledge (sam’) is contingent upon them. This is a grave error
and constitutes one of the greatest deviations of factions among Ahl al-Kalam and
innovators (ahl al-bida"). For Allah, the Glorified, has elucidated in His Book everything
needed concerning the foundations of the religion (usal ad-din). He established within it
Tawhid (Divine Oneness), Prophethood (nubuwwah), and the Resurrection (ma'ad) with
proofs (barahin) whose verification surpasses all [human] investigation—unlike the
approach of the Muslim scholastic theologians, the philosophers, and their followers. He
argued within it using parables pertaining to the Self-Sufficient Lord (amthal
samadiyyah), which are rational analogies (maqayis ‘aqliyyah) that yield certainty. We
have elaborated on this matter elsewhere.

Regarding the witnessed signs (3yat mashhidah), indeed, what is witnessed and known
through mass transmission (tawatur)—concerning the punishments inflicted upon those
who denied the Messengers and disobeyed them, the victory granted to the Messengers
and their followers in the manner it occurred, the known instances of Allsh Almighty
honoring the people of His obedience and granting them the best outcome, and His
vengeance upon the people of His disobedience, causing misfortune to encompass
them—all contains a lesson (‘ibrah) that clarifies His command and prohibition, His
promise and threat, and other matters that align with the Qur'an. This is why Allah
Almighty said: {It is He who expelled the ones who disbelieved among the People of the
Scripture from their homes at the first gathering. You did not think they would leave..}
continuing to His statement: {..So take warning, O people of vision!} [Al-Hashr: 2]. This
clearly demonstrates drawing lessons (i'tibar) concerning the foundations of the religion,
even if it also encompasses drawing lessons in its branches (furl’). Likewise is His
statement: {There has already been for you a sign in the two armies which met - one
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fighting in the cause of Allah and another of disbelievers..} continuing to His statement:
{..Indeed in that is a lesson for those of vision} [Al ‘Imran: 13].

As for action (‘amal), acting according to the requirements of knowledge reinforces and
establishes that knowledge, whereas acting contrary to it weakens it, and may even
eliminate it entirely. Allah Almighty said: {So when they deviated, Alldh caused their
hearts to deviate} [As-Saff: 5]. And He said: {And We will turn away their hearts and their
eyes just as they refused to believe in it the first time} [Al-An'am: 110]. And He said: {And
if they had done what they were instructed, it would have been better for them and a
stronger means of strengthening [their faith]} [An-Nisa": 66]. And He said: {There has
certainly come to you from Allsh a light and a clear Book} [Al-M&'idah: 15], {By which
Allah guides those who pursue His pleasure to the ways of peace...} [Al-M&'idah: 16]. And
Allah Almighty said: {O you who have believed, fear Allah and believe in His Messenger;
He will [then] give you a double portion of His mercy and make for you a light by which
you will walk and forgive you..} [Al-Hadid: 28].

As for knowledge (‘ilm), fundamentally two types are intended: (1) First: Knowledge
pertaining to Him Himself (bihi nafsihi), concerning the attributes of Majesty and Honor
with which He is described, and what His Most Beautiful Names (Asma'uhu al-Husna)
indicate. When this knowledge becomes firmly rooted (rasakha) in the heart, it inevitably
engenders the awe and fear of Allah (khashyat Allah). This is because one necessarily
learns that Allah rewards obedience and punishes disobedience, as attested by the
Qur'an and by direct observation (‘iyan). This is the meaning behind the statement of
Abl Hayyan al-Taymi - one of the Successors to the Successors (Atba’ al-Tabi'in) - ‘The
scholars (ulama’) are of three types: one knowledgeable of Allah but not knowledgeable
of Allah's command (amr Allah); one knowledgeable of Allah's command but not
knowledgeable of Allah; and one knowledgeable of Allah and of Allah’s command. The
one knowledgeable of Allah is he who fears (yakhsha) Allah, and the one knowledgeable
of Allah's command is he who knows the lawful (halal) and the unlawful (haram).' A man
once addressed Ash-Sha'bi saying, ‘O scholar! Ash-Sha'bi replied, ‘The true scholar is only
one who fears Allah." And ‘Abdulldh ibn Mas'ld (may Allah be pleased with him) said:
‘Sufficient is the fear of Allah as knowledge, and sufficient is being heedlessly deluded
about Allah as ignorance.’

(2) Second type: Sometimes 'knowledge of Allah' (al-ilm billah) refers to knowledge of
the revealed legal rulings (ahkam shar'iyyah). This is seen in the Sahih [authentic
collection of hadith] where the Prophet (peace be upon him) {took a dispensation
(tarakhkhasa) regarding something, and news reached him that some people abstained
from it out of piety (tanazzahd). He then said: ‘What is the matter with people who
abstain from things in which | take a dispensation? By Allah, indeed | am the most
knowledgeable of you regarding Allah (a'lamukum billah) and the most fearful of Him
(akhshakum lahu).’} In another narration: {'By Allah, indeed | am the most fearful of you
regarding Allah (akhshakum lillah) and the most knowledgeable of you regarding His
limits (a'lamukum bi-hudtdih).} Here, he equated knowledge of Him with knowledge of
His limits (divinely set boundaries). Similar to this is the statement of one of the Tabi'in
describing the Commander of the Faithful, ‘Al ibn Abi Talib (may Allah be pleased with
him), where he said: ‘Indeed, Allah was tremendous in my heart, and indeed | was
knowledgeable concerning the dhat of Allah (bi-dhat Allah)." By this, he meant Alldh's
rulings (ahkam Allah). This is because the term dhat in their language was not like the
term Dhat (Essence) in the terminology of later scholars. Rather, it referred to that which
is related or pertains to Allah, as Khubayb (may Alldh be pleased with him) said [in
poetry]: ‘And that is for the sake of the Deity (fi dhat al-ilah), and if He wills, He blesses
the joints of a dismembered corpse.’ Also related is the hadith: {Ibrahim did not lie except
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three times, all of them for the sake of Allah (fi dhat Allah).} And from this usage is Allah
Almighty’s statement: {So fear Alldh and amend that which is between you (dhata
baynikum)} [Al-Anfal: 1], and {And He is Knowing of that within the breasts (bi-dhati as-
sudar)} [Al 'Imran: 119], and similar examples. For dhat is the feminine form of dhd
(possessor of), which is used in an annexed construction (mudaf) to describe something
by its genus. If the described noun is masculine, one says dha kadha (possessor of such-
and-such); if feminine, dhat kadha (possessor of such-and-such), like saying dhatu
siwarin (possessor of a bracelet, i.e,, a woman wearing a bracelet). So if it is said, ‘So-and-
so was afflicted for the sake of Allah (fi dhat Allah),’ the meaning is: in His cause and for
His sake, i.e, concerning what He commanded and loved, and for His sake.

Then, since Attributes (sifat) are related to the self/essence (nafs), it is also said of the self
that it is dhatu ‘ilmin wa qudratin wa kaldmin (possessor of knowledge, power, speech,
etc.). Later scholars omitted the annexation and made the term definite, saying: al-Dhat
al-mawsifah (the described Essence), meaning the described Self/Being. So when these
later theologians use the term al-Dhat (the Essence), they mean the real Self/Being which
possesses descriptions (wasf) and Attributes (sifat). The terms sifah (attribute) and wasf
(description) sometimes refer to the words used to describe the subject, like the
Companion'’s statement regarding {Say, ‘He is Allah, [who is] One’} [Al-Ikhlas: 1]: I love it
because it is the sifah (description/attribute) of the Most Merciful.’ At other times, these
terms refer to the meanings indicated by the words, such as Knowledge (‘Ilm) and Power
(Qudrah). The Jahmiyyah, the Mu'tazilah, and others deny these [real attributes],
claiming that Attributes are merely the expressions used to refer to the described subject.
The Kulldbiyyah and their followers among the Sifatiyyah (affirmers of Attributes)
sometimes differentiate between sifah and wasf, making wasf the statement/description
and sifah the meaning subsisting in the described subject. However, the majority of
people understand that both sifah and wasf are originally verbal nouns (masdar), like
wa'd and ‘idah (promise), or wazn and zinah (weight), and that sometimes one meaning
is intended, and sometimes the other.

Since those Jahmiyyah denied that Allah possesses any subsisting attribute (wasf ga'im
bihi)—such as Knowledge, Power, Will (Iradah), or Speech (Kaldm)—which the Muslims
affirmed, they [the Jahmiyyah] started saying: ‘These people [the affirmers] have affirmed
Attributes (sifat) that are additional (za'idah) to the Essence (Dhat). Subsequently, a
faction among their opponents from the Sifatiyyah adopted this phrasing, saying: ‘The
Attributes are additional to the Essence,’ which they described as possessing attributes
and descriptions. This gives people the impression that there exists an Essence distinct
from the Attributes, and that it possesses Attributes distinct from the Essence. The deniers
of Attributes (nufat al-sifat) then raise objections based on this, the details of which are
not appropriate here, and whose invalidity we have demonstrated elsewhere.

The accurate position (tahgiq) is that the described Essence (al-Dhat al-mawsifah) is
never separable from its Attributes whatsoever; the existence of an essence devoid of
attributes is impossible. The claim of one who asserts the existence of a Living, Knowing,
Powerful, Seeing being without Life, Knowledge, or Power is like the claim of [the
existence of abstract] Power, Knowledge, and Life where the one described by them is
not Living, Knowing, or Powerful. Indeed, the very claim of something existent, self-
subsisting (q&'im bi-nafsihi), whether eternal (gadim) or originated (muhdath), that is
bare of all attributes is impossible according to sound reason (sarih al-'aql). However,
when the Jahmiyyah, Mu'tazilah, and others affirmed an Essence stripped (mujarradah)
of Attributes, their opponents [among the Sifatiyyah] began to say: I affirm Attributes
additional to the Essence you affirm,” meaning, 'l do not limit myself merely to affirming
an Essence without Attributes.’ They did not mean by this that in external reality there
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exists an Essence established in itself, and alongside it, Attributes that are additional to
this Essence and distinct from it.

This is why some people held the view: ‘The Attributes are other than (ghayr) the
Essence.’ This was stated by the Mu'tazilah and the Karramiyyah; however, the Mu'tazilah
then denied the Attributes, while the Karramiyyah affirmed them [as being ‘other'].
Others held the view: ‘The Attribute is neither the Described [Essence] nor other than
Him.' This was stated by factions among the Sifatiyyah, such as Abi al-Hasan al-Ash'ari
and others. And others held the view articulated by the Imams [of the Salaf]: ‘We do not
say the Attribute is the Described, nor do we say it is other than Him," because [saying
‘neither it is Him nor other than Him'] is problematic. The term ‘other’ (ghayr) contains
ambiguity (ijmal). It might refer to that which is separate and distinct (mubayin) from
something, or that which merely accompanies another or is proximate to it in existence,
time, or place. ‘Other’ might also refer to the possibility of knowing one thing while being
ignorant of the other.

According to the first meaning [of ghayr as separate/distinct], the Attribute is not ‘other
than’ the Described, just as a part of a whole is not ‘other than' the whole [in the sense of
being entirely separate]. According to the second meaning [of ghayr as conceptually
distinguishable], the Attribute is ‘other than' the Described, just as a part of a whole is
‘other than' it [in the sense that one can conceive of the whole without focusing on a
specific part]. Therefore, the Salaf and the Imams refrained from applying the term ghayr
(‘other’) to the Attributes, either in negation or affirmation, due to the ambiguity and
confusion (talbis) inherent in it. This became pertinent when the Jahmi would ask: 'Is the
Qur'an Allah or other than (ghayr) Allah?' Sometimes, [the scholars] would counter him
regarding Allah's Knowledge, asking: ‘Is Allah's Knowledge Allah or other than Him?' (if
the questioner was someone who affirmed Knowledge or could not deny it). At other
times, they would resolve the ambiguity (shubhah) and demonstrate the error of both
unqualified statements—negation and affirmation—because of the confusion they
entail. Instead, the questioner should be asked to clarify: If by ‘other’ you mean that
which is separate and distinct (mubayin) from the Described, then the Attribute is not
separate from Him, so it is not ‘other’ in this sense. But if by ‘other’ you mean that which
allows the Described to be understood in a general way [even if the specific attribute is
not considered], then it is ‘other’ in this respect [i.e, conceptually distinguishable]." And
Alldh Almighty knows best. May Allah send blessings upon Muhammad.

Section

When many proponents of theological rhetoric (kalam) and textualism (hurtf), as well
as proponents of experiential practice and vocal expressions (sawt), turned away from
the Qur'an and true faith (iman), you find them adopting divergent paths concerning the
intellect (agl). Many scholastic theologians (Mutakallimah) establish the intellect alone
as the foundation of their knowledge, isolating it and making faith and the Quran
subordinate to it. For them, rational concepts (ma'qulat) constitute the universal, primary
principles that are self-sufficient, independent of faith and the Qur'an.

Conversely, many Sufis (Mutasawwifah) disparage and find fault with the intellect,
believing that lofty spiritual states (ahwal) and elevated stations (magamat) can only be
attained in its absence. They affirm matters that sound reason (sarih al-'agl) deems false.
They praise spiritual intoxication (sukr), madness (jundn), ecstatic bewilderment (walah),
and various forms of gnosis (ma'arif) and states that only occur when reason and
discernment (tamyiz) are lost. Similarly, they accept as true, based on the claims of
individuals whose veracity is unknown, matters whose falsehood is known through
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sound reason.

Both of these extremes are reprehensible. Rather, the intellect (aql) is an indispensable
condition for acquiring knowledge and for the perfection and soundness of actions;
through it, both knowledge (ilm) and action (amal) are completed. However, it is not
independently sufficient for this. Instead, it is an innate faculty (gharizah) within the soul,
a potentiality akin to the power of sight residing in the eye. If the light of faith (iman) and
the Qur'an connects with it, it becomes like the light of the eye when illuminated by the
sun or a flame. But if the intellect remains isolated, relying solely on itself, it cannot
perceive those matters that it is inherently incapable of grasping alone.

And if the intellect is entirely sidelined, then the statements and actions performed in its
absence are merely animalistic phenomena. They might involve some form of love
(mahabbah), ecstasy (wajd), or tasting (dhawq), just as may occur in beasts. Therefore,
spiritual states attained without the intellect are deficient, and statements that contradict
reason are false.

The Messengers came with truths that the intellect is incapable of grasping on its own;
they did not come with what the intellect knows to be impossible. However, those who
go to extremes regarding the intellect (the rationalists) have decreed certain things to be
necessary, permissible, or impossible based on what they claim are rational proofs,
believing them to be true when they are, in fact, false. They use these flawed arguments
to oppose the Prophetic teachings and what they brought. Conversely, those who turn
away from the intellect (the anti-rationalists) accept falsehoods, engage in corrupt
spiritual states and practices, and abandon the faculty of discernment (tamyiz) by which
All3h has favored the children of Adam over other creatures.

Indeed, even some adherents of Hadith (Ahl al-Hadith) may draw near to the errors of
either group: sometimes by excluding the intellect from its rightful domain, and other
times by opposing the Sunnah based on rational arguments. This divergence concerning
the discerning intellect (al-'agl at-tamyizi) between the proponents of textualism
(harfiyyah) and the proponents of experiential/vocal practices (sawtiyyah) mirrors the
divergence between them regarding heartfelt spiritual experience (wajd galbi). The latter
group (the sawtiyyah) affirm and exalt this experience, going to such excess that they
make it the ultimate criterion and goal, just as the former group (the rationalists) do with
the intellect. Meanwhile, the textualists (harfiyyah) turn away from such experience,
criticize it, and do not consider it among the attributes of perfection.

The reason for this is that the objective of the textualists (ahl al-hiraf) is primarily
knowledge, the gateway to which is the intellect, while the objective of the
experientialists (ahl as-sawt) is primarily action/experience, the gateway to which is love
(hubb). Consequently, each group tends to exalt what pertains to its focus and disparage
the other, despite the fact that both knowledge and action are indispensable. There must
be: intellectual understanding (‘aql ‘ilmi) and mental engagement (‘amal dhihni)
alongside love (hubb); discernment (tamyiz) alongside spiritual movement (harakah);
statement/text (qal/harf) alongside spiritual state (hal/sawt). When both aspects are
correctly balanced according to the Book (the Qur'an) and the Sunnah, that constitutes
the Straight Path (as-Sirat al-Mustagim). All praise is due to Allah, the Lord of the Worlds.
May Allah send blessings and peace upon Muhammad and his family.

Section

Shaykh al-Islam (may Allah sanctify his soul) said:

Since the Shahadatayn (the two testimonies of faith: L3 ilaha illa Allsh, Muhammadur
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Raslullah) constitute the foundation (asl) of the religion (Din), its outward manifestation
(far'), and indeed encompass all its other pillars (da'a'im) and branches (shu'ab), it follows
that worship (‘ibadah) is fundamentally linked to obedience to Allah and His Messenger.
As Allsh Almighty stated: {And whoever obeys Allsh and the Messenger—those will be
with the ones upon whom Allah has bestowed favor: the Prophets, the steadfast affirmers
of truth (siddigin), the martyrs (shuhada’), and the righteous (salihin). And excellent are
those as companions!} [An-Nisa": 69]. And He stated in the verse prescribed for the
Khutbat al-Hajah (the sermon recited to commence important matters): {O you who
have believed, fear Allah and speak words of appropriate justice. He will amend for you
your deeds and forgive you your sins. And whoever obeys Alldh and His Messenger has
certainly achieved a great attainment.} [Al-Ahzab: 70-71]. And in the sermon [as reported
in Hadith]: ‘Whoever obeys Alldh and His Messenger has been rightly guided (rashada),
and whoever disobeys them both harms only himself and does not harm Allah in the
least.’ He also stated: {And whoever obeys Alldh and His Messenger and fears Allah and
is mindful of Him (yattaghi) - it is those who are the attainers [of success].} [An-Nar: 52].
And He stated: {And whoever obeys Allah and His Messenger will be admitted by Him
to gardens under which rivers flow, abiding eternally therein; and that is the great
attainment.} [An-Nisd" 13] {And whoever disobeys Allsh and His Messenger and
transgresses His limits - He will admit him into a Fire, abiding eternally therein, and he
will have a humiliating punishment.} [An-Nisa": 14].

Likewise, Allah linked various matters to love for Allah and His Messenger, as in His
statement: {..dearer to you than Allah and His Messenger...} [At-Tawbah: 24]; and to the
pleasure of Allah and His Messenger, as in His statement: {..but Allah and His Messenger
are more worthy that they should please Him..} [At-Tawbah: 62]; and to the judgment
of Allah and His Messenger, as in His statement: {And when they are called to All3h and
His Messenger to judge between them..} [An-Ndr: 48] and His statement: {And when it
is said to them, ‘Come to what Allah has revealed and to the Messenger'..} [An-Nisa": 61].
He commanded referral back to Allah and the Messenger in times of dispute, saying: {O
you who have believed, obey Alldh and obey the Messenger and those in authority
among you. And if you disagree over anything, refer it back to Alldh and the Messenger...}
[An-Nisa": 59]. And He designated the spoils of war (maghanim) as belonging to Allah
and the Messenger, stating: {They ask you [0 Muhammad] about the spoils of war (al-
anfal). Say, ‘The spoils are for Allah and the Messenger...} [Al-Anfal: 1]. Examples like these
are numerous.

Therefore, basing matters such as love and hatred, loyalty (muwaldh) and enmity
(mu'adah), support (nusrah) and abandonment (khidhlan), agreement (muwafaqah)
and opposition (mukhalafah), pleasure (rida) and anger (ghadab), giving (‘atd") and
withholding (man’) on criteria that contradict these foundational principles revealed by
Allah is erroneous. Such deviations fall into categories relative to the true principles: they
are either [1] broader than them, [2] narrower than them, or [3] broader in one aspect
and narrower in another. [1] The broader deviation is exemplified by the path of the
philosophers (mutafalsifah) and those influenced by them—such as deviant theologians
(mutakallimah), Sufis (mutasawwifah), and political entities founded on such ideas (like
the [historical] Turkic rulers and others). This involves legitimizing religious practice
(tadayyun) based on paths other than that brought by Muhammad, the Messenger of
Allah (peace be upon him), even if they outwardly venerate Muhammad (peace be upon
him) and consider his religion the best. Likewise, this includes anyone who permits
salvation and success after his advent through means other than his Shari'ah (divine law).
[2] The deviation that is broader in one aspect and narrower in another includes basing
affiliations on lineage (ansab), tribes (qaba'il), ethnicities (ajnas - Arab, Persian, Roman,
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Turkic), or specific cities (amsar) and regions (bilad).

[3] The absolutely narrower deviation involves affiliation with a specific group defined by
certain aspects of the religion, such as identifying primarily as warriors (mujahidin), jurists
(fugahd’), or the poor/ascetics/Sufis (‘ubbad). It also includes partisanship towards
specific sub-groups within these categories, such as loyalty to a particular Imam, Shaykh,
King, or prominent theologian (mutakallim); or adherence to a specific statement
(magqalah) or action (fi'l) that distinguishes a faction; or adopting the distinctive symbols
(shi'ar) of these factions, like specific attire (turbans or otherwise). For instance, some
exhibit partisanship (ta'assub) towards a particular khirqah (cloak or mantle) or style of
dress—whether it be a general style associated with jurists and the poor (fuqara'), or one
specific to one of these groups, or even a sub-group within them—or towards military
attire, and so forth. All of this constitutes matters of Jahiliyyah (pre-Islamic ignorance and
tribalism) that divide the Ummah (Muslim community). Those involved in such practices
are deviating from the Sunnah (Prophetic Way) and the Jam&'ah (the unified body of
Muslims adhering to the truth), entering into bid'ah (reprehensible innovation) and
furqah (division and sectarianism).

Rather, the religion of Allah Almighty dictates that His Messenger, Muhammad (peace
be upon him), is the one whose commands and prohibitions are to be obeyed; the one
to be followed in matters of love and [avoiding] disobedience, pleasure and displeasure,
giving and withholding, loyalty and enmity, support and abandonment. Every individual
or category within creation should be accorded the rights granted to them by the
Messenger (peace be upon him). Thus, the one brought near [to Allah] is the one the
Messenger brought near; the one distanced is the one he distanced; and the one placed
in a middle station is the one he placed there. Regarding all these matters [actions, beliefs,
affiliations, etc.], one must love—whether specific instances or general qualities—what
Allsh and His Messenger love thereof, and hate what Allah and His Messenger hate
thereof. One must leave aside—as neither beloved nor hated—that which Alldh and His
Messenger left as such. One must command what Allah and His Messenger commanded
thereof, and forbid what Allah and His Messenger forbade thereof.

One must deem permissible what Allah and His Messenger permitted thereof, and
consider pardoned what Alldh and His Messenger pardoned thereof. One must prefer
what Alldh and His Messenger preferred thereof, give precedence to what Alldh and His
Messenger gave precedence to, and defer what Alldh and His Messenger deferred. And
one must refer any disputed matter back to Alldh and His Messenger. Whatever is clear
[from the sources] is to be followed; whatever is ambiguous (mushtabah) requires
clarification. As for matters involving legitimate scholarly reasoning (ijtihadiyat) where
disagreement occurs, but which Allah and His Messenger have permitted—such as the
ijtihad of the Companions regarding delaying the ‘Asr prayer beyond its usual time on
the day of [the campaign against] Bani Qurayzah versus performing it on time (the
Prophet (peace be upon him) did not censure either group); or how some Companions
cut down the palm trees of Bana al-Nadir while others did not, and Allah affirmed both
approaches [in the Qur'an, Strah Al-Hashr: 5]; or as Allah mentioned concerning Dawid
(David) and Sulayman (Solomon), that they both judged regarding the field, but He gave
Sulayman the deeper understanding (fahm) of the ruling, yet He praised both of them
for their knowledge and judgment; and as the Prophet (peace be upon him) said: {'When
a judge exercises ijtihad and reaches the correct conclusion, he receives two rewards; and
if he exercises ijtihdd and errs, he receives one reward.’} [Agreed upon]—in all such cases,
whatever Allah and His Messenger have allowed scope for is accepted as having scope,
and whatever Allah and His Messenger have pardoned is pardoned.
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Furthermore, whatever the Muslims have agreed upon (ittafaga ‘alayhi)—whether it be
an obligation (ijab), a prohibition (tahrim), a recommendation (istihbab), a permissibility
(ibdhah), or their mutual forgiveness for errors made [in ijtihad] and their mutual
acceptance of differing conclusions reached through valid ijtihdad—all this falls under
what Allah and His Messenger have commanded. For indeed, Allah and His Messenger
commanded adherence to the Jama'ah (the unified body) and forbade furqah (division).
And He indicated that the Ummah will not collectively agree upon misguidance
(dalalah), as is elaborated upon in the relevant discussions [in Islamic scholarship].

Section

Shaykh al-Islam Ahmad ibn Taymiyyah - may Alldh sanctify his soul - was asked:
Regarding the statement of the Prophet (peace be upon him), ‘'My Ummah
(community/nation) will split into seventy-three sects (firaq)": What are these sects? And
what is the core belief (mu'taqad) of each of these groups?

He responded: All praise be to Alldh. The Hadith (prophetic report) is authentic (sahih)
and widely transmitted (mashhar) in the major collections of Sunan and Masanid, such
as the Sunan of Aba Dawid, At-Tirmidhi, An-Nasa', and others. Its wording is: {The Jews
split into seventy-one sects, all of them are in the Fire except one. The Christians split into
seventy-two sects, all of them are in the Fire except one. And this Ummah will split into
seventy-three sects, all of them are in the Fire except one.} [Sunan Abi Dawad: 4596,
Sunan At-TirmidhT: 2640, Sunan Ibn Ma3jah: 3991]. In another wording, it mentions
{seventy-three paths (millah)}. In one narration, {They asked: ‘O Messenger of Allah, who
is the Saved Sect (al-Firgah an-N3jiyah)?' He replied: ‘Those who are upon [the path] that
I and my Companions are upon today.} [Sunan At-Tirmidhi: 2641]. And in another
narration, he said: {It is the Jama'ah (the main body of Muslims); the Hand of Allah is
upon the Jama'ah.} [Sunan At-Tirmidht: 2167]. For this reason, the Saved Sect is described
as Ahlus Sunnah wal Jama'ah (the People of the Prophetic Way and the Main
Body/Community), and they represent the overwhelming majority (al-jumhr al-akbar)
and the largest body (as-sawad al-a'’zam).

As for the remaining sects, they are the people of deviation (shudhidh), division
(tafarrug), religious innovations (bida’), and capricious desires (ahwa’). None of these
individual sects reach anywhere near the numbers of the Saved Sect, let alone equaling
it; indeed, some of these sects may be extremely small in number. The defining
characteristic of these sects is their departure from the Book (the Qur'an), the Sunnah
(the Prophetic Way), and the Ijma’ (scholarly consensus). Therefore, whoever adheres to
the Book, the Sunnah, and the |jma’ is considered among Ahlus Sunnah wal Jama'ah.

Regarding the specific identification of these sects, people have authored works
concerning them and mentioned them in books detailing various theological positions
(kutub al-maqalat). However, definitively asserting that this particular described sect..." is
one of the seventy-two requires evidence (dalil). For indeed, Allah has forbidden
speaking without knowledge ('ilm) in general, and He has specifically forbidden speaking
about Him without knowledge. He, the Exalted, stated: {Say: My Lord has only forbidden
immoralities—both open and secret—and sin, and oppression without right, and that
you associate with Allah that for which He has sent down no authority, and that you say
about Allsh what you do not know.} [Al-A'raf: 33]. And He, the Exalted, said: {O mankind,
eat from whatever is upon the earth [that is] lawful and good, and do not follow the
footsteps of Satan. Indeed, he is to you a clear enemy.} {He only commands you to evil

' A word here was unclear in the original manuscript.
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and immorality and to say about Allah what you do not know.} [Al-Baqarah: 168-169].
And He, the Exalted, said: {And do not pursue that of which you have no knowledge.}
[Al-Isra": 36].

Furthermore, many people speak about these sects based on conjecture (zann) and
personalinclination (hawa). They designate their own group—the one affiliated with and
loyal to their particular followed leader—as Ahlus Sunnah wal Jama'ah, and label anyone
who opposes them as people of innovation (Ahl al-Bida'). This is manifest error (dalal
mubin). For indeed, the people of truth and the Sunnah have no ultimate figure to be
followed except the Messenger of Allsh (peace be upon him), {who does not speak of
[his own] desire; it is naught but revelation revealed} [An-Najm: 3-4]. He is the one who
must be believed in everything he informed, and obeyed in everything he commanded.
This status is not held by any other figure among the Imams (leaders/scholars); rather,
the statement of every single person may be accepted or rejected, except for the
Messenger of Allah (peace be upon him).

Therefore, whoever elevates any individual other than the Messenger of Allah (peace be
upon him) to a position where loving and agreeing with that individual makes one part
of Ahlus Sunnah wal Jama'ah, while opposing him makes one part of Ahl al-Bid'ah wal-
Furqah (the People of Innovation and Division)—as is found among various groups who
follow specific Imams in matters of Kalam (speculative theology) or other religious
affairs—such a person is himself among the people of innovation, error, and division.

From this, it becomes evident that the people most deserving of being the Saved Sect are
Ahl al-Hadith was-Sunnah (the People of the Prophetic Reports and the Prophetic Way).
They are those who have no followed leader for whom they display partisan loyalty
(ta'assub) except the Messenger of Allsh (peace be upon him). They are the most
knowledgeable of people regarding his sayings and states, the most adept at
distinguishing the authentic from the weak among them, and their Imams are jurists
deeply versed in the Sunnah, possessing profound understanding of its meanings and
dedicated to following it in belief, action, and love—showing loyalty to those who uphold
it and enmity to those who oppose it. They are the ones who refer ambiguous statements
back to what the Messenger brought of the Book and Wisdom (Sunnah). They do not
establish a particular theological position and make it a foundation of their religion or a
core tenet of their discourse unless it is firmly established in what the Messenger brought.
Instead, they make what the Messenger was sent with—the Book and Wisdom—the
fundamental source (asl) which they believe in and rely upon.

Regarding matters wherein people have disputed—such as issues concerning the Divine
Attributes (Sifat), Predestination (Qadar), the Divine Threat (Wa'id), Names and Rulings
(al-Asmé&’ wal-Ahkam), Enjoining Good and Forbidding Evil (al-Amr bil-Ma'rif wan-Nahy
‘an al-Munkar), and other such topics—they refer them back to Allah and His Messenger.
They clarify ambiguous terms (alfaz mujmalah) over which the people of division and
disagreement have contended. Whatever meanings align with the Book and the Sunnah,
they affirm; whatever meanings contradict the Book and the Sunnah, they reject. They
do not follow conjecture (zann) or what the souls desire (hawa), for following conjecture
is ignorance (jahl), and following the soul's desire without guidance from Allah is injustice
(zulm). The totality of evil stems from ignorance and injustice. Allah the Exalted said:
{...and man undertook it. Indeed, he was unjust (zalim) and ignorant (jahal).} [Al-Ahzab:
72] until the end of the Sarah.

Allah mentioned repentance (Tawbah) [in the continuation of the verse in Al-Ahzab] due
to His knowledge, Glorified and Exalted is He, that every human inevitably possesses
some degree of ignorance and injustice. Then, Allah turns in forgiveness to whom He
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wills. Thus, the believing servant continually has aspects of the truth clarified for him
which he was previously ignorant of, and he turns back from actions wherein he was
unjust—the least of which is injustice towards his own soul. As Allah the Exalted stated:
{Allah is the Ally (Wali) of those who believe. He brings them out from darknesses into
the light} [Al-Bagarah: 257]. And He, the Exalted, said: {It is He who sends down upon
His Servant clear verses that He may bring you out from darknesses into the light.} [Al-
Hadid: 9]. And He, the Exalted, said: {Alif, Lam, Ra. [This is] a Book which We have
revealed to you, [O Muhammad], that you might bring mankind out of darknesses into
the light.} [Ibrahim: 1].

It should also be understood that the groups affiliated with specific followed figures in
the foundational principles of religion (Usdl ad-Din) and speculative theology (Kalam)
exist at various levels. Among them are those who have contradicted the Sunnah in
major foundational matters, while others may have only contradicted the Sunnah in
subtle or minor issues. There are also those who have refuted other groups that are even
further removed from the Sunnah than they are; such individuals may be praised for the
falsehood they refuted and the truth they affirmed. However, in their refutation, they
might have transgressed the bounds of justice, denying some aspect of the truth while
affirming some aspect of falsehood. Consequently, they might have refuted a major
innovation (bid'ah) with a lesser innovation, or countered one falsehood with another,
albeit lesser, falsehood. This is the condition of most proponents of Kalam who affiliate
themselves with Ahlus Sunnah wal Jama'sh.

Such individuals, provided they do not make their innovation a doctrine upon which they
separate from the main body of Muslims—forming alliances and enmities based on it—
their error falls into the category of mistake (khata'). And Allah, Glorified and Exalted is
He, forgives the believers for their mistakes in such matters. This is why many of the Salaf
(pious predecessors) and Imams of this Ummah fell into similar situations: they held
positions based on their ijtihad (scholarly reasoning) which happened to contradict what
is established in the Book and the Sunnah. This is distinct from those who show loyalty
only to those who agree with them and enmity towards those who disagree, thereby
dividing the Muslim community, declaring dissenters to be disbelievers (kuffar) or open
sinners (fussaq) while excusing supporters in matters of opinion and ijtihad, and even
deeming it permissible to fight those who disagree with them but not those who agree.
These latter individuals are among the people of division and discord (ahl at-tafarruq
wal-ikhtilafat).

For this reason, the first among the people of innovation to separate from the main body
of Muslims were the Khawarij (lit. ‘those who went out’), the renegades (al-mariqn).
Authentic Ahadith concerning the Khawarij have been reported from the Prophet (peace
be upon him) through ten different chains, narrated by Muslim in his Sahih; Al-Bukhari
also narrated several of these chains. The Companions of the Prophet (peace be upon
him) fought them alongside the Amir al-Mu'minin (Commander of the Faithful), ‘Ali ibn
Abi Talib. The Companions did not differ regarding the legitimacy of fighting the
Khawarij, unlike their disagreement concerning the battles of fitnah (trial/tribulation) at
the Battle of the Camel and the Battle of Siffin. In those conflicts, they were divided into
three groups: one group fought with one side, another group fought with the other side,
and a third group abstained from fighting and remained neutral. Textual evidences
(nusas) indicate the preferability of this latter stance [of abstention during fitnah].

So, when the Khawarij separated from the main body of Muslims, declared them
disbelievers (kuffar), and deemed it permissible to fight them, the Sunnah came with
clear descriptions of them, such as the Prophet's (peace be upon him) saying: {One of
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you would belittle his own prayer compared to their prayer, his fasting compared to their
fasting, and his recitation compared to their recitation. They recite the Qur'an, but it does
not go beyond their throats. They will pass through Islam like an arrow passes through
its target. Wherever you find them, kill them, for indeed, there is a reward with Allah on
the Day of Resurrection for whoever kills them.} [Al-Bukhari: 3344, Muslim: 1066].

Indeed, the first of their kind emerged during the time of the Messenger of Allah (peace
be upon him). When this man observed the Prophet's (peace be upon him) distribution
[of spoils], {he said: ‘O Muhammad, be just! For you have not been just! The Prophet
(peace be upon him) replied to him: ‘Woe to you! Who would be just if | am not just?
You would indeed be ruined and lost if | were not just! One of his Companions then said
to him: 'Allow me, O Messenger of Allah, to strike the neck of this hypocrite (munafiq)!
But he (peace be upon him) said: ‘Leave him, for indeed, from the offspring (di'di’) of this
man will emerge a people, one of whom you would belittle your prayer compared to
their prayer, your fasting compared to their fasting, and your recitation compared to their
recitation...’} [Al-Bukhari: 3344, Muslim: 1066] continuing the Hadith. Thus, the origin of
innovations (bida’) was challenging the Sunnah based on conjecture (zann) and personal
inclination (hawa), just as Iblis challenged the command of his Lord based on his own
opinion and desire.

As for identifying the doomed sects, the earliest scholars we know of who spoke about
declaring them misguided were Yasuf ibn Asbat and then ‘Abdullah ibn al-Mubarak—
both of whom were eminent Imams among the most distinguished leaders of the
Muslims. They stated: The roots of innovation (ustl al-bida’) are four: the Rafidah
(extreme Shi'ah who reject the first three Caliphs), the Khawarij, the Qadariyyah (deniers
of predestination), and the Murji'ah (those who exclude actions from faith). When Ibn al-
Mubarak was asked, ‘And the Jahmiyyah (followers of Jahm ibn Safwan, known for
negating divine attributes)? he replied that they were not part of the Ummah of
Muhammad (peace be upon him). He used to say: ‘We can quote the words of the Jews
and Christians, but we cannot bring ourselves to quote the words of the Jahmiyyah!

This statement [of Ibn al-Mubarak regarding the Jahmiyyah] was followed by a group of
scholars, including some companions of Imam Ahmad and others. They argued that the
Jahmiyyah are disbelievers (kuffar) and thus are not included within the seventy-two
sects mentioned in the Hadith, just as the Munafiqln (hypocrites) who conceal disbelief
while outwardly professing Islam—also known as Zanadiqah (heretics)—are not
included. Others, also from the companions of Ahmad and others, held that the
Jahmiyyah are included within the seventy-two sects, making the roots of innovation five.
According to this latter view, each of the five primary innovator groups would then
subdivide into twelve sects (5 x 12 = 60, implying further divisions to reach 72). According
to the former view [excluding the Jahmiyyah], each of the four primary innovator groups
would subdivide into eighteen sects (4 x 18 = 72).

This difference is based on another underlying principle: the issue of Takfir (declaration
of disbelief) concerning Ahl al-Bida' (people of innovation). Those who excluded the
Jahmiyyah [from the 72 sects] did not declare them disbelievers [in this specific context
of counting sects within the Ummah], nor did they declare other people of innovation
disbelievers. Instead, they considered them subject to the Divine Threat (Ahl al-Wa'id),
placing them in the category of open sinners (fussaq) and the disobedient (‘usah). They
interpret the Prophet's statement {all of them are in the Fire} similarly to warnings issued
concerning other major sins, like consuming the orphan’s wealth, as Allah the Exalted
said: {Indeed, those who devour the property of orphans unjustly are only consuming
into their bellies Fire.} [An-Nisa": 10].
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As for those who included the Jahmiyyah within the seventy-two sects, they hold two
positions: Some among them declare all people of innovation to be disbelievers.
However, this view was primarily articulated by some later scholars affiliated with the
Imams or by the Mutakallimln (speculative theologians). As for the Salaf and the early
Imams, they did not dispute the fact that the Murji'ah and the Shr'ah Mufaddilah (those
Shi'ah who merely preferred ‘Ali over the first two Caliphs without rejecting them or
declaring them disbelievers) and similar groups were not to be declared disbelievers. The
textual statements from Imam Ahmad are consistent in not declaring these groups
disbelievers, even though some of his companions narrated differing opinions from him
or within his school of thought (madhhab) regarding the Takfir of all Ahl al-Bida'—these
groups included. Some even went so far as to claim these groups would abide eternally
in Hellfire, but this is an error attributed to his madhhab and contradicts the Sharr'ah
(Islamic Law).

Others [among those who included the Jahmiyyah in the 72 sects] did not declare any of
these groups disbelievers, equating Ahl al-Bida' with Ahl al-Ma'asi (people of sin). They
argued: Just as it is a foundational principle of Ahlus Sunnah wal Jama'ah that they do
not declare anyone a disbeliever merely on account of a sin, likewise, they do not declare
anyone a disbeliever merely on account of an innovation.

What is authentically transmitted from the Salaf and the Imams are statements making
general Takfir of the ‘pure Jahmiyyah' (al-Jahmiyyah al-mahdah)—those who deny the
Divine Attributes. The reality of their doctrine implies that Allah does not speak, cannot
be seen, is not distinct from creation, and possesses no knowledge, power, hearing, sight,
or life; rather, [they claim] the Qur'an is created, and the inhabitants of Paradise will not
see Him, just as the inhabitants of Hellfire will not see Him, and similar such assertions.
As for the Khawarij and the Rafidah, there is disagreement and hesitation regarding their
Takfir reported from Imam Ahmad and others. Regarding the Qadariyyah, those who
denied Allah's foreknowledge and the writing of destiny were declared disbelievers [by
some Salaf], whereas those who affirmed Allah's knowledge but denied His creation of
human actions were not declared disbelievers [by the same standard].

The decisive resolution in this matter rests upon mentioning two foundational principles:
The first principle: It must be understood that among those who outwardly perform
prayer (Ahl as-Salah), anyone who is truly a disbeliever (kafir) in reality can only be a
hypocrite (munafiq). Since Allah sent Muhammad (peace be upon him), revealed the
Qur'an to him, and he migrated to Madinah, mankind became categorized into three
groups: believers in him; disbelievers who openly manifest their disbelief; and hypocrites
who conceal their disbelief. This is why Allah mentioned these three categories at the
beginning of Siirah Al-Bagarah: He dedicated four verses to describing the believers, two
verses to the disbelievers, and thirteen verses (bid'a ‘ashara ayah) to the hypocrites.

Alldh has mentioned the disbelievers and the hypocrites together in numerous places in
the Qur'an, such as His statement: {And do not obey the disbelievers and the hypocrites}
[Al-Ahz3b: 48]. And His statement: {Indeed, Allsh will gather the hypocrites and the
disbelievers in Hell all together} [An-Nisd": 140]. And His statement [addressing the
hypocrites]: {So today no ransom will be taken from you, nor from those who
disbelieved} [Al-Hadid: 15]. He mentions them alongside the disbelievers to distinguish
them [from the believers] due to their outward display of Islam; otherwise, inwardly, they
are worse than the [open] disbelievers, as Allah the Exalted stated: {Indeed, the
hypocrites will be in the lowest depths (ad-dark al-asfal) of the Fire} [An-Nis3": 145]. And
as He said: {And do not pray [the funeral prayer, O Muhammad] over any of them who
has died—ever—nor stand at his grave. Indeed, they disbelieved in Alladh and His
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Messenger} [At-Tawbah: 84]. And as He said: {Say, ‘Spend willingly or unwillingly; never
will it be accepted from you. Indeed, you have been a defiantly disobedient people
(gawman fasiqin).’} {And what prevents their expenditures from being accepted from
them but that they have disbelieved in Alldh and in His Messenger, and that they come
not to prayer except while they are lazy, and that they spend not except while they are
unwilling} [At-Tawbah: 53-54].

Given this, among the people of innovation (Ahl al-Bida'), there can be the hypocrite-
heretic (al-munafiq az-zindiq); such a person is undoubtedly a disbeliever. This type is
frequently found among the Rafidah and the Jahmiyyah, for indeed their leaders were
often hypocrites and heretics. The originator of Rafd (the doctrine of the Rafidah) was a
hypocrite. Likewise, Tajahhum (the doctrine of the Jahmiyyah) has its roots in heresy
(zandagah) and hypocrisy (nifaq). This is why the heretical hypocrites among the
Qaramitah (an extreme Isma'ili sect), the Batiniyyah (esoteric sects), the pseudo-
philosophers (al-mutafalsifah), and their ilk tend to gravitate towards the Rafidah and the
Jahmiyyah due to their ideological proximity.

However, there are also people of innovation who possess genuine faith (iman) both
inwardly and outwardly, but due to ignorance (jahl) and wrongdoing (zulm), they have
erred in matters pertaining to the Sunnah. Such a person is neither a disbeliever (kafir)
nor a hypocrite (munafiq). Furthermore, he might commit transgression and injustice,
thereby becoming a fasiq (open sinner) or ‘asi (disobedient one); or he might be
mistaken due to interpretation (mukhti' muta'awwil), in which case his error may be
forgiven; and alongside his error, he might possess a level of faith and piety (taqwa) that
grants him a corresponding degree of Alldh's friendship and support (wildyah). This
concludes the first foundational principle.

The second foundational principle: A statement (magqalah) itself might constitute
disbelief (kufr)—such as denying the obligation of prayer (Saldh), Zakah (obligatory
charity), fasting (Siyam), or Hajj (pilgrimage), or declaring permissible fornication (zin3),
alcohol (khamr), gambling (maysir), or marriage to those within prohibited degrees
(dhawat al-maharim). However, the person uttering such a statement might be someone
whom the message [establishing its prohibition or obligation] has not reached. Likewise,
someone who denies it might not be declared a disbeliever, such as a person new to
Islam or someone raised in a remote desert region where the detailed laws of Islam have
not reached him. Such an individual is not judged to be a disbeliever for denying
something revealed to the Messenger if he did not know it was revealed to the
Messenger.

The doctrines of the Jahmiyyah fall into this category [of statements that are inherently
kufr], as they constitute a denial of the true nature of the Lord, the Exalted, and a denial
of what Alldh revealed to His Messenger. Their doctrines are erroneous from three
perspectives: First: The textual evidences (nusis) in the Book, the Sunnah, and the ljma’
that contradict their views are extremely numerous and well-known; they only reject
them through distortion (tahrif). Second: The true implication of their doctrine is the
negation of the Creator (ta'til as-Sani’), even if some among them are unaware that their
position necessitates this negation. Just as the foundation of faith (iman) is the affirmation
of Allah, the foundation of disbelief (kufr) is the denial of Allah. Third: They contradict
what all religious traditions (milal) and all people of sound innate disposition (fitrah
salimah) have agreed upon.

Despite this [inherent error in Jahmi doctrines], many of their specific tenets may remain
obscure to numerous people of faith, to the extent that these believers might assume the
truth lies with the Jahmiyyah due to the specious arguments (shubuhat) they present.
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Such believers remain believers in Allah and His Messenger, both inwardly and
outwardly; the matter has merely become confused and ambiguous for them, just as
matters became confused for other types of innovators. Therefore, these individuals [who
adopt such views out of confusion or misinterpretation, without realizing the
implications] are definitely not disbelievers (kuffar). Rather, among them may be the
fasiq (open sinner) or the ‘asi (disobedient one); or among them may be the mistaken
one whose error is forgiven; and such a person might possess a level of faith and piety
(tagwa) that grants him a corresponding degree of Allah's friendship and support
(wilayah) proportionate to his faith and piety.

The foundational principle of Ahlus Sunnah by which they distinguish themselves from
the Khawarij, the Jahmiyyah, the Mu'tazilah (rationalist school emphasizing justice and
free will, often adopting Jahmi views on attributes), and the Murji'ah is that faith (iman)
varies in degree and can be partial (yatafadalu wa yataba'ad). As the Prophet (peace be
upon him) said: {He who has in his heart the weight of a mustard seed (or atom - mithgal
dharratin) of faith will be brought out of the Fire} [Al-Bukhari: 44, Muslim: 193].
Consequently, Allah's friendship and support (wilayah) also varies in degree and can be
partial according to the level of faith.

Having understood the roots of innovation, the core doctrine of the Khawarij is that they
declare Muslims disbelievers on account of major sins (yukaffiriina bidh-dhanb). They
also deem things to be sins which are not actually sins, and they advocate following the
Qur'an alone, rejecting any Sunnah that appears to contradict the literal meaning of the
Qur'an—even if the Sunnah is mass-transmitted (mutawatir). They declare anyone who
opposes them a disbeliever (kafir) and, considering them apostates, deem permissible
actions against them (like killing and taking wealth) that they would not deem
permissible against an original disbeliever (kafir asli). This aligns with the Prophet's
(peace be upon him) description of them: {They kill the people of Islam and leave the
people of idols.} [Al-Bukhari: 3344, Muslim: 1066]. Based on this, they declared 'Uthman,
‘All, and their followers disbelievers, and they declared both warring factions at Siffin
disbelievers, among other such vile assertions.

The core doctrine of the Rafidah is that the Prophet (peace be upon him) explicitly
designated ‘All [as his successor] with a text (nass) that leaves no room for excuse; that
‘Aliis an infallible Imam (imam ma'siim), and whoever opposes him is a disbeliever. They
claim that the MuhajirGin (Emigrants) and the Ansar (Helpers) concealed this designation,
disbelieved in the infallible Imam, followed their own desires, altered the religion,
changed the Shari'ah, oppressed, and transgressed—indeed, they claim all but a small
group of a dozen or so Companions became disbelievers. They further assert that Abd
Bakr, ‘Umar, and their like were always hypocrites. Some might say they initially believed
but then apostatized. Most Rafidah declare anyone who opposes their doctrine a
disbeliever, calling themselves ‘the believers' (al-mu’'mindn) and their opponents
‘disbelievers’ (kuffar). They consider Muslim lands where their doctrines are not
dominant to be lands of apostasy (dar riddah), worse even than the lands of polytheists
and Christians. Consequently, they often ally themselves with Jews, Christians, and
polytheists against the Muslim majority, showing enmity and waging war against them.
This is known from their alliances with polytheist disbelievers against the Muslim
majority, their alliances with the European Christians (al-Ifrinj an-Nasara) against the
Muslim majority, and their alliances with the Jews against the Muslim majority.

From among the Rafidah emerged the primary sources of heresy (zandaqah) and
hypocrisy (nifaq), such as the heresy of the Qaramitah, the Batiniyyah, and their ilk. There
is no doubt that they are the furthest of all innovator sects from the Book and the Sunnah.
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This is why they became widely known among the common people for their opposition
to the Sunnah, to the extent that the majority of common folk recognize no opposite to
a3 'Sunnt except a ‘Rafidl’ When someone says, 'l am a Sunni,’ it often simply means, 'l am
not a Rafidi.

Undoubtedly, the Rafidah are worse than the Khawarij. While the Khawarij, in the early
days of Islam, raised the sword against Ahl al-Jama'ah (the Main Body), the Rafidah's
alliance with disbelievers is more detrimental than the swords of the Khawarij. For the
Qaramitah, the Isma'iliyyah, and similar groups who wage war against Ahl al-Jama'ah are
affiliated with the Rafidah. Furthermore, the Khawarij were generally known for their
(albeit misguided) truthfulness, whereas the Rafidah are notorious for lying (kadhib). The
Khawarij ‘passed through’ Islam [like an arrow through its target], while these [Rafidah]
have openly opposed Islam.

As for the ‘pure Qadariyyah' (those whose primary deviation was denying predestination
without adopting other major heresies), they are far better than the Rafidah and closer
to the Book and the Sunnah. However, the Mu'tazilah and other Qadariyyah groups were
also Jahmiyyah [in their denial of attributes]. They would sometimes declare their
opponents disbelievers and deem the blood of Muslims permissible, thus resembling
those [more extreme groups like the Khawarij and Rafidah].

As for the Murji'ah, their innovation is not among these severe ones (al-bida' al-
mughallazah). Indeed, groups of jurists (Ahl al-Figh) and worshippers (Ahl al-'Ibadah)
adopted aspects of their views, and they were generally considered among Ahlus Sunnah
until their position became more severe due to additional extreme doctrines they
incorporated. Because certain well-known and followed figures were associated with Irj&’
(the doctrine of the Murji'ah) and Tafdil (preferring ‘Ali over Abl Bakr and ‘Umar), the
renowned Imams of the Sunnah spoke out in condemnation of the Murji'ah and the
Mufaddilah to discourage adherence to their views. An example is the statement of
Sufyan ath-Thawri: ‘Whoever prefers ‘All over Abl Bakr and the two Shaykhs [Abd Bakr
and ‘Umar] has disparaged the Muhgjiriin and the Ansar, and | do not think any of his
deeds ascend to Allah alongside that,' or words to that effect. He said this when the view
of preferring ‘Ali was attributed to some Kifan Imams. Similarly, Ayyab as-Sakhtiyant
said: ‘Whoever prefers ‘All over ‘Uthman has disparaged the Muh3jiriin and the Ansar.’
He stated this when he heard it attributed to some Kafan Imams, although it is reported
that [the person attributed with the view] retracted it. Likewise, Ath-Thawri, Malik, Ash-
ShafiT, and others condemned the Murji'ah when some well-known figures were
associated with Irja’.

The statements of Imam Ahmad on this subject are consistent with the statements of the
preceding Imams of guidance; he did not introduce any new, innovated opinion. Rather,
he manifested and clarified the Sunnah, defended it, exposed the condition of its
opponents, strove for its cause, and patiently endured harm for its sake when desires
(ahwa') and innovations (bida’) became widespread. Allh the Exalted has said: {And We
made from among them leaders guiding by Our command when they were patient and
[when] they were certain of Our signs.} [As-Sajdah: 24]. Thus, leadership (Imamah) in
religion is attained through patience (sabr) and certainty (yaqin). Because Imam Ahmad
fulfilled these qualities, the title Tmam of the Sunnah’ became famously associated with
his name, and he became a followed figure for those after him, just as he was a follower
of those before him. Otherwise, the Sunnah itself is simply that which the Companions
received from the Messenger of Alldh (peace be upon him), which the Tabi'Gn
(Successors) received from them, and then their successors, continuing until the Day of
Resurrection—even if some Imams possessed greater knowledge of it and demonstrated
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greater patience in upholding it. And Allah, Glorified and Exalted is He, knows best and
is most wise. And Allah knows best.

Section

Principle: Deviation from the middle path (al-wasat) is common in most matters among
the majority of people. An example is their opposing stances regarding certain actions:
some adopt an action as part of their religion (din), considering it obligatory (w3jib),
recommended (mustahabb), or generally commanded (ma'mar bih fi-l-jumlah). Others,
conversely, believe the same action to be disliked (makrih), forbidden (haram), or
generally prohibited (manhiyy ‘anh fi-l-jumlah).

An example of this is listening to musical performance (sama’ al-ghing’). A faction among
the Sufis (Mutasawwifah) and ascetics (Mutafaqqirah) adopts it as part of their religion.
Even if they do not explicitly state with their tongues or believe in their hearts that it is
an act of drawing near to Allah (qurbah)—for their 'religion’ is often based on spiritual
states (hal) rather than creedal belief (i'tiqgdd)—their state (hal) and practice (‘amal)
involve finding it pleasing in their hearts and loving it as an act of devotion (diyanatan)
and seeking closeness to Allah. Some among them might indeed hold this belief and
state it verbally. Others among them may believe and say it is not an act of drawing near,
yet their state reflects their view of it as something spiritually beneficial (qurbah),
advantageous for the religion, and corrective for the heart. Some go to extremes (yaghli)
regarding it, to the point of considering all who abstain from it as excluded from the
friendship (wildyah) of Allah and its fruits, such as attaining high spiritual stations
(manazil ‘aliyyah).

Opposing them are those who reject all forms of musical performance, declare it
forbidden (yuharrimuhu), and make no distinction between the singing of young girls
and women during joyous occasions (afrah) and the singing of others, or their singing
outside of joyous occasions. Some go to extremes regarding those who engage in it,
deeming them all impious sinners (fussaq) or even disbelievers (kuffar).

These two extremes—either adopting something not legislated (ghayr mashrd’) as
religion, or forbidding what Allah has not forbidden—are characteristic of the religion of
the pre-Islamic era of ignorance (Jahiliyyah) and the Christians, practices for which Allah
censured them. As Allah Almighty says: {And those who associate others with Allah say,
‘If Allah had willed, we would not have worshipped anything other than Him, neither we
nor our fathers, nor would we have forbidden anything other than Him.} [An-Nahl: 35].
And Allsh Almighty says, in a hadith narrated by Muslim in his Sahih from ‘lyad ibn
Himar: {Indeed, | created My servants inclining to truth (hunafd’), but the devils came to
them and diverted them, forbade for them what | had permitted for them, and
commanded them to associate partners with Me for which | had sent down no
authority.} [Muslim, 2865]. And regarding the Christians, He says: {..nor forbid what Allah
and His Messenger have forbidden, nor adopt the religion of truth..} [At-Tawbah: 29].

Another example: Some people may exhibit negligence (taqsir) regarding commanded
duties or transgression (i'tida') regarding prohibited matters—whether arising from
ambiguities (shubuhat) or desires (shahawat). In response, others might react either with
excessive transgression (i'tida") in commanding good and forbidding evil, or conversely,
with negligence (tagsir) in commanding good and forbidding evil.

This negligence (taqgsir) and transgression (i'tida’)—whether concerning what is
commanded or forbidden by the Shart'ah, or concerning the very act of commanding
and forbidding people—is what earned the People of the Book their punishment, as
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Allah stated: {Humiliation has been struck upon them wherever they are overtaken,
except for a rope [i.e, covenant] from Allah and a rope [i.e, treaty] from the people. And
they have drawn upon themselves anger from Allah... That is because they disbelieved
in the verses of Allah and killed the prophets without right. That is because they
disobeyed (‘asaw) and used to transgress (ya'tadin).} [Al ‘Imran: 112]. He attributed this
outcome to disobedience (ma'siyah) and transgression (i'tida"). Disobedience (ma'siyah)
involves violating a command, which constitutes negligence (tagsir). Transgression
(i"tida") involves exceeding the limits (mujawazat al-hadd).

Similarly, anyone entrusted with wealth (mu'taman ‘ald mal) becomes liable if he is
negligent (qassara wa farrata) regarding his duties—which is disobedience (ma'siyah)—
or if he transgresses (i'tada) through betrayal (khiyanah) or other means. This is why
Allah says: {..and do not cooperate in sin (ithm) and aggression (‘udwan)..} [Al-M3&'idah:
2]. Here, sin (al-ithm) corresponds to disobedience (al-ma’siyah)—and Allah knows best.

The Prophet (peace be upon him) said: {'Indeed, Allah has ordained obligatory duties
(fard'id), so do not neglect them; He has forbidden sacred limits (maharim), so do not
violate them; He has set boundaries (hudid), so do not transgress them; and He has
remained silent about certain things out of mercy for you, not out of forgetfulness, so do
not inquire about them.} [Ad-Daraqutni]. Thus, disobedience (ma'siyah) involves
neglecting obligatory duties (tadyr" al-fard'id) and violating sacred limits (intihak al-
maharim)—which means contravening commands and prohibitions. Transgression
("tida") involves exceeding the boundaries (hudid) of permissible things (mubahat).

Allah Almighty says [describing the Prophet]: {He commands them what is right (ma'raf)
and forbids them what is wrong (munkar), makes lawful for them the good things
(tayyibat) and prohibits for them the evil things (khaba'ith)..} [Al-A'raf: 157]. Here,
disobedience (ma'siyah) is contravening his commands and prohibitions, while
transgression (i'tida") is exceeding what he made lawful into what he prohibited.
Likewise—and Allah knows best—consider the supplication: {'Our Lord, forgive us our
sins (dhunabana) and our excess (israfana) in our affairs..”} [Al ‘Imran: 147]. Sins (dhunab)
correspond to disobedience (ma'siyah), and excess (israf) corresponds to transgression
("tida") and exceeding the limit.

Know that ‘exceeding the limit' (mujawazat al-hadd) is itself a type of violating a
prohibition (nahy), because transgressing the limit (i'tida’ al-hadd) is forbidden
(muharram) and prohibited (manhiyy ‘anh). Thus, it falls under the category of prohibited
actions. However, prohibited actions can be divided into two types: (1) Things absolutely
prohibited, like disbelief (kufr). Engaging in these is sin (ithm) and constitutes violating a
prohibition. (2) Things where certain types or amounts are permitted, but exceeding
those types or amounts is forbidden. Engaging in this excess constitutes aggression or
transgression (‘udwan).

Similarly, transgression (‘udwan) can occur regarding commanded acts, just as it occurs
regarding permissible acts. Exceeding what is commanded may constitute forbidden
transgression (‘udwan muharram). Alternatively, exceeding the command might be
absolutely permissible (mubah mutlagan), or it might be permissible up to a certain limit
(ghayah), beyond which any addition becomes transgression (‘udwan).

Because of this distinction, it is said regarding the Shart'ah that it comprises: commands
(amr), prohibitions (nahy), the lawful (halal), the unlawful (haram), obligatory duties
(fard'id), limits (hudid), recommended practices (sunan), and rulings (ahkam). The
‘obligatory duties’ (al-fara'id) represent the specified measures within commanded acts.
The 'limits’ (al-hudid) represent the boundaries of what is permissible, whether related
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to commanded acts or other permissible matters.

Section

Shaykh al-Islam (may Allah sanctify his soul) said: In the name of Allah, the Most
Gracious, the Most Merciful. From Ahmad ibn Taymiyyah to whomever this letter may
reach among the Muslims who ascribe themselves to the Sunnah and the Jama'ah (the
Prophetic Way and the Main Body of Muslims); who belong to the community of the
Shaykh, the Gnostic (al-'Arif), the Exemplar (al-Qudwah), Abii al-Barakat ‘Adi ibn Musafir
al-Umawi (may Allah have mercy upon him), and those who follow their path - may
Allah grant them success in traversing His way, aid them in obedience to Him and
obedience to His Messenger (peace be upon him), make them hold fast to His strong
rope (habl), guide them to the path of those upon whom Allah has bestowed favor: the
Prophets, the truthful (siddigin), the martyrs (shuhada’), and the righteous (salihin); and
may He keep them far from the path of those who possess deviation and crookedness,
those who depart from the Sacred Law (Shir'ah) and the Methodology (Minh3j) with
which Allah sent His Messenger (peace be upon him); so that they may be among those
upon whom Allah has bestowed the greatest favor through adherence to the Book and
the Sunnah. Peace be upon you, and the mercy of Allah and His blessings.

To proceed: We praise Allah before you - He besides Whom there is no other god worthy
of worship. He is deserving of all praise, and He has power over all things. We ask Him to
send prayers upon the Seal of the Prophets and the Master of the Children of Adam
(peace be upon him), the most honored of creation to his Lord, the nearest of them to
Him in station, and the greatest of them in rank before Him: Muhammad, His servant
and His Messenger. May Allah send abundant prayers and peace upon him, his family,
and his companions.

Thereafter: Indeed, Allsh sent Muhammad (peace be upon him) with guidance and the
religion of truth to make it prevail over all other religions, and sufficient is Allah as a
Witness. He sent down the Book to him in truth, confirming what came before it of the
Scripture and superseding and guarding it). He perfected the religion for him and his
Ummah (nation), completed His favor upon them, and made them the best nation
produced for mankind. They complete seventy nations; they are the best of them and
the most honored before Allah. He made them a justly balanced (wasat) nation -
meaning, upright and chosen - and for that reason, He made them witnesses over
mankind. He guided them to that religion with which He sent all His Messengers, the
religion He legislated for all His creation. Then, He specifically distinguished and favored
them with the Sacred Law (Shir'ah) and Methodology (Minh3j) that He established for
them.

The first category [the universal religion] includes the fundamentals of faith (usdl al-
Tman). The highest and most excellent of these is Tawhid (the absolute Oneness of Allah),
which is the testimony that L3 ilaha illd Allah (There is no god worthy of worship except
All3h). As Allah Almighty stated: {And We sent not before you any messenger except that
We revealed to him that, ‘There is no deity except Me, so worship Me'} [Al-Anbiya": 25].
And He stated: {And We certainly sent into every nation a messenger, [saying], ‘Worship
Allah and avoid Taght (false deities)’} [An-Nahl: 36]. And He stated: {And ask those We
sent before you of Our messengers: Did We appoint deities besides the Most Gracious to
be worshipped?} [Az-Zukhruf: 45]. And He stated: {He has ordained for you of religion
what He enjoined upon Nih and that which We have revealed to you, [O Muhammad],
and what We enjoined upon Ibrahim and Ms3 and s3} [Ash-Shara: 13]. And He stated:
{[Allah said], ‘O messengers, eat from the good foods and work righteousness. Indeed, |,
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of what you do, am Knowing.} {And indeed this, your religion, is one religion, and | am
your Lord, so fear Me'} [Al-Mu'minin: 51-52].

Also included [in the universal fundamentals] is faith in all of Allah's Books and all of His
Messengers, as Allah Almighty stated: {Say, [O believers], ‘We have believed in Allah and
what has been revealed to us and what has been revealed to Ibrahim and Isma'il and
Ishdq and Ya'qub and the Descendants [al-Asbat], and what was given to Misa and ‘Isa
and what was given to the prophets from their Lord. We make no distinction between
any of them, and we are Muslims [in submission] to Him'} [Al-Baqarah: 136]. And like His
statement: {And say, ‘| have believed in what Allah has revealed of the Scripture, and |
have been commanded to do justice among you’} [Ash-Shara: 15]. And like His
statement: {The Messenger has believed in what was revealed to him from his Lord, and
[so have] the believers. All of them have believed in Allsh and His angels and His books
and His messengers, [saying], ‘We make no distinction between any of His messengers.’
And they say, ‘We hear and we obey. [We seek] Your forgiveness, our Lord, and to You is
the [final] destination’} [Al-Bagarah: 285].

Also included is faith in the Last Day and the reward (thawab) and punishment (‘iqab) it
entails, just as He informed about the faith of previous believers among the nations,
saying: {Indeed, those who believed and those who were Jews or Christians or Sabeans
[before Prophet Muhammad] - those [among them] who believed in Allsh and the Last
Day and did righteousness - will have their reward with their Lord, and no fear will there
be concerning them, nor will they grieve} [Al-Bagarah: 62]. Likewise are the fundamental
principles of the divine laws (ustl ash-shara'i’), as mentioned in Strah Al-An'am, Al-A'raf,
Subhan [Al-Isra'], and other Makkan Sarahs. These include His command to worship Him
alone, associating no partner with Him; His command regarding kindness to parents,
maintaining ties of kinship, fulfilling covenants, being just in speech, giving full measure
and weight, giving [charity] to the asker and the deprived; the prohibition of killing a soul
unjustly, the prohibition of shameful deeds (fawahish), both apparent and hidden, the
prohibition of sin (ithm) and transgression (baghy) without right, and the prohibition of
speaking about the religion without knowledge. This is alongside what falls under
Tawhid, such as sincerity (ikhl3s) in religion for Allah, reliance (tawakkul) upon Allah,
hope (raja’) for Allah's mercy, fear (khawf) of Allah, patience (sabr) with Alldh’s decree,
upholding Alldh’s command, and that Alldh and His Messenger be more beloved to the
servant than his family, wealth, and all people. These and other fundamentals of faith
(usdl al-iman) Allah mentioned in various places in the Qur'an, such as the Makkan
Strahs and some Madinan ones.

The second category [the specific legislation] comprises the laws (shara'i') of His religion
revealed in the Madinan Sirahs and what the Messenger (peace be upon him)
established as Sunnah (practice/way) for his Ummah. For Allah, the Glorified, sent down
upon him the Book and the Wisdom (al-Hikmah), bestowed His favor upon the believers
through that, and commanded the wives of His Prophet to remember it. He said: {And
Allah has revealed to you the Book and wisdom and has taught you that which you did
not know} [An-Nisa": 113]. And He said: {Certainly did Allah confer [great] favor upon the
believers when He sent among them a Messenger from themselves, reciting to them His
verses and purifying them and teaching them the Book and wisdom} [Al ‘Imran: 164].
And He said [addressing the Prophet's wives]: {And remember what is recited in your
houses of the verses of Allsh and wisdom} [Al-Ahzab: 34]. More than one scholar among
the Salaf (pious predecessors) said: ‘The Wisdom (al-Hikmah) is the Sunnah.’ This is
because what was recited in the houses of his wives (may Alldh be pleased with them)
besides the Qur'an was his Sunnah (peace be upon him). This is why the Prophet (peace
be upon him) said: {Indeed, | have been given the Book and something like it along with

206



it}. And Hassan ibn ‘Atiyyah said: 'Jibril (peace be upon him) used to descend upon the
Prophet (peace be upon him) with the Sunnah just as he descended with the Qur'an,
teaching it to him just as he taught him the Quran.

These specific laws (shara'i’) through which Allah guided this Prophet and his Ummah
include matters like the direction of prayer (wujhah), the rites of worship (mansak), and
the methodology (minhgj). Examples include: the five daily prayers (salawat) performed
at their appointed times, with this specific number [of units], this manner of recitation,
bowing (rukd'’), and prostration (sujid), and facing the Ka'bah. Also, the obligations of
Zakah (obligatory charity) and its thresholds (nusub) which He imposed on the wealth
of Muslims - concerning livestock, grains, fruits, trade goods, gold, and silver - and those
designated to receive it, as He says: {Zakah expenditures are only for the poor and for the
needy and for those employed to collect [Zakah] and for bringing hearts together [for
Islam] and for freeing captives [or slaves] and for those in debt and for the cause of Alldh
and for the [stranded] traveler - an obligation [imposed] by Allah. And Allah is Knowing
and Wise} [At-Tawbah: 60]. Also, the fasting of the month of Ramadan, the pilgrimage
(Hajj) to the Sacred House (Ka'bah), the divinely prescribed limits (hudid) He set for
them regarding marriage, inheritance, punishments, and transactions. Likewise, the
Sunnah practices He established for them, such as the Eid festivals, Friday prayers
(Jumu'at), congregational prayers (jama'at) for the obligatory prayers, congregational
prayers during eclipses (kustf) and for seeking rain (istisqa’), the funeral prayer (salat al-
jinazah), and Tarawih prayers [during Ramadan]. Also, what He established for them
regarding customs ('adat), such as [rules concerning] foods, clothing, birth, death, and
similar matters from the Sunnah practices, etiquettes (3dab), and rulings (ahkam) which
constitute the judgment of Allsh and His Messenger among them concerning blood,
wealth, private matters (abda’), honor (a'rad), benefits (manafi’), personal injuries
(abshar), and other prescribed limits (hudtd) and rights (huqigq), in addition to other
matters He legislated for them through the tongue of His Messenger (peace be upon
him).

He endeared faith (iman) to them and adorned it in their hearts, making them followers
of His Messenger (peace be upon him). He protected them from collectively agreeing
upon misguidance (dalalah), unlike the nations before them who went astray. For
whenever a nation went astray, Allah Almighty sent a messenger to them, as He stated:
{And We certainly sent into every nation a messenger, [saying], ‘Worship Allsh and avoid
Taghat} [An-Nahl: 36]. And He stated: {And there was no nation but that there had
passed within it a warner} [Fatir: 24].

Muhammad (peace be upon him) is the Seal of the Prophets; there is no prophet after
him. Therefore, Allah protected his Ummah from collectively agreeing upon
misguidance. He ensured that within it there would always be those by whom the proof
(hujjah) is established until the Day of Resurrection. This is why their consensus (ijma’) is
a proof, just as the Book and the Sunnah are proofs. For this reason, the people of truth
(ahl al-haqq) from this Ummah - Ahl al-Sunnah wa al-Jama'ah (the adherents of the
Prophetic Way and the unified body) - are distinguished from the people of falsehood
(ahl al-batil), those who claim to follow the Book but turn away from the Sunnah of the
Messenger of Allah (peace be upon him) and from the path upon which the main body
(jama'ah) of Muslims proceeded.

Indeed, Allsh commanded in His Book to follow the Sunnah of His Messenger (peace be
upon him) and adhere to his path. He commanded unity (jama'ah) and harmony (i'tilaf)
and forbade division (furqah) and discord (ikhtilaf). Allah Almighty said: {He who obeys
the Messenger has obeyed Allah} [An-Nisa": 80]. He said: {And We did not send any
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messenger except to be obeyed by permission of Allah} [An-Nisa": 64]. He said: {Say, [O
Muhammad], ‘If you should love Allah, then follow me, [so] Allah will love you and
forgive you your sins'’} [Al ‘Imran: 31]. He said: {But no, by your Lord, they will not [truly]
believe until they make you, [0 Muhammad], judge concerning that over which they
dispute among themselves and then find within themselves no discomfort from what
you have judged and submit in [full, willing] submission} [An-Nisa": 65]. He said: {And
hold firmly to the rope of Allh all together and do not become divided} [Al ‘Imran: 103].
He said: {Indeed, those who have divided their religion and become sects - you, [O
Muhammad], are not [associated] with them in anything} [Al-An'am: 159]. He said: {And
do not be like the ones who became divided and differed after the clear proofs had come
to them} [Al ‘Imran: 105]. {And they were not commanded except to worship Allah,
[being] sincere to Him in religion, inclining to truth [hunafa’], and to establish prayer and
to give Zakah. And that is the correct religion} [Al-Bayyinah: 5]. He said: {And, [moreover],
this is My path, which is straight, so follow it; and do not follow [other] ways, for you will
be separated from His way} [Al-An'am: 153].

And He stated in the Mother of the Book (Sarah Al-Fatihah): {Guide us to the straight
path} {The path of those upon whom You have bestowed favor, not of those who have
evoked [Your] anger or of those who are astray} [Al-Fatihah: 6-7]. It is authentically
reported from the Prophet (peace be upon him) that he said: {The Jews are those who
incurred [All3h's] anger, and the Christians are those who went astray}. So He, the
Glorified, commanded us in the Mother of the Book - the like of which was not revealed
in the Tawrah, nor the Injil, nor the Zabr, nor the Furgan [Qur'an itself, referring to its
unique status]; which was given to our Prophet (peace be upon him) from a treasure
beneath the Throne; and without which no prayer is valid - to ask Him to guide us to the
Straight Path (as-Sirat al-Mustagim): the path of those upon whom He bestowed favor,
not of those who incurred His anger, like the Jews, nor of those who are astray, like the
Christians.

This ‘Straight Path’ is the pure religion of Islam. It is what is contained in the Book of Alldh
Almighty, and it is the ‘Sunnah and the Jama'ah.' For the pure Sunnah is the pure religion
of Islam. Indeed, it is reported from the Prophet (peace be upon him) through multiple
chains of narration, recorded by the compilers of Sunan and Masanid collections like
Imam Ahmad, Aba Dawid, At-Tirmidhi, and others, that he said: {This Ummah will split
into seventy-three sects, all of them are in the Fire except one: and that is the Jama'ah
(the main body adhering to the truth)}. In another narration: {Those who are upon what
I and my companions are upon today}.

This saved sect (firqah najiyah) is ‘Ahl al-Sunnah’ (the People of the Sunnah). They are a
middle path (wasat) among the various sects (nihal), just as the religion (millah) of Islam
is @ middle path among the various religions. The Muslims hold a middle position
regarding the Prophets of Allah, His Messengers, and His righteous servants. They do not
exaggerate (yaghld) concerning them as the Christians exaggerated, who took their
rabbis and monks as lords besides Allah, and [also] the Messiah, son of Maryam - while
they were not commanded except to worship one God; there is no deity except Him.
Exalted is He above whatever they associate with Him. Nor do they disrespect (yajfa)
them as the Jews did, who used to kill the Prophets unjustly and kill those who
commanded justice among the people; and whenever a messenger came to them with
what their souls did not desire, a party they denied, and another party they killed. Rather,
the believers believe in Allah's Messengers, support them (‘azzarihum), aid them
(nasardhum), honor them (waqqarihum), love them, and obey them, without
worshipping them or taking them as lords. As Allah Almighty stated: {It is not for a human
[prophet] that Allah should give him the Scripture and authority and prophethood and
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then he would say to the people, ‘Be servants to me rather than Allah,’ but [instead, he
would say], ‘Be pious scholars [Rabbaniyyin] of the Lord because of what you have taught
of the Scripture and because of what you have studied.} {Nor would he command you
to take the angels and prophets as lords. Would he command you to disbelief after you
had been Muslims?} [Al ‘Imran: 79-80].

An example of this is that the believers adopted a middle position regarding the Messiah
(al-Masih, Jesus). They did not say he is Allah, nor the son of Allah, nor the third of three,
as the Christians claim. Nor did they disbelieve in him and utter a monstrous slander
(buhtan ‘azim) against Maryam (Mary), even making him out to be the son of an
unchaste woman (walad baghiyyah), as the Jews alleged. Rather, they said: He is the
servant of Allah and His Messenger, and His Word which He bestowed upon Maryam,
the chaste virgin (al-'adhra’ al-batdl), and a spirit created by Him.

Likewise, the believers are a middle path (wasat) regarding the laws (shara'i') of Allah's
religion. They did not forbid Allah from abrogating (yansakha) what He wills, erasing
what He wills, and confirming what He wills, as the Jews asserted. Allah Almighty related
this about them in His saying: {The foolish among the people will say, ‘What has turned
them away from their giblah, which they used to face?} [Al-Baqarah: 142], and His saying;
{And when it is said to them, ‘Believe in what Allah has revealed, they say, ‘We believe
[only] in what was revealed to us.’ And they disbelieve in what came after it, while it is
the truth confirming that which is with them} [Al-Baqgarah: 91]. Nor did they permit their
senior scholars and worshippers to alter Allah’s religion, commanding whatever they
wished and forbidding whatever they wished, as the Christians do. Allah mentioned this
about them in His saying: {They have taken their scholars and monks as lords besides
Allah} [At-Tawbah: 31]. ‘Adi ibn Hatim (may Allah be pleased with him) said: {I said, ‘O
Messenger of Allah, they did not worship them.’ He replied, They did not worship them
[directly], but when they [the scholars and monks] declared the unlawful (haram) lawful
(halal) for them, they obeyed them, and when they declared the lawful unlawful for
them, they obeyed them.’} The believers, however, say: ‘To Alldh belong the creation and
the command.’ Just as none creates besides Him, none commands besides Him. They
said: ‘We hear and we obey,’ so they obeyed all that Allsh commanded. They said:
{Indeed, All3h decrees what He intends} [Al-M&'idah: 1]. As for the created being, he has
no right to alter the command of the Creator Almighty, no matter how great he may be.

Similarly, regarding the Attributes of Allsh Almighty (sifat Allah): The Jews described
Allah Almighty with the deficient attributes of created beings. They said, ‘He is poor, and
we are rich.’ They said, The hand of Allah is chained.’ They said, ‘He became tired from
creation and rested on the Sabbath,’ and other such statements. The Christians, on the
other hand, described a created being [Jesus] with the attributes exclusive to the Creator.
They claimed that he creates and provides, forgives and shows mercy, accepts
repentance from creation, and rewards and punishes. The believers, however, believe in
Allah, Glorified and Exalted is He. He has no peer (sami) nor equal (nidd), nor is there to
Him any equivalent (kufuwan ahad), and {There is nothing like unto Him} [Ash-Shira:
11]. For He is the Lord of the Worlds, the Creator of all things, and everything besides Him
are His servants, needy of Him. {There is no one in the heavens and earth but that he
comes to the Most Gracious as a servant.} {He has enumerated them and counted them
a [full] counting} {And all of them are coming to Him on the Day of Resurrection alone}
[Maryam: 93-95].

Another example is the matter of the lawful (halal) and unlawful (haram). Regarding the
Jews, as Allah Almighty stated: {So for wrongdoing on the part of the Jews, We made
unlawful for them [certain] good foods which had been lawful to them} [An-Nisa": 160].
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Thus, they do not eat animals with undivided hooves (dhawat al-zufur), like camels and
ducks [or geese]. Nor [do they eat] the fat of the intestines (ath-tharb) or the kidneys, nor
a kid boiled in its mother's milk, among other things forbidden to them regarding food,
clothing, and other matters. It is even said that the prohibitions upon them numbered
three hundred and sixty types, while the obligations upon them were two hundred and
forty-eight commands. Likewise, He imposed strictness upon them regarding impurities
(najasat), such that they would not eat with a menstruating woman (ha'id) nor associate
with her in the home. As for the Christians, they deemed permissible impure things
(khaba'ith) and all forbidden matters, and they engaged with all types of impurities. Yet
the Messiah only said to them: {..and to make lawful for you some of what was forbidden
to you} [Al 'Imran: 50]. This is why Alldh Almighty said: {Fight those who do not believe
in Alldh or in the Last Day and who do not consider unlawful what Alldh and His
Messenger have made unlawful and who do not adopt the religion of truth from those
who were given the Scripture - [fight] until they give the jizyah willingly while they are
humbled} [At-Tawbah: 29].

As for the believers, Alldh described them in His saying: {"..but My mercy encompasses
all things. So | will decree it [especially] for those who fear Me and give Zakah and those
who believe in Our verses -} {Those who follow the Messenger, the unlettered prophet,
whom they find written about with them in the Tawrah and the Injil - who enjoins upon
them what is right (ma'rdf) and forbids them what is wrong (munkar) and makes lawful
for them the good things (tayyibat) and prohibits for them the evil things (khaba'ith) and
relieves them of their burden (isr) and the shackles (aghlal) which were upon them. So
they who have believed in him, honored him, supported him and followed the light
which was sent down with him - it is those who will be the successful (muflihan)} [Al-
A'raf: 156-157]. This is a topic whose description would be lengthy.

Similarly, Ahl al-Sunnah wa al-Jama'ah hold the middle ground among the differing sects
(firaq). In the domain of Allah's Names (Asma’), Signs (Ayat), and Attributes (Sifat), they
are positioned between the people of Ta'til (negation/divestment) - those who deviate
(yulhidain) concerning Allah's Names and Signs and deny the true meanings (haqa'iq) of
what All3h has described Himself with, to the point that they liken Him to non-existence
or inanimate objects - and the people of Tamthil (anthropomorphism/comparison) -
those who strike parables for Him and liken Him to created beings. Ahl al-Sunnah wa al-
Jama'ah believe in what Allah has described Himself with and what His Messenger
(peace be upon him) has described Him with, without tahrif (distortion), ta'til (negation),
takyif (asking/assigning ‘how’), or tamthil (comparison/likening to creation).

In the domain of His creation (khalg) and command (amr) [i.e,, Divine Decree and human
action], they are positioned between those who deny Allah’'s power (qudrah) - those
who do not believe in His complete power, His all-encompassing will (masht'ah), and His
creation of all things - and those who corrupt Allah's religion by claiming the servant has
no will, power, or action. These latter groups negate the concepts of command,
prohibition, reward, and punishment, thus becoming like the polytheists (mushrikin)
who said: {If Allah had willed, we would not have associated partners [with Him], nor
would our fathers, nor would we have forbidden anything} [Al-An'am: 148]. Ahl al-
Sunnah believe that Allah has power over all things. He is able to guide His servants and
turn their hearts. Whatever Allah wills comes to be, and whatever He does not will does
not come to be; nothing occurs in His dominion that He does not intend, and He is never
incapable of enacting His will. He is the Creator of everything - entities, attributes, and
movements. They also believe that the servant possesses capacity (qudrah), will
(mashi'ah), and action (‘amal), and that he has choice (mukhtar). They do not call him
compelled (majbdr), for one who is compelled is forced against his choice. Allah, the
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Glorified, made the servant choose what he does; thus, he is one who chooses (mukhtar)
and wills (murid), and Allah is his Creator and the Creator of his choice. This [relationship
between Divine creation and human choice] has no parallel, for {There is nothing like
unto Him} [Ash-Shiira: 11] - not in His Essence (Dhat), nor in His Attributes (Sifat), nor in
His Actions (Afal).

In the domain of al-Asma’ wa al-Ahkam (Names [defining faith/disbelief] and Rulings)
and al-Wa'd wa al-Wa'id (the Promise [of reward] and the Threat [of punishment]), they
are positioned between the Wa'idiyyah (those who emphasize the threat, like the
Khawarij and Mu'tazilah) - who declare Muslim perpetrators of major sins (ahl al-kaba'ir)
to be eternally condemned to Hellfire, expel them entirely from the fold of faith (iman),
and deny the intercession (shafa'ah) of the Prophet (peace be upon him) - and the
Murji'ah (those who postpone judgment/exclude actions from faith) - who claim the
faith of sinners (fussaq) is like the faith of Prophets, that righteous deeds are not part of
religion and faith, and who deny the threat (wa'id) and punishment (‘igab) altogether.
Ahl al-Sunnah wa al-Jama'ah believe that sinful Muslims possess some faith and its
foundation, but they do not possess the complete, obligatory faith that guarantees entry
into Paradise. They believe such sinners will not remain eternally in the Fire; rather,
anyone with an atom'’s weight or a mustard seed’s weight of faith in their heart will
eventually be brought out. They also affirm that the Prophet (peace be upon him)
reserved his intercession for the perpetrators of major sins among his Ummah.

Regarding the Companions (Ashab) of the Messenger of Allsh (peace be upon him, and
may Allah be pleased with them), they are also a middle path (wasat) between the
extremists (Ghaliyah, e.g, some Rafidah sects) - who exaggerate concerning ‘Al (may
Allah be pleased with him), preferring him over Aba Bakr and ‘Umar (may Allsh be
pleased with them), believing him to be the infallible Imam to the exclusion of the others,
claiming the [other] Companions were oppressors and sinners, declaring the subsequent
Ummah disbelievers likewise, and perhaps even elevating ‘Ali to prophethood or divinity
- and the disrespectful (Jafiyah, e.g, some Khawarij or Nasibah sects) - who believe in
the disbelief (kufr) of ‘Ali and ‘Uthman (may Allah be pleased with them), deem it
permissible to shed their blood and the blood of their loyalists, approve of cursing ‘Ali,
‘Uthman, and others like them, and disparage the caliphate and leadership (imamah) of
‘All (may Allah be pleased with him).

Likewise, in all other domains (abwab) of the Sunnah, they [Ahl al-Sunnah wa al-
Jama'ah] hold the middle ground. This is because they adhere firmly to the Book of Allah,
the Sunnah of His Messenger (peace be upon him), and that upon which the first
pioneers (as-Sabiqan al-Awwalln) among the Emigrants (Muhajirin) and the Helpers
(Ansar), and those who followed them in excellence (ihsan), agreed.

Section

May Allah rectify your affairs. Indeed, Allah has bestowed upon you the immense favor
of affiliation with Islam, which is the true religion of Allah. He has safeguarded you from
the trials that afflict those outside of Islam, such as the polytheists (mushrikin) and the
People of the Book (Ahl al-Kitab). Islam is the greatest and most magnificent blessing, for
Allah accepts no religion from anyone other than it: {And whoever seeks a religion other
than Islam, it will never be accepted of him, and in the Hereafter he will be one of the
losers.} [Al 'Imran: 85].

Furthermore, by your affiliation with the Sunnah, Allah has protected you from most of
the deviant innovations (bida’ mudillah), such as many of the innovations propagated by
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the Rafidah (extreme Shrah sects), the Jahmiyyah (who deny Allah's Attributes), the
Khawarij (who declare Muslims disbelievers for major sins), and the Qadariyyah (who
deny predestination). Consequently, He has instilled within you an aversion—
characteristic of the way of Ahl as-Sunnah wa-l-Jama'ah (the People of the Sunnah and
the Community)—towards those who deny Allah's Names and Attributes (Asma' wa-
Sifat), His divine decree and predestination (Qada' wa Qadar), or who revile the
Companions (Ashab) of the Messenger of Allah (peace be upon him). This protection is
among the greatest blessings Alldh bestows upon whomever He favors, for it represents
the completion of faith (iman) and the perfection of religion (din).

For this reason, there are numerous people of righteousness and piety (ahl as-salah wa-
d-din) among you, as well as warriors engaged in Jihad (ahl al-gital al-mujahidin), the
likes of whom are not found among the proponents of innovation (mubtadi'in). Within
the victorious armies of the Muslims and the divinely supported soldiers of Allah, there
continue to be those from among you through whom Allah supports the religion and
grants honor to the believers. Among your people of asceticism (zuhadah) and worship
('ibddah), there are individuals who possess pure spiritual states (ahwal zakiyyah), follow
a praiseworthy path (tarigah mardiyyah), and may experience spiritual unveilings
(mukashafat) and influences (tasarrufat).

Among you are pious friends of Allah (awliya' Allah al-muttagin) who are granted
honorable mention (lisan sidq) throughout the world. Indeed, the early Shaykhs
(mashayikh) who were among you, such as the one titled Shaykh al-Islam, Abi al-Hasan
‘Al ibn Ahmad ibn Yisuf al-Qurasht al-Hakkari, and after him, the gnostic (‘arif) exemplar
(qudwah), Shaykh ‘Adi ibn Musafir al-Umawi—and those who followed their path—
possessed such virtue, religious commitment, righteousness, and adherence to the
Sunnah that Allah magnified their standing and elevated their renown. Shaykh ‘Adi—
may Allah sanctify his soul (qaddasa Allahu rihahu)—was among the most virtuous of
Allah's righteous servants and the greatest of the Shaykhs who are followed. He
possessed pure spiritual states (ahwal zakiyyah) and lofty virtues (manaqib ‘aliyyah), as
recognized by those with knowledge in such matters. He holds widespread fame within
the Muslim community (Ummah) and is remembered with honorable mention (lisén
sidq).

His preserved creed (aqidah) did not deviate from the creed of the preceding Shaykhs
whose path he followed, such as the righteous Imam, Shaykh Abu al-Faraj ‘Abd al-Wahid
ibn Muhammad ibn ‘All al-Ansari ash-Shirazi, later ad-Dimashqi, and Shaykh al-Islam al-
Hakkari, and others like them. These Shaykhs did not depart, regarding the major
foundational principles (al-usal al-kibar), from the principles of Ahl as-Sunnah wa-l-
Jama'ah. On the contrary, their encouragement towards the principles of Ahl as-Sunnah,
their call to embrace them, their eagerness to disseminate them, and their opposition to
those who contradicted them—combined with their piety, virtue, and righteousness—
were such that Allah elevated their status and raised their prominence.

Most of what they stated regarding the major foundational principles is sound. However,
it is inevitable that within their discourse, and the discourse of their peers, one will find
some issues based on less preferred opinions (masa'il marjihah) and weak proofs (dala'il
da'ifah), such as narrations (Hadith) that are not authentically established or analogies
(maqayis) that are not consistently applicable—as recognized by people of insight (ahl
al-basirah). This is because every individual's statement is subject to acceptance or
rejection, except for the Messenger of Alldh (peace be upon him).

This is particularly true for the later generations of the Ummah, among whom mastery
of the knowledge of the Book and the Sunnah, deep understanding (figh) of both, and
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the ability to distinguish between authentic (sahih) and weak (saqim) Hadith, and
between sound and unsound analogies, may not be firmly established. Added to this are
the prevalence of desires (ahwa’), the multiplicity of opinions (ara’), the intensification of
disagreement (ikhtilaf) and division (iftiraq), and the emergence of enmity (‘adawah) and
discord (shigaq). These factors, and others like them, inevitably strengthen the ‘ignorance
(jahl) and wrongdoing (zulm)' with which Allah described humankind in His statement:
{...but man undertook it. Indeed, he was unjust and ignorant.} [Al-Ahzab: 72].

Thus, when Allah blesses a person with knowledge (‘ilm) and justice (‘adl), He rescues
him from this misguidance. He, the Glorified, has said: {By time, indeed, mankind is in
loss, except for those who have believed and done righteous deeds and advised each
other to truth and advised each other to patience.} [Al-'Asr: 1-3]. And He, the Exalted, said:
{And We made from among them leaders guiding by Our command when they were
patient and [when] they were certain of Our signs.} [As-Sajdah: 24].

You know—may Allah rectify your affairs—that the Sunnah which must be followed,
whose adherents are praised, and whose opponents are condemned, is the Sunnah of
the Messenger of Allah (peace be upon him) concerning matters of belief (i'tigadat),
matters of worship (‘ibadat), and all other aspects of religious practice (diyanat). This
Sunnah is known only through knowledge of the authentically established narrations
(Hadith) from the Prophet (peace be upon him) regarding his statements, actions, and
what he tacitly approved (literally: left) of statements and actions. Furthermore, it
includes the path of the righteous predecessors (as-Sabiqtin) and those who follow them
in excellence (at-Tabi'Gn lahum bi-ihsan).

This knowledge is found within the well-known canonical collections of Islam (Dawawin
al-Islam), such as the two Sahih collections of al-Bukhari and Muslim, the books of Sunan
like Sunan Abi Dawiid, an-Nasa'l, Jami' at-Tirmidhi, and the Muwatta' of Imam Malik, as
well as the recognized Musnad collections, such as the Musnad of Imam Ahmad and
others. Additionally, narrations (5thar) are found in the books of Qur'anic commentary
(Tafasir), prophetic biography and campaigns (Maghazi), and other Hadith compilations,
both comprehensive and specialized, whereby some narrations can be used to
corroborate or clarify others.

This is a matter for which Allah has raised people of knowledge (ahl al-ma'rifah) who
have dedicated themselves to it, such that Alldh has preserved the religion for its
adherents. Groups of scholars have compiled the Hadith and narrations related to the
chapters on the creed (‘aga'id) of Ahl as-Sunnah, such as Hammad ibn Salamah, ‘Abd ar-
Rahman ibn Mahdi, ‘Abdullah ibn ‘Abd ar-Rahman ad-Darimi, ‘Uthman ibn Sa'ld ad-
Darimi, and others of their generation. Similar material is found in the chapter headings
established by al-Bukhari, Abd Dawidd, an-Nasal, Ibn Majah, and others in their
collections. Likewise are the works compiled by Aba Bakr al-Athram, ‘Abdulldh ibn
Ahmad, Abi Bakr al-Khallal, Abd al-Qasim at-Tabarani, Abi ash-Shaykh al-Asbahani, Aba
Bakr al-Ajurri, Aba al-Hasan ad-Daraqutni, Abd ‘Abdillah Ibn Mandah, Aba al-Qasim al-
Lalaka", Abi ‘Abdillah Ibn Battah, Abl ‘Amr at-Talamanki, AbG Nu'aym al-Asbahani, Abi
Bakr al-Bayhaqi, and Abd Dharr al-Harawi.

However, it must be noted that some weak Hadith (ahadith da'ifah) may appear in some
of these compilations, as recognized by the experts (ahl al-ma'rifah). Furthermore, many
people narrate—concerning the Attributes (Sifat), other chapters of creed (i'tiqadat), and
religious matters in general—numerous Hadith that are actually fabricated
(makdhibah) and falsely attributed (mawdi'ah) to the Messenger of Allah (peace be
upon him). These fabrications fall into two categories: The first consists of statements that
are inherently false and impermissible to utter, let alone attribute to the Prophet (peace
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be upon him).

The second category consists of statements that may have actually been said by some of
the Salaf (pious predecessors), scholars, or other individuals, and might be true in
substance, or represent a matter open to scholarly reasoning (ijtihad), or simply reflect
the opinion (madhhab) of the speaker, yet they are falsely attributed to the Prophet
(peace be upon him). This occurs frequently among those unfamiliar with Hadith science.
An example is the set of questions formulated by Shaykh Abi al-Faraj ‘Abd al-Wahid ibn
Muhammad ibn ‘Al al-Ansari, which he intended as a test (mihnah) to distinguish
between a Sunni and an innovator (bidT). These well-known questions (masa'il ma'rifah)
were later taken by some fabricator who concocted a chain of narration (isnad) back to
the Messenger of Allah (peace be upon him), presenting them as his words. Anyone with
even minimal knowledge recognizes this as a fabricated lie.

Although most of these questions align with the principles of the Sunnah, they include
points where disagreement does not warrant labeling someone an innovator. For
instance, the question about the very first blessing (ni'mah) bestowed upon a servant is
a matter of dispute among Ahl as-Sunnah, and the disagreement is largely semantic
(lafzi), revolving around whether a pleasure followed by pain can truly be called a
blessing. The questions also contain other points based on less preferred (marjahah)
opinions.

Therefore, it is obligatory (wajib) to differentiate between authentic Hadith (al-hadith as-
sahih) and fabricated Hadith (al-hadith al-kadhib). For the Sunnah represents the truth
(al-haqq), not falsehood (al-batil); it consists of the authentic narrations, not the
fabricated ones (al-mawdi’'ah). This is a foundational principle (asl ‘azim) of utmost
importance for the people of Islam in general, and particularly for those who claim
adherence to the Sunnah.

Section

It has already been established that the religion (Din) of Allah is a middle path (wasat)
between extremism (al-ghali fihi - one who exaggerates in it) and negligence (al-jafi
‘anhu - one who is estranged from it). Allah Almighty never commanded His servants
with any matter except that Shaytan (Satan) interposed two opposing deviations
concerning it, being indifferent as to which one he succeeds with: either excessiveness
(ifrat) regarding it or negligence (tafrit) regarding it.

Given that Islam—which is the religion of Allah, and no other religion is accepted from
anyone—has been subjected to Shaytan's interference affecting many who ascribe to it,
to the extent that he has led them away from many of its laws (shard'i'); indeed, he has
even led factions from among the most devout (a'bad) and pious (awra’) of this Ummah
out of Islam entirely, causing them to exit from it just as an arrow passes clean through
its target (yamruqina minhu kama yamruqu as-sahmu min ar-ramiyyah). The Prophet
(peace be upon him) commanded fighting those who thus exit from Islam (al-marigin).
This is authentically established from him in the Sihah (authentic Hadith collections) and
elsewhere, narrated by the Amir al-Mu’'minin ‘Ali ibn Ab1 Talib, Abd Sa'ld al-Khudri, Sahl
ibn Hunayf, Abl Dharr al-Ghifari, Sa'd ibn Abi Waqqas, ‘Abdulldh ibn ‘Umar, and Ibn
Mas'id (may Allah be pleased with them), among others. {The Prophet (peace be upon
him) mentioned the Khawarij and said: ‘One of you would deem his own prayer
insignificant compared to their prayer, his fasting insignificant compared to their fasting,
and his recitation [of the Qur'an] insignificant compared to their recitation. They recite
the Qur'an, but it does not go beyond their throats. They exit Islam just as an arrow passes
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clean through its target. Wherever you find them, kill them (or: fight them), for indeed, in
killing them there is a reward with Allah on the Day of Resurrection for whoever kills
them. If | were to reach their time, | would surely kill them with the killing [inflicted upon
the people] of ‘Ad.} In another narration: {‘They are the worst of those killed under the
canopy of the sky; the best of those killed are those whom they kill.} And in another
narration: {'If those who fight them knew what [reward] has been reserved for them upon
the tongue of Muhammad (peace be upon him), they would desist from [other] actions.’}

When these [Khawarij] emerged during the Caliphate of the Amir al-Mu'minin ‘All ibn
Abi Talib (may Allsh be pleased with him), he and the Companions of the Messenger of
Allah (peace be upon him) fought them, based on the command of the Prophet (peace
be upon him) and his encouragement to fight them. All the Imams of Islam unanimously
agreed on fighting them. The same principle applies to everyone who separates from the
Jama'ah (unified body) of the Muslims and deviates from the Sunnah of the Messenger
of Allah (peace be upon him) and his SharTah, belonging to the people of misguiding
desires (ahl al-ahwa' al-mudillah) and opposing innovations (al-bida’ al-mukhalifah). For
this reason, the Muslims also fought the Rafidah, who are even worse than the [Khawarij].
They are the ones who declare the vast majority of Muslims to be disbelievers
(yukaffiriina), such as the first three Caliphs and others. They claim that they alone are
the believers and everyone else is a disbeliever (kafir). They declare as disbelievers those
who affirm that Allah will be seen in the Hereafter, or who believe in Allah's Attributes
(sifat), His perfect Power (qudrah), and His all-encompassing Will (mashi'ah). They
declare as disbelievers anyone who opposes them regarding the innovations (bida’) they
adhere to. For instance, they [only] wipe their bare feet [in ablution] and do not permit
wiping over the khuff (leather socks); they delay breaking the fast (futir) and the
[Maghrib] prayer until the stars appear; they combine prayers without a valid excuse;
they perform qunt (supplication) in all five daily prayers; they prohibit fuqqa’ (a type of
non-alcoholic beverage, likely due to analogy with intoxicants); they prohibit the
slaughtered animals of the People of the Book and the slaughtered animals of Muslims
who oppose them (because they consider them disbelievers); and they utter atrocious
statements about the Companions (may Allah be pleased with them)—which need not
be detailed here—among other things. Consequently, the Muslims fought them by the
command of Allah and His Messenger.

Therefore, if during the era of the Messenger of Allsh (peace be upon him) and his
Rightly-Guided Caliphs (Khulafd' ar-Rashidin), there were those who affiliated
themselves with Islam yet exited from it despite their intense worship—to the point that
the Prophet (peace be upon him) commanded fighting them—then it is known that
someone affiliating themselves with Islam or the Sunnah in these later times may also
exit from Isldm and the Sunnah. It is even possible for someone to claim adherence to
the Sunnah while not being among its people, having in fact deviated from it. This occurs
due to several reasons (asbab): Among them is ghuluww (extremism), which Alldh
Almighty condemned in His Book, where He said: {O People of the Scripture, do not
commit excess (13 taghld) in your religion or say about Allah except the truth. The
Messiah, Ts3, son of Maryam, was only a messenger of Allah and His word which He
directed to Maryam and a soul [created at a command] from Him...} until His statement
{..And sufficient is Allah as Disposer of affairs.} [An-Nisa": 171]. And Allah Almighty said:
{Say, 'O People of the Scripture, do not exceed limits (13 taghll) in your religion beyond
the truth and do not follow the inclinations (ahwa') of a people who had gone astray
before and misled many and have strayed from the soundness of the way.’} [Al-M3&'idah:
77]. And the Prophet (peace be upon him) said: {'Beware of extremism (ghuluww) in
religion, for indeed those before you were destroyed only by extremism in religion.’} This
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is an authentic Hadith.

Among other causes are division (tafarruq) and disagreement (ikhtilaf), which Allah
Almighty mentioned [and warned against] in His Mighty Book. Another cause is the
existence of narrations (ahadith) falsely attributed to the Prophet (peace be upon him)—
recognized as fabrications by the consensus of knowledgeable scholars (ahl al-
ma'rifah)—which someone ignorant of Hadith methodology might hear and believe
because they align with his own conjecture (zann) and desires (hawa).

The worst form of misguidance (adallu ad-dalal) is following conjecture (zann) and
desires (hawa), as Allah Almighty stated concerning those He censured: {They follow not
except assumption (zann) and what [their] souls desire, and there has already come to
them from their Lord guidance (al-huda).} [An-Najm: 23]. And concerning His Prophet
(peace be upon him), He said: {By the star when it descends, Your companion
[Muhammad] has not strayed (ma dalla), nor has he erred (ma ghawa). Nor does he
speak from [his own] desire (hawa). It is not but a revelation revealed (wahyun yaha).}
[An-Najm: 1-4]. Thus, Allah exonerated him from dalal (straying/misguidance) and
ghawayah (erring/deviation), which fundamentally stem from ignorance (jahl) and
wrongdoing (zulm). The one who is astray (ad-dall) is the one who does not know the
truth, and the one who has erred (al-ghawi) is the one who follows his desires. Allsh
informed us that the Prophet (peace be upon him) does not speak from personal
inclination; rather, it is revelation inspired to him by Allah. Thus, He described him with
knowledge ('ilm) and declared him free from desire (hawa).

I shall now mention comprehensive points regarding the foundations of falsehood (usdil
al-batil) that have been innovated (ibtada'aha) by various factions who, while claiming
affiliation with the Sunnah, have actually deviated from it and become among the
greatest wrongdoers (akabir az-zilimin). These will be discussed in the following
sections:

Section

[This section addresses] narrations (ahadith) they transmit concerning the Attributes
(Sifat) which are additions to the authentic Hadiths found in the established collections
(dawawin) of Islam. We know with absolute certainty (al-yaqin al-qati’) that these
additions are lies (kadhib), slander (buhtan), and indeed, heinous disbelief (kufr shant’).
They sometimes articulate forms of disbelief even without attributing them to a specific
narration. An example is a narration they circulate claiming: {'Indeed, Allsh descends on
the afternoon of ‘Arafah upon an ash-grey camel (jamal awraq), shaking hands with the
riders and embracing the pedestrians.’}

This is among the greatest lies fabricated against Allsh and His Messenger (peace be
upon him), and its proponent is among the worst of those who speak untruthfully about
Allah. Not a single scholar among the Muslims has ever transmitted this narration.
Rather, the scholars of Islam and the experts in Hadith (ahl al-ma'rifah bil-hadith)
unanimously agree (ajma'a) that it is falsely attributed (makdhib) to the Messenger of
Allah (peace be upon him). Scholars like Ibn Qutaybah and others have stated that this
narration and similar ones were fabricated by the heretical disbelievers (az-Zanadiqah
al-kuffar) to tarnish the reputation of the People of Hadith (Ahl al-Hadith) by claiming
that they transmit such things. Likewise, there is another fabricated narration claiming:
{That he [the Prophet] saw his Lord during the departure (ifadah) from Muzdalifah,
walking ahead of the pilgrims, wearing a woolen cloak (jubbah sif)} or similar slander
and fabrication against Allah, which no one who truly knows Allah and His Messenger

216



(peace be upon him) would ever utter.

Similarly, there is a narration claiming: {That Allah walks upon the earth, and when there
is a patch of greenery, they say: ‘This is the place of His feet} They then recite Allsh
Almighty's statement: {Then look at the effects (3thar) of the mercy of Allah - how He
gives life to the earth after its lifelessness.} [Ar-Rim: 50]. This too is a lie by scholarly
consensus (ittifaq al-'ulama’). Allah did not say, ‘look at the effects/traces of Allah's
footsteps,’ but rather, {the effects (5thar) of the mercy of Allah}, and His mercy here refers
to the vegetation.

Likewise are various other narrations, some claiming: {That Muhammad (peace be upon
him) saw his Lord during the Tawaf (circumambulation of the Ka'bah)}, others claiming:
{That he saw Him while leaving Makkah}, and others: {That he saw Him in one of the
streets of Madinah}, among other variations. Every single narration claiming: {That
Muhammad (peace be upon him) saw his Lord with his eyes (bi-'aynihi) while on earth}
is a lie, by the consensus of the Muslims and their scholars. This is something no Muslim
scholar has ever said, nor has any of them ever narrated it.

The only related dispute among the Companions (Sahabah) was regarding whether
Muhammad (peace be upon him) saw his Lord on the night of the Mi'raj (Ascension).
Ibn ‘Abbas (may Allah be pleased with them both) and the majority of the scholars of the
Sunnah held that Muhammad (peace be upon him) did see his Lord on the night of the
Mi'raj. However, ‘Alishah (may Allah be pleased with her) and a group with her denied
this. ‘A'ishah (may Allah be pleased with her) did not narrate anything from the Prophet
(peace be upon him) regarding this, nor did she ask him about it. Furthermore, nothing
has been transmitted in this regard from As-Siddiq [AbT Bakr] (may Alldh be pleased
with him), contrary to what some ignorant people narrate: {That her father [Abl Bakr]
asked the Prophet (peace be upon him), who replied, ‘'Yes [I saw Him],’ but told ‘A'ishah,
‘No [I did not]."} This narration is a fabrication by scholarly consensus. This is why al-Qadt
Abi Ya'la and others mentioned that there are differing reports from Imam Ahmad (may
Allah have mercy on him) on this matter: should it be said that Muhammad (peace be
upon him) saw his Lord with his physical eyes (bi-'aynay ra'sihi)? Or should it be said [he
saw Him] with the eye of his heart (bi-'ayni qalbihi)? Or should it simply be said that he
saw Him, without specifying physical eyes or the heart's eye? There are three narrations
[from Im3m Ahmad] reflecting these positions.

Similarly, the Hadith transmitted by scholars in which the Prophet (peace be upon him)
said: {'l saw my Lord in such-and-such a form’}—narrated through Ibn ‘Abbas, Umm at-
Tufayl, and others, and which includes the detail: {'He placed His hand between my
shoulder blades until | felt the coolness of His fingertips on my chest’} —this Hadith does
not pertain to the night of the Mi'raj. This event occurred in Madinah. The context of the
Hadith indicates: {That the Prophet (peace be upon him) overslept for the Fajr prayer,
then came out to his companions and said, 'l saw such-and-such [in a dream]."} It is found
in the narrations of those who only prayed behind him in Madinah, like Umm at-Tufayl
and others. The Mi'raj, however, occurred from Makkah, by the consensus of scholars and
based on the explicit text of the Qur'an and the mutawatir (mass-transmitted) Sunnah,
as Allah Almighty stated: {Exalted is He who took His Servant by night from al-Masjid al-
Haram to al-Masjid al-Aqsa...} [Al-Isra": 1]. Therefore, it is known that this Hadith refers to
a vision in a dream (ru'ya manam) that occurred in Madinah, as explicitly stated in many
of its chains of narration: {'It was a vision in a dream.”} Although the dreams of Prophets
are revelation (wahy), this was not a waking vision (ru'ya yagazah) on the night of the
Mi'raj.

The Muslims have unanimously agreed that the Prophet (peace be upon him) did not
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see his Lord with his physical eyes while on earth, and that Alldh did not descend to the
earth for him. There is absolutely no Hadith from the Prophet (peace be upon him)
stating: {That Allah descended to the earth for him}. Rather, the authentic Hadiths state:
{That Allah draws near (yadna) on the afternoon of ‘Arafah}, and in another narration
[regarding descending]: {to the lowest heaven (sama’ ad-dunya) every night when the
final third of the night remains, saying: ‘Who is calling upon Me that | may respond to
him? Who is asking Me that | may give him? Who is seeking My forgiveness that | may
forgive him?'}

It is established in the authentic collections: {That Allah draws near on the afternoon of
‘Arafah}. And in a narration: {to the lowest heaven, and He boasts to the angels about
the people of ‘Arafah, saying: ‘Look at My servants! They have come to Me disheveled
and dusty. What do these people want?'} It has also been narrated: {That Allah descends
on the night of the middle of Sha'ban}—if the Hadith is authentic, as this is a matter
discussed by the scholars [regarding its authenticity].

Likewise, what some narrate: {That when the Prophet (peace be upon him) descended
from [Mount] Hira', his Lord appeared (tabadda) to him on a chair (kursi) between the
heaven and the earth} is incorrect by scholarly consensus. Rather, what is established in
the authentic collections (Sihah) is: {That the one who appeared to him was the Angel
(al-Malak) who had come to him in Hira' the first time and said to him: ‘Read! | said: I
am not a reader.’ He took hold of me and squeezed me forcefully until | was exhausted;
then he released me and said: ‘Read! | said: I am not a reader.' He took hold of me and
squeezed me forcefully a second time until | was exhausted; then he released me and
said: {'Read! In the Name of your Lord Who created, Created man from a clinging
substance. Read! And your Lord is the Most Generous, Who taught by the pen, Taught
man that which he knew not.} [Al-'Alag: 1-5]}. This was the first revelation received by
the Prophet (peace be upon him). Then, the Prophet (peace be upon him) spoke about
the period when revelation ceased (fatrat al-wahy). He said: {'While | was walking, | heard
a voice from the sky. | looked up, and there was the Angel who had come to me in Hira',
sitting on a chair between the heaven and the earth.'} This was narrated by Jabir (may
All3h be pleased with him) in the two Sahih collections [Al-Bukhari and Muslim]. So, he
reported that he saw the Angel who had come to him in Hira' between the heaven and
the earth, and he mentioned that he was terrified by him. In some narrations, the word
al-Malak (the Angel) appears, and some readers mistakenly thought it was al-Malik (the
King, i.e, Allah). This is erroneous and false.

In summary, every narration containing claims such as: {That the Prophet (peace be
upon him) saw his Lord with his physical eyes while on earth}, or {That He descended to
the earth for him}, or {That the gardens of Paradise are from the footsteps of the Truth
[Allah]}, or {That He stepped on the rock of Bayt al-Maqdis (Jerusalem)}—all of this is
false and fabricated (kadhib batil) by the consensus of Muslim scholars, including the
People of Hadith and others.

Likewise, anyone who claims to have seen his Lord with his physical eyes before death—
his claim is false by the consensus of Ahlus Sunnah wal Jama'ah (the People of the
Sunnah and the Community). This is because they have all agreed that no believer will
see his Lord with his physical eyes until he dies. This is established in Sahih Muslim from
An-Nawwas ibn Sam’an, that the Prophet (peace be upon him), when mentioning the
Dajjal (Antichrist), said: {And know that none of you will see his Lord until he dies.} This
has also been narrated from the Prophet (peace be upon him) through other chains,
warning his Ummah about the trial (fitnah) of the Dajjal and clarifying to them: {‘That
none of them will see his Lord until he dies.’} Therefore, no one should mistakenly think
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that the Dajjal, whom they might see, is his Lord.

However, what does occur for the people of true faith (ahl haqa'iq al-iman)—in terms of
knowledge of Allah (ma'rifah billah), certainty of the heart (yagin al-qulab), witnessing
by the heart (mushahadah), and divine manifestations (tajalliyat)—exists at many levels.
The Prophet (peace be upon him), when Jibril (peace be upon him) asked him about
Ihsan (spiritual excellence), said: {'lhsan is to worship Allah as though you see Him; for if
you do not see Him, He surely sees you.} [Al-Bukhari, Muslim].

A believer may see his Lord in a dream (manam) in various forms, corresponding to the
level of his faith (Tman) and certainty (yaqin). If his faith is sound, he will only see Him in
a beautiful form. If there is deficiency in his faith, he will see something reflective of his
faith. Seeing in a dream has different implications than seeing the reality while awake; it
requires interpretation (ta'bir) and explanation (ta'wil) because of the parables (amthal)
employed therein to represent realities. Some people may also experience while awake
visions similar to those experienced by a sleeper in a dream; thus, one sees with his heart
(bi-galbihi) something akin to what a sleeper sees. Realities may manifest (yatajalla) to
him such that he witnesses them with his heart. All of this can occur in this world.

Sometimes, the experience of what one witnesses with the heart may overwhelm him
and absorb his senses, leading him to think he saw it with his physical eyes—just as a
sleeper might think his dream is reality until he wakes up and realizes it was a dream, or
sometimes even realizes within the dream that it is a dream. Similarly, among the
servants [of Allah], there are those who experience a witnessing of the heart
(mushahadah qalbiyyah) that overcomes them to the point of obliterating their sensory
perception (tufnihi ‘an ash-shu'tir bi-hawassihi), causing them to mistakenly believe it
was a vision with the physical eye. Anyone who claims this is mistaken. Every servant,
whether from earlier or later generations, who claims to have seen his Lord with his
physical eyes is mistaken in that claim, by the consensus (ijma’) of the people of
knowledge and faith.

Yes, seeing Allah with physical sight (ru'yat Allh bil-absar) is reserved for the believers
in Paradise (Jannah), and it will also occur for people in the gathering places on the Day
of Resurrection (‘arasat al-giyamah). This is established by numerous mutawatir Hadiths
from the Prophet (peace be upon him), such as his saying: {'Indeed, you will see your
Lord just as you see the sun at midday when there are no clouds beneath it, and just as
you see the moon on the night of the full moon when it is clear and there are no clouds
beneath it.’} [Al-Bukhari, Muslim].

He (peace be upon him) also said: { The Gardens of Firdaws are four: two gardens of gold
- their vessels, ornaments, and everything within them are of gold; and two gardens of
silver - their vessels, ornaments, and everything within them are of silver. And nothing
will prevent the people from looking at their Lord except the Veil of Pride (Ridd' al-
Kibriya") upon His Face in the Garden of Eden (Jannat '‘Adn).’} [Al-Bukhari, Muslim]. And
he (peace be upon him) said: {'When the people of Paradise enter Paradise, a caller will
announce: ‘O people of Paradise! You have a promise with Allah which He wishes to
fulfill for you. They will ask: ‘What is it? Has He not brightened our faces, made heavy our
scales [of good deeds], admitted us into Paradise, and saved us from the Fire? Then the
Veil (al-Hijab) will be lifted, and they will look upon Him. They will not have been given
anything more beloved to them than looking upon Him. This is the ‘addition’ (az-Ziyadah
[mentioned in Qur'an 10:26]).} [Muslim].

These Hadiths and others like them are found in the authentic collections. The Salaf
(righteous predecessors) and the Imams accepted them, and Ahlus Sunnah wal Jama'ah
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are unanimous upon them. They are only denied or distorted (yuharrifuhd) by the
Jahmiyyah and their followers among the Mu'tazilah, the Rafidah, and similar groups—
those who deny the Attributes (Sifat) of Allah Almighty, His vision (ru'yah), and other
related truths. These are the Mu'attilah (those who negate Allah's Attributes), the worst
of creation and character.

The religion of Allah is a middle path (wasat) between the denial of these groups
concerning what His Messenger (peace be upon him) informed about the Hereafter, and
the affirmation of the extremists (al-Ghaliyah) that He can be seen with the physical eyes
in this world. Both positions are false (batil). Those who claim to see Him with their
physical eyes in this world are misguided (dulll), as previously mentioned. If they
compound this error by claiming that they see Him embodied in certain individuals—
whether righteous people, beardless youths (murdan), kings, or others—then their
misguidance and disbelief (kufr) become immense. In that case, they are more astray
than the Christians who claim they saw Him in the form of ‘Is3 ibn Maryam (Jesus, son of
Mary).

Indeed, they are more astray than the followers of the Dajjal who will appear at the end
of time, claiming to people, ‘| am your Lord." He will command the sky, and it will rain;
the earth, and it will produce vegetation. He will say to ruins, ‘Bring forth your treasures,’
and their treasures will follow him. This is the one the Prophet (peace be upon him)
warned his Ummah about, saying: {‘There is no trial (fitnah) between the creation of
Adam and the establishment of the Hour greater than the Dajjal.} [Muslim]. He also said:
{'When one of you sits in prayer [for Tashahhud], let him seek refuge with Allh from four
things, saying: ‘Allahumma inni a'ddhu bika min ‘adhabi jahannam, wa a'adhu bika min
‘adhabil-qabr, wa a'tdhu bika min fitnatil-mahya wal-mamat, wa a'tidhu bika min fitnatil-
masthid-dajjal’' [O Allah, | seek refuge in You from the punishment of Hellfire, and | seek
refuge in You from the punishment of the grave, and | seek refuge in You from the trials
of life and death, and | seek refuge in You from the trial of the Antichrist (al-Masih ad-
Dajjal)].} [Muslim]. This Dajjal will claim Lordship (rubdbiyyah) and produce deceptive
signs (shubuhat) with which he will test creation. This is why the Prophet (peace be upon
him) said about him: {'He is one-eyed (a'war), and indeed, your Lord is not one-eyed.
And know that none of you will see his Lord until he dies.’} [Al-Bukhari, Muslim]. He
mentioned two clear signs recognizable by all people, due to his knowledge (peace be
upon him) that some people would go astray and permit the possibility of seeing their
Lord in this world in human form, like these misguided individuals who hold such beliefs.

These people may be called Huldliyyah (those who believe in divine indwelling) and
Ittihadiyyah (those who believe in union or fusion with the divine). They are of two types:
(1) A group that restricts huldl (indwelling) or ittihad (union) to specific things. This
includes what the Christians say about the Messiah (peace be upon him), what the
extremists (Ghaliyah) say about ‘Ali (may Allh be pleased with him) and the like, what
some groups say about various Shaykhs, what others say about certain kings, and what
others say about certain beautiful forms—among other beliefs that are worse than the
doctrine of the Christians. (2) A group that generalizes, affirming His indwelling (hulal) or
union (ittihad) in all existing things—even dogs, pigs, impurities, and other things. This is
asserted by some among the Jahmiyyah and their followers among the Ittihadiyyah, such
as the adherents of Ibn ‘Arabi, Ibn Sab'in, Ibn al-Farid, at-Tilimsan, al-Balyani, and others.

The creed (madhhab) of all the Messengers and their followers among the believers and
the People of the Scripture is that Allah (Glorified is He) is the Creator of all worlds, the
Lord of the heavens and the earth and everything between them, and the Lord of the
Mighty Throne (al-'Arsh al-'Azim). All of creation are His servants ('ibad) and are in need
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of Him (fuqara'ilayhi). He (Glorified is He) is above His heavens, upon His Throne, distinct
(ba'in) from His creation. Despite this, He is with them wherever they may be [by His
knowledge], as He (Glorified and Exalted is He) stated: {It is He who created the heavens
and earth in six days and then established Himself above (istawa ‘ald) the Throne. He
knows what penetrates into the earth and what emerges from it and what descends from
the heaven and what ascends therein; and He is with you wherever you are. And Allah,
of what you do, is Seeing.} [Al-Hadid: 4].

These misguided disbelievers (ad-dullal al-kuffar)—one of whom claims that he sees his
Lord with his physical eyes, and perhaps even claims that he sat with Him, conversed
with Him, or lay intimately with Him; and perhaps one of them designates a specific
human, whether an adult, a youth, or someone else, claiming that Allah spoke to them—
are to be called to repent (yustataban). If they repent, [they are spared]; otherwise, they
are executed, for they are disbelievers (kuffar). Indeed, they are more disbelieving than
the Jews and Christians {who say, ‘Allah is the Messiah, the son of Maryam} [Al-Ma'idah:
72]. For the Messiah was a noble Messenger, held in honor by Allah in this world and the
Hereafter, and among those brought near [to Him]. If those who said he is Allah, or that
Allah united with him (ittahada bihi) or dwelled within him (halla fihi), have been
declared disbelievers by Allah and their disbelief deemed immense—nay, even those
who merely claimed He has taken a son, about whom All5h said: {And they say, ‘The
Most Merciful has taken a son. You have certainly produced a monstrous thing. The
heavens almost rupture therefrom and the earth splits open and the mountains collapse
in devastation, That they attribute to the Most Merciful a son. And it is not appropriate
for the Most Merciful that He should take a son. There is no one in the heavens and earth
but that he comes to the Most Merciful as a servant.} [Maryam: 88-93]—then what about
one who claims regarding some ordinary person that he is Allah?

This is greater disbelief than that of the extremists (Ghaliyah) who claim that ‘Ali (may
Allah be pleased with him) or others from the Prophet's household (Ahl al-Bayt) are
Allah. These extremists are the Zanadiqah (heretics) whom ‘Ali (may Allah be pleased
with him) had burned with fire. He ordered trenches (akhadid) to be dug for them near
the Kindah Gate [in Kufa] and had them thrown into them after granting them three days
to repent. When they did not repent, he had them burned. The Companions (may Alldh
be pleased with them) agreed on their execution, although Ibn ‘Abbas (may Allah be
pleased with them both) held the view that they should be executed by the sword
without burning, which is the position of most scholars. Their story is well-known among
the scholars.

Section

Similarly, [another cause of deviation is] ghuluww (extremism/excessive veneration)
directed towards certain Shaykhs—whether it be Shaykh ‘Adi [ibn Musafir], Yanus al-
Qatti, al-Hallgj, or others. Indeed, this includes ghuluww towards figures like ‘Ali ibn Abi
Talib (may Allah be pleased with him) and similar personalities, and even ghuluww
concerning the Messiah (7s3, peace be upon him) and the like. Therefore, anyone who
engages in ghuluww towards a living person, or a deceased righteous man such as ‘All
(may Allah be pleased with him), ‘Adi, or similar figures, or towards someone merely
believed to be righteous like al-Hall3j, or al-Hakim [bi-Amr Alldh] who ruled in Egypt, or
Yiinus al-Qatti and their ilk, and attributes to them any form of divinity (ilahiyyah)—for
example, by saying, ‘Any provision (rizq) that Shaykh so-and-so does not provide me, |
do not want,’ or by saying when slaughtering a sheep, ‘In the name of my master (sayyidi)
[so-and-so],’ or by worshipping him through prostration (sujtd) to him or others [besides
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Allah], or by invoking him besides Allah Almighty (such as saying: ‘O my master so-and-
so, forgive me,’ or ‘have mercy on me,’ or ‘grant me victory,’ or ‘provide for me,’ or ‘rescue
me (aghithni), or ‘protect me (ajirni),’ or 'l place my trust in you (tawakkaltu ‘alayk), or
You are sufficient for me (anta hasbi), or I am under your sufficiency/care (ana fi
hasbik)"), or similar statements and actions which are exclusive characteristics of Lordship
(rublbiyyah) and are befitting only for Allsh Almighty—all of this constitutes Shirk
(associating partners with Allah) and misguidance (dal3l). The perpetrator is called upon
to repent (yustatab); if he repents, [he is spared], otherwise, he is executed. For Allah only
sent the Messengers and revealed the Books so that we worship Allah alone, associating
no partner with Him, and do not set up any other god (ilah) alongside Allah.

Those [polytheists of the past] who used to invoke other deities (alihah) alongside
Alldh—such as the sun, the moon, the stars, ‘Uzayr, the Messiah, the angels, al-Lat, al-
'Uzz3, and Manat the third, the other one, Yaghdth, Ya'tq, Nasr, or others—did not believe
that these deities created creation, or that they sent down the rain, or that they caused
vegetation to grow. Rather, they worshipped prophets, angels, stars, jinn, or idols
(tamathil) made in their image, or they worshipped their graves, saying: {'We only
worship them that they may bring us nearer to Allah in position’} [Az-Zumar: 3]. And they
would say: ‘These are our intercessors (shufa’a’) with Allah." Therefore, Allsh sent His
Messengers forbidding that anyone be invoked besides Him—neither invocation as
worship (du'd’ ‘ibadah) nor invocation for help (du'd’ istighathah).

All3h Almighty stated: {Say, [0 Muhammad], ‘Invoke those you claim [as deities] besides
Him, for they do not possess the ability to remove adversity from you or to transfer it
Those whom they invoke seek means of access (al-wasilah) to their Lord, [striving as to]
which of them would be nearest, and they hope for His mercy and fear His punishment.
Indeed, the punishment of your Lord is ever feared.} [Al-Isra": 56-57]. A group among the
Salaf commented: ‘There were people who used to invoke the Messiah, ‘Uzayr, and the
angels. So Allah told them: ‘These whom you invoke are themselves seeking nearness to
Me, just as you seek nearness; they hope for My mercy just as you hope for My mercy;
and they fear My punishment just as you fear My punishment.’

Allh Almighty also stated: {Say, [0 Muhammad], ‘Invoke those you claim [as deities]
besides Allah." They do not possess an atom’s weight [of ability] within the heavens or
within the earth, nor have they any share (shirk) in either, nor is there for Him from
among them any assistant (zahir). And intercession (ash-shafa'ah) does not benefit with
Him except for one whom He permits.} [Saba": 22-23]. Thus, He (Glorified is He) informed
us that whatever is invoked besides Allah possesses not even an atom'’s weight in the
dominion (mulk), nor any share in the dominion, that He has no helper from among
creation whom He relies upon, and that intercession with Him is of no benefit except by
His permission.

And Allah Almighty stated: {And how many angels there are in the heavens whose
intercession will not avail at all except after Allah has given permission for whom He wills
and approves.} [An-Najm: 26]. He also stated: {Or have they taken other than Allsh as
intercessors? Say, ‘Even though they do not possess [power over] anything, nor do they
reason?' Say, ‘To Allsh belongs [the right to allow] intercession entirely. To Him belongs
the dominion of the heavens and the earth. Then to Him you will be returned.} [Az-
Zumar: 43-44]. And He stated: {And they worship other than Allah that which neither
harms them nor benefits them, and they say, ‘These are our intercessors with Allah.’ Say,
‘Do you inform Allah of something He does not know in the heavens or on the earth?’
Exalted is He and high above what they associate with Him!} [Y@nus: 18].

Worshipping Allah alone (‘ibadat Allah wahdahu) is the foundation (asl) of the religion;
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it is Tawhid (the affirmation of Allah's absolute Oneness) with which Allah sent the
Messengers and revealed the Books. Allsh Almighty stated: {And ask those We sent
before you of Our messengers: Did We ever appoint deities (3lihah) besides the Most
Merciful to be worshipped?} [Az-Zukhruf: 45]. And He stated: {And We certainly sent into
every nation a messenger, [saying], ‘Worship Allah and avoid Taghdt (false deities).} [An-
Nahl: 36]. And He stated: {And We sent not before you any messenger except that We
revealed to him that, ‘There is no deity except Me, so worship Me.'} [Al-Anbiya": 25].

The Prophet (peace be upon him) consistently established and taught Tawhid to his
Ummah. Once, {a man said to him: ‘What Allah wills and you will' He replied: ‘Have you
made me an equal (nidd) to Allah? Rather, [say:] What Allah alone wills.’} [Narrated by
Ahmad]. He also said: {'Do not say: ‘What Allah wills and Muhammad wills,’ but rather
[say]: ‘What Allah wills, then Muhammad wills.’} [Narrated by Abi Dawiid]. He forbade
swearing by other than Allah, saying: {'Whoever intends to swear, let him swear by Allah
or remain silent.} [Al-Bukhari, Muslim]. And he said: {'Whoever swears by other than
Allah has committed Shirk.} [Narrated by Ahmad, At-Tirmidhi]. He also cautioned: {'Do
not excessively praise (13 tutrini) me as the Christians excessively praised ‘Is3, son of
Maryam. | am only a servant, so say: The servant of Allsh (‘Abdulldh) and His
Messenger.} [Al-Bukhari].

For this reason, the scholars unanimously agree that no one is permitted to swear an
oath by any created being, such as the Ka'bah or anything similar. The Prophet (peace
be upon him) forbade prostration (sujid) to himself. When one of his companions
prostrated to him, he forbade him from doing so and said: {'Prostration is not befitting
for anyone except Allah.’} [Narrated by Ahmad, Ibn M3jah, sound]. He also said: {'If | were
to command anyone to prostrate to anyone [other than Allah], | would have
commanded the wife to prostrate to her husband.’} [Narrated by At-Tirmidhi, Ibn M3jah,
sound]. And he said to Mu'adh ibn Jabal (may Allah be pleased with him): {'Tell me, if
you were to pass by my grave, would you prostrate to it?' He replied, ‘No.' The Prophet
said: ‘Then do not prostrate to me [while | am alive].’} [Narrated by Ahmad, sound].

The Prophet (peace be upon him) forbade taking graves as places of worship (mas3jid).
During the illness leading to his death, he said: {'May Allah curse the Jews and Christians;
they took the graves of their prophets as places of worship,’} warning against what they
did. 'A'ishah (may Allah be pleased with her) commented: ‘Were it not for that, his grave
would have been made prominent, but he disliked that it be taken as a place of worship.’
[Al-Bukhari, Muslim]. It is also narrated in Sahth Muslim from him (peace be upon him)
that five days before he died, he said: {Indeed, those before you used to take graves as
places of worship. Beware! Do not take graves as places of worship, for | forbid you from
doing so.} He (peace be upon him) also said: {'Do not take my house [grave] as a place
of recurring visitation (‘1d), nor make your houses like graves [by not praying in them].
And send salutations (salah) upon me wherever you may be, for your salutations reach
me.} [Narrated by Abl Dawid, authentic]. For this reason, the Imams of Islam
unanimously agree that it is not legislated (13 yushra') to build mosques over graves, nor
is it legislated to perform prayer at graves. Indeed, many scholars state that prayer
performed at graves is invalid (batilah).

The Sunnah regarding visiting the graves of Muslims is analogous to praying the funeral
prayer (saldh) over them before burial [in that it involves supplication for them]. Allah
Almighty stated in His Book concerning the hypocrites: {And do not pray [the funeral
prayer] over any of them who has died - ever - nor stand at his grave.} [At-Tawbah: 84].
The implied meaning (dalil al-khitab) is that believers are prayed over, and one does
stand at their graves [to supplicate]. The Prophet (peace be upon him) used to teach his
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companions, when they visited graves, to say: {'As-salamu ‘alaykum ahla-d-diyari min al-
mu’'minin wa-l-muslimin, wa inna in shd' Alldhu bikum [3hiqan. Yarhamulldhu al-
mustagdimina minnd wa minkum wal-musta’khirin. Nas'alulldha land wa lakum al-
‘afiyah. Allshumma |3 tahrimna ajrahum, wa (3 taftinnd ba’dahum, waghfir lana wa
lahum.’} [Peace be upon you, O inhabitants of the dwellings from among the believers
and Muslims. And indeed we, Allah willing, shall follow you. May Alldh have mercy upon
those who preceded us and those who will come later among us and you. We ask Allah
for well-being for ourselves and for you. O Allah, do not deprive us of their reward, do
not put us to trial after them, and forgive us and them.] [Muslim].

This [caution regarding graves] is because one of the greatest causes of idol worship
(ibadat al-awthan) was the excessive veneration (ta'zim) of graves through acts of
worship and similar practices. Allah Almighty stated in His Book [regarding the people of
Nah]: {And they said, ‘Never leave your gods and never leave Wadd or Suwa’ or Yaghth
and Ya'tiq and Nasr.’} [Nh: 23]. A group among the Salaf explained: ‘These were the
names of righteous men. When they died, people devoted themselves (‘akafd) to their
graves, then they made images (tamathil) of them, and [eventually] worshipped them.’

For this reason, the scholars unanimously agree that one who gives salutations (sallama)
to the Prophet (peace be upon him) at his grave should not wipe (yatamassah) his
chamber (hujrah) nor kiss it. This is because kissing and touching (al-istilam) are acts
specifically designated for the corners of the Sacred House of Allsh (the Ka'bah). Thus,
the dwelling of the created should not be likened to the House of the Creator. Likewise,
circumambulation (tawaf), prayer (saldh), and gathering for acts of worship are intended
to be performed in the Houses of Allah, which are the mosques (mas3jid) that Allah has
permitted to be raised and in which His name is mentioned. Therefore, the dwellings [or
graves] of created beings should not be sought out [for worship] or taken as places of
recurring visitation ('id), as the Prophet (peace be upon him) said: {'Do not take my house
[grave] as a place of recurring visitation (7d).} All of this is to establish Tawhid, which is
the foundation and pinnacle (asl wa ra's) of the religion, without which Allah accepts no
deed. He forgives the one who upholds it [even if sinful in other ways], but He does not
forgive the one who abandons it [by committing Shirk].

As Allah Almighty stated: {Indeed, Allsh does not forgive association with Him (an
yushraka bihi), but He forgives what is less than that for whom He wills. And he who
associates others with Allah has certainly fabricated a tremendous sin.} [An-Nis3": 48].
This is why the declaration of Tawhid (kalimat at-Tawhid - L3 ilaha illa Allah) is the best
and greatest of all speech. The greatest verse in the Quran is the Verse of the Throne
(Ayat al-Kursi): {Allah - there is no deity [worthy of worship] except Him (13 ilaha illa
Huwa), the Ever-Living (al-Hayy), the Sustainer of [all] existence (al-Qayydm). Neither
drowsiness (sinah) overtakes Him nor sleep...} [Al-Bagarah: 255]. And the Prophet (peace
be upon him) said: {'Whoever's last words are ‘'L ilaha illa Allah' (There is no god worthy
of worship except Allah) will enter Paradise.} [Narrated by Aba Dawid]. The term I1lah
(deity, god) refers to the one towards whom the heart turns (ya'lahuhu al-qalb) in
worship ('ibadah), seeking aid (isti'anah), hope (raja’), fear (khashyah), reverence (ijlal),
and honor (ikram).

Section

Part of adhering to the middle path involves moderation (igtisad) concerning the Sunnah
and following it exactly as it came—without addition or subtraction. This applies, for
instance, to discourse regarding the Qur'an and all other Attributes (Sifat) [of All3h]. The
established creed (madhhab) of the predecessors (Salaf) of this Ummah and the People
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of the Sunnah (Ahlus Sunnah) is that the Quran is the Speech of Allah (Kaldm Allah),
revealed (munazzal), not created (ghayr makhlag). From Him it originated (minhu
bada'a), and to Him it shall return (ilayhi ya'id). This has been stated by numerous figures
among the Salaf. It is narrated from Sufyan ibn ‘Uyaynah, from ‘Amr ibn Dinar—who was
among the prominent Tabiin (successors to the Companions)—that he said: I
continuously heard the people [i.e, scholars] affirming this. The Quran that Allsh
revealed to His Messenger (peace be upon him) is this very Qur'an that Muslims recite
and write in their copies (masahif). It is the Speech of Allah, not the speech of anyone
else, even though servants recite it and convey it using their own physical movements
and voices. For speech is attributed to the one who originated it, not to the one who
merely conveys and delivers it. Allah Almighty stated: {And if any one of the polytheists
seeks your protection, then grant him protection so that he may hear the Speech of Allah
(Kalam Allah). Then deliver him to his place of safety.} [At-Tawbah: 6].

This Qur'an exists [preserved] before being written in the copies (masahif), as Allsh
Almighty stated: {Nay, but it is a glorious Quran [Inscribed] in a Preserved Tablet (Lawh
Mahfdz).} [Al-Burdj: 21-22]. And He stated: {[A Messenger from Allah] reciting purified
scriptures  (suhufan mutahharah), Within which are correct writings (kutubun
qayyimah).} [Al-Bayyinah: 2-3]. And He said: {Indeed, it is a noble Quran, In a Register
well-protected (kitabin maknan).} [Al-Wagi'ah: 77-78]. The Qur'an is the Speech of Allsh
comprising its letters (hurdf), structure (nazm), and meanings (ma'ani); all of this is
included within the definition of the Qur'an and the Speech of Allah. The correct
vocalization (i'rab) of the letters is part of the completeness of the letters. As the Prophet
(peace be upon him) reportedly said: {"Whoever recites the Qur'an and vocalizes it
correctly (a'rabahu), for him are ten good deeds for every letter.}. Aba Bakr and ‘Umar
(may Allah be pleased with them both) reportedly said: ‘Memorizing the correct
vocalization (i'rab) of the Quran is dearer to us than memorizing some of its letters
[without proper vocalization].

When Muslims write a copy of the Mushaf, if they choose not to add diacritical dots
(tanqit) or vowel marks (tashkil), that is permissible. This is how the Companions used
to write the Mushafs, without dots or vowel marks, because the people were Arabs who
did not make grammatical errors (13 yalhanan). This was also the state of the Mushafs
sent by ‘Uthman (may Allah be pleased with him) to the major cities during the time of
the Tabi'n. Later, grammatical errors (lahn) became widespread, so the Mushafs were
dotted and vowel marks were added, initially using red dots, then later using marks
similar in form to the letters themselves. Scholars then differed regarding the dislike
(karahah) of this practice. There is a difference of opinion reported from Imam Ahmad
(may Allsh have mercy on him) and other scholars on this. Some held it to be disliked
(yukrahu) because it was an innovation (bid'ah). Others held it not to be disliked due to
the need for it. A third view was that the dots were disliked, but the vowel marks
indicating i'rab were not. The soundest position (as-sahih) is that there is no harm in it
[due to the necessity].

[Part of the correct belief is] affirming what is authentically established from the Prophet
(peace be upon him), such as that Allah speaks with a voice (sawt), and that He will call
Adam (peace be upon him) with a voice, and similar Hadiths. This overall position was
held by the Salaf of the Ummah and the Imams of the Sunnah. The Imams of the Sunnah
stated: The Qur'an is the Speech of Allah Almighty, uncreated, wherever it is recited and
wherever it is written. Therefore, one should not say regarding the servant's recitation
(tilawah) of the Qur'an that 'it is created,’ because this statement could be misconstrued
to include the revealed Qur'an itself. Nor should one say ‘it is uncreated,’ because this
statement could be misconstrued to include the actions of the servant [which are
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created]. No Imam among the Salaf ever claimed that the voices of the servants reciting
the Qur'an are eternal (qadimah). Rather, they condemned those who said: ‘The servant's
pronunciation (lafz) of the Qur'an is uncreated.’

As for one who claims that the ink (midad) [used to write the Qur'an] is eternal (qgadim),
such a person is among the most ignorant of people and the furthest from the Sunnah.
Allah Almighty stated: {Say, 'If the sea were ink for [writing] the words of my Lord, the
sea would be exhausted before the words of my Lord were exhausted, even if We brought
the like of it as replenishment.’} [Al-Kahf: 109]. He thus informed us that ink is used to
write His words [implying ink is a created tool]. Likewise, whoever claims that the Qur'an
is not in the Mushaf, but rather that the Mushaf contains only ink and paper, or that it is
merely a ‘representation’ (hikayah) or an ‘expression’ (‘ibarah) [of the eternal Speech], is
a misguided innovator (mubtadi’ dall). Rather, the Quran that Allsh revealed to
Muhammad (peace be upon him) is that which is contained between the two covers (ma
bayn ad-daffatayn). The Speech [of Allah] within the Mushaf—in the manner commonly
understood—possesses a unique quality that distinguishes it from all other things.

Similarly, whoever goes beyond the Sunnah and claims that the servants’ pronunciations
(alfaz) and voices are eternal is a misguided innovator. This is like the one who claims
that Allah does not speak with letters or a voice, for he too is an innovator who denies
the Sunnah. Likewise, whoever goes further and claims that the ink is eternal is
misguided, just like the one who claims that the Speech of Allah is not contained within
the Mushafs.

As for those ignorant individuals who go even further, claiming that the paper, the leather
binding, a peg, or a piece of the wall [on which the Qur'an might be inscribed] is the
Speech of Allah, they are equivalent to those who say that Allah did not speak the Qur'an
and that it is not His Speech. This extremism (ghuluww) from the side of affirmation
mirrors the denial (takdhib) from the side of negation; both are outside the Sunnah and
the Jama'ah. Likewise, singling out the diacritical dots (nugtah) and vowel marks
(shaklah) for specific discussion [regarding their createdness or uncreatedness] is an
innovation (bid'ah), whether affirming or denying [their eternity]. This particular
innovation emerged about a hundred years ago or slightly more. Anyone who claims
that the ink used for dotting and vowel marking is eternal is misguided and ignorant. And
anyone who claims that the vocalization (i'rab) of the Qur'an’s letters is not part of the
Qur'an is a misguided innovator. Rather, the obligatory position (al-w3jib) is to state: This
Arabic Qur'an is the Speech of Allah, and this includes its letters with their correct
vocalization, just as it includes its meanings. It should be affirmed: All that is between the
two covers (ma bayn al-lawhayn) is the Speech of Allah. If the Mushaf is dotted and
vowel-marked, the statement ‘all that is between the two covers is the Speech of Allah’
applies. And if it is without dots or vowel marks, like the ancient Mushafs written by the
Companions, then also, what is between the two covers is the Speech of Allah. Therefore,
it is impermissible to sow discord (fitnah) among Muslims over a newly invented matter
and a verbal dispute (niza’ lafz1) that lacks substance. And it is impermissible to introduce
into the religion that which does not belong to it.

Section

Likewise, moderation (iqtisad) and balance (i'tidal) are obligatory concerning the matter
of the Companions (as-Sahabah) and the Relatives (al-Qarabah) [of the Prophet] (may
Allah be pleased with them). Allah Almighty praised the Companions of His Prophet
(peace be upon him)—both the forerunners (as-Sabiqgin) and those who followed them
in good conduct (at-Tabi'in lahum bi-ihsan). He informed us that He is pleased with them
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and they are pleased with Him [At-Tawbah: 100]. He mentioned them in several verses
of His Book, such as His statement: {Muhammad is the Messenger of Alldh; and those
with him are forceful against the disbelievers, merciful among themselves. You see them
bowing and prostrating [in prayer], seeking bounty from Alldh and [His] pleasure. Their
mark is on their faces from the trace of prostration. That is their description in the Torah.
And their description in the Gospel is like a plant which produces its offshoots and
strengthens them so they grow firm and stand upon their stalks, delighting the sower -
so that He may enrage by them the disbelievers. Allah has promised those who believe
and do righteous deeds among them forgiveness and a great reward.} [Al-Fath: 29]. And
Allah Almighty stated: {Certainly was Allah pleased with the believers when they pledged
allegiance to you, [0 Muhammad], under the tree, and He knew what was in their hearts,
so He sent down tranquility upon them and rewarded them with an imminent conquest.}
[Al-Fath: 18].

It is narrated in the authentic collections (Sihah) from the Prophet (peace be upon him)
that he said: {'Do not insult my Companions! By the One in Whose Hand is my soul, if
one of you were to spend the equivalent of Mount Uhud in gold, it would not reach the
measure of one mudd [a small measure] spent by one of them, nor even half of it.’} [Al-
Bukhari, Muslim]. Ahlus Sunnah wal Jama'ah are agreed upon what has been mass-
transmitted (tawatara) from the Amir al-Mu'minin ‘All ibn Abi Talib (may Allsh be
pleased with him) that he said: ‘The best of this Ummah after its Prophet are Abi Bakr,
then ‘Umar (may Allah be pleased with them both). The Companions of the Messenger
of Alldh (peace be upon him) unanimously agreed on the pledge of allegiance (bay'ah)
to ‘'Uthman after ‘Umar (may Allsh be pleased with them both). It is authentically
established that the Prophet (peace be upon him) said: {The Caliphate of Prophethood
(Khilafat an-Nubuwwah) will last for thirty years, then it will become kingship (mulk).}
[Narrated by Ahmad, At-Tirmidhi, Abd Dawid]. He (peace be upon him) also said:
{'Adhere to my Sunnah and the Sunnah of the Rightly-Guided, Guided Caliphs (al-
Khulafa' ar-Rashidin al-Mahdiyyin) after me. Hold fast to it and bite onto it with your
molar teeth. And beware of newly invented matters (muhdathat al-umdar), for every
innovation (bid'ah) is misguidance (dalalah).} [Narrated by AbG Dawid, At-Tirmidhi].
The Amir al-Mu'minin ‘Ali ibn Abi Talib (may Allah be pleased with him) was the last of
the Rightly-Guided, Guided Caliphs.

The generality of Ahlus Sunnah—scholars, worshippers, rulers, and soldiers—have
agreed upon affirming the order [of virtue]: AbQ Bakr, then ‘Umar, then ‘Uthman, then
‘All (may Allah be pleased with them all). The proofs for this and the virtues (fada'il) of
the Companions are numerous, but this is not the place to detail them. Likewise, we
believe in withholding judgment and speech (al-ims3k) concerning the disputes that
arose among them (‘amma shajara baynahum). We know that some of what is narrated
in this regard is false. They were individuals exercising ijtihad (scholarly reasoning): either
they were correct, receiving two rewards, or they were mistaken [in their ijtihdd] yet still
rewarded for their righteous deeds, and their errors are forgiven. Whatever sins they may
have committed—given that the promise of the best [reward, i.e, Paradise] from Alldh
had already preceded for them—Allah forgives them, whether through repentance
(tawbah), effacing good deeds (hasanat mahiyah), expiating calamities (masa'ib
mukaffirah), or other means. For they are the best generation of this Ummah, as the
Prophet (peace be upon him) said: {'The best of generations is my generation in which |
was sent, then those who follow them.’} [Al-Bukhari, Muslim]. And this [Ummah] is the
best nation produced for mankind.

We know, along with this, that ‘Ali ibn Abi Talib (may Allsh be pleased with him) was
more virtuous and closer to the truth (al-haqq) than Mu'awiyah and those who fought
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alongside him. This is based on what is established in the two Sahth collections from Aba
Sa'ld al-Khudri (may Allah be pleased with him), that the Prophet (peace be upon him)
said [regarding the Khawarij]: {'A deviant group (mariqah) will emerge during a time of
division among the Muslims. They will be killed by the party closer (adna) to the truth.’}
[Al-Bukhari, Muslim]. This Hadith indicates that each party ['All's and Mu'awiyah'’s]
possessed some element of truth, but that ‘All (may Allah be pleased with him) was
closer to the truth. As for those who abstained (qa'ada) from fighting during the fitnah
(trial/discord), such as Sa'd ibn Abt Waqqas, Ibn ‘Umar, and others (may Allah be pleased
with them), they followed the texts they had heard regarding [avoiding] fighting during
times of fitnah. This is the position held by most of the People of Hadith (Ahl al-Hadith).

Likewise, the Household of the Messenger of Allah (peace be upon him) (Al Bayt
Rasdlillah) possess rights that must be upheld. Allah has granted them a right in the
khumus (one-fifth of spoils of war) and the fay' (spoils acquired without fighting). He
commanded us to send prayers (saldh) upon them along with the prayers upon the
Messenger of Allsh (peace be upon him), instructing us: {Say: ‘Allshumma salli ‘ala
Muhammadin wa ‘ala ali Muhammadin kama sallayta ‘ala ali Ibrahima innaka Hamidun
Majid. Wa barik ‘ald Muhammadin wa ‘ald ali Muhammadin kama barakta ‘ala ali
Ibrahima innaka Hamidun Majid.'} [O Allah, bestow Your favor upon Muhammad and
the family of Muhammad as You bestowed Your favor upon the family of Ibrahim.
Indeed, You are Praiseworthy, Glorious. And bestow Your blessings upon Muhammad
and the family of Muhammad as You bestowed Your blessings upon the family of
Ibrahim. Indeed, You are Praiseworthy, Glorious.] [Al-Bukhari, Muslim]. The Al
Muhammad (Family of Muhammad) are those upon whom sadaqah (obligatory charity)
is forbidden. This is the view stated by Ash-Shafi', Ahmad ibn Hanbal, and other scholars
(may Allah have mercy on them). For the Prophet (peace be upon him) said: {'Indeed,
sadaqah is not permissible for Muhammad nor for the family of Muhammad."} [Muslim].
Allsh Almighty stated in His Book: {All3h intends only to remove from you the impurity
(ar-rijs), O people of the [Prophet's] household (Ahl al-Bayt), and to purify you with
[extensive] purification.} [Al-Ahzab: 33]. Allah forbade sadaqah for them because it
represents the impurities (awsakh) of people [i.e, a means of purification for the givers].

Some of the Salaf said: ‘Love for Abl Bakr and ‘Umar is faith (iman), and hatred for them
is hypocrisy (nifaq).’ It is narrated in the Masanid and Sunan collections that when Al-
'Abbas complained to the Prophet (peace be upon him) about the coldness of some
people towards them [the Band Hashim], he said: {'By the One in Whose Hand is my
soul! They will not enter Paradise until they love you for my sake.’} [Narrated by Ahmad,
At-Tirmidhi, sound]. Itis narrated in Sahth Muslim from the Prophet (peace be upon him)
that he said: {'Indeed, Allah chose the descendants of Isma'il; and from the descendants
of Ism&'ll, He chose Banl Kinanah; and from Kinanah, He chose Quraysh; and from
Quraysh, He chose Bani Hashim; and He chose me from Band Hashim.’}

When the fitnah occurred with the murder of ‘Uthman and the subsequent division of
the Ummah, some people who loved ‘Uthman and were excessive (yaghld) regarding
him deviated (yanharifu) from ‘Ali (may Allah be pleased with him). This included many
people in Syria, who at that time would insult ‘Ali (may Allah be pleased with him) and
harbor hatred towards him. Conversely, some people who loved ‘Ali (may Allsh be
pleased with him) and were excessive regarding him deviated from ‘Uthman (may Allah
be pleased with him). This included many people in Irag, who harbored hatred towards
‘Uthman and insulted him (may Allah be pleased with him). Later, their innovation
(bid'ah) intensified until they insulted Aba Bakr and ‘Umar (may Allah be pleased with
them both), and the affliction (bala’) caused by them increased significantly. The Sunnah,
however, is to love both ‘Uthman and ‘Ali, while giving precedence to Abl Bakr and
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‘Umar over them (may Allah be pleased with them all), due to the specific virtues with
which Allah distinguished them, by which they surpassed both ‘Uthman and ‘Ali. Allah
has forbidden division (tafarrug) and fragmentation (tashattut) in His Book and
commanded holding fast to His Rope. Therefore, this is a matter wherein the believer
must be firm (yatathabbat) and hold fast to the Rope of Allah. For the Sunnah is founded
upon knowledge (‘ilm), justice (‘adl), and adherence (ittiba") to the Book of Allah and the
Sunnah of His Messenger (peace be upon him).

When the Rafidah began insulting the Companions, the scholars started prescribing
punishment for those who insulted the Companions. Later, the Rafidah declared the
Companions to be disbelievers (kaffarat as-Sahabah) and made various claims about
them—the ruling concerning which we have discussed elsewhere. At that time, no one
was preoccupied with discussing Yazid ibn Mu'awiyah, nor was discourse about him
considered part of the religion. Subsequently, however, certain events transpired, and
some people began to openly curse (la'nah) Yazid ibn Mu'awiyah. Perhaps their aim in
doing so was to find a pretext for cursing others. Consequently, most of Ahlus Sunnah
expressed dislike for cursing any specific individual. Hearing this [dislike of cursing Yazid
specifically], some people who affiliated themselves with the Sunnah (yatasannan)
mistakenly concluded that Yazid must have been among the major righteous figures and
Imams of guidance.

Thus, extremists (ghulah) emerged holding two diametrically opposed views concerning
him. One group claims he was a disbeliever (kafir), a heretic (zindig), that he killed the
grandson of the Messenger of Allah (peace be upon him) [Al-Husayn], and killed the
Ansar and their sons at the Battle of al-Harrah to avenge his family members who were
killed as disbelievers [at Badr], such as his maternal grandfather ‘Utbah ibn Rabr'ah, his
maternal uncle al-Walid, and others. They attribute to him notoriety for drinking alcohol
and publicly displaying immoral acts (fawahish). The other group believes he was a just
(‘adil), guided (hadi), rightly-guided (mahdi) Imam, and that he was among the
Companions or major Companions, and one of the close friends (awliya’) of Allah
Almighty. Some might even believe he was one of the Prophets! They claim: ‘Whoever
hesitates (waqafa) regarding Yazid, Allah will make him hesitate at the Fire of Hell.’ They
attribute narrations to Shaykh Hasan ibn ‘Adi [claiming he supported Yazid and
condemned those who hesitated about him]. During the time of Shaykh Hasan, they
added false matters in both poetry and prose, and engaged in extremism regarding both
Shaykh ‘Adi and Yazid with beliefs contrary to the path of the elder Shaykh ‘Adi (may
Allah sanctify his soul), whose way was sound and free from these innovations. They
were 3also afflicted by conflict with the Rafidah who opposed them and killed Shaykh
Hasan, leading to tribulations (fitan) not beloved by Allsh or His Messenger.

This extremism regarding Yazid from both sides contradicts the consensus (ijma’) of the
people of knowledge and faith. For Yazid ibn Mu'awiyah was born during the Caliphate
of ‘Uthman ibn ‘Affan (may Allah be pleased with him). He did not meet the Prophet
(peace be upon him) and was not among the Companions, by scholarly consensus. Nor
was he among those renowned for religious devotion and righteousness; he was one of
the young Muslim men of his time. He was not a disbeliever (kafir) nor a heretic (zindiq).
He assumed leadership after his father, with some Muslims disliking it and others
accepting it. He possessed courage (shaja'ah) and generosity (karam), and he did not
publicly flaunt immoral acts (fawahish) in the manner described by his detractors.

However, momentous events occurred during his rule (imarah): First: The martyrdom of
Al-Husayn (may Allah be pleased with him). Yazid did not order the killing of Al-Husayn,
nor did he express joy at his killing, nor did he poke at his teeth (thanaya) with a cane,
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nor was the head of Al-Husayn (may Allah be pleased with him) carried to Syria [by his
command]. However, he did command that Al-Husayn (may Allah be pleased with him)
be prevented [from reaching Kufa] and deterred from seeking power, even if it required
fighting him. His deputies (nuwwab) exceeded his orders. Shimr ibn Dhil-Jawshan incited
‘Ubaydullah ibn Ziyad to kill him. ‘Ubaydullah ibn Ziyad then transgressed against him.
Al-Husayn (may Allah be pleased with him) requested from them that he be allowed to
go to Yazid, or go to the frontier to serve as a border guard (murabit), or return to Makkah.
They refused him (may Allsh be pleased with him) unless he surrendered himself
(yasta'sira) to them. ‘Umar ibn Sa'd was commanded to fight him, and so they killed
him—unjustly (mazldm)—along with a group of his household (may Allah be pleased
with them). His martyrdom (may Allah be pleased with him) was among the greatest
calamities. Indeed, the killing of Al-Husayn, and the killing of ‘Uthman before him, were
among the greatest causes of fitnah in this Ummah, and their killers are among the worst
of creation in the sight of Allah. When Al-Husayn's family (may Allah be pleased with
them) came before Yazid ibn Mu'awiyah, he treated them honorably and arranged for
their journey to Madinah. It is reported that he cursed Ibn Ziyad for killing him and said:
‘| would have been content with the obedience of the people of Iraq without the killing
of Al-Husayn.' Despite this, however, he did not publicly denounce the killing, nor seek
justice for Al-Husayn, nor take vengeance [against the direct perpetrators], which was
incumbent upon him. Thus, the people of truth (Ahl al-Haqq) blame him for neglecting
this obligation, in addition to other matters. As for his detractors, they add many
fabrications (firyah) against him.

Second: The people of the Prophet'’s city, Madinah, revoked their pledge of allegiance to
him and expelled his governors and family members. He dispatched an army against
them, commanding it that if they did not submit after three days, the army should enter
the city by force and sack it (yubihaha) for three days. Consequently, his army occupied
the Prophet’s city for three days, killing, looting, and violating inviolable sanctities
(yaftaddiina al-furdj al-muharramah). He then sent an army to Makkah the Honored,
which besieged Makkah. Yazid died while they were besieging Makkah. This was part of
the transgression (‘udwan) and oppression (zulm) perpetrated under his command.

Therefore, the established belief (mu'tagad) of Ahlus Sunnah and the Imams of the
Ummah is that he is neither insulted (I3 yusabbu) nor loved (I3 yuhabbu). Salih ibn
Ahmad ibn Hanbal said: 'l said to my father [Imam Ahmad]: ‘Some people say they love
Yazid." He replied: ‘O my son, does anyone who believes in Alldh and the Last Day love
Yazid?' | asked: ‘O father, then why do you not curse him?' He replied: ‘O my son, when
did you ever see your father curse anyone?' It is also reported that Imam Ahmad was
asked: ‘Would you write Hadith from Yazid ibn Mu'awiyah?' He replied: ‘No, and no honor
(15 karamah)! Was he not the one who did what he did to the people of Madinah?' Thus,
in the view of the scholarly Imams of the Muslims, Yazid is a king among kings. They do
not love him with the love reserved for the righteous and the awliya' (close friends) of
Allah, nor do they curse him, because they dislike cursing any specific Muslim (al-muslim
al-mu'ayyan). This is based on what Al-Bukhari narrated in his Sahth from ‘Umar ibn al-
Khattab (may Allsh be pleased with him): {That there was a man nicknamed Himar
(donkey) who frequently drank alcohol. Whenever he was brought to the Prophet (peace
be upon him), he would have him flogged. [On one occasion], a man exclaimed: ‘May
Allah curse him! How often he is brought [for punishment]! The Prophet (peace be upon
him) said: ‘Do not curse him, for indeed, he loves Allah and His Messenger.’}

Despite this [general principle of not cursing specific Muslims], a faction among Ahlus
Sunnah permits cursing him [Yazid], because they believe he committed acts of
oppression (zulm) of a degree that warrants cursing the perpetrator. Another faction
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advocates loving him because he was a Muslim who ruled during the era of the
Companions, and [some] Companions pledged allegiance to him. They argue that the
negative reports about him are unauthentic, that he possessed good qualities (mahasin),
or that he was exercising ijtihad in his actions. However, the correct position (as-sawab)
is that held by the Imams: that he is neither singled out for love nor cursed. Furthermore,
even if he was a sinner (fasiq) or an oppressor (zalim), Allsh forgives sinners and
oppressors, especially if they performed great good deeds (hasanat ‘azimah). Al-Bukhari
narrated in his Sahih from Ibn ‘Umar (may Allah be pleased with them both) that the
Prophet (peace be upon him) said: {The first army to raid Constantinople (al-
Qustantiniyyah) is forgiven (maghfirun lahu).} The commander of the first army that
raided it was Yazid ibn Mu'awiyah, and Abx Ayyib al-Ansari (may Allah be pleased with
him) was with him [in that army].

Yazid ibn Mu'awiyah might sometimes be confused with his paternal uncle, Yazid ibn Abt
Sufyan. Yazid ibn Abi Sufyan was one of the Companions, indeed among the best of the
Companions, and the best among the family of Harb [Abd Sufyan'’s father]. He was one
of the commanders in Syria appointed by Aba Bakr (may Allah be pleased with him)
during the conquests of Syria. Abl Bakr walked alongside his mount, advising him as he
saw him off. Yazid [ibn Abt Sufyan] said to him: ‘O Caliph of the Messenger of Allah! Either
you ride, or | will dismount.’ Aba Bakr replied: I will not ride, and you will not dismount.
| seek reward [from Allah] for these steps of mine in the path of Allah." When Yazid [ibn
Abi Sufyan] passed away after the conquests of Syria during the Caliphate of ‘Umar, ‘Umar
(may Allah be pleased with him) appointed his brother Mu'awiyah in his place. Yazid [ibn
Mu'awiyah] was born during the Caliphate of ‘Uthman ibn ‘Affan. Mu'awiyah remained
in Syria until the subsequent events unfolded. Therefore, the obligatory approach (al-
wajib) is moderation (al-igtisar) in this matter, avoiding preoccupation with mentioning
Yazid ibn Mu'awiyah and testing Muslims regarding him. For this [making Yazid a point
of contention] is among the innovations (bida’) that oppose the way of Ahlus Sunnah
wal Jama'ah. It is because of this [contention] that some ignorant people have come to
believe that Yazid ibn Mu'awiyah was a Companion, one of the greatest righteous figures,
and an Imam of justice—which is a clear error (khata'un bayyin).

Section

Likewise, [among the causes of deviation] is dividing the Ummah and testing its
members based on criteria not commanded by Alladh or His Messenger. An example is
asking a man: ‘Are you a Shakili or a Qarfandi?’. These are baseless names for which Allah
has sent down no authority (sultan). Neither the term Shakili nor Qarfandr exists in the
Book of Allah, the Sunnah of His Messenger (peace be upon him), or the well-known
narrations from the early Imams (Salaf al-A'immah). The obligation upon a Muslim, if
asked such a question, is to reply: ‘I am neither a Shakili nor a Qarfandi; rather, | am a
Muslim, following the Book of Allah and the Sunnah of His Messenger. We have narrated
from Mu'awiyah ibn AbT Sufyan that he asked ‘Abdullah ibn ‘Abbas (may Allah be pleased
with them both): ‘Are you upon the millah (way/religion) of ‘Ali or the millah of
‘Uthman? Ibn ‘Abbas replied: ‘I am not upon the millah of ‘Ali, nor upon the millah of
'Uthman; rather, | am upon the millah of the Messenger of Allah (peace be upon him).
Similarly, all the Salaf used to say: ‘All these deviant inclinations (ahwa’) lead to the Fire.’
One of them might say: I do not know which of the two blessings is greater: that Allah
guided me to Islam, or that He saved me from these deviant inclinations.’ Allah Almighty
has named us in the Qur'an: Muslims (al-Muslimin), Believers (al-Mu’minin), Servants of
Allah ('lbad Allah). Therefore, we should not abandon the names Allsh has given us in

231



favor of names invented by people—names they and their forefathers devised—for
which Allah has sent down no authority.

Even concerning names whose usage might be permissible—such as people affiliating
themselves with an Imam (like Hanafi, Maliki, Shafil, Hanbali), or with a Shaykh (like
Qadiri, '‘Adawi, and their like), or affiliations based on tribes (like Qaysi, Yaman) or regions
(like Shamit [Syrian], ‘Iraq, Misri [Egyptian])—it is impermissible for anyone to test people
based on these affiliations, nor to establish loyalty (yuwalr) or enmity (yu'adr) based upon
these names. Rather, the noblest of creation in the sight of Allh is the most pious
(atgahum), regardless of which group they belong to.

The Awliya' of Allah (His close friends/allies) are indeed His allies: they are {those who
believed and were fearing [Allh]} [Yanus: 62-63]. He (Glorified is He) has informed us
that His Awliya' are the believers (al-mu'minin) who possess taqwa (piety, God-
consciousness). He described those possessing taqwa (al-muttaqin) in His statement:
{Righteousness (al-birr) is not that you turn your faces toward the east or the west, but
[true] righteousness is [in] one who believes in Allah, the Last Day, the angels, the Book,
and the prophets and gives wealth, in spite of love for it, to relatives, orphans, the needy,
the traveler, those who ask [for help], and for freeing slaves; [and who] establishes prayer
and gives Zakah; [those who] fulfill their promise when they promise; and [those who]
are patient in poverty and hardship and during battle. Those are the ones who have been
true, and it is those who are the righteous (al-muttaqin).} [Al-Baqarah: 177]. Taqwa is
doing what Allah has commanded and abstaining from what Allah has forbidden.

The Prophet (peace be upon him) informed us about the state of Allah's Awliya’ and how
they attain that status. In Sahth al-Bukhari, it is narrated from Abl Hurayrah (may Allah
be pleased with him) that the Prophet (peace be upon him) said: {'Allah (Blessed and
Exalted is He) says: ‘Whoever shows enmity to a Wali (friend) of Mine, | have declared
war against him. My servant does not draw near to Me with anything more beloved to
Me than the obligatory duties (m3 iftaradtu ‘alayhi) | have enjoined upon him. And My
servant continues to draw near to Me with voluntary deeds (nawafil) until | love him.
When | love him, | am his hearing with which he hears, his sight with which he sees, his
hand with which he strikes, and his foot with which he walks. [Meaning: guided and
supported by Me] Through Me he hears, through Me he sees, through Me he strikes, and
through Me he walks. If he asks Me, | will surely give him; and if he seeks refuge in Me, |
will surely grant him refuge. | do not hesitate about anything | am to do as | hesitate
about taking the soul of My believing servant: he dislikes death, and I dislike hurting him,
but it [death] is inevitable for him."}

In this Hadith, it is mentioned that drawing near to Allah Almighty occurs at two levels:
(1) Drawing near to Him through the obligatory duties (fara'id). (2) Drawing near to Allah
through voluntary deeds (nawafil) after fulfilling the obligatory duties. The first level is
the rank of the Mugqtasidin (those who follow a middle course), the righteous (al-Abrar),
the Companions of the Right (Ashab al-Yamin). The second level is the rank of the
Sabigin (the Foremost), the [highest level of] believers, also referred to as al-Mugarrabin
(those brought near). As Allah Almighty stated: {Indeed, the righteous (al-abrar) will be
in pleasure, On adorned couches, observing. You will recognize in their faces the radiance
of pleasure. They will be given to drink [pure] wine, sealed, The last of it is musk. So for
this let the competitors compete.} [Al-Mutaffifin: 22-26]. Ibn 'Abbas (may Allah be
pleased with them both) commented [regarding the drink of Tasnim mentioned later in
the Sidrah]: ‘It is mixed [with other drinks] for the Companions of the Right, while those
brought near (al-mugarrabiin) drink it pure (sirf)." Allah has mentioned this concept [of
differing ranks] in several places in His Book. Thus, everyone who believes in Allah and
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His Messenger and possesses taqwa of Allah is among the Awliya’ of Allah.

Allah (Glorified is He) has obligated mutual loyalty (muwalah) among the believers and
obligated enmity (mu'adah) towards the disbelievers. He Almighty stated: {O you who
have believed, do not take the Jews and the Christians as allies (awliya'). They are [in fact]
allies of one another. And whoever is an ally to them among you - then indeed, he is
[one] of them. Indeed, Allah guides not the wrongdoing people. So you see those in
whose hearts is disease hastening into [association with] them, saying, ‘We are afraid a
misfortune may strike us.' But perhaps Allah will bring conquest or a decision from Him;
then they will become, over what they have been concealing within themselves,
regretful. And those who believe will say, ‘Are these the ones who swore by Allah their
strongest oaths that indeed they were with you? Their deeds have become worthless,
and they have become losers. O you who have believed, whoever of you should revert
from his religion - Allah will bring forth [in place of them] a people He will love and who
will love Him, [who are] humble toward the believers, powerful against the disbelievers;
they strive in the cause of Allah and do not fear the blame of a critic. That is the favor of
Allah; He bestows it upon whom He wills. And Allah is all-Encompassing and Knowing.
Your ally (wali) is only Allah and His Messenger and those who have believed - those
who establish prayer and give Zakah, and they bow [in worship]. And whoever takes
Allah and His Messenger and those who have believed as allies - then indeed, the party
of Allah (hizb Allah) - they are the predominant.} [Al-M&'idah: 52-56].

Thus, He (Glorified is He) informed us that the ally (wali) of the believer is Allah, His
Messenger, and His believing servants. This applies generally to every believer
characterized by this quality [of faith], regardless of their lineage, homeland, school of
thought (madhhab), spiritual path (tariqah), or lack thereof. Allah Almighty stated: {The
believing men and believing women are allies (awliya’) of one another.} [At-Tawbah: 71].
He also stated: {Indeed, those who have believed and emigrated and fought with their
wealth and lives in the cause of Allah and those who gave shelter and aided - they are
allies (awliya') of one another..} until His statement {..And those who believed after [the
initial emigration] and emigrated and fought with you - they are of you.} [Al-Anfal: 72,
75]. And He stated: {And if two factions among the believers should fight..} until His
statement {..then make settlement between them justly and act justly. Indeed, Allah
loves those who act justly. The believers are but brothers, so make settlement between
your brothers. And fear Allah that you may receive mercy.} [Al-Hujurat: 9-10].

It is narrated in the authentic collections (Sihah) from the Prophet (peace be upon him)
that he said: {The parable of the believers in their mutual affection (tawadduhum),
mercy (tarshumihim), and compassion (ta'atufihim) is that of a single body; if one limb
suffers, the whole body responds to it with sleeplessness and fever.} [Al-Bukhari,
Muslim]. Also in the authentic collections, he said: {'A believer to another believer is like
a building; each part strengthens the other,’} and he interlaced his fingers. [Al-Bukhari,
Muslim]. Also in the authentic collections, he said: {'By the One in Whose Hand is my
soul! None of you truly believes until he loves for his brother what he loves for himself.}
[Al-Bukhari, Muslim]. And he (peace be upon him) said: {'A Muslim is the brother of a
Muslim: he does not betray him (15 yuslimuhu) nor wrong him (13 yazlimuhu).} [Al-
Bukhari, Muslim]. Texts like these are numerous in the Book and the Sunnah.

In these texts, Allah has made His believing servants allies (awliya') of one another, made
them brothers (ikhwah), and made them mutually supportive (mutanasirin), merciful
(mutarahimin), and compassionate (muta'atifin). He (Glorified is He) commanded them
to unite (i'til3f) and forbade them from division (iftiraq) and disagreement (ikhtilaf). He
said: {And hold firmly to the rope of All3h all together and do not become divided.} [Al
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‘Imran: 103]. And He said: {Indeed, those who have divided their religion and become
sects - you, [O Muhammad], are not [associated] with them in anything. Their affair is
only [left] to Allah..} [Al-An'am: 159]. How, then, can it be permissible for the Ummah of
Muhammad (peace be upon him) to become divided and disagree to the extent that a
person allies himself with one faction and shows enmity towards another based merely
on conjecture (zann) and desire (hawa), without any proof (burhan) from Allsh
Almighty? Allah has indeed absolved His Prophet (peace be upon him) from those who
act in this manner. This is the practice of the people of innovation (Ahl al-Bida'), like the
Khawarij who separated from the main body of Muslims (Jama'at al-Muslimin) and
deemed lawful the blood of those who opposed them.

As for Ahlus Sunnah wal Jama'ah, they hold fast to the Rope of Allah. The least
[manifestation of deviation] in this regard is when a person favors someone who agrees
with his own desires, even if another person is more pious (atqa) before Allsh. The
obligatory course (al-wajib) is to give precedence to whom Alldh and His Messenger
have given precedence, and to defer whom Allah and His Messenger have deferred; to
love what Allah and His Messenger love, and to hate what Allah and His Messenger hate;
to forbid what Allah and His Messenger have forbidden; to be pleased with what pleases
Alldh and His Messenger; and for the Muslims to be a single hand (yadan wahidah). How
much worse is it, then, when the matter reaches the point where some people declare
others misguided (yudallilu) or disbelievers (yukaffiruhu), while the truth (as-sawab)
might actually be with the accused, who may be adhering to the Book and the Sunnah?
Even if one’s Muslim brother has erred in some matter of religion, not everyone who errs
becomes a disbeliever (kafir) or a sinner (fasiq). Indeed, Allah has pardoned this Ummah
for unintentional error (khata') and forgetfulness (nisyan). Allah Almighty mentioned in
His Book the supplication of the Messenger (peace be upon him) and the believers: {'Our
Lord, do not impose blame upon us if we have forgotten or erred.’} [Al-Baqarah: 286].
And it is established in the authentic Hadith that Allsh replied: {!I have done so.}
[Muslim].

This is especially pertinent when someone agrees with you on matters more specific than
general Islam—for instance, being upon the same madhhab as you, like the ShafiT
school, or affiliating with the same Shaykh, like Shaykh ‘Adi—yet subsequently disagrees
on a particular issue, where perhaps the truth is actually with him. How then can his
honor (ird), blood, or wealth be deemed permissible [to violate]? This is despite the
rights of a Muslim and a believer that Allah Almighty has mentioned. And how can it be
permissible to divide the Ummah using innovated names that have no basis in the Book
of Alldh or the Sunnah of His Messenger (peace be upon him)?

This division that has occurred within the Ummah—among its scholars (‘ulama’),
Shaykhs (mashayikh), rulers (umara’), and leaders (kubara’)—is what has led to the
enemies gaining dominance over it. This results from abandoning adherence to the
obedience of Allah and His Messenger, just as Allah Almighty stated: {And from those
who said, ‘We are Christians,’ We took their covenant; but they forgot a portion of that of
which they were reminded. So We caused among them animosity and hatred..} [Al-
Ma'idah: 14]. Whenever people abandon some part of what Allah has commanded them,
enmity (‘adawah) and hatred (baghda’) arise among them. When a people become
divided, they become corrupt (fasadi) and perish (halakd); and when they unite, they
become righteous (salaht) and gain strength/dominion (malaka). For indeed, unity (al-
jama'ah) is mercy (rahmah), and division (al-furqah) is punishment (‘adhab).

The core solution lies in commanding what is right (al-amr bil-ma'raf) and forbidding
what is wrong (an-nahy ‘anil-munkar), as Allah Almighty stated: {O you who have

234



believed, fear Allah as He should be feared and do not die except as Muslims [in
submission to Him]. And hold firmly to the rope of Allah all together and do not become
divided..} until His statement {..And let there be [arising] from you a nation inviting to
[all that is] good, enjoining what is right (ya'murlna bil-ma'riif) and forbidding what is
wrong (yanhawna ‘anil-munkar), and those will be the successful (al-muflihin).} [Al
‘Imran: 102-104]. Part of commanding what is right is commanding unity (i'til3f) and
togetherness (ijtima’), and forbidding disagreement (ikhtilaf) and division (furqah). And
part of forbidding what is wrong is establishing the prescribed punishments (hudid)
upon those who deviate from the Sharr'ah of Allah Almighty.

Thus, whoever believes that a human being is a god (ilah), or invokes a dead person, or
asks them for provision (rizq), victory (nasr), or guidance (hidayah), or places trust
(tawakkul) in them, or prostrates to them, is called to repent (yustatab). If he repents, [he
is spared]; otherwise, he is executed (duribat ‘unuquhu). Whoever elevates any Shaykh
above the Prophet (peace be upon him), or believes that anyone can dispense with
obedience to the Messenger of Allsh (peace be upon him), is called to repent. If he
repents, [he is spared]; otherwise, he is executed. Likewise, whoever believes that any of
the Awliya’ of Allah can be with Muhammad (peace be upon him) in the same way that
Al-Khidr was with Misa (peace be upon him) [i.e, possessing knowledge independent
of the Prophet's Shart'ah], is called to repent. If he repents, [he is spared]; otherwise, he is
executed. This is because Al-Khidr was not from the nation (ummah) of Misa (peace be
upon him), nor was obedience to Misa obligatory upon him. Rather, he said to Msa: ‘|
possess knowledge from Allah that He taught me, which you do not know; and you
possess knowledge from Allah that He taught you, which | do not know." Misa was sent
specifically to the Children of Isra"ll, as our Prophet (peace be upon him) said: {'A prophet
[before me] used to be sent specifically to his own people, whereas | have been sent to
all people universally.} [Al-Bukhari, Muslim]. Muhammad (peace be upon him) was sent
to both realms of creation (ath-thagalayn): mankind (ins) and jinn. Therefore, whoever
believes it is permissible for anyone to deviate from his Shar'ah and obedience is a
disbeliever (kafir) who must be executed.

Similarly, whoever declares Muslims to be disbelievers (kaffara al-muslimin) or deems
their blood and wealth permissible based on an innovation (bid'ah) he has invented,
which has no basis in the Book of Allah or the Sunnah of His Messenger, must be
forbidden from doing so and punished in a manner that deters him, even if it requires
execution or fighting. For when transgressors (al-mu'tadiin) from all factions are
punished, and the pious (al-muttaqin) from all factions are honored, this becomes one
of the greatest means of pleasing Allsh and His Messenger (peace be upon him) and
rectifying the affairs of the Muslims. It is obligatory upon those in authority (aldl-amr)—
namely the scholars, rulers, and Shaykhs of every group—to oversee their communities,
command them to do good (ma'rif), and forbid them from evil (munkar). They must
command them with what Allah and His Messenger have commanded, and forbid them
from what Allah and His Messenger (peace be upon him) have forbidden.

The first category [commanding good] includes enjoining the Laws of Islam (Shara'i' al-
Islam): the five daily prayers (salawat) at their appointed times; establishing the Friday
prayer (Jumu'ah) and congregational prayers (jama'at), both obligatory and regular
Sunnah prayers (sunan ratibah) such as the Eid prayers, eclipse prayer (salat al-kusf),
prayer for rain (istisqa"), Tarawih prayers, funeral prayers (salat al-jana'iz), and others. It
also includes legislated charities (sadagat), legislated fasting (sawm), and pilgrimage
(Hajj) to the Sacred House. It includes belief (iman) in Alldh, His angels, His Books, His
Messengers, and the Last Day, and belief in divine decree (qadar), both its good and its
bad aspects. It includes Ihsan (spiritual excellence), which is to worship Allah as though
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you see Him, for if you do not see Him, He surely sees you. It includes all other inward
(batinah) and outward (zahirah) matters commanded by Alldh and His Messenger, such
as sincerity (ikhlas) in religion for Allah alone, trust (tawakkul) in Allah, loving Allh and
His Messenger more than anything else, hoping (raja") for Allah's mercy, fearing
(khashyah) His punishment, patience (sabr) with Alldh’s decree, and submission (taslim)
to Allah's command. It also includes truthfulness in speech (sidq al-hadith), fulfillment of
covenants (wafd' bil-'uhld), returning trusts (ada’ al-amanat) to their rightful owners,
kindness to parents (birr al-walidayn), maintaining ties of kinship (silat al-arham),
cooperating in righteousness and piety (ta'awun ‘alal-birri wat-taqwa), kindness (ihsan)
to neighbors, orphans, the needy, travelers, companions, spouses, and slaves, and justice
(‘adl) in speech and action. Furthermore, it includes encouraging noble character traits
(makarim al-akhlaq), such as maintaining ties with those who sever them from you,
giving to those who withhold from you, and forgiving those who wrong you. Allah
Almighty stated: {And the recompense for an evil is an evil like it, but whoever pardons
and makes reconciliation - his reward is [due] from Alldh. Indeed, He does not like
wrongdoers. And whoever avenges himself after having been wronged - those have not
upon them any cause [for blame]. The cause is only against the ones who wrong the
people and tyrannize upon the earth without right. Those will have a painful punishment.
And whoever is patient and forgives - indeed, that is of the matters [requiring]
determination.} [Ash-Shara: 40-43].

As for the munkar (wrongdoing) which Allah and His Messenger have forbidden, the
greatest of it is Shirk (associating partners) with Allah. This involves invoking another
deity (ilah) alongside Allsh—whether it be the sun, the moon, the stars, an angel, a
prophet, a righteous man, one of the jinn, idols (tamathil) representing these, their graves,
or anything else invoked besides Allsh Almighty, sought for help (yustaghathu bihi), or
prostrated to. All of this and similar acts constitute Shirk, which Allah has forbidden
through all His Messengers. Allah has also forbidden killing a soul unjustly and
consuming people’s wealth wrongfully—whether through usurpation (ghasb), riba
(usury/interest), maysir (gambling), or forbidden types of sales and transactions
prohibited by the Messenger of Allah (peace be upon him). Likewise forbidden are
severing ties of kinship (qatT'at ar-rahim), disobeying parents (‘uqtiq al-walidayn), giving
short measure or weight (tatfif al-mikyal wal-mizan), sin (ithm), and wrongful
transgression (baghy). Also among the things Allsh Almighty has forbidden is for a
person to speak about Allah without knowledge. Examples include narrating Hadiths
attributed to Allah and His Messenger while asserting their authenticity without knowing
it, or describing Allah with attributes for which no Book from Allah has been revealed nor
any trace of knowledge (atharah min ‘ilm) has come from the Messenger of Allah (peace
be upon him). This applies whether these are attributes of negation (nafy) and denial
(ta'til)—like the claims of the Jahmiyyah that He is not above the Throne nor above the
heavens, that He will not be seen in the Hereafter, that He does not speak or love, and
similar denials of Alldh and His Messenger—or attributes of affirmation involving
anthropomorphism (ithbat wa tamthil), such as claiming that He walks on the earth, sits
with creation, that they see Him with their physical eyes [in this world], that the heavens
contain or encompass Him, or that He permeates His creation, among other types of
fabrication (firyah) against Allah.

Likewise [forbidden are] innovated acts of worship (al-'ibadat al-mubtada'ah) which
Allah and His Messenger (peace be upon him) did not legislate, as Allah Almighty stated:
{Or have they partners [associated with Allsh] who have legislated for them from the
religion that which Allah has not permitted?} [Ash-Shara: 21]. Allah legislated acts of
worship for His believing servants, but Shaytan introduced acts of worship for them that
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mimic the originals. For example, Allah legislated the worship of Him alone, without
partner, so Shaytan legislated partners for them, which is the worship of other than Him
and associating partners with Him (al-ishrak bihi). Allah legislated the five daily prayers,
reciting the Qur'an within them, listening to it, and gathering to listen to the Qur'an
outside of prayer as well. The first Strah revealed to His Prophet (peace be upon him)
was {Read! In the Name of your Lord Who created} [Al-'Alaq: 1]. At its beginning, He
commanded reading, and at its end, He commanded prostration, stating: {..prostrate and
draw near [to Allah]} [Al-'Alaqg: 19]. This is why the greatest form of remembrance
(adhkar) within the prayer is the recitation of the Quran, and the greatest action is
prostration (sujud) to Allah alone, without partner. Allsh Almighty stated: {..and [also]
the Qur'an [recitation] of dawn. Indeed, the recitation of dawn is ever witnessed.} [Al-
Isra": 78]. And He stated: {So when the Qur'an is recited, then listen to it and pay attention
that you may receive mercy.} [Al-A'raf: 204].

When the Companions of the Messenger of Allsh (peace be upon him) gathered, they
would ask one among them to recite [the Qur'an] while the rest listened. ‘Umar ibn al-
Khattab (may Alldh be pleased with him) used to say to Abd Misa [al-Ash'ari] (may Alldh
be pleased with him): ‘Remind us of our Lord.’ So Abi Misa would recite while they
listened. {The Prophet (peace be upon him) passed by Abi Misa (may Allah be pleased
with him) while he was reciting and began to listen to his recitation. He later said: ‘O Abx
Ms3, | passed by you last night and started listening to your recitation.” Abl Musa
replied: ‘Had | known [you were listening], | would have beautified it (la-habbartuhu)
greatly for you.' The Prophet (peace be upon him) also said: ‘Allah listens more intently
(ashaddu udhunan, i.e, listens more attentively) to a man with a beautiful voice reciting
the Qur'an than the master of a songstress listens to his songstress.} [Narrated by Ibn
Majah]. This [listening to the Qur'an] is the sama’ (spiritual listening) of the believers, the
Salaf of the Ummah, and the major early Shaykhs like Ma'rGf al-Karkhi, Al-Fudayl ibn
‘lyad, Aba Sulayman ad-Darani, and their like. It is also the sama’ of the major later
Shaykhs like Shaykh ‘Abd al-Qadir [al-JilanT], Shaykh ‘Adi ibn Musafir, Shaykh Abu
Madyan, and other Shaykhs (may Allah have mercy on them). As for the polytheists, their
form of sama’ was as Allsh Almighty described it in His Book: {And their prayer at the
House [Ka'bah] was not except whistling (muka') and handclapping (tasdiyah).} [Al-
Anfal: 35]. The Salaf explained: Muka' is whistling, and tasdiyah is clapping the hands.
The polytheists used to gather in the Sacred Mosque, clapping and making noises,
considering that an act of worship and prayer. Allah condemned them for this and
deemed it among the falsehoods He forbade. Therefore, whoever adopts a similar form
of listening [whistling, clapping, etc.] as an act of worship and a means of drawing near
to Alldh has resembled these [polytheists] in some of their practices. Furthermore, this
[innovated sama'] was not practiced by the first three generations praised by the Prophet
(peace be upon him), nor by the major Shaykhs.

As for listening to singing (ghind’) merely as entertainment ('ald wajh al-la'ib), this is
specific to occasions of celebration (afrah) for women and children, as indicated by
various narrations (3thar). Indeed, the religion of Islam is accommodating (wasi'), with
no undue hardship (haraj) in it. However, the pillar (imad) of the religion, without which
it cannot stand, is the five prescribed daily prayers (as-Salawat al-Khams al-Maktabat).
The attention Muslims must give to them is greater than that required for any other act.
‘Umar ibn al-Khattab (may Allah be pleased with him) used to write to his governors:
‘Indeed, the most important of your affairs in my view is the prayer. Whoever safeguards
it and maintains it preserves his religion. And whoever neglects it will be even more
neglectful of his other deeds.’ Prayer was the first act of worship Allah obligated. Allah
Himself undertook the obligation of the five prayers by addressing His Messenger directly
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on the night of the Mi'r3j. It was the final counsel the Prophet (peace be upon him) gave
his Ummah as he was departing this world, repeatedly saying: {'The prayer, the prayer,
and [be mindful of] those whom your right hands possess!'} [Narrated by Ahmad, Ibn
Majah]. It is the first deed a servant will be held accountable for, and the last part of the
religion to be lost. When it is gone, the entire religion is gone. It is the pillar (‘amid) of
the religion; when it goes, the religion collapses. The Prophet (peace be upon him) said:
{'The head of the matter is Islam, its pillar is the prayer (saldh), and its highest peak
(dhirwatu sanamihi) is Jihad in the way of Allah.’} [Narrated by At-Tirmidhi].

All3h stated in His Book: {But there came after them successors who neglected prayer
(ada't as-salah) and pursued desires; so they are going to meet evil (ghayy).} [Maryam:
59]. ‘Abdullah ibn Mas'td (may Alldh be pleased with him) and others said: ‘Neglecting
it means delaying it beyond its proper time; for if they abandoned it entirely, they would
be disbelievers.” Allah Almighty stated: {Guard strictly the prayers, especially the middle
prayer (as-salat al-wusta)..} [Al-Baqarah: 238]. Guarding them means performing them
at their appointed times. He Almighty also stated: {So woe to those who pray [but] who
are heedless (sahan) of their prayer} [Al-M&'Gn: 4-5] - these are the ones who delay it
until its time expires. The Muslims have unanimously agreed (ittafaqa al-muslimin) that
it is impermissible to delay a daytime prayer until night, or a nighttime prayer until day,
neither for a traveler, nor a sick person, nor anyone else. However, it is permissible, in
cases of need, for a Muslim to combine (yajma’) the two daytime prayers—Dhuhr and
‘Asr—performing them together at the time of either one, and to combine the two
nighttime prayers—Maghrib and ‘Isha’—performing them together at the time of either
one. This concession applies to travelers, the sick, during rain, and similar valid excuses
(a'dhar).

Allah has obligated Muslims to pray according to their capacity (taqah), as Allsh Almighty
stated: {So fear Allah as much as you are able} [At-Taghabun: 16]. A person must pray
with complete purification (taharah), complete recitation (qgira'ah), and complete bowing
(rukd') and prostration (sujdd). If one lacks water, or would be harmed by using it due to
illness, cold, or other reasons, while in a state of minor ritual impurity (muhdith) or major
ritual impurity (junub), he performs tayammum with clean earth (as-sa'id at-tayyib),
which is dust/earth. He wipes his face and hands with it and then prays, without delaying
the prayer beyond its time, by scholarly consensus (ittifaq al-'ulama’). Likewise, if one is
imprisoned, bound, chronically ill (zamin), or otherwise restricted, he prays according to
his condition. If facing an enemy, he also performs the Prayer of Fear (Salat al-Khawf).
Allsh Almighty stated: {And when you travel throughout the land, there is no blame upon
you for shortening the prayer, [especially] if you fear that those who disbelieve may
disrupt [or attack] you. Indeed, the disbelievers are ever to you a clear enemy. And when
you [O Muhammad] are among them and lead them in prayer, let a group of them stand
[in prayer] with you..} until His statement {...and let them take their precautions and their
arms...} until His statement {..But when you are secure, establish prayer. Indeed, prayer
has been decreed upon the believers a decree of specified times (kitaban mawq(ita).}
[An-Nis3': 101-103].

It is obligatory upon capable Muslims (ahl al-qudrah) to command prayer to everyone—
men, women, and even children. The Prophet (peace be upon him) said: {Command
them [your children] to pray at the age of seven, discipline them for abandoning it at the
age of ten, and separate them in their beds."} [Narrated by Aba Dawid, sound]. If an adult
male refuses to perform even one of the five daily prayers or abandons some of its
agreed-upon obligatory components, he is called to repent (yustatab). If he repents, [he
is spared]; otherwise, he is executed (qutila). Among the scholars, some say he becomes
an apostate (murtadd), a disbeliever (kafir), upon whom the funeral prayer is not
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performed and who is not buried among the Muslims. Others say his ruling is like that of
a highway robber (qgati' at-tarig), a murderer, or a married adulterer (az-zani al-muhsan)
[i.e, subject to the death penalty as a major sinner, but not necessarily declared an
apostate].

The matter of prayer is too immense in status to be fully covered here, for it is the
foundation (qiwam) and pillar ('imad) of the religion. Allah Almighty's emphasis on it in
His Book surpasses that of all other acts of worship. He (Glorified is He) sometimes singles
it out for mention, sometimes pairs it with Zakah, sometimes with patience (sabr), and
sometimes with sacrifice (nusuk). Examples include His statement: {And establish prayer
and give Zakah} [Al-Bagarah: 43], His statement: {And seek help through patience and
prayer} [Al-Baqarah: 45], His statement: {So pray to your Lord and sacrifice [to Him
alone]} [Al-Kawthar: 2], and His statement: {Say, 'Indeed, my prayer, my rites of sacrifice
(nusuki), my living, and my dying are for Allah, Lord of the worlds. No partner has He.
And this | have been commanded, and | am the first [among you] of the Muslims.’} [Al-
An'am: 162-163]. At other times, He begins and ends the description of righteous deeds
with prayer, as mentioned in Strah Al-Ma'arij [70:22-35] and at the beginning of Surah
Al-Mu'minadn. Allah Almighty stated: {Certainly will the believers have succeeded: They
who are during their prayer humbly submissive (khashi'ln); And they who turn away
from ill speech (laghw); And they who are observant of Zakah; And they who guard their
private parts, Except from their wives or those their right hands possess, for indeed, they
are not to be blamed - But whoever seeks beyond that, then those are the transgressors;
And they who are to their trusts and their promises attentive; And they who carefully
maintain their prayers (salawatihim) - Those are the inheritors Who will inherit al-
Firdaws [the highest level of Paradise]. They will abide therein eternally.} [Al-Mu'minan:
1-11]. We ask Allah, the Magnificent, to make us and you among those {who will inherit
al-Firdaws. They will abide therein eternally.} Peace be upon you, and the mercy of Allah
and His blessings. All praise is due to Alldh alone. May Allsh bestow His prayers and
abundant peace upon Muhammad, his family, and his companions.’

' End of the book "Mujmal I'tigad as-Salaf" (A Summary of the Creed of the Predecessors). Following it is the book
"Mufassal al-I'tiqad" (The Detailed Creed).
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