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ABSTRACT OF THESIS

Al-Maturidiyya are those who followed the teachings
of Abu Mangur Muhammad b. Muhammad al-Maturidi who was in
his turn a follower of the Imam Abu Hanifa.

The school of al-Maturidi, along with that of al-
Ash‘ari, made a great impact on Islamic thought and
together they upheld and defended Sunnism from the 4/10
century onwards.

In the first part of this thesis, an endeavour will
be made to get to know this scholar and other topics to
be studied will include the period during which this
school emerged, the position of Samargand as the
headquarters of the Maturidites, the teachers of al-Maturidi
and the students who studied directly under him and their
contribution to Islamic thought.

The second part of the thesis will be devoted to an
introduction to al-Hakim as-Samarqgandi's work, As—Sawad
al-A‘zam.  Al-Hakim was the first student to study under
al-Maturidi and together they planted the first seeds
of this school.

In another section of this part a comparison between
the teacher al-Maturidi and the student al-Hakim will be
presented and this part will be ended by a translation of

As-Sawad al—A‘;am which embodies the early dogmatic thinking

of the Maturidite school.
The last part of the thesis is en appendix which deals
with a mas’ala ascribed to Abu-l-Layth as-Samarqgandi entitled:

Is Iman created or uncreated, Hal al-Iman Makhlug aw Ghayr

Makhlug?
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INTRODUCTTION

The school of al-Maturidi is one of the important
theological schools in Islamic History. Nonetheless, this
school was deprived of its status and was overshadowed by
the school of al-Ash‘ari. It has not been given the
attention which is due to it. This thesis, however, tries
to make up for that by laying more emphasis on the pioneers

of this school.

This work is divided into two parts:

I. The School of al-Maturidi. II. As Sawad al-A‘zam of

al-Hakim as-Samargandi. Finally, there is appended a

Mas’ala ascribed to Abu-l-Layth as-Samargandi.

I. The first part deals with the school of al-Maturidi,
Samargand, the headquarters of the Maturidites; al-Maturldi,
his teachers and his students; and this part will be
concluded with an attempt to show why al-Ash‘ari drew more
attention than al-Maturidi.

As for the works which are mainly consulted in this
part, they are the Hanafite and the non-Hanafite biographical
books, historical works and different works written by the

Maturidites themselves.

The non-Hanafite biographical books, such as Mizan al-

I‘tidal by Adh-Dhahabl; Tahdhib at-Tahdhib by al-‘Asqalani;

Shadhrat adh-Dhahab by Ibn al-‘Imad; etc., hardly yielded

any comprehensive idea about the Maturidites.  Sometimes

the teachers and the students of al-Maturidi are mentioned,



but not al-Maturidi himself.

As—Sam‘ani, the author of Kitab Al-Ansab, for example,

gives an account of the biography of al—ﬁakim as—Samargandi,
al-Pazdawi and ar-Rustufaghni, who are students of al-
Maturidi, but he does not mention the name of al-Maturidi
when he touched on Maturit, but only mentions him as the
grandfather of Imam Abu-l-Hasan al-Maturidi. So it is not
surprising that the transcriber of Al-Ansab writes on the
margin of p. 499, "He did not mention Abu Mangur al-Maturidi'.

Even the books of sects such as Al-Farg bayn al-Firag

by al-Baghdadi, and Al-Milal wa-n-Nihal by ash-Shahrastani,

for example, do not include the Maturidiyya as among the
sects they listed in their books, whereas al-Ash‘ari is
mentioned both in these two and in other works. Ibn Khaldun,

in his work Al-Mugaddima, made mention of al-Ash‘ari in the

chapter he devoted to Kalam, but there is no mention of
al-Maturidi, let alone his students.

So also, the Hanafite biographical books do not give
sufficient information about the Maturidiyya. Examples of

that are Al-Jawahir al-Mudi’a by Ibn AbI-1-Wafa’ al-Qurashi;

Al-Fawa’id al-Bahiyya by al-Laknawi; and Taj at-Tarajim by

Tbn Quilubugha. In Tabagat al-Fugaha’ of Tashkdprizdde

two teachers of al-Maturidi, al-Juzajani and al-‘Iyadi were
confused; the name of the former being given to the
biography of the latter and vice-versa, and al-Ash‘ari was
included among the Hanafites. To confirm some reports one
has to resort to non-Arabic works, such as Qandiyya ascribed

to Abu Hafg Najm ad-Din an-Nasafl, and Fadga’il Balkh by




‘Abd-Allah b. ‘Umar al-Balkhi, both of which are written
in Persian.
To know the historical background of Samargand, 1

consulted Tarikh at-Tabari and al-Kamil fi-t-Tarikh by Ibn

al-Athir; Tarikh Bukhara by an-Narshakhl; Samarkand by

Oumniakov and Aleskerov; Tarikh al-Ittihad as-Soviatl by

Yibivanov and Fidosov [Arabic Translation]; Turkestan down

to the Mongol Invasion by Barthold, etc.

Along with these works I consulted some works of the

Maturidites such as Kitab At-Tawhid and At-Ta’wilat by

al-Maturidi. Kitab At-Tawhid is edited by Fath Allah

Khuleif, but one would still find it difficult to know some
of the ideas presented in this edition, because the style
of al-Maturidi is complicated, and because Khuleif
depended on the only extant Manuscript in Cambridge, and
that prevented him from comparing it with other copies,
which could have been particularly helpful in smoothing its
complicated style and surmounting the other difficulties
which any editor would face in editing a manuscript.

I also made use of a very important manuscript in this

respect entitled Jumal Ugul ad-Din by Abu Salama al-Bukhari.

In addition to that many manuscripts ascribed to Abu-l-Layth

as-Samarqandi were studied.

II. The second part of the thesis consists of an introduction

to As-Sawad al-A‘zam of al-Hakim as-Samargandi, a comparison

between the ideas of al-Maturidi and those of al-Hakim as-

Samargandi, and finally a translation of As-Sawad al—A‘;am.
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Apart from the different translations of the Qur’an,

such as the Meaning of the Glorious Qur’an by M. Pickthall,

and The Koran by N. Dawood, and apart from the books of

Tradition such as Kanz al-‘Ummal by al-Muttaql al-Hindi

Sahih Muslim, and Al-Musnad of Ahmad b. Hanbal, I consulted

some books which I used in the first part.
But the main work I relied upon in this part was

As-Sawad al-A‘zam of al-Hakim as-Samargandi.

In the translation of this work I relied mainly upon
the British Museum MS. No. Or 12781; but I compared it
with the Bibliotheque National MS. No. 824-1, and with
another copy of this work printed in Cairo 1253/1837, and
with another copy written in Persian and edited by ‘Abd-al-
Hayy Habibl in Iran.

A full description of the British Museum manuscript
will be given later, but first the other copies are to be
discussed.

The Biblioth%que National manuscript is not ascribed
to al-Hakim as-Samargandi, but we read on the cover of this
work; "Hadha Kitab as-Sawad al-A‘zam 1i AbI Hafs al-Kabir
‘ala Madhhab al-Imam AbI Hanifa".

This ascription is not sound because no one has
attributed this work to other than al-Hakim as-Samargandi.
But this ascription may be due to the fact that another
work entitled Ar-Radd ‘ala Ahl al-Ahwa’ is ascribed by

Kashf ag—gunﬁn and others to Abu Hafs al-Bukhari. It is

needless to point out the similarity between the titles of
the two works of al-Hakim and of al-Bukhari. So it is not

surprising that anyone should mix up the two works with one



another.

The printed Arabic text was printed in the last century,
and it is noticeable that it dispensed with the many names
mentioned in the two manuscripts, probably because a lot
of them are unknown or simply misquoted, which makes it
tremendously difficult to identify them.

As for the Persian text, it is not confined to As-Sawad
al-A‘zam but also brings up some stories (Hikayat) about some
ascetics. This work ends with a survey of the different
sects in Islam.

As regards the main manuscript I depended on, it is

Kitab Ar-Radd ‘ala As’hab al-Ahwa’ al-Musamma bi —s-Sawad

al-A‘zam ‘ala Madhhab al-Imam al-A‘zam ‘AbI Hanifa. It is

extant in the British Museum, MS. No. OR 12781. This work
seems to be a stereotype Hanafite piece of work, upholding
the school of Abu Hanifa against other doctrines.

It is dated as Saturday - Muharram 1132/1719. It
consists of eighty-two folios; every folio contains
thirteen lines with clear handwriting, although some words
are not clear, and some ideas are ambiguous, and there are
a lot of grammatical mistakes.

The transcriber often begins his work by the pronoun
"he", and it is not known who this person is. Many names
cannetbe identified because all copies differ from one
another in presenting them; for instance, in B.M. f.26b
a person is mentioned as merely al-Hasan in Qég, p. 19 as
al-Hasan b. ‘A1T and in B.N. f. 16° as al-Hasan al-Basri.

The only name which should have been there, but is not



mentioned, is al-Maturidi, whose name has never been
mentioned in the work.

Another difficulty is that some Traditions are not
mentioned in their ordinary formula, which exists in the
books of Traditions, and some verses of the Qur’an are

not accurately quoted.

The appendix is about a Mas’ala ascribed to Abu-1-

Layth as-Samargandi, which is entitled Hal al-Iman Makhlug

aw Ghayr Makhlug, MS. No. Add. 9509 in the British Museum;

and this work is compared with another work by al-Qaramani,

entitled At-Tawdih.




PART I

THE SCHOOL OF AL-MATURIDI

The school of al-Maturidi, although overshadowed
by that of al-Ash‘ari, was one of the important
theological schools in Islamic history.

In the first part of this thesis, we will discuss
the 1life and works of the teachers and the students of
al-Maturidi as well as his own life and works.

We will then discuss the argument concerning the
predominance of the school of al-Ash‘ari over that of

al-Maturidi.



1. Al-Maturidi, his Teachers and Students

The Maturidites tried to play a middle role so as to
secure Islamic unity.

The distinctive feature of the school of al-Maturidi
is the use of rational methods to defend a central Sunnite
position.

This school was one of the conciliatory schools which
took the responsibility for fulfilling the task of
defending the doctrines of Ahl as-Sunna wa-l-Jama  a.

Giving reason for writing his work As-Sawad al-A‘zam,

al-Hakim as-Samargandi a distinguished student of al-Maturidi,
said:
"The Messenger of God said: The children of Israel
split into seventy-one sects, seventy of which have
perished and one has been saved; my Community will
split into seventy-three sects. A1l of them will
be summoners to error and heads of dissension, each
one of them say 'I am right!, erring and guiding to

Hell except the Greater Company (as-Sawad al-A‘zam);

so adhere to them..."
Then as-Samargandil started to qualify the Greater Company
by saying:

"No one can be included in this Greater Company until

he professes these sixty-two articles of belief..."
Then he gave a list of these sixty-two articles of belief.l

By using reason to defend the Islamic doctrines,

al-Maturidiyya were using a method not unfamiliar to the

1. B.M. ff. 2b—3b; Ira. pp. 17-19; Qand. pp. 3, 5, 20;
Turk. p. 267.



Hanafites for they used reason in tackling some legal
problems and thus were known as Ag’hab ar-Ra’y i.e. those
who resort to reason in law as against As’hab al-Hadith
who referred to the authority of the Prophet's Traditions
in solving those problems.l

Al-Maturidi, some of his teachers and some of his
students, lived in Samarqand, one of the ancient cities in

Central Asia.2 There is no full agreement as to.the meaning

1. Goldziher, I. Muslim Studies, London, 1971, 2/78-83.

2. Today Samargand is the administrative centre of the
region of the same name, and after Tashkand the second
of the towns of Uzbekistan by dint of its popylation,
the extent of its territory and its industrial and
cultural importance. In 1970 the number of its inhabitants
exceeded 270,000 people.
Samargand occupies a territory of 40 square kilometers which
stretches along the left bank of Zeravchan, between the
great irrigation canals of Dargom and Snab. Samargand is
situated at an altitude of 720 metres above sea-level.
To the North the valley of Zeravchan is bordered by the
mountain range of Nouratiniski and to the South by the

foot-hills of the Zeravchan chain which slopes down
gradually to the steppes.

The climate is typically continental - a torrid summer, a
rather cold winter, and very weak precipitation. The
average annual temperature is 13-14 degrees Centigrade,
but in winter - in January especially -~ the thermometre
sometimes falls to -25 degrees, while in July (the hottest
month of the central Asiatice summer) the temperature can
climb to 41 degrees centigrade.

The town is situated in an ocasis and is very densely
populated. It constitutes, as it were, the geometrical
centre of Central Asia. The railways, roads and air-
lines which cross each other there link it with all the
corners of the U.S.S.R. See Samar Kand. pp. 5-63.

(Contd.
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of Samargand. Some scholars hold that the word Samargand
consists of two parts, "Samar" and "Qand". In the Eastern
Iranian language "Qand" means town, but "Samar" has not yet
been satisfactorily explained.l Others said that this
word originated from the founder of the city, or its
conqueror, Shamar Abu Karb, a King who attacked it, and
that then this name was Arabicised into "Samar".2 Some
European scholars were inclined to hold the opinion that
Samargand came from a Sanskrit word "Samarya", which means
assembly. Al-Biruni and al-Kashgarl maintained that this
word had a Turkish origin, namely "Semiskent", meaning the

3

rich city. An-Nahi says that "Samar" means in Turkish

"What is put on the back of the animal", and because

Samargand was situated on a high place it was called thus,

4

meaning the high town. The Russian writers think that the

Contd.)

For more information about the historical development of
Samargend see Muhammad Amin al-Khaniji: Mu‘jam al- ‘Umran
fi-1-Mustadrak ‘Ala Mu‘jam al-Buldan 1/236 (Cairo, 1907);
Elizabeth Bacon: ‘Soviet Policy in Turkestan: Middle East
Journal 1/386-400 (1947); Geoffrey Wheeler: ‘Soviet
Central Asia, Muslim World 56/239-243 (1966).

Schaeder, H.H. Samarkand. E.I. 4/129.

. Samarkand, p. 13.

. Samarkand, p. 13.
. Khiz. p. 10.

~w e
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origin of this name is "Marganda'". That is the old
name for it, and they think it is a Hellenistic trans-
cription of the Sogdian name of the town Smarkance.1

The meaning of this word is not our deep concern in
this thesis as much as the town itself and the period in
which the school of al-Maturidi appeared on the scene.

The historians and geographers praise Samargand's
soils and climate, and although it had suffered many
attacks by different nations, it remained a centre of
civilisation. In the period in which the school of al-
Maturidi appeared, Samargand was famous for its paper, and
silk, and it was the best centre for the trade in slaves
who were brought from Bulgaria.2 Recent excavations which
have been carried out by the Russians showed some pottery
which had been made at that period.3

At that period Samargand was ruled by the Samanids, a
dynasty which respected knowledge and encouraged scholars.i‘L
They had good relations with the ‘Abbasid caliph in Baghdad,
and their region was relatively quiet, so that there was

opportunity for civilisation to flourish and for scholars

1. Yabifanov and Fidosov. Tarikh al-Ittihad as-Suviati
(Arabic translation from Russian) by Kh. ad-Damin and
N. ?awil, pp. 20, 82, 121, 124, 279. Moscow, n.d.;
Samarkand pp. 13-16.

2. Turk p. 236. Mez. p. 268. .

3. G. Fehervari.(Art and Archiﬁgpﬁgre; The Cambridge
History of Islam, 2/712 (Cambridge 1970).

L. Turk p. 232.
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to engage in their work. Although Nicholson1 takes it for
granted that they were Shi‘ites, most of the scholars tend
to hold the opinion that they were Sunnites. 1In fact, it
was one of them, Isma ‘Il b. Ahmad as-Samani (d. 261/875),
who asked al-Hakim as-Samarqandi, a student of al-Maturidi,

to write his work As-Sawad al-A‘zam in defence of Ahl as-

Sunna. Nicholson was probably led to this opinion because
one of the Samanids, Nasr b. Ahmad b. Isma ‘Il b. Ahmad as-
Samani (d. 301/914) was influenced by the Shi‘ites. This
led however to dissatisfaction on the part of the people,
and his son, Nuh b. Nagr, interfered and quietened things
down.2
In their time Arabic, as well as Persian, was the
language of science and scholarly work.3 Among those

scholars were the teachers of al-Maturidi, the subject of

our next paragraph.

a) The Teachers of al-Maturidl

1. Muhammad b. Mugatil ar-Razi

Muhammad b. Mugatil ar-Razi, the Qadi of ar-Ray, was
born on a date unknown, and he died in 248/862. He
received his education from Muhammad b. al-Hasan ash-

Shaybani (d. 189/804) and Abu Muti‘ al-Balkhi (d. 199/814)

1. R.A. Nicholson: A Literary History of the Arabs, p. 271,
2nd ed. Cambridge 1969.

2. Richard N. Frye:(The Samanids: A Little Known Dynasty)—
Muslim World 34/40-45 (1944); Turk. pp. 242, 244,

3. Khiz. p. 50.
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and Muhammad b. AbI Hanifa (d. 188/803). This would mean
that he was born before 178/794, if we assume that he had
attended his teachers' circle when he was twelve years old.1
Nothing is known about his work except that he was one
of al-Maturidi's teachers. His opinions were quoted by Abu

-l-Layth as-Samargandi in his book An-Nawazil.? In ar-

Razl's opinion, if a Muslim says to one of the People of the
Book (dhimmi), "Adopt Islam", and the latter says, "I do",
this must be regarded as accepting Islam on the part of the
dhimmi.>

When touching on the problem of kKhalg-al-Qur’an, al-

Pazdawl says that al-Ma’mun gave up the doctrine of the
created Qur’an towards the end of his life because of a
discussion that took place between Muhammad b. Mugatil ar-
Razi and Bishr-al-Marisi (d. 218/833). Ar-Razl outstripped
al-Marisi who was in favour of the doctrine of khalg-al-
Qur’an. Then al-Ma’mun had him crucified, and the people
regarded that gesture as a withdrawal from his previous

4

attitude. A similar story is related by Abu-l-Layth

1. Jar. 2/134; Fawd p. 201; Tahdh. 9/469-470; Mizan 4/47;
Tabt. p. 40; Isharat, p.23.

2. Kh. 2/1981.

. Jar. 2/134.

4. Usul p.54. This story seems to be impossible, since
al-Ma’mun was still enforcing the Mihna at the time of
his death.

W
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as-Samargandi and other writers, but he did not say that
ar-Razi was the person who discussed this problem with al-
MarisI, but ‘Abd-al-‘AzIz b. Yahya al-Kitani.l

It seems that not all scholars regarded ar-Razl as a
person upon whom they could rely.  Adh-Dhahabl said: "He

was talked about, but was not abandoned" (tukullima fihi

walam yutrak), i.e. He was accused of untrustworthiness,
2

but his Hadiths were accepted by some scholars.

According to Ibn Hajar, it seems that al-Bukhari, the
famous narrator of Hadith, went much further than that, for
he said one day: "We were informed by Muhammad b. Mugatil"

.., then he was interrupted by a question, "Was it ar-

Razi?".  Al-Bukhari replied: "It would be more pleasant
for me to fall from the sky than to transmit a ﬂadith from
Muhammad b. Mugatil ar-Razin.>

If this story is authentic, it still does not
necessarily mean that ar-Razi was not trustworthy, but it
is more likely that al-Bukhari regarded him as such be-

cause of his own strictness in accepting I.{ad'i'ths.4

2. Nusayr b. Yahya al-Balkhi

Sometimes he is called "Nagr" instead of Nugayr. He

1. Abu-l-Layth as-Samargandi, Tuhfat al-Anam. Chester
Beatty, MS. No. 3936 f. 82; Din. p. 309.

2. Mizan 4/47.

Tahdh. 9/469-470.

4. Cf. E&E. 110-119.

W
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died in 268/883%. He received his education from Abu

Sulayman al-Juzajani and Abu Mutl‘ al-Balkhi (d.199/814).
Nothing is known about his own works, even if he has

any. Abu-l-Layth as-Samargandi mentioned him in his work

An—Nawézil.1 It is known from some sources that he met

Ahmad b. Hanbal and had some discussions with him about

the latter's favouring Malik b. Anas above Abu ﬂanIfa.Z

3. Ahmad b. Is’haqg al-Juzajani Abu Bakr, known as Ibn Subayh.

He received his education from Abu Sulayman al-
Juzajani. The school of Samargand in its early days bore
his name and that of his family - al—JuzajEniyya.3 Some of
his works were mentioned by some sources, but none of them
have so far been presented or discovered. They are as
follows: -

a. Al-Farqg wa—t—Tamyiz.LlL

b. At-Tawba.
It is reported that he had written other works, but

they are not named.

4. Abu Nagr-al-‘Iyadi Ahmad b. ‘Abbas b. Husayn b. Jabala

b. Ghalib b. Jabir b. Nawfal b. ‘Iyad b. Qays b. Sa‘d b.

‘Ubada al-Ansari al-Khazraji al-Fagih as-Samargandi.

1. Kh. 1/1981.

2. Fawd. p. 221; Jar. 2/200.

3. Juml. f. 121; Tabt. p. 47; Jar. 1/60; Fawd. p. 1li.
4. Jar. 1/60; Fawd. p. 1lk.

5. Jar. 1/60; Fawd. p. 1l4.
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Neither the year of his birth nor that of his death
is known, but he must have died during the reign of Nasr
b. Ahmad b. Saman al-Kabir (d. 261/875).

He received his education from Abu Sulayman al-Juzajani,
so he must have been born before 200/815. In spite of his
being aged, and a teacher of al-Maturidi, he used to sit
with him in the circle of Abu Bakr al-Juzajani. Unfortun-
ately, nothing is known about his works, or whether he had
even written any.  Apart from al-Maturidi, he taught his
‘two sons Abu Ahmad and Abu Bakr, as well as forty men of
the same age as al-Maturidi.

As for his life, it is obvious that he is from al-
Angsar, and some scholars made a connection between this
fact and al-Maturidi's being Angari.l Al-‘Tyadi was not
only a scholar but also a good archer and a brave man: it
is said that he could shoot 1,000 arrows at the same spot.2
In the reign of Nagr b. Ahmad b. Saman al-Kabir a war
broke out between the Muslims and some of the Turks who
had not yet adopted Islam, and who were living in Isbijab,
one of the borders of the Islamic territories. Accompanied
by his eldest son, Abu Ahmad, who was a young boy at that
time, Abu Nagr Jjoined the army. The battle was not in
their favour, and Abu Nasr and his son were taken prisoners
along with the rest of the defeated army. All were taken

to Bagho the King of their enemy. The king was holding a

1. H.M.P. 1/259; Must. f.47.



17

stiff bow in his hands.l He asked if anyone could handle
this bow.  Abu Nasr said: "I can, but only if I am given
an arrow with it." Then he turned to his son and whispered
to him in Arabic: "I never missed a target in my life". He
said: "I have no excuse for not killing this unbeliever.

I will kill him and when I have done so do not say that

you are my son, lest they kill you with me, but claim that
you are my servant and go to Samargand where you can find
some reliable friends such as Abu Zakariyya Yahya b. Ishaq."
He prayed for his two sons, and pointed the arrow at the
chest of the King, and gave him a lethal shot. The story
goes that he was immediately captured and put in a cauldron
full of boiling oil. The last words he said were:

"Fear nothing, my boy, there is no harm for him who dies

as a happy martyr".2

Those are the teachers of al-Maturidi, who influenced
him and discussed with him the different issues concerning
Islam. Although we have not so far examined any of their
works, some of their scattered teachings are being dealt
with by certain authors and biographers. Having learnt
something about the lives of the teachers of al-Maturidi,

we will now turn to the man himself.

1. This area was famous for its bows which only the
strongest could bend - Turk. p. 235.

2. Ta’wilat. Introd. p. 13; Jar. 1/70; Kaf. £.109; Juml.
f. 161; Must. f£.47; Fawd. p. 23. Tabt. p. 55.
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b) Al-Maturidi

i. His Life

His full name is Muhammad b. Muhammad b. Mahmﬁd al-
Maturidi as-Samarqandi. Some biographers add al-Ansari
to his Nisba, relating him to Abu Ayyub Khalid b. Zayd b.
Kulayb al-Angﬁri, at whose house the Prophet was a guest
on his emigration to al-Madina.t Nothing is known about
his parents or family, but he was born in Maturid, or
Maturit, a region in Samargand and known to be an area
where many wealthy people resided.2

Al-Maturidi was venerated and highly esteemed by his
fellow~citizens and his students, as well as by the people
of Transoxiana as a whole. This is shown by the many
important titles given to him by his followers. He was
called "Imam al-Huda" (The Imam of Guidance), "Imam al-
Mutakallimin" (The Imam of the Theologians), "Musahhih
‘Aga’id al-Muslimin" (The Verifier of the Muslimd beliefs),
"Ra’Is Ahl as-Sunna" (Chief of the People of the Sunna);
and some people even went as far as calling him "al-Mahdi".

These titles reflect his importance in the eyes of his
followers and of historians.

Al-Maturidi's year of birth is not known,3 but we can

assume that he was born about 238/852, taking into account

1. H.M.P. 1/259; Must. f. 41.

2. Turk. p. 90; I visited Maturid in the winter of 1974.
It still bears the same name, and it is on the outskirts
of Samargand.

3. Prof. W.M. Watt suggests that he might have been born in
257/870.  Cf. Watt, p. 312.
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that his senior teacher, Muhammad b. Mugatil ar-Razi,
died in 248/862, and allowing for the fact that it is a
remote possibility that al-Maturidi should have started
to receive his education before the age of ten, which
would mean that he was born in the reign of the ‘Abbasid
caliph, al-Mutawakkil (232/846 - 247/861), and prior to
the birth of Abu-l-Hasan al-Ash‘ari (260/873 - 324/935),
his counterpart in the defence of the doctrine of Ahl as-
Sunna wa-l-Jama ‘a.

As for the year of his death, most of the sources
agree that he died in 333/944, the exception being
Tashkopruzade, who states that he died either in 333/944
or 336/947,l which would coincide with the reign of the
‘Abbasid caliph al-Muttagl (329/940 - 333/944), and the
Samanid prince Nuh b. Nasr as-Samani (331/942 - 343/954).
Al-Maturidi was buried in Jakardiza, a cemetery in

2

Samarqgand where scholars used to be buried. This cemetery

1. Cf. Tawhid Introd. pp. 2-3.

2. When I went to Samargand in the winter of 1974, I asked
some local people about the location of his grave, and
some of them said that it is still there, along with his

mosque in his garden in Maturid. This opinion is supported

by Mufti piyé’ ad-Din Babakhanove, who said that he had
visited his grave several times. The second opinion,
which is more likely, and supported by historical sources,
says that al-Maturidi's grave is in the cemetery of
Jakardiza, but an earthquake hit Samargand and destroyed
some features of that cemetery including the grave of al-
Maturidi. Some people, unknowingly, came later on and
built some buildings over these graves, and the grave of
al-Maturidi was one of those erased. This idea is sup-
ported by Shaykh Ali Khan, 88 years old, of Tashkend, who
said to me: "I visited the grave of al-Maturidi three
(Contd.
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was owned by Abu-l-Layth as-Samarqgandi, one of his

followers.l
Al-Maturidi influenced many of his own and other

2 Many scholars quoted him when dis-—

scholars! students.
cussing theological matters, and up till modern times there
are some scholars who cite his ideas and adopt his opinions,
for example, Muhammad ‘Abdu, the famous Egyptian scholar,
used to take al-Maturidi's ideas when touching on the

3

doctrine of goodness and badness of actions. There are two
schools in Central Asia. One is in Bukhara and the other

is in Tashkend. Both of these schools are still carrying

on al-Maturidi's teachings. This distinction which was
bestowed on al-Maturidi was due to the impact he made on

Islamic culture. One can see new ways of thinking in his

writings.

Contd.) times in my life. The first was in 1914 and I
saw the name of al-Maturidi engraved on the gravestone.
I visited his grave in 1921, and his name was still en-
graved on the gravestone; but when I visited it in 1960,
I did not see his grave and the whole area was recon-
structed, and new buildings were there instead.

1. Jar. 2/130; Fawd. 195; Tabt. 56; Tawhid Introd. p. 3;
Ta’wilat. Introd. p.l4; Ayyub. ff. 250-258; Must .
ff. 40-43; Qand. p.5; Turk. p. 89; E.I. p. 3/414-415.

2. Tawhid Introd. p. 25.

3. Muhammad ‘Abdu: Risalat at-Tawhid, 4th Ed, Cairo, 1971,

edited by Mahmud Abu Raiya, pp. 75-86; Malcolm Kerr:

Islamic Reform, Cambridge 1966, p. 127.
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He was the first to take the existence of evil as a
new proof in favour of God's existence and against the self-
creation of the world. The hypothesis is that: If this
world was created by itself it would not have allowed evil
to exist in its creation, because whatever is created by
itself would not allow in itself anything but the best;
and since one can observe evil in the world, the world must
therefore have been created.l

In his book At—Tawhid, although it was not meant to
be a book of sects, al-Maturidi introduces the ideas of
many sects and doctrines, such as the Mu‘tazilites, the
Zoroastrians, the Manichees, the Qarémi?a, the Dahriyya,

2 In

the Qadariyya, etc. and he discusses them at length.
doing so, al-Maturidi preceded al-Baghdadi (d. 429/1037),

the author of Kitab al-Farg bayn al-Firaq,Ash-Shahrastani

(d. 548/1153), the author of Kitab Al-Milal wa-n-Nihal,

and Ibn an-Nadim (d. 279/1978), the author of Al-Fihrist.

These are only a few aspects of al-Maturidi's life
which have made him one of the most important figures in
Islamic theology. Some of his ideas will be dealt with

later on.

ii. His Works

sawﬁ@vp(%
Al-Maturidi seems=be—be a very productive author.

Different sources number his books at about twenty-four.

Some of these books are voluminous, and yet others are only

1. Tawhid Introd. p. 34.
2. Tawhid pp. 49, 60, 86, 137, 141, and many other places.
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a few pages. Nevertheless it is clear from the examination
of the available books ascribed to him that this allegation
is not entirely sound. Only a few of his books have been
found, and the rest are still missing.
Al-Maturidi wrote his works on different subjects:-

1.Tafsir and the science of the Qur’an

2.Kalam

3.Usul

4.Miscellaneous Subjects

1. Tafsir and the Science of the Qur’an

(a) Ta’wilat Ahl as-Sunna, or Ta’wilat al-Qur’an

This book is one of his best works. It can be found
in several libraries.1 A part of this work was edited by
Ibrahim ‘Awadayn and as-Sayyid ‘Awadayn in Cairo in 1971.
This edition of the work begins with a discussion of its
authenticity and the ascription of its authorship to al-
Maturidi, and then follows Surat al-Fatiha and Surat al-
Bagara up to Aya 141.

A Ph.D. Thesis was presented to the University of London
by Muhammad MustafiIz-ur-Rahman. The thesis deals with the
first two Suras of the Qur’an, al-Fatiha and al-Bagara.

Ta’wilat al-Qur’an has been praised by various

biographers as one of the best commentaries on the Qur’an.

1. Must. f. 99.
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(b) Risala fima 1a yajuz al-Wagf ‘alayh fI-1-Qur’an

This is a work of four pages in which al-Maturidi lays
down rules for reciting the Qur’an. This work is to be

found in Istanbul Hajji Mahmud MS No. 892/2, and in other

places.l

2. Usul

(a) Ma’Bkhidh ash-Shard’i‘ fI Usil ad-Din®

(b) Kit8b Ma’3khidh ash-Shara’i‘ fI Usil al-Figh®
L

(c) Kitab al-Jadal fI Usul al-Figh

(d) Kitab al-Ugll or Ugll al-Figh

This book, Al-Ugll is said to be extant in Berlin.-

5. Kalim

In his works in this realm al-Maturidi aimed at
accomplishing a dual task, (a) to refute the anti-Sunnite
doctrines, and (b) to expound the tenets of Ahl as-Sunna
wa-l-Jama ‘a.  Al-MaturIdi wrote the following works in this

field:

1. Cf. Must. ff. 62-63; Sez. 1/606.

2. Kh. 1/288.

3. Fawd. 195; Mift. 1/431.

4. Brok. 1/209.

5. Brok. 1/209; Must. ff. 63-64. It is mentioned in the
Berlin Catalogue that this work exists there under
No. 1921, but when I asked them for a copy they replied
that although this work is mentioned in the Catalogue, it
is missing. Cf. Ahlwardt W. Die Handschriften-Verzeichnisse
Der-Koniglichen Bibliothek. Arabischen. Berlin. 1889.
2/391.
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(a) Kitab at-Tawhid

This book is one of the most important works written
by al-Maturidi: it is a theological work in which he set
out his own ideas concerning Kalam and theological issues.
In this work, al-Maturidi expounded the beliefs of Ahl as-
Sunna wa-l-Jama ‘a, and refuted those of the other sects
which were in conflict with Sunnism. He took a middle
course, in dealing with the theological problems, by not
allying himself either with the Mu‘tazilites or with the
Traditionalists. This work has recently been edited by
Fath~Allah Khuleif.

(b) Al-Magalat'

There are some sources which affirm that this work is
extant in some libraries2 but even if it is so, it has not
been studied.

(c) Kitab Bayan Wahm al-Mu‘tazila>

(d) Kitab Radd Awa’il al-Adilla 111-Ka‘bi4

(e) Kit3b Tahdhib al-Jadal 1il—Ka ‘bI’

(f) Kitab Radd Kitab Wa‘iId al-Fussaqi lil-KéBI6

(g) Kitab Radd Wa‘Id al-Fussaq’

(h) Kitab Radd al-Ugul al-Khamsa 1i AbI Muhammad

al-BahilI®

1. Fawd. p. 195; Jar. 2/130; Tabt. p. 56.

2. Must. f. 68; H.M.P. see Ayyub ‘AlI, Maturidism 1/259-274;
According to Ta’wilat this manuscript exists in Istanbul,
Kurlu MS. No. 856, cf. Ta’wilat, p.l4, Ayyub f. 476.
Fawd. p. 195; Jar. 2/130; Tabt. 56; Mift. 1/431.

Fawd, 195; Jar. 2/130; Tabt. p. 56; Mift. 1/431.

Jar. 2/130; Mift. 1/431.

Mift. 1/431.

cf. Must. f. 76.

Fawd. p. 195; Mift. 1/431.

3
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(i) Kit3b Ar-Radd ‘Al3 al-Qaramita’

(3) Kitab Ar-Radd ‘ald Usul al-Qaramita®

(k) Kitab Ar-Radd ‘Ald Furd‘ al-Qaramita’

a ita ~Imama 1i ba‘d ar-Rawafi
(1) Radd Kitab Al-I 1i ba‘d Rawaf d4

4, Miscellaneous Subjects

Apart from the works we have already mentioned, the
biographical dictionaries mention that al-Maturidi had
written some other works, but the titles of these are not
mentioned. Some sources ascribe to al-Maturidi other works.
The following are often ascribed to him, although this is
sometimes questionable:

5

(a) Wasiyya wa-Munajat, a work written in Persian.

(b) Al-‘Agida6

Most biographical sources are doubtful if a work of
this name was written by al-Maturidi but several manuscripts
with this title exist in several libraries (see Sez. 1/605)

A brief inspection shows that some of these are
completely different works; a closer examination will be
required to decide whether any is by al-Maturidl himself.

A further problem is raised by Taj ad-Din ‘Abd-al-

Fawd. p. 195; Mift. 1/431.

cf. Must. f. 65.

. Mift. 1/431.

. Fawd. p. 195; Mift. 1/43L.

. Cf. Must. f. 71; Sez. 1/606.

. Kh. 2/1157; Brok. 1/209; Sez. 1/605; Must. f. 72;
Watt. 312.

oUW
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Wahhab b. Tagiy ad-Din as-Subki who wrote a commentary on

‘Agidat AbI Mansur entitled As-Sayf al-Mashhur. In his

work Tabagat ash-Shafi‘iyya as-Subki mentions the name of

Abu Mansur al-Baghdadl and Abu Mangur al-Maturidi; but when
mentioning al-Baghdadi he often says al-Ustadh Abu Mansur,
and when mentioning Abu Mansur al-Maturidi he often says

al-Maturidi. Referring to his work, Sharh ‘Agidat al-

Usul, he says: "In our book, a commentary on the creed of

al-Ustadh Abu Mangur" (fI kitabina fI sharh ‘aqidat al-

Ustadh AbiI Mangur). The argument now is which Ustadh Abu

Mangur he meant. Was it Abu Mansur al-Baghdadi to whom he
usually refers as al-Ustadh Abu Mangur, or Abu Mangur al-
Maturidi to whom he usually refers as al-Maturidi? Could
it be that as-Subki meant Abu Mangur al-Baghdadi and not al-
Maturidi, but people thought he meant al-Maturidi when they
only say Abu Mangur. But, first, as-Subki was an
Ash‘arite, and it is more likely that he supported an
Ash‘arite such as al-Baghdadi; and, second, some points

in al-‘Agida are not consistent with al-Maturidi's views.T
Nevertheless, one should not jump to conclusions by
ascribing this work to al-Baghdadl, especially as as-Subkl
did not mention al-‘Agida as one of those books he
attributes to al-Baghdadi; but this work must be compared
with al-Baghdadi's ideas, and only after that can one give
some suggestions.2

(¢) Risala fi-t-Tawhid’

1. Cf. Must. f.72.
2. Cf. Subk. 2/264-265 and 3/239.
3. Must. f.73.
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(d) Sharh al-Figh al-Akbar.

This book was printed in Hydarabad in 1948, and the
authorship of it is ascribed to al-Maturidi but in some
MSS this attribution is lacking, and some authors ascribe
the work to Abu-l-Layth as-Samargandi, a follower of al-
Maturidi. This assumption might be strengthened by the
fact that the name of Abu-l-Layth is often quoted in this
work (see page 14) and that the Ash‘arites who were hardly
known in the days of al-Maturidi in that region, are
mentioned in this work. So there is a strong probability
that Abu-l-Layth was capable of knowing some of their
ideas when he appeared later on.

Furthermore, some sources indicate that there are other
manuscripts of the same title attributed to Abu-l-Layth as-
Samarqandi.l

(e) Sharh al-Ibana ‘an Ugul ad-Diyana

Kitab al-Ibana was written by the famous scholar al-
Ash‘ari. Without giving any reference, Mustafa ‘Abd-ar-
Raziq ascribed this work to al-Maturidi; but one would
question this, since al-Maturidi and al-Ash‘ari did not
agree on all issues, and it is thus less likely that al-
Maturidi should adopt or explain the ideas of al—Ash‘ar'i',2
especially as in the beginning the Ash‘arites and the
Maturidites had a bitter feeling against each other, and
only at a later period did they begin to have regard for one
3

another's opinions.

1. Sez. 1/450; M.C. 122, 123; Must. f. 74.
2. Must, ff. 75-76; Ayyub, f. 262.
3. AyyEb, f. 249.
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These are the works which are ascribed to al-Maturidi,
and while it is clear that some of his works are being
published, others are said to be still only in manuscript.
Further, some of them are wrongly attributed to him. One
notices the similarity between the titles of some works of
al-Maturidi, which might suggest that some sources gave
different titles to one work. This, however, cannot be
confirmed until his works are found and compared with one

another.

c) The Students of al-Maturidi

Al-Maturidi had many students and followers who took
care of his works and studied them. The following section
is devoted to the students of al-Maturidl who studied under
him and discussed things with him directly. One notices
that the students of al-Maturidi have been neglected by
academic researchers. This neglect can easily be under-
stood in view of the lack of information about them and
their works. I will endeavour to write about these
students here with the introduction of a new student, whom
I have never seen mentioned as a student of al-Maturidi
in any of the biographical books. He is Abu Ahmad al-
‘Iyadi.

It is also worth noting that al-Maturidi's students

did not always agree with him in everything.®

1. Jar. 1/362.
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1. Abu-1-Qasim Ishaq b. Muhammad b. Isma ‘Il b. Ibrahim

b. Zayd al-Hakim as—SmmarqandIl

i, Hig Life

He was called al-Hakim (the Sage) because of his wisdom
Tritton suggests that al-Hakim as-Samargandl might be the

brother of al-Méturidi,Z

but it is apparent from the
genealogy that this suggestion is not Justified. Although
al-Hakim was a student of al-Maturidi, he seems to have
been of the same age as his teacher. They were the best
of friends, and both received education from Abu Nasr al-
‘Iyadi. Along with al-Maturidi al-Hakim as-Samargandi is
often mentioned as the defender of Ahl as-Sunna wa—l—-JamE‘a.3
Ar-Rustufaghni, another student of al-Maturidi, said
that an upright man saw Abu Nagr al—‘Iyégi‘in his dream,
and in his hand there was a plate full of flowers, and in
the other hand he had another plate, full of Fanid. Al-‘Iyadi
gave the first one to al—HakTm as-Samargandl, and the second
one to al-Maturidi. The latter was then graced with the
science of truth, and al—ﬂakim was graced with the science
of Wisdom.LP It is not known when he was born; but he

lived in Samargand and received his education from al-

Maturidi and others such as Abu Bakr al-Warraq the great

1. Not to be confused with another Abu-l-Qasim as-Samarqgandl
who was executed by Tamghack Khan. cf. Turk. p. 313.

2. A.S. Tritton: An Early Work from the School of al-MﬁturidE;
Journal of the Royal Asiatic Society, pp. 96-99 (1966)
Parts 3 & 4.

3. Qand. p. 3; Turk. p. 267.

L. Ansab, p. 252.
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mystic,l and that is why one notices a strain of mysticism
in his writings and in his acknowledgment of the power of

the Walis. In his work As-Sawad al-A‘zam, al-Hakim says:

"One must confess to the miraculous power of the Walis.
He who denies the miraculous power of the Walls is in
error and a heretic......The Walis only attain this
miraculous power through obedience to God (T) and
obedience to His Apostle (SAAS), and if the Walis
have no miraculous power, then who is to have it?"2
Although there is no indication that he did a lot of
travelling his name was celebrated everywhere, and his
sayings were known and written in books.3 He was the
Qadi of Samargand and his reputation while he held that
office was very sound. Al-Hakim as-Samargandi died in
432/1040, eleven years after al-Maturidi, and was buried

beside his teacher in Jakardiza.4

ii, His Works

a) As-Sawad-al-A‘zam
( Z

A full description of this work is to be found in the

introduction.

5

(b) Bayan an al-Iman, Juz‘ min al- ‘Amal.

1. Tabt. p. 63; Sulm, p. 219.

2. B.M. Art. 33. f£f. 37°-40P.

. Ansab, p. 172.

L. Fawd. p. 44; Jar. 1/139; Tabt. p. 63; Ansab, p. 172;
Khiz. p. 50; Qand, pp. 3, 5, 20.

5. Sez. 1/606.

W
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(c) ‘Agidat al-ImamT

(d) Sharh al-Figh al-Akbar®

It is difficult to know if he wrote the last two works,
owing to the fact that nobody has so far had access to them,

even if they do in fact exist.

2. Abu-l-Layth al-Bukhari (Abu ‘Usma)

He was the same age as al-ﬁakim as-Samarqgandi. Nothing
is known about him other than his being a student of al-

3

Maturidi and a colleague of al-Hakim as-Samargandi.

3. Abu Ahmad Nagr b. Ahmad b. al-‘Abbas al-‘Iyagdi

This man has not been mentioned as a student of al-
Maturidi in any of the biographies of the HanafI Madhhab.
But the MS No. 1648 in as-Sulaymaniyya Library, Istanbul,

entitled Jumal Ugul ad-Din, shows clearly that this

assumption is Jjustified. The folio No. 160 completes the
story of Abu Nasr al-‘Iyadi, the father of Abu Ahmad, and
says that when Abu Nasr was about to be executed he asked
his son to go to Samargand where he would find some friends
whom he could rely on, such as al-Maturidi, al-HakIm as-
Samargandi and forty students.  Abu Ahmad told them what
had happened to his father, and they set him in his
father's place in the house of al-Juzajaniyya as a gesture

of gratitude for their teacher, his father.  Abu Mansur

1. Kh. 2/1157.
2. Kh. 2/1287.
3. Fawd. f. 116; Tawhid Introd. p. 5; Ayyub f. 283.
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al-MaturIidi used to respect him and take good care of him.
When al-MaturIdi died, al-‘Iyadi wished to study under Abu
Sahl az-Zajjajl, but he decided against that because Abu

Sahl az-Zajjaji was accused of being a Mu‘tazilite; so he
studied instead under Abu Ja‘far al-Hindiwanl, the famous
scholar and the teacher of Abu-l-Layth as-Samargandi. It is
not known when he died, but it must have been about the year
362/972, because al-HindiwanI died in that year.

Abu Ahmad was a man of high renown, and was praised by
many scholars. He was called "al-Fagih al-Jalil". Al-Hakim
as-Samargandi said:

"No man has emerged from Khurasan and Transoxiana

for one hundred years like Abu Ahmad al- ‘Iyadi.

He is knowledgeable, learned (Faqgih) and religious."

Abu Hafs al-Bajall, the grandson of Abu Hafs al-Kabir,
(d. 264/877) said:

"The proof that the Madhhab of Abu ﬂanifa is right

is that Abu Ahmad al-‘Iyadi was one of his followers,

because Abu Ahmad al-‘Iyadi would not have adopted

it otherwise."1

It is not known whether he wrote any books or not.

4. Abu-l-Hasan ‘Al11 b. Sa‘id ar-Rustufaghni

i. His Life

Some sources spell his name as ar—Rustughfani,2 but

in Al-Ans3b and other works® he is mentioned as ar-Rustufaghni,

1. Juml. ff. 160-163; Fawd. p. 220; Jar. p. 2/192.
2. cf. Fawd. p. 65; Sez. 1/606.
3. cf. Ansab p. 252; Jar. 2/310.
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which is more correct since his town is called Rustufaghn.
This town is a region in Samarqand. He is famous for the
arguments he had with his teacher al-Maturidi. When al-
Maturidi said that he who makes a mistake when trying to
reach truth is wrong, ar-Rustufaghni said that although
hypothetically he may make a mistake, when doing so he is
not wrong.  Ar-Rustufaghni transmitted from al-Maturidi
that the latter said: "God forgave a woman Jjust because she
listened to the prayer-call". Ar-Rustufaghni's opinions
have been presented by various writers. Ar-Rustufaghni

died in 345/956.%

ii. His Works

Ar-Rustufaghni is said to have written some books in
theology and Figh.
(a) Al-As’ila wa-l-Ajwiba

Fuat Sezgin says that this work exists in Murad Mulla
Library, Istanbul, MS No. 1829. He adds that it begins on
page 1542 and ends on page 176b.2 I went to the Murad
Mulla Library in Istanbul and found that the whole
description is right except that after examining the
contents I found that ar-Rustufaghni was the author of only
two pages, and the rest is a completely different subject.
The contents begins as follows:

[f.l5ha] "In the Name of God the Beneficent the

Merciful; in Him we seek help. The Shaykh, the

Imam, the esteemed ‘Al b. Sa‘Id ar-Rustufaghni (RAA)

was asked about the unbelievers.....As for the angels,

1. Ansab p.202; Fawd. 65; Jar 2/310.
2. 8Bez. 1/607.
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God (T) made their pleasures and desires in

obeying Him (A & J)"
[155bj The argument here changes to a new subject which
differs completely, and the author talks about the Arabic
grammar; and a few names such as Fakhr ad-Din ar-Razi
(d. 606/1209), al-Ghazall (d. 505/1111), are quoted, and

those scholars came after the death of ar—RustufaghnI.l

(b) Al-Irshad fI Usil ad-Din

It is stated in Kashf az-Zunun that this work is

abridged in fusul; but later on it gives another title to

it, -Irshad al-Muhtadi fI Usul ad-Din, and yet it is

added that the real title of it is Irshad al-Muhtadi fi-1-

Furd ¢. 2 Unless this work is examined the real title can-

Co—————

not be known. So far there has been no access to this

3

work, although it is said to be extant in Berlin.

4

(¢) Az-Zawa’id wa-l-Fawa’id fi Anwa‘ al- ‘ulum

(d) Al-Fatawi’

(e) Al-Khilsf®

1. Abu-l-Hasan °AlI b. Sa‘iId ar-Rustufaghni: Al-As‘ila
wa-1l-Ajwiba, Istanbul, MS No. 1829 ff. 1543—176b.

2. Kh. 1/67, 1/70; Fawd. p. 65; Jar. 1/362.

3. cf. Manuscript No. 1921. Ahlwardt W. Die Handschriften-
Verzeichnisse Der Koniglichen Bibliothek. Berlin,
1889, 2/391.

4. Kh. 2/1422; Fawd. p. 65; Jar. 1/362.

5. Kh. 2/1223; Fawd. p. 65; Jar. 1/362.

6. Fawd. p. 65.
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5. ‘Abd al-Karim b. Misa b. ‘Is3 al-Pazdawi

He is one of al-Maturidi's students, and the grand-
father of the two scholars Fakhr al-Islam ‘Al b. Muhammad
b. Husayn b. ‘Abd-al-KarIm al-Pazdawi (d. 482/1089)% and
Abu-1-Yusr Muhammad b. Muhammad b. Husayn b. ‘Abd-al-Karim
al-Pazdawl (d. 493/1099)° the author of Kitdb Usil ad-Din.

Al-Pazdawl is from Pazda which is at six farsakhs' distance
from Nasaf. The sources yield nothing more about him

except that he died in 390/999.°

6. Abu-l-Layth Nasr b. Muhammad b. Ahmad b. TbranhIn®

as—Samargandi

i. His Life

Before touching on Abu-l-Layth's life and work I should
mention that I have not seen any source which might indicate
that Abu-l-Layth as-Samarqgandi was a direct student of al-
Maturidi although he lived at the same place and at the same
period. One might suggest that Abu~l-Layth did not see
eye to eye with al-Maturidi, and that is why he did not
study under him. Yet this suggestion cannot be sustained,
because Abu-l-Layth as-Samargandi adopts a similar attitude
to that of al-Maturidi, if not sometimes identical, and he

5

quotes him often when dealing with some theological problems.

1. Jar. 1/372; Fawd. p. 124.

2. Jar. 2/116; Fawd. p. 188.

3. Ansab p. 89; Fawd. p. 101; Jar. 1/327.

4. Isma‘il Pasha al-Baghdiddi adds another grandfather to him -
al-Khattab. cf. Khiz. p. 18.

5. Abu-l-Layth as-Samargandi Qut an-Nafs. Chester Beatty.
MS No. 3717. ff. 1-26; Sharh al-Figh al-Akbar, ascribed
to al-Maturidi, but thought to be written by Abu-l-Layth
as-Samarqandi, Hyderabad 1948.
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But it is more likely that AbuU-l-Layth as-Samargandi was

too young when al-Maturidi gave his lectures, or that al-

Maturidi was no longer able to teach when Abu-l-Layth reached

maturity; so he decided to seek knowledge in other parts

of the world. Nevertheless, we will study Abu-l-Layth

because he lived in the same period in which al-Maturidl

and his students lived, and his ideas are related to those

of al-Maturidi and his first disciples. The ideas of both

of them together constituted the first school of al-Maturidi.
Abu-1-Layth was given the title "Imam al-Huda", a title

which had only been given to his predecessor al-Maturidi.

In a short biography devoted to him in the MS No. 764 in

the ‘Iraql Museum, entitled Khizanat al-Figh, yet another

epithet was added to his name - ash—Sharif.l But he seems
to have liked being called "al-Fagih", because when he

wrote his book Tanbih al-Ghafilin, he saw the Prophet in a

dream handing him over his work, and saying to him, "Take
your book, O FagIh". He got up and found some parts of it
erased. After that, he was known by this epithet, and used
to seek blessing by it.2
Abu-1-Layth as-Samargandi was born in Samarqgand, died
in Bukhara, and was buried in Balkh beside the grave of his

teacher al—Hindinni.3

It is not known when he was born,
and the year of his death is variously given as 373/983,

375/985, 383/993% and 393%/1002. It is stated by some

1. Khiz. p. 31.

2. Kaf. p.125.

3. Khiz. p. 13. Other sources say he died in Balkh,
cf. Balkh. p. 311l.
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authors that he reached old age, and we can also say that
he lived in the time of at-Ta’i‘ (d. 381/991).  Al-Balkhi
said that light used to come out of his grave, and out of
the grave of his teacher.l

Abu-1-Layth was a very active scholar; he wrote
numerous books on various subjects. As appears from his
writings, Abu-l-Layth was a fagIh, a theologian and a
moralist. Arabic was not the only language he knew; he
also knew Persian, and it seems from his writings that he
mastered it. Some documents show that he translated some
expressions from Hebrew into Arabic, but it is not certain
whether they are mere translations, or whether they show
that he had a thorough knowledge of the language itself.2

His writings show him as a conciliatory and tender—-
hearted man. One can conclude that he is a conciliator
because in his works he tries to bridge every gap in the
Islamic fabric. His criticism is not offensive, and he
was not fanatical in his opinions. To such an extent is
this so, that Mez finds it odd that although he is known
for his indulgence, he refuses to accept that one can
interpret the Qur’an according to one's owm opinion, but
insists that one can only transmit what one has heard from

3

the Imams as a narration. To show one example of his
leniency, the following advice he gives may serve as a

good example:

1. Fawd. p. 312; Khiz. p. 13; Qand. p. 49; Kaf. f. 104;
E.I. 1/98.

2. Khiz. pp. 50-51.

3. Mez. p. 324.
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"One ought to be lenient when addressing people and
one's face should be smiling with both the just and
the unjust, the Sunnite and the heretic; without
adulation and without doing anything which might
lead him to think that one approves of the doctrines
he holds. For God (T) said to Moses and Aaron:
'Speak to him (Pharaoh) with gentle words; he may
yet take heed and fear our punishment’l You are
no better than Moses and Aaron, and the unjust one is
no worse than Pharaoh."?
As for Abu-l-Layth's education, he received his
education from his father and some other teachers, but the
teacher that had the most influence on him was Abu Ja‘far
Muhammad b. ‘Abd-Allah b. Muhammad b. ‘Umar al-Hindiwani
al-Fagih al-Balkhi. He was called al-Hindiwani because
he came from a region in Balkh called Bab Hindiwan. It
was so called because the slaves and Jawari, who were
brought from India, lived there. Al-Hindiwani received
his education from Abu Bakr Muhammad b. Abi Sa‘id, known
as al-A‘mash. He was famous, and students came to study
under him from everywhere. He was called Abu Hanifa as-
Saghir. He died in Bukhara in 362/972 at the age of
sixty-two which means that he was born in 300/912. It is

said that he wrote some works - 1. Kashf al-Ghawamid or

Sharh al-Jami‘ ag-Saghir fi-l1-Furu‘ of Abu Muhammad ash-

Shaybéni.3 2. Fawa’id al-Fatdwi® These are two works

1. Q. 20 vs. L44.

2. Khiz. p. 49.

3. Khiz. p. 19; Kh. 1/562-563.
4. Kh. 2/1300.
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ascribed to him.~

There is an interesting story mentioned by al-Balkhi
about how Abu-l-Layth as-Samarqandi came to meet al-
Hindiwani and to study under him. This story goes as
follows: -

"When Abu-l-Layth wanted to leave Samargand in order to
seek knowledge, he passed Merv, and reached the River Oxus.
When he arrived there he had a nap in which he dreamed
that the Prophet said to hip, 'Go to Abu Ja‘far al-Hindiwani
in Balkh, and study under him.'! When he woke up he set off
for Balkh. He reached it after midnight and found that its
gate was closed. Abu Ja‘far al-Hindiwani was the guard at
that gate and he used to spend the money he earned there on
learning, and he would pass his time (of duty) by memorising
the Qur’an and religious rituals. That particular night
al-Hindiwani was overcome by drowsiness, during which he
dreamed that the Prophet said to him, Abu Ja‘far, I asked
Abu-1-Layth as-Samarqandi to study under you; wake up and
open the gate of the city for him'.  Al-Hindiwani quickly
woke up and opened the gate for Abu-l-Layth, who was
astonished to find the gate opened so quickly for him, and
he said to himself, 'What nice people are the inhabitants
of this city! They did not let me wait long!'! Al-Hindiwani
said, 'Peace be upon you, Abu-l-Layth.!  Abu-l-Layth asked
him, 'How did you know my name without meeting me before?!

Al-Hindiwanl answered, fI was told by the one who sent you

1. Ansab p. 593; Jar 2/68; Fawd. p. 179; Tabt. pp. 65-66.
Balkh. pp. 299-300.
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to me - Muhammad.' Then he welcomed him, and Abu-l-Layth
studied under him along with al-Hindiwani'!s numerous
students.l

When Abu-l-Layth finished his studying he went again
to Samargand; then he came to Balkh again, where he taught
for a while. Then he died in Bukhara and was brought to

Balkh where he was buried beside his teacher.2

ii. His works

Abu-1-Layth as-Samarqandi wrote a lot of books, and
many books were ascribed to him, but such ascriptions need
to be examined. Some books were written by him, but were
erroneously ascribed to other authors, and other works were
wrongly ascribed to him. An account of Abu-l-Layth's works
will be given later, but before doing so I would like to
suggest some reasons for this wrong ascription. There
are many scholars of the Hanafi school who were called Abu
-1-Layth as-Samargandi, or simply Abu-l-Layth, and this
sometimes led to this state of affairs. Two examples can
be given here to illustrate what has been said:

1. There is a person called Nagr Abu-l-Layth as-
Samarqandi (d. 294/906) who preceded our Abu-l-Layth as-
Samarqandi by some years. These two persons can be easily |
confused with each other, and the only difference between

them is that our Abu-l-Layth is called Imam al-Huda, whereas

1. Balkh. pp. 311-316.
2. Balkh. p. 312; Tabt. p. 74.
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the other person is called al—ﬁafi;.l

2. Another Abu-l-Layth is Ahmad b. AbI Hafs an-Nasafi

(d. 553/1158). The Mugaddamat ag-Salat is sometimes

wrongly ascribed to this Abﬁ—l—Layth,2 whereas the real
author of this work is our Abu-l-Layth as-Samarqandi.

Another reason one may suggest is that some people for
some reason find works the real authors of which they fail
to discover, so they attribute them to famous writers
probably to attract people to read them. The name of Abu-1-
Layth as-Samargandi has been famous enough from the
beginning of his scholarly career up to the present day3 to
encourage others to ascribe these works to him. An example

of this is a work entitled Hashiyat ad-Dusuqi ‘ala Sharh

AbI-1-Layth as-Samargandi ‘ala ar-Risala al-‘Adudiyya 1il-

Qadgi ‘Adud ad-Din ‘Abd-ar-Rahman b. Ahmad. This alleged

Sharh cannot have been written by Abu-~l-Layth, because
‘Aqud ad-Din ‘Abd-ar-Rabman b. Ahmad died in 756/1355, and
Abu-1-Layth as-Samarqgandi died four centuries before him.
So how could Abu-l-Layth make a commentary on a work which

4

was written four centuries after his death?

1. Fawd. p. 221; Jar. 2/196.

2. Fawd. p. 29.

3. One of the teachers of the religious school in Bukhara
which follows the Muslim religious board of the Republic
of Uzbekistan told me that Kitab Tanbih al-Ghafilin of
Abu~1-Layth as-Samargandi is still taught in that school.

4. Hashiyat Muhammad ad-Dusuqi al-Malki ‘ala Sharh al-Mubaqgiq

AbiI-1-Layth as-Samargandi ‘ala ar-Risala al-‘Adudiyya by
‘Adud ad-Din ‘Abd-ar-Rahman b. Ahmad, Cairo, 1275/1858.
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The editor of Kitab Tadhkirat al-Awliya’ shares with
me this opinion in his edition of this work which is
ascribed to Abu-l-Layth as-Samarqand'i'.1

A few of as-Samargandi's works have been published,
but most of them are still in manuscripts. One can divide
his works into five topics:

1. Figh.

2. Qur’an Exegesis.

. Morals and Ethics.

3
L. Theology.
5

. Miscellaneous.

1. Figh
(a) Khizanat al-Figh.

This work was edited by Dr. Salah ad-Din an-Nahi and

published in Baghdad in 1965.

(b) ‘Uyun al-Masa’il, edited by Dr. Salah ad-Din an-
Nahi, published in Baghdad in 1967.
(c) Mukhtalaf ar-Riwaya

An-Nahi suggests that this work was not written by
Abu-1-Layth as-Samargandl because at the beginning of the
manuscript which he examined, it is stated that this work
was written by as-Samarqandi, without giving full details
of his name; an-Nahi therefore maintains that this work

was written by ‘Ala’ ad-Din as-Samargandi, who is known to

1. Ebu ’1-Leys Semerkandi. Tezkiretu ’1-Evliya (Terclimesi)
Edited by Dr. Selahattin Olcay pp. 1-17, Ankara 1965.
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have written a work which bears the same ‘title.l This
might be a sound suggestion, but it is certainly not a
conclusive one; for one should consult the other
manuscripts of the same work, especially those which exist
in the British Museum, and in the Bibliothéque National
(No. 825). Contrary to what an-Nahi says, they clearly
have the name of Abu-l-Layth as-Samargandi as the author

2

of this work.

(d) An-Nawazil

In this work, Abu-l-Layth as-Samargandi brings the
ideas of eight Faqihs of the Hanafites together. They are
Muhammad b. Shuja‘ ath-Thalji, Muhammad b. Mugatil ar-Razi,
Muhammad b. Salama, Nugsayr b. Yahya, Muhammad b. Salam,

Abu Bakr al-Iskaf, ‘All b. Ahmad al-FarisI and Abu Ja‘far
Muhammad b. ‘Abd-Allah.’ In Istanbul there is a manuscript

which bears the following title - Al-Fatawi min Agawil al-
L

Mashayikh. Although this manuscript bears a different
title the contents of the two manuscripts seem to be the
same.

(e) Al-Fatawi

It is not known whether this work is the same as

Al-Fatawi min Agawil al-Mashayikh or a different one. This

Khiz. pp. 34-35.

. Kh. 2/1636; Sez. 1/450.

Kh. 2/1981; Fawd. p. 220; Jar. 2/196.

Abu-l-Layth as-Samarqandi: Al-Fatawl min Agawil al-
Mashayikh, 2 vols., Istanbul, Fatih MSS. Nos. 2352 and
2353.

o -
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work, however, is mentioned only as Al-Fatawl.t

(f) Mugaddamat as-Salat

This work is sometimes wrongly ascribed to Abu-1-

2

Layth an-Nasafi. Without giving any details about its

3

publication, an-Nahi says that this work has been printed.

In Kashf az-Zunun this work was praised, and it was widely

read among people, many of whom benefitted from it. This
work was commented on several times, one commentator being
Muslih ad-Din b. Mustafa b. Zakariyya b. Ay Toghmash al-
Qaramani (d. 809/1406) who called it At-Tawdih - Elucidation.
He took it with him to Egypt, but unfortunately for him,

some envious people distorted his commentary, and he was
accused of degrading Ibrahim. When he found himself in

danger of being killed, he fled from Egypt.q

(g) Sharh al-Jami‘ a§—§aghir5

(h) Khizanat al-Akmal

The only reference to this work as having been written

by Abu-l-Layth is given in Taj at-Tarajim, but later on the

author of the latter says that it is also attributed to

another author, Yusuf al—JurjEnE.6

(i) An-Nawadir, or Nawadir Fiqhiyya7

Fawd. p. 220; Kh. 2/1220.
. Fawd. p. 29.
Khiz. p. 36.

. Kh. 2/1795.
. Fawd. p. 220; Jar. 2/196.

. Taj. pp.241,82.
TEJ. p. 77; Fawd. p. 215; Kh. 2/1980.

~N OOV N
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(j) Hasr al-Masa’il fI-1-Furd‘l

(k) Mugaddima fi-1-Figh, or Risala fi-1-Figh?

(1) QUt an-Nafs fI Ma‘arifat al-Arkan al-Khams>
4

(m) Sharh al-Jami‘ al-Kabir

(n) MabsGt AbI-1-Layth?

6

(o) Ta’sis an-Nazar, or Ta’sIs al-Figh

(p) Tuhfat al-Anam fI Manaqib al-A’imma al-Arba‘a al-A‘lam
5 ad

7

(q) Sharh Mukhtagar al-Qaduri

It is doubtful whether Abu-l-Layth as-Samargandl wrote
this work because Abu-l-Hasan Ahmad b. Muhammad al-Qaduri
al-Baghdadi, who is supposed to be the subject of this
commentary, died in 428/1036 while Abu-l-Layth as-Samargandi
died before this time. Even Hajjl Khalifa, from whom this
information has been received, says that this work might
have been written by Abu Bakr ‘Ala’ ad-Din b. Muhammad as-

Samargandl (d. 552/1157).8

1. Kh. 1/668.

2. Khiz. p. 36; Sez. 1/450.
. Sez. 1/450.

. 1/567.

Kh. 2/1580.

. Kh. 1/334; Sez. 1/450.
Sez. 1/450.

. Kh. 2/1634.

=)=

0N
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2. Morals and Ethics

(a) Bustan al-‘Arifin. This work was printed in Cairo

in 1959.1

(b) Tanbih al-Ghafilin. This work was printed several

times, once in 1959.

(c) Daga’iq al-Akhbar fi Bayan Dhikr Ahl al-Janna

wa-n-Nar. This work is extant in manuscript in the

Chester-Beatty Library (No. 3674). It is entitled Daga’ig

al-Akhbar fI ‘Ilm at-Tasawwuf. The work seems to be incom-

plete, and I doubt whether this work has been written by
Abu-l-Layth as-Samarqgandi, because there is no indication
at the beginning of it that it is his work, and there is
no mention of him at all in the whole manuscript.2 Yale
University Catalogue ascribes it to an anonymous writer,
and says that it is sometimes ascribed to Abu-l-Layth as-
Samargandi. It adds that the workis a tract on the
creation of man and the angels, on death, and on the next

3

world. It contains seventy folios. However, a work
which bears the same title was published in Cairo, but it
is not ascribed to Abu-l-Layth as-Samargandi, but to ‘Abd-

ar-Rahim b. Ahmad b. Qadi. It contains 46 "Bab" all

1. I bought a copy of this manuscript from Istanbul in
1973. It is written by Firhad al-Kafawi, known as Abu
‘Abd- ‘Allah, and dated 931/1524.

2. Abu-l-Layth as-Samargandi: Daga’iq al-Akhbar, Chester-
Beatty Library MS. No. 3674, Part 2 folios 26-32.

3. Leon Nemoy: Arabic Manuscript in the Yale University

Library, Denmark, n.d. p. 89.
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devoted to creation, death and a full description of what
happens to the dead man after his death, and finally it
deals with Hell and Heaven.1

(d) Faga’il Shahr Ramadin?

(e) Qurrat al-‘Uytn wa Mufrih al-Qalb al-Mahzin

This work was printed several times, once on the margin

of Ar-Rawd al-Fa’iq by Shu‘ayb al-HurayfIsh.-

(f) (A piece of) Maslak al-Wa‘izin wa Manhaj ar—
RaghibIn®
(g) Ustadh al-‘Arifin’

3. Theological Works

(a) ‘Umdat al—ﬁaqé’iq6

(b) Shar® al-Islam/’

(c) Risala fT Usil ad-Din®

(d) Risala fi-1-Iman, or

9

(e) Risala fi-1-Ma ‘rifa wa-l-Iman

(£) Al-Ma‘Grif fI Sharh as— Saha’if'®

(g) Sharh al-Figh al-Akbar

1. ‘Abd-ar-Rahim al-Qadi: Daga’iq al-Akhbar fI Dhikr Ahl
al-Janna wa-n-Nar, Cairo, 1971.

2. Khiz. p. 42.

3. Shu‘ayb al-Hurayfish: Ar-Rawd al-Fa’iq fi-l-Mawa ‘iz wa-r-
Raga’ig, Cairo, 1949.

. Brok. Supp.l/348.
. Khiz. p. 161; Sez. 1/450.
10.Sez. 1/450.

4. Brok. Supp; 1/348; Sez. 1/450.
5. Khiz. p. 43.

6. Khiz. p. 43.

7. Sez. 1/450.

8
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This work is sometimes ascribed to AbU Mangur al-
Méturidi,l although some writers tend to rule out this
possibility, for example Muhammad Zahid al-Kawthari, who
says that it was written by Abu-l-Layth as—Samarqand':[.2
Wensinck says that this work was written by an author
whose thought goes back chiefly to al-Maturidi.’ HajjI
Khalifa, however, ascribes Sharh al-Figh al-Akbar to

al-Hakim as-Samargandi, but it is not known whether he
means this same work or another one.4

(h) Mas’ala: Hal al-Tman Makhlug aw Ghayr Makhlﬁg25

This work is wrongly ascribed to Abu-l-Layth as-
Samargandi. A full description of it is to be found in
the appendix to this thesis.

(i) Asrar al-Wahy or Asrar al—Wajh6

(3) Bayan ‘Agidat al-Usul

This is a short treatise about some theological

problems. The Indian Office's copy lacks the last line,7

but the Berlin copy is complete.8

1. Abu Mansur al-Maturidi: Sharh al-Figh al-Akbar,
Hydaraﬁad, 1948.

2. Abu Hanifa; Al-‘Alim wa-1-Muta‘allim, edited by
Muhammad Zahid al-Kawthari, Cairo, 1368 A.H.

3. M.C. pp. 122-123.

4. Kh. 2/1287.

5. Abu-l-Layth as-Samargandi: Mas’ala Hal al-Iman Makhlug
aw Ghayr Makhlug?, Brit. Mus. MS No. Add 9509.

6. Brok. 1/210; Sez. 1/450.

7. MS. No. 381.

8. MS. No. 1945.
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4. Qur’an Exegesis

Tafsir al-Qur’an

This work is a very famous one and is extant in many

libraries.l

5. Miscellaneous

(a) Risala fI-1-Hikam®

(b) Tadhkirat al-Awliya’

This work is ascribed to Abu-l-Layth as-Samargandi, and
was edited by Jalah Attin Olcay. The editor is not sure
whether it belongs to Abu-l-Layth as-Samargandi or not,
because it is only attributed to Abu-l-Layth as-Samargandi
on the first page, without there being any reference to it
in any of the biographies, or anywhere else.

The work was originally written in Persian, and was
translated into Turkish in the 15th Century. For lack of
evidence the editor accepted it as having been written
by Abu-l-Layth as—Samarqandi.3

(c) Al-Lata’if al-Mustakhraja min Sahih al-Bukhér’i'4

(d) A manuscript about the Prophet and the Arabic
Months.”
This is a general survey of Abu-l-Layth as-Samarqgandi's

books, and these works need an intensive work aimed at

1. Fawd. p. 220. Jar. 2/196.

2. Sez. 1/450.

3. Ebu’l-Leys Semerkandi: Tezkiretu ’1-Evliya (Terclimesi),
edited by Dr. Selahattin Olcay, pp. 1-17; Ankara 1965.

L. Sez. 1/450.

5. Brit. Mus. OR 6246.
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locating and editing them, otherwise the doubts about
the authenticity of his works will remain unsolved.

There are many commentaries written on his various works.
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2. Al-Maturidi and al-Ash‘ary

The schools of al-Ash‘arl and al-Maturidl both aimed
at defending the doctrine of Ahl as-Sunna wa-l-Jama‘a, and
both tried to save Islam from the antagonism which
characterised the period they lived in. They did not
agree on everything. Their differences have been numerated
by some scholars as thirteen, six of which are differences
in ideas (Ma‘ani), and seven in expression (Lafz). Generally,
however, the rift between them is not drastic, and although
at the beginning their feelings were bitter they tended to
agree with each other later on.l

Having acknowledged the importance of al-Maturidi and
his school, one cannot escape a persistent question as to
why al-Maturidi was overshadowed by al-Ash‘ari. This
happened in spite of the fact that many scholars belong to
al-Maturidi's school, and some of al-Ash‘ari's students
disagreed with al-Ash‘ari himself in some points and agreed
with al-Maturidi.? An example of the manner in which
al-Maturidi was not given the appropriate attention as the
head of his school, is that he is not mentioned in the

early sources. Al-Maturidi was not mentioned by Ibn an-

Nadim in Al-Fihrist, nor by Ibn Khallikan in his book,

Wafayat al-A‘yan , nor by Ibn Khaldun in the chapter he
3

devoted to Kalam in Al-Mugaddama.

1. Mackdonald, D.B., Maturidi E.I. 3/414; Ayyub ‘AlT,
Maturidism H.M.P. 1/259-274. Tritton, A.S. Muslim
Theology, London 1947, pp. 174-176.

2. Tawhid Introd. p. 25.

3. Tawhid Introd. p. 8; Khald. pp. 384-392; Watt pp. 312-313.

P
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In general, Al-Ash‘ari has attracted more attention
from the scholars and biographers than has al-Maturidi.
S0 much so that the Hanafite biographers aided the
eclipse of al-Maturidl, and did not give enough
information about his school.
In an attempt to know why al-Ash‘arI had preference over
al-Maturidi, some scholars have tried to give various

suggestions. Khuleifl

holds the view that, contrary to

the Maturidites, who lived in Transoxiana, the Ash‘arites
lived in Baghdad, the centre of science, which led to their
being more known than the Maturidites, and also made their
ideas more exposed to criticism than the ideas of the
Maturidites.®  In Ayyab ‘A1I's opinion, that is also why
the Maturidites could not contribute to the theological dis-
cussions as much as the Ash‘arites, who were faced with
severe criticism from several schools, so that they were
led to fend for themselves by developing new arguments and
subsequently to achieve more fame than the Maturidites.
Another reason Ayyub gives is that al-Maturidi completed
his arguments and left no issues for his students to discuss;
so they followed his teachings without inventing new

arguments. This is in contrast to al-Ash‘ari who left

his school incomplete; so his students naturally tried to

1. Tawhid Introd. p. 10.
———

2. According to Watt, this remoteness from the centre of
science in Baghdad made them unknown until the Hanafites
gained more importance in the Central Islamic lands
through the support of the Seljugs and the Ottomans. cf.

Watt, p. 313.
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complete it, and give new dimensions to it, and this is
another reason for their being famous.l

With some reservation, one might accept these
suggestions, but one must doubt the one which says that
al-Maturidl completed the whole theological argument and
left no space for his students. My reservation is that
thought is not static, and the more one discusses rational
problems the more one finds new arguments in one's
discussions.  Furthermore, the students of al-Maturidi
did not agree with all their tutor put forward, either when
he was alive or after his death.2

At any rate, one may suggest other reasons for the
preference of al-Ash‘ari over al-Maturidi. It is worth
noting that the style in which al-MaturIdi wrote his works
was very complicated and abstract.3 This obscurity in
his works may have discouraged scholars from giving due
attention to him, or at least, as much attention as they
gave to al-Ash‘ari, whose works - for example, Al-Luma‘ or

Kitab al-Ibana are not as difficult to understand as

At-Tawhid of al-Maturidi. This vagueness of al-Maturidi
in expressing his ideas made some scholars doubt that he

had written At-Ta’wilat, and they attributed it to his

1. Ayyub pp. 462-466.

2. Tawhid Introd. p. 25; Jar. 2/310.

3. Usul Introd. p. 3. Allard. M. Le probléme des attributs
divins dans la Doctrine d'al-Ash‘ari et de ses premiers
grand disciple. Beirut 1965. p. 422.
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students, since it is written in a less complicated way.1

Another reason for this attention paid to al-Ash‘ari,

but not to al-Maturidi, was that the former was recognised

by most scholars as the defender of the faith at that time.2
In the meantime, al-Maturidl was even deprived of his status
as the head of his school. Some sources call his school
"Al-Ahnaf", i.e. the followers of Abu I:Ian'i'fa,3 while others
name the school of Samargand after al-Juzajani and al-‘Iyadi,
the teachers of al-Maturidi.

We read in Al-Jumal :-

"In every country the Ahl as-Sunna wa-1-Jama‘a are

known. In Samargand they are called al-Juzajaniyya

and al--‘Iyﬁgliyya."L¥
From this, one infers that al-Maturidi was eclipsed by the
reputation of the great Imam Abu Hanifa and his two
teachers al-Juzajani and al-‘Iyadi.

These are some opinions added to the reasons given

above for the overshadowing of al-Maturidi by al-Ash‘ari.

Nevertheless, al-Maturidi began to become known after

the editing of two of his works, At-Tawhid and At-Ta’wilat;
and the studies carried out on him and his students. There
is no doubt that the future will bring more information

about this great man and his school.

1. Ta’wilat. Introd. pp. 16-22.

2. Shadh. 2/303~305; Mez. p. 331l.
3. Subk. 2/264-265.

4. Juml. f. 121.
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1. Introduction to As-Sawad al-A‘zam

A. Unlike the books of sects, which usually present

the famous Tradition "The Children of Israel split into
seventy sects ... my Community will split into seventy-
three sects, all of them will be summoners of error and
heads of dissension ... except the Greater Company as-Sawad
al-Afzam", and then Tthey start to enumerate and describe the
misguided ones, al-HakTm was concerned with the guided one
and did not touch on the creeds of other sects unless he
wanted to compare them with the guided one. He put down
sixty-two articles of belief (Khu§la) which he considered

to be the basis of including anyone in as-Sawad al-A‘zam -

the title of his work.

B. It is worth noting that there is a big difference
between the style in which this work was written and that
in which at-Tawhid of al-Maturidi was written. The style
of al-Maturidi was too complicated, and sometimes it is
difficult to understand what he wanted to say, but the

style of al—ﬁakim, at least as evident from as-Sawad al-A‘zam,

is easy to understand. Probably al-ﬁakim wanted to simplify
the creed which his teacher held by putting it down in

clear articles.

C. In his work, al-ﬂakim takes the views of Muslim sects
such as the Mu‘tazilites, Rafidites, Qadarites, Karramites,
Jabrites, etc., and contrasts them with the ideas of Ahl-as-

Sunna wa-l-jama‘a, which he upheld zealously. He also
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touches on some ideas of the—xnon-Muslim sects—in
Chffs%&aﬁi#y——%aﬁxnﬁﬂzdantsmrﬁfah~— and he sometimes

cites parables and stories narrated about Jesus Christ,

Moses, etc., in order to support his views.

D. This work can serve as a good document in favour of
those who maintained that the 3/9 - 4/10 centuries witnessed
the emergence of theological works as a branch of science
distinct from figh after serving under its sovereignty for
a long time. Yet these theological works could not
completely dissociate themselves from g;gg,l for one notices
in them a lot of legal opinions which appear now and then.
For example, al—ﬁakim touches on the following subjects:
that the wiping of the shoes is valid as a substitute for
ablution (EEEEL) both when settled and when travelling;
believing that the witr is three rak‘a with one greeting
taslima; that the uncleannness of the Imam entails the
uncleanness of the people praylng behind him; that the

is tmitcemery, and
washing of the feet after pemoxlng the shoei< the performing
of ablution with a small quantity of still waterp, is invalid,
and that the wiping of the shoes is to be repeated if the
ablution becomes invalid. Al-Maturidi took resort to the

same method in K. at—Ta’wIlE'b.2

E. It is worth noting that al-Hakim as-Samargandi put

forward an epistemological theory to make a distinction

1. Mez. p. 313.
2. Cf. Ta’wilat, pp. 208, 262.
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between the intellect which the prophets have and that

which all human beings have. He maintains that minds are

not equal, and that they are categorized in a hierarchical

order. At the top there is the noble mind, which belongs
uniquely to Muhammad and which God has given to no angel

or human being. After that comes the prophetic mind, in

which no human being has a share but which is the
distinctive endowment of the prophets,who all have it

equally. Then comes the God-given mind, in which the un-

believers have no part but which all the believers have

equally. After that comes the preserving mind, which is

possessed by knowledge seekers who endeavour to acquire
knowledge, and the more one studies the more knowledge one
acquires. The lowest category of mind is that which is
shared equally by all creation; this type of mind is

called the instinctive mind.

Obviously this theory runs counter to the views of some
sects and thinkers who came before him.  Al-Farabi, for
example, who was his contemporary, considered it possible
for the human mind to reach the rank of the prophetic mind,
or, as he says: "It is not impossible that when a man's
imaginative power reaches perfection, so that he receives
in his waking life from the Active Intelligence (the
Transcendent Intelligence) a knowledge of present and future
facts or of their sensible symbols, and also receives the
symbols of immaterial intelligibles and of the higher
immaterial existents, and, indeed, sees all these, it is

not impossible that he becomes a prophet given news of the
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Divine Realm ... This is the highest degree of perfection

a man can reach wit is i ; ; .
h his imaginative power".1 This idea

of al-Farabl is in contrast to that of al-HakIm in many
ways, but our concern here is with the idea that it is not

feasible for man to reach the prophetic mind, let alone the
noble mind of Muhammad. In so doing, al-Hakim was in
alliance with the Karramites® against the philosophers and
other people who believed it possible for man to reach
prophecy, but it is more likely that he meant the extreme
mystics who claimed that they possessed intellects superior
to those of the prophets, for in another article of his

work he says: "One must know that the status of the
prophets in the sight of God (T) is higher and more excellent
than the status of the Walls. Thus he who says that the
Walis have a status which the prophets do not have, or says
that the Walis have a status like that of the prophets, is

a heretic and in error".”

Apart from the views mentioned above, al—ﬁakim as—

Samargandi discusses other theological problems such as

1. Quoted from al-Madina al-Fadila. cf. F. Rahman, Prophecy
in Islam, Philosophy and Orthodoxy, London, 1958, pp.37-38.

2. Al-Isfara’ini, Abu-l-Muzaffar. At-Tabsir fi ad-Din wa
Tamyiz al-Firga an-Najiya ‘an al-Firag al-Halikin, edited
by M.Z. al-Kawthari, Cairo, 1940/1359, p. 68. ‘Al Sami
an-Nashshar, Nash’at al-Fikr al-Falsafi fi-1-Islam, 3rd
edition, 2 vols., Cairo, 1965, 1/635. Some sources say
that the Karramites believe that the Wali can reach the
status of a prophet. See al-Minawi ‘Abd-ar-Ra’uf.
Al-Kawakib ad-Durriyya fI Tarajim ag-Sufiyya, Cairo
1938, 1/1k4.

3. B.M. ff. 36°-372. Article No. 32.
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intercession, EEEEE’ balance, the Prophet's Night Journey,

etc.  He also puts forward ethical arguments, such as that

one should not depart this 1ife without compensating those
whom one might have wronged, and he cautions people against
not working to gain their livelihood, maintaining that work
is obligatory unless one has an excuse.

These are the important points which al-HakIm touched
on in his work and which show that he was following the same
line as his teacher did. One finds that this work is one
of the oldest documents about the school of al-M3turidi.
Although it sheds fresh light on that school, it gives
hardly any new argument to establish differences between
the school of al-Ash‘ari and that of al-M3turidi. It must
be borne in mind that al—ﬁakim did not always agree with
al-Maturidi on some issues, forall through his work al-Hakim
refused to explain the ambiguous verses which might lead to
anthropomorphism, such as coming, going, etc.; we find
that al-Hakim says: "One must not ascribe to God location,
or speak of His presence, or of His coming and going, or
describe Him by mnything resembling created things, because
the perfection of faith is that one should know and strive
to know God but not to know in Him modality".l

Al-Maturidi, on the other hand, follows the same line
and does not try to explain the meaning of verses which
might lead to a resemblance between God and man. However,
when he touches on this particular subject "coming", he

maintains that God ascribed coming to Himself but that this

1. B.M. ff. 45° — 559, Article 47.

———
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coming would by no means resemble that which is performed

by human beings. In other words, both of them maintained

that God does not resemble human beings, but al-HakIm re-

frained from speaking about God as coming and going, while
al-MaturIdl asserted this.t

Another difference is that al-HakIm maintains that the
Night Journey of the Prophet, and his ascent to the heavens,

are a reality, and that the Prophet saw Hell-fire, Paradise,

and the black-eyed Houris; and he accuses as heretics those

who concede that the Prophet reached Jerusalem but deny his
ascension or even suspend judgment on this question.2
Al-Maturidi, on the other hand, maintains that the
Prophet reached Jerusalem, but he does not confirm the
reports concerning the details of his ascension because they

are é@gd and thus not fully supported. However, he agrees

with Abu Bakr's statement, "If he (Muhammad) has said it,

I believe him".>

1. Tawhid, pp. 53, 76-7. al-Maturidl Ta’wilat, Sura 50,
vs. 16. Berlin MS. No. Or. fol. 4156.
5. B.M. £f. 28° - 29P, Article 17; folio 32%, Article 22.
3. Al-Maturidi, Ta’wilat al-Qur’an, Sura al-Isra’;
Q. 17 vss. 1-2-3. Berlin MS. No. Or. fol. 4156.
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2. Comparison between al-MaturIdi and al-HakIm

T . e et it e S St e e e S Sy T S e

Both the teacher, al-Maturidi, and his student, al-Hakim,
tried to reconcile the differing groups of Islam which went
to one extreme or the other. Both of them, as appears from
their works, agreed on the fundamental issues such as faith,
God's attributes, man's actions, etc. In so doing, they
formed the first basic doctrines of the Maturidites.® A
comparison between them may serve as a good example in this
respect. This comparison will touch on the following
subjects:

A. Faith.

B. The Divine attributes.

C. The Beatific vision.

D. The Throne.

E. The relation between God and hummn actions.

A. Faith

1. The conditional confession of faith (istithna’)

In al-Maturidi's opinion the istithna’, namely saying

"I am a believer if God wills", is not permissible because

1. Mustafiz ar-Rahman maintains that the school of al-Maturidi
was not known as al-Maturidiyya until the 8/14 century when
Ibn Fadl Allah al-‘Umri, who died in 741/1340, mentioned
them in his work Masalik al-Abgar fi Mamalik al-Amsar, in
which he says: "The Imam Abu Mansur al-Maturidi is the
leader of the whole Community, ... his exalted personality,
unsurpassed forcefulness and indomitable power for defending
and upholding the cause of ahl-as-Sunna with cogent arguments
and conclusive evidence, exasperated the Mu‘tazilites who
used to term the ahl-as-Sunna after him and the followers
of Imam Abu HanIfa in ‘aga’id and ugul the Maturidiyya".
cf. Must. ff. 153-4.
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this means uncertainty on the part of the believer, and God
warned against this when He said: "The true believers are
only those who believed in God and His Messenger, and
afterwards wavered not".t Faith is not a temporal thing,
it is permanent; and this is why it is not allowable to
make the exception. The istithna’ would invalidate the
testimony, contracts and promises, etc.; so would it do
to faith. The istithna’ would usually be uttered when
one was embarrassed (when asked to do something), but this
embarrassment would not be applicable because, if one did
brosgnb & a«&uhkkgkgn»
not believe in God, one would be—reckenedwith. Al-Maturidi
puts forward another argument, i.e. if someone says that by
uttering the istithna’ he does not necessarily mean that he
has doubts in respect of faith, this is because God mentioned
the istithna’ in the Qur’an and did not mean anything doubt-
ful in connection with it. God said: "You shall enter

secure the sacred mosque if God wills".2

Muhammad did
enter the sacred mosque, and that was certain though the
istithna’ was mentioned by God.  Al-Maturidi has this to
say in reply to such a suggestion: this argument is not
sound because God mentioned the words '"maybe'", "perhaps",
and "would it be" when He meant to speak about things with
certainty. Furthermore, God may have taught the Prophet to

say the istithna’ when he was making a promise. God said:

"Do not say of anything 'I will do it tomorrow' without

1. Q. 49 vs. 15.
2. Q. 48 vs. 27.
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adding 'if God willgtn, 1 "I will do" and "I will enter"

mean the same thing.2

Al-Hekim, on the other hand, followed the example of
his teacher. He says that one should not have doubts in
respect of one's faith, for God said: "The true believers
are only those who believed in God and His Messenger and
afterwards wavered not".3 In certain legal principles

(ahkam) if a man says to his wife, "You are divorced if

God wills", or to his slave, "You are free if God wills",
or if he says, "I will bind myself to do such and such if
God wills"™ or "I have bought or have sold if God wills",
then nothing is binding on him, because it makes all these
formulae invalid and, similarly, it makes faith invalid.
Al-Hakim, in a rational argument, suggests that this state-
ment "if God wills" is contradictory. He asks the one who
makes the exception whether, by so saying, he means that God
willed it in the past that he become a believer, or is now
willing it that he should be a believer. The istithna’
would be pointless if God willed it in the past, because he
is making an unnecessary statement, but if he means that
God is now willing that he should be a believer, this would

mean that he had been a believer without the will of God.LL

l Q‘ 18 VSS. 23_40

2. Tawhid, pp. 388-92. Ta’wilat, pp. 20, 310.
L e— —_——

3

L. B.M. ff. 6° - 9. Article 1.
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2. Faith is inner conviction and verbal confession

Al-Maturidi seems to place more emphasis on the inner

conviction than on the verbal confession. In K. at-Tawhid

and K. at-Ta’wilat, al-Maturidl showed more interest in

the inner conviction because, as he put it, "The heart is
where faith is".  From a Qur’anic point of view, al-MaturIdi
argues that God said: "The Arabs of the desert declare: !We
are true believers'. Say: You are not. Rather say: 'We
profess Islam', for faith has not yet found its way into
your hearts".l Their faith is invalid because it did not
enter their hearts.

From a rational point of view, al-Maturidi argues that
religions are believed in. One believes in one's heart,
not with one's tongue, for one can have no tongue and yet
still believe in God and the prophets.

Nevertheless, he who confesses faith with his tongue,
in al-Maturidi's opinion, is to be treated as a Muslim in
respect of EEEEE'Z

Al-Hakim as-Samargandl agrees with al-Maturidi that
faith is held in the heart, but he accentuates the importance
of the confession with the tongue more than al-Maturidi does.

He says that the tongue is of no value without the
heart. Faith is the knowledge of God in the heart in
respect of His Godhead, His lordship and His oneness. This
is monotheism (tawhid). In al-Hakim's opinion, further,
he who knows God in his heart but does not confess this with

3

his tongue is an unbeliever.

1. Q. 49 vs. 1k4.
2. Tawhid, pp.b373-81. Ta’wilat, pp. 44, 47, 290.
3, B.M. ff. 52° - 532, Article 44.
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3. The sinning believer

Al-Maturidl and al-HakIm are in full agreement that
the sinner, even when committing grave sins, is still
counted as a believer. He is not a figurative believer
or, as the Mu‘tazilites said, in an intermediate state

between faith and unbelief (fi manzilatin bayn al manzilatayn).

Al-Maturidi says that people have differed about the sinners
of this Community; they have labelled them as unbelievers,
polytheists, neither believers nor unbelievers, hypocrites,
believers, fasigs, etc.  Al-Maturidi maintains that those
who commit grave sins among the people of this Community
will be pardoned if they show repentance. He refused to
call them unbelievers because the customary usage of un-
belief (kufr) in Arabic is the same as disbelief (takdhib),
but the one who commits grave sins does not practise
takdhib because he believes in God, hopes for His forgive-
ness and fears His punishment. Thus it is not appropriate
to call him an unbeliever.

God called the sinners believers and did not deprive
them of that name even when they committed sins. For
instance, God said: "Is it not time for true believers to
submit to God's warning?"1 They did not submit to God's
warning, yet God called them believers.2

Al-Hakim follows the same teachings as those of his
teacher. He says that one should not call any person among

the people of the Qibla an unbeliever through his sinning.

lo Q- 57 VSe. l6o
2. Taw@Id, pp. 323-65. Ta’wilat, pp. 73, 115, 179, 290.
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The believer should not be called an unbeliever when he
commits grave sins, Jjust as the unbeliever cannot be called
a believer when he performs all acts of obedience. God
would not have called the sinners believers if they had
disbelieved through sinning. God said: "O you who believe,
repent to God sincerely".l Had they disbelieved, H would
have said "O unbelievers, repent to Gogd".

These are some of the arguments which show the
similarity between the ideas of al-Maturidi and those of
al—ﬁakim as-Samarqgandi concerning faith. Along with these
arguments, one can find some other points in their works in
respect of faith, e.g. faith is independent of action, a

believer who died unrepentant of grave sins would not

remain in hell for ever, and other points like these.

B. The Divine attributes

l. The affirmation of God's attributes without

anthropomorphism

Al-Maturidi and al-Hakim were in full agreement con-
cerning the Divine attributes. They were against the
Mu ‘tazilites, who maintained that God is one, eternal,
absolute and unique being, having no touch of pluralism or
dualism in Him. Yet they refused to ascribe any attribute
to Him apart from His essence, and His essence is self-
contained. On the other hand, they were against the

Anthropomorphists (mushabbiha) who took the attributes of

God, which were mentioned in the Qur’an, in their literal sense.

1. Q. 66 vs. 8.
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Al-Maturidl refuted the views of the Mu‘tazilites by
maintaining that it is futile to ascribe attributes to
God and then to make them devoid of every meaning, other-
wise any attribute can be ascribed to Him.

Furthermore, when one says "God is wise", one must mean
that He possesses the quality of wisdom. So one must
attribute to God the attributes due to Him and this
attribution would not, by any means, support the doctrines
of the Anthropomorphists because one should have a firm
belief in the unity of God and should apply the principle of
tanzih on the one hand and the doctrine of mukhalafa on the
other.

The principle of tanzih means freeing the attributes of
God from every resemblance which might be drawn between Him
and mortals. As for the doctrine of mukhalafa, one should
understand any attribute ascribed to God as being a unique
quality, which one would not mean if one applied this
attribute to a created being. For example, when we say
"God is hnowing", we also add to this "but not like the
knowing (learned), and His knowledge is not like our
knowledge".1

Al-ﬂakim pursues the same line as his teacher did in
affirming the attributes of God without asserting a
resemblance between God (T) and any other things. He
maintains that the Creator is not to be likened to the
created, just as the maker (of anything) is not to be likened
to what he makes or to the way he makes it. If it is not

right that man should resemble what he makes, then much less

1. Tawhid, pp. 93-6. Must. ff. 86-8.
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should God resemble His creation and what He makes. Al-
ﬁakim also stressed the importance of ascribing knowiedge
and power to God. He said that God is omnipotent and
omniscient and has knowledge and power. The one who has
no knowledge is called "knowing" either figuratively or by
false title, and one who has no power is called "able"
either figuratively or by false title. The one who is
really able and really knows is God, and no figure or

title or lie is ascribed to Him.<+

2. The attributes of action

The Sunnites agreed that the attributes of essence,
such as life, omniscience, omnipotence, hearing, etc., are
eternal, but al-Ash‘ari and the Mu‘tazilites maintained
that the attributes of action, such as mercy, providing,
making to be, etc., are not eternal.

As against this, al-Maturidi maintained that both the
attributes of essence and those of action are eternal. He
holds that takwin is an eternal attribute although its
object mukawwan is created, just as knowledge is an eternal
attribute but what is known, ma‘lum, is created.

Al-Hakim held this doctrine when he was touching on the
question of creation. He said, "Know that God is still
creating - nor has His state changed (as a result of it).
He who says that God was not a Creator before He created

things, then when He created things He became Creator, is

1. B.M. £f. 43° - 442, Article 37.
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like one who says that God (T) was not a God, but then

became a God".

3. The creation of the Qur’an

It is needless to go into detail in this problem,
because it is very well known in history. The Mu‘tazilites
held that the Qur’an is created, whereas the Sunnites
refuted such an idea, maintaining its uncreatedness.

Al-Maturidi was in agreement with the view that the
revealed Qur’an is the uncreated speech of God, but at the
same time he was against some extremists who held that the
recited Qur’an, the copies and the letters of the copies,
are uncreated too. In elaborating his theory al-Maturidl
quotes the following verse from the Qur’an: "God spoke to
Moses directly".l "Some of them have already heard the
word of God".2

He also introduces a rational argument: if God is
omnipotent, omniscient, and yet does not speak, this must
be due to a defect in His Being. God is exalted above
being incapable, therefore he has speech.3

Al-Hakim as-Samargandi also tried to make a difference
between the revealed speech of God and the recited speech.
He says that God gave utterance without letters or syllables
but we recite with letters and syllables. What we recite

is the real Qur’an but the paper upon which it is written,

1. Q. 4 vs. 164.
2. Q. 2 vs. 75.
3. Tawhid, p. 57; Must. ff. 96-98.
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and the ink, etc., are all created. God uttered it out-
side of time or space, as we know. In fact, al-ﬂakfm
makes it very difficult to qualify the speech of God; he
says that God uttered it without any when or where or how or
how much, and not in a loud voice or in a subdued voice.

Nor did he utter it with a voice ror without a voice; nor
with syllable after syllable; nor with letter after letter;
nor intonation after intonation; nor a succession of time

(minute after minute).l

C. The Beatific vision

Al-Maturidi was trying to refute the Mu‘tazilite
doctrine, which was in contrast to the Sunnite doctrine
of the possibility of seeing God. The Mu‘tazilites
maintained that God is not a Jjism, so it is impossible to
see Him. They cite the following verses to support their
doctrine:

"Vision comprehends Him not, but He comprehends

all vision."2

"And when Moses came to the appointed time and his

Lord communed with him, he said: 'Lord, reveal Your-

self to me that I may look at You.' He replied:

'You shall not see Me. But look upon the mountain;

if it remains firm upon its base, only then shall you

see Me.'! And when his Lord revealed Himself to the

B.M. ff. 36° — 49°.

6 vs. 103.

1. Article 40.
2.

o



72

mountain He crushed it to fine dust. Moses fell
down senseless and when he came to himself saidﬁ

'Glory be to You. Accept my repentance. I am

the first of believers.'"1

As against this, al-Ash‘ari produced both rational and
Qur’anic arguments. Al-MaturId agreed with al-Ash‘ari
in advancing Qur’anic arguments, but he does not seem to
have been convinced that a rational argument would also
be helpful. In an attempt to refute the Mu‘tazilite's
opinion, al-Maturidi maintained the following argument.
The vision of God is possible without modality (bila kayf),
because He is seen without qualities such as standing or
being seated, leaning or hanging, contiguous or detached,
advancing or retreating, etc. The faithful will see Him
in the next world and in this one, but the unbeliever will
be deprived of vision in both worlds. Al-Maturidi
distinguishes between comprehension (idrak) and beholding
(ru’ya). God can be beheld but not comprehended, for
comprehending something would mean perceiving it as a whole,
whereas beholding means seeing only a part of it. As for
Moses, God did not forbid him to see Him or make him despair
of doing so, but He stipulated the firmness of the mountain
as a condition of seeing Him. The firmness of the mountain
is not impossible in its own right, and what has been
stipulated as a possible thing is in itself possible. The
reason why the mountain was crushed was to show Moses that

he could not behold God in this world.2

1. Q. 7 vs. 143.
2. Tawhid, pp. 77-8. Ta’wilat, pp. 160-1.
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Al-Hekim followed the same line here in emphasising
the views of his teacher. He maintains that the People of
Paradise will see God on the day of resurrection without
modality or resemblance to creatures. Al-Hakim attacked
those who sought a middle way in this question and said
that God would not be seen physically, that is to say
visibly. He says; "He who denies the vision of God on
the Day of Resurrection, and says that they (the believers)
will not see Him with the physical eye (literally the eye
of the head) but with the eye of the heart, is in error

and a heretic".l

D. The Throne

Al-Maturidi criticises those who maintain both that
God is seated on the Throne and that the angels encompass
the Throne and carry It. At the same time, he criticises
those who profess the belief that the meaning of "is set
on the Throne" is figurative, i.e. that God is sovereign
over all things. For the first group, al-Maturidi says
that God exists from eternity without place. Thus it is
possible for Him to exist for ever without place, for no
change or transitoriness can be attributed to Him. For
the second one, he maintains that we must refrain from
giving any interpretation to this verse "The Merciful who
is set on the Throne"2 because it may mean something else

3

which we do not know.

1. B.M. ff. 35°-36P°. Article 31.
2. Q. 20 vs. 5.
3. Tawhid, pp. 67-77. Ta’wilat, pp. 83, 85.
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Al-HakIm follows the same line as that of his teacher.
He says that God is not in need of the Throne; on the
contrary, the Throne exists by the power of God. On the
other hand, he asserts that God is set on the Throne. One
finds an interesting distinction between "on the Throne"
and "above It" in al-Hakim's work. He says: "Know that
God set Himself upon the Throne, not above the Throne, for
He (T) said: !The Merciful One, who is set on the Throne,
He is upon the Throne, not above it; for 'above! (fawg) is
only applied to created things whereas the state of being

tupon' (‘uluw) has no limit except as God willstn, b

E. The relation between God and human actions

The Mu‘tazilites, or the people of justice (ahl-al-‘adl),

as they like to call themselves, maintained that it is un-
Just on the part of God to compel man to do something evil
in this world, only to punish him in the next. Man is
free to do what he wants with complete independence from
God, so that he is to blame when he commits sins. In
adopting this belief, they were in alliance with the self-
determinists (Qadariyya) against the predeterminists
(Jabriyya) who maintained that man cannot escape the pre-
determined fate which God has destined for him.
Al-Maturidi affirms the freedom of man by both
rational and Qur’anic arguments. God said in the Qur’an:

"Do whatever you wish"2 and "Whoever has done an atom-weight

1. B.M. ff. 54b-55b. Article 47.
2. Q. 41 vs. 40.
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(of good shall see it)".l Rationally, everyone feels
that he is free and can do whatever he wants without an
external will being imposed on him. Furthermore the
relation between man and God is different from that which exists
between God and physical objects. Man is endowed with

reason, imagination, and the faculty of thinking, etc.
Therefore, man is free to choose his own actions and is not,
as the predeterminists say, devoid of this ability. This
freedom of choice, however, does not mean that God has no
part to play and that every action is executed solely by man.
On the contrary, man cannot accomplish any action without
God having a part in it. Man's actions are done by his
own volition, yet the actions themselves are created by God.

Al-Maturidi divides man's actions into two parts:
first, actions within his control, which are movement and
rest according to what has been enjoined or forbidden, and
second, actions which are beyond his control and which are
known only by the absolute power, and complete knowledge,
which man lacks. This second group of actions, such as
bringing things from non-existence into being, are God's,
and the first group of actions are man's.

When man intends to do an action, be it good or bad,
God provides him with the capacity (istita‘a) to do it.

The term 'capacity'! (istita‘a or gudra), in al-Maturidi's
opinion, has two meanings: the first is the enabling

capacity, al-qudra al-mumakkina, and the second is the

facilitating capacity, al-gudra al-muyassira. The first

l. Q. 99 vs. 7.
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precedes the action, and the second runs concurrently with

it.  Regarding the first, al-MaturIdl maintains that it
provides man with the organs and means to do the action,
such as hands, mouth, eyes, etc. This kind of capacity
was not given to man only for the sake of performing a
specific action, although actions cannot be performed
without it. The following verse illustrates this view.
"God said: 'Pilgrimage to the House is a duty to God for
all those who are able to make the journey‘".l Istita‘a
to perform the pilgrimage can be brought about by adequacy
of means above which obligation is based.

This kind of istita‘a is prior to action. The second

meaning of 'capacity' is a temporal one, qudra haditha.

This kind of capacity is additional to the first; when

man has the intention of doing a specific type of action,
God provides him with the capacity to do it. Therefore,
although man is not the real creator of his work, he is
responsible for it, because he chooses it and has the
intention of doing it. That is why sleepers, or the insane,
are not to blame when doing bad deeds, because they did not
have the intention of doing them; and that is why other
people are not to be rewarded when doing good deeds, because
they did not have the intention of doing themn. That is why
the Prophet said: "Actions are Jjudged by the intentions behind
them. To every man his intention: he who travels for the
sake of God and His Apostle, his travel is for the sake of

God and His Apostle; he who travels in order to acquire

l. Q. 3 vs. 97.
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worldly goods or to marry a woman, his travel is for

what he is travelling for". By giving man this capacity,
God does not want him to do bad deeds, but, at the same
time, does not withhold the capacity from man when he
intends to do these deeds. This is creation on the part
of God, and choice (ikhtiyar) on the part of man.t

Al-HakiIm maintained the same attitude as that of his
teacher. He criticised the Qadarites, who suggested that
God is devoid of power by claiming that the action was
theirs without any part played by God in doing it, and he
also criticised the Jabrites, whose doctrine claimed that
simmers and unbelievers were excused when committing sins
and disbelieving in God. Al—HakIm asserted, further, that
man is free to do whatever he wants and is therefore
responsible for his work, but that no one can do anything
without God taking part in it.

Al-Hakim uses the terms 'succour' (tawfig) and
tabandonment! (khidhlan) to illustrate his ideas. If man
has the intention of doing good deeds, God bestows on him
His succour, which exists contemporaneously with the action;
but if man intends to do an evil deed, God withdraws His
succour and abandons him. However, He gives him the
capacity to do whatever he wants. Thus God gives man the
capacity to do both good and evil, a capacity which runs
parallel to man's intention, not before or after it. If

man does good deeds, that is in accordance with God's fiat

1. Tawhid, pp. 221-262. Ta’wildt, pp. 101, 181, 302.
Must. ff. 92-96.
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(22951)’ succour, decree, will, command and His good
pleasure. If man does an evil deed, that is in |
accordance with God's fiat, decree, will and abandonment
(of the transgressor), but the action runs counter to
God's command and His good pleasure.1

These are some of the many ideas which al-Maturidi
and his student al-Hakim as-Samargandi formed, following
their leader Imam Abu Hanifa and establishing a
theological school in Samargand which, a few centuries

later, was known as al-Maturidiyya.

a
1. B.M. ff. 132-16P, Article 6. See also ff. 217,
Article 11; f£f. 512-52°, Article 43.
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K. Ar-Radd ‘Ala Ag’hab al-Ahwa’ Al-Musamma bi-s-

Sawad al-A‘zam ‘Ala Madh’hab al-Imam al-A‘zam

AbI HanIfa (RAA)

AbUu-1-Qasim Is’haq b. Muhemmad al-Hakim

as-Samargandi

d. 10th Muharram 342 A.H.
28th May 953 A.D.
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[2%] "In the name of God the Beneficent the Merciful"

Praise belongs to God, the Lord of the worlds and
the outcome (of all events) to the pious. May God bless
our master Muhammad, his family and all his Companions.

We praise Him because He guided us to the straight path,
directed us by His sound religion, honoured us by the great
Qur’an and dissuaded us from worshipping idols. He made
us of those ennobled by serving Him of those recognizing
His Oneness and acting in accordance with His will; and

He chose us from among many people and made us members of
the Community of Muhammad (AS).

We pray God (T) to establish us in the accepted pathl
and the brilliant truth, to protect us from (vain) desires
and (heretical) innovations to preserve us from death and
to make us hold fast to uprightness and guidance. He has

power to do what He wants and for Him it is easy.

[Zb] Bab: "The refutation of the people of vain

desires"

Hézsaid: We were informed by

AbT-1-Hasan ‘AlT b. Muhammad b. Mas‘Gd’ the scholar,

1. In the B.M. (mihdj). In the B.N. (minhaj) f.2%.

2. 2

3. In Ira. p. 19. ‘A1l b. as-Sughdi? ‘Ali b. Hussain b.
Muhammad as-Sughdl Abu-1-Hasan died 461/1068, Fawd,
p. 121.
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AbU-Muhammad ‘Abd-A113h b. al-‘Abbas al-Marwazl,L
known as al-‘Attabi

Ab-1-Qasim Is’haq b. Muhammad al-HakIm,2

AbU-Ya‘qlb Yisuf b. Ma‘ruf al-- Ashji,>

Ar-RabI‘ b. Hassan al-Kashsh'i'4

‘Abd-Allah Abu-Zakariyya b. Yahya b. ‘Abd-al-Ghaffar
al-Kisa’I°

Hisham b. ‘Abd-A113h ar-RazIl

Abl-Luhay‘a’

sa‘d b. Hi1a1®

Anas b. Malik?

1. I failed to trace this man back but the only connection
between al-‘Attabi and AbU-1-Qasim as-Samarqgandl is to be
found in Allubab 2/118. He is Abu-1-Hasan Muhammad b.
‘Abd-Allah b. Muhammad b. Hilal b. al-Khabbaza al-°‘Attabl
d. 479/1086. But Allubab says that Abu-l-Qasim as-
Samargandi narrated on his authority. This is wrong
because Abu-l-Qasim died in 342/953. So, al-‘Attabl must
have transmitted from as-Samargandl not vice-versa.

Lubab 2/118.

2. Abu-1-Qasim Is’haq b. Muhammad b. Isma‘Il b. Ibrahim b.
Zayd al-Hakim as-Samargandi d. 342/953.

3. 2 in the B.N. IstanjI f.3°.

4. ? B.N. Al-KabtI. f.4%.

5. ? B.N. f.42 AbU-Zakariyya Muhammad b. Yahya b. ‘Abd-al-
Ghaffar al-Kashafi.

6. Hisham b. ‘Abd-Allah ar-Razl received his education from
Abu-Yusuf. Fawd. p. 223.

7. Abu- ‘Abd-ar-Rahman ‘Abd-Allah b. Luhay‘a b. ‘Ugba al-
Hadrami al—Mi§ri d. 174/790. Shadh.1/283.

8. ? in B.N. f.4%. 35a‘Id b. AbI-Hilal. Sa‘Id b. Abi Hilal
al-Laythi d. 133/750 or 135/752. Shadh. 1/191.

9. Abu Hamza Anas b. Malik b. an-Nadir b. Damdam al-Ansari
d. 93/711. Tahdh. 1/376.
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who said that the Messenger of God (AS)said: "The Children
of Israel split into seventy one sects, seventy of which
have perished and one has been saved [331;1 my Community
will split into seventy-three sects all of them will be
summoners to error and heads of dissension each one of them
says I am right,2 erring and guiding to hell except "the

Greater Company" (as-Sawad al-A‘zam) so adhere to them."

Then the Prophet was asked who were the "Greater
Company". He said: "That which follows my example and that
of my Companions". (Then he continued) "Seventy two sects
will be doomed to perdition and only one will be saved".

Then he was asked which was that sect. He said:

"It is the Congregation (Jjama‘a), and the Congregation is the
"Greater Company".3

The Prophet (AS) also said: "My Community (umma) will
never be in agreement on an error".4

No man can be included in this "Greater Company" until
he professes these sixty two articles of belief (khugla).

1. He must not doubt in respect of his faith.

2. He must not run counter to the Congregation
(jama ‘a) of the Muslims.

3. He must perform the prayers behind every Imam, Jjust
and unjust; and consider it valid.

[Bb] 4. He must not call anyone among the people of this

Qibla an unbeliever through his sinning.

w

1. B.N. f.4%. The Christians.

. B.M. incomplete. cf. B.N. f.3°.
3. Kanz. 1/188.

4. Kanz. 1/160.

w
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5. He must pray at the funeral of everyone young and
old, of the people of thisg Qibla, and consider it valid.

6. He must consider that the decree (tagdir) of both
good and evil is from God (T).

7. He must not take up sword against any of the
Muslims without a just cause.

8. He must perform the prayers of the two feasts
({ids) and the Friday (Jum‘a) prayer behind every commander,
and consider it valid.

9. He must consider the wiping of the shoes valid
(as a substitute for ablution) both when settled and when
travelling.

10. He must regard faith as the gift of God (AJ).

11l. He must know that the deeds of men are created
by God (T).

12. He must confess that the Qur’an, the Speech of
God, is uncreated.

13. He must believe that the punishment of the grave
is a reality.

14. He must believe that the questioning by Munkar
and Nakir in the grave is a reality.

15. He must believe that the prayer and alms of the
living benefit the dead.

16. He must believe that [42] the intercession of the
Prophet (SAAS) for the sinners of his Community is a reality.

17. He must believe that the Night of the Ascent
(mi‘raj), the Ascension of the Prophet, is a reality.

18. He must confess to the reading of (each man's) book

on the day of resurrection and hold it to be a reality.
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19. He must believe in the reckoning and hold it to
be a reality.

20. He must believe that the balance is a reality.

21l. He must believe in the girat and hold it to be
a reality.

22. He must know that Paradise and hell-fire are
(already) created and will not cease to exist nor vanish
and must hold this as a reality.

253. He must know that God reckons with His servants
on the Day of Resurrection with no interpreter between Him
and them.

24. He must testify that the Ten Companions of the
Prophet (SAAS) are in Paradise, and believe that is a
reality.

25. He must know that none of his Companions or his
[hb] Community after the Prophet was more excellent than
Abu-Bakr as-Siddig (RAA),l and he must believe that he is
Khalifa after the Prophet in reality.

26. He must know that after Abu-Bakr ag-3iddiq there
is no one in the whole Community more excellent than ‘Umar
b. al-Khattdb (RAA)® and he must hold him to be rightfully
Khalifa.

27. He must know that in this Community there is no

one after ‘Umar b. al-Khattab more excellent than ‘Uthman b.

1. Abu-Bakr ‘Abd-Allah b. AbI Quhafa ‘Uthman d. 13/634.
Shadh. 1/24.

2. ‘Umar b. al-Khattab Abu Hafs al-‘Adawi d. 23/643.
Shadh. 1/33.
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‘Affan (RAA)T and he must regard him as rightfully Khalifa.

28. He must know that there is no one either ambng
the Companions of the Prophet or among his family after
‘Uthman b. ‘Affan more excellent than ‘Ali b. AbI Talib
(RAA);® and must hold him to be rightfully KhalIfa.

29. He must not talk abusively of any of the
Companions of the Messenger of God nor slander them.

30. He must know that God is wrathful and also of
good-will; and must consider this a reality.

31. He must believe in the reality of the vision of
God (T) in Paradise.

32. He must know that the status of the Prophets (AS)
[52] is higher and better than those of the Walis.

33. He must not deny the miraculous power (karama) of
the Walis, but consider it true.

34. He must know that God (T), by His Justice makes
the happy miserable; and, by His generosity makes the
miserable happy.

35. He must know that the unbelievers' minds are not
equal to the minds of the prophets and the believers.

36. He must believe that God (T) is still creating
without any change of His state.

37. He must believe that God (T) has Knowledge and
power and thus is omniscient and omnipotent.

38. He must believe that the sinners amongst the

1. ‘Uthman b. ‘Affan b. AbI-1-‘Ag b. Umiyya the third
Khalipha d. 35/655. Shadh. 1/40.

2. ‘A1T b. AbI Talib b. ‘Abd-Manaf b. ‘Abd-al-Muttalib b.
Hashim, the fourth Khalifa d. 40/660. Shadh. 1/49.
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believers will really be punished in hell in the measure
of their sins.

39. He must believe that God (T) has done what He
willed and will do what He wills; whether created beings
understand (this act) or not, as good or evil.

40. He must know that what is written on the copies
(magahif) is Qur’an, really not figuratively.

L1. He must know that faith is (held) [5°] really and
not figuratively.

42. He must know that if a man has an adversary at
law, and leaves this world without satisfying him, God will
give to his adversary in the next world part of his good
deeds equivalent to his claim against his (the adversary's)
claim against him, and he must consider that as Just on
God's part.

43, He must know that man's obedience to God
coincides with His succour (tawfIq) and man's disobedience
to God coincides with His abandonment (khidhlan).

44, He must know that faith involves two members, the
heart and the tongue.

45. He must know that whoever knows God (T) in his
heart and does not confess to it with his tongue is an
unbeliever in reality; and he who confesses with his tongue
but does not know in his heart is a hypocrite in reality.

46. He must not assert a resemblance between God and
any (other) thing.

47. He must not ascribe to God any location nor speak
of His presence or absence.

48. He must know that earning is sometimes obligatory.
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49. He must believe that action [62] is different
from faith. |

50. He must believe that the faith of the upright
(man) and of the sinner is equal.

51. He must believe in the resurrection.

52. He must believe in the Hour as a reality.

53. He must believe that the Witr is three Rak‘a with
one greeting (taslima).

54. He must regard the uncleanness of the Imam as un-
cleanness in respect of those who stand behind him (in prayer).

55. He must believe that the washing of the feet after
1

removing the shoes is without doubt necessary.

56. He must not consider that performing ablution (wudu’)

with a small quantity of stagnant water (is valid).

57. He must believe that the wiping (of the shoes) is
to be repeated if the ablution becomes invalid; and if
blood flows from any part of the body or matter or pus or
the like, that invalidates the ablution.

58. He must believe that faith does not increase nor
decrease.

59. He must know that Iblis (LA) was a believer in the
view of God and the angels, so long as he remained God's
worshipper (‘abd); whereas Abu-Bakr and ‘Umar were, in the
view of God and the angels, unbelievers, so long as they
worshipped images [6b].

60. He must believe that the command of God does not

1. According to B.M. this article is No. 56, but inside
the text its order is 55.
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cease to be an obligation upon the man who loves Him.
61. He must fear God for the sake of the end
(khatima).
62. He must not consider that despair of God and of

His mercy is valid.
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Article 1

He must not doubt in respect of his faith and say:

"T am a believer if God wills".

This is because God (T) said: "The true believers
are only those who believed in God and His Messenger, and
afterward wavered not."1 That "wavered not" means did
not doubt in respect of their faith. (It is) also because
God (T) mentioned people (khalg), as being in three
categories; Dbelievers, hypocrites and unbelievers, but He
did not mention the fourth (the one who doubts his faith).

Consider, wise man, to which group you belong. Are
you a believer, a hypocrite or an unbeliever? If you
are a believer, God (T) mentioned the believer in His book
when He said: "Those are they who are in truth believers".2
[7%]  Again he said: "The hypocrites will be in the
lowest depth of fire".3 He also mentioned the unbeliever
when He said: "Such are in truth unbelievers".4

If someone said: "The believer is the one who performs
what God has imposed as a duty", say to that fool: "It is
as if you suggest that anyone, who does not perform what God
has imposed as a duty, could not be called a real believer,
and this obliges you to say that if the unbeliever does not
commit all kinds of evil and sins he could not be called a

real unbeliever.

1. Q. 49 vs. 15.
2. Q. 8 vs. 4.

3. Q. 4 vs. 145.
4. Q. 4 vs. 151.
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If he says: "I do not call him a real unbeliever
unless he commits all kinds of evil and sins, he wili be
himself an unbeliever because God (T) called those, who
believed in parts of the Qur’an and disbelieved in others,
real unbelievers. God (T) said: "And they say: We
believe in some and disbelieve in others and seek to choose

a way between, such are unbelievers in truth".l

If anyone
makes an exception [7b] in respect of his faith, that is to
say if he says: "I am a believer if God (AJ) wills",
consider to what time the exception refers. Is it to past
time, that is to saying: "I have been a believer, if God
willed", or to present time, that is to saying: "I am a
believer now if God wills", or to future time, that is to
saying: "I will be a believer tomorrow if God wills". Any-
one who makes an exception in respect of past or present
time by saying: "I was a believer yesterday" or "I am now
a believer, if God wills", has disbelieved in God by saying
SO. If, however, he makes an exception in future time by
saying: "I will be tomorrow a believer if God wills", that
(statement) is allowable; for him to say so is an inno-
vation because the Prophet (SAAS) said: "He who is not a
real believer is a real unbeliever".2

He said [8%]: We were told by

Abu-1-Hasan

Abu Mubammad

1. Q. 4 vss. 150, 151.
2. Kanz. 1/72.
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Al-Q3simt
Abu-Ya ‘qub Yusuf b. Ma‘ruf
Yahya b. ‘Abd-al-Ghaffar

Is’haq b. Bishr?

Juwaybir3

Ag-Dapiak”
who said that a man came to ‘Abd-A113h b. ‘Abbas’(RAA) and
said: "O Ibn-‘Abbas shall I say I am a real believer or I
am a believer if God (T) wills?" "May your mother be
bereaved of you" replied Ibn-‘Abbas, then he said to him
"Do you believe in God and what has come from Him?"

He said: "Yes I do".

Then Ibn-‘Abbas said: "So say I am a real believer",
then he recited "The (true) believers are only those who
believe in God and His Messenger and afterward doubt not".6
This means people who do not doubt their belief in God, His
Messenger and all that came from God (T).

Say to this neglectful person: "Did God will, that
you became a [8b] believer? or is God (now) willing that

you should be a believer? or did he not will this and did

you nevertheless become a believer?"

1. Abu-l-Qasim.

2. Abu-Hudhayfa Is’haq b. Bishr b. Muhammad b. ‘Abd-Allah
b. Salim al-Bukhari d. 206/821. Bagh. 6/326.

3. Abu-l-Qasim Juwaybir b. Sa‘id al-Azidi d. between 140/757
- 150/767. Shadh. 1/123.

4. Ad-Dahhak Muzahim al-Hilall d. 104/723 or 105/724. Tahdh.
4/453.

5. ‘Abd-Allah b. ‘Abbas b. ‘Abd-al-Mutfalib d. 68/687.
Shadh. 1/75.

6. Q. 49 vs. 15.
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If he says "God willed that I became a believer"
there will be no point in making the exception. And if
he says that God is (now) willing that I should be a
believer, say to him: "But you were already a believer
without the will of God and now you are an unbeliever
because of what you said".

The true (nature) of faith is to acknowledge with
your tongue and count it true in your heart and that you
believe in God, His angels, His books, His messengers,
the Last Day, resurrection, and that the decreeing of both
good and bad is from God and that heaven, hell, the bridge
(EEEEE)’ the balance, the reckoning of (the Last Day), and
all that God revealed to Muhammad (SAAS) through Jibril (AS).

To acknowledge all these (doctrines) with your tongue
and not to say: "If God wills", this is faith. [92].

So consider, you neglectful person, if you say "I am
a believer if God wills" is what meaning it has. If one

says in Persian: "Khuda-yi hast (God exists) if God wills"

and Muhammad paygambar bud (was a prophet) if God wills,

and firishtigan hastand (there are angels); if God wills

and rastaniz bud (The Day of resurrection is a reality), if

God wills, then he will be without doubt an unbeliever. As
it is not permissible for anyone to say that in Persian,
so it is similarly not permissible in Arabic.

Again in certain legal principles (ahkam) if a man

says to his wife "You are divorced if God wills", or to his
slave "You are free if God wills" or "I will bind myself to
do such and such if God wills" or "I have bought or have

sold, if God wills" (then) nothing is binding on him because
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the exception makes all these formulas invalid and it

similarly makes faith invalid.

I have made matters clear enough, on this topic, to

you and to him who thinks rationally.

[9b] Article 2

He must not run counter to the Congregation in view

of the Prophet'!s saying: "My community will never be in

agreement on an error".1

We comment: whoever separates himself from the
Congregation of the Muslims, and does not think the
Congregation right, is in error and a heretic; for to
preserve the Congregation is one of the points defined by
ahkam and the practices (sunan) of the Prophet (SASA) and
the keeping of his Sunna is a (religious) duty (farida).

2 Meang

God's saying (T): "Obey God and obey the Apostle"
"Obey God through the religious duties (He imposes) and obey
the Apostle through (keeping) the Sunna". He said in
another place: "And He is not speaking on an impulse. It
is nothing but a revelation revealed which one mighty in
strength taught him".3 He means (T): O my worshippers,
truly what Muhammad (SASA) says to you he does not say of
his own accord, nor does he speak his own opinion and the
dictates of his own wishes and liking. He neither utters

nor commands anything except by revelation and command from

God (T) [lOa]. The Tradition transmitted through

1. Kanz. 1/160.
20 Qo L" VS- 59'
3. Q. 53 vs. 3=5.
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Abu-1-Hasan
[4bT] Muhammad’
‘Abd-1-Ghaffar
Muhammad b. Sallam®

Abu-1-Qasim

[AbG] Ya‘qlb

Ar-Rabi ¢

‘Abd-ar-Rahman b. Zayd’

His father” b. Sa‘id b. Jubayr5

Ibn ‘Abbas
is that the Prophet (SAAS) said: "He who works for God in
the Congregation and is correct, God (T) receives it from
him; and if he errs, God forgives him. He who works in
schism and is correct, God does not receive it from him; and
if he errs; then let him take his place in the fire".6 Know
that the Prophet (SAAS) observed the prayer with the
Congregation, and saw it to be obligatory upon him, and
commanded the people to observe it; so whoever does not
preserve the Congregation [lOb], and consider it to be

right, is a heretic.

These arguments are sufficient for one of understanding.

1. These two names are repeated.

2. Muhammad b. Sallam Abu Nasr al-Balkhi d. 305/917.
Fawd. p. 168.

3. In the B.M. ‘Abd-ar-Rahim b. NId. cf. B.N. f£.8%. ‘Abd-ar-
Rahman b. Zayd b. Aslam al-‘Adawi d. 182/798. Tahdh. 6/178.

4. B.N. £.8% from his father.

5. Sa‘iId b. Jubayr. Al-Walibi d. 95/713.

6. Kanz. 1/185.
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Article 3

He should consider prayer behind every justl or unjust

one as valid and is not like the Rafidites, may God destroy

them, for they do not pray behind every one either righteous

or unjust, and do not consider the prayer of the Congregation

as valid behind everyone.

Know that prayer is lawful behind any (man) righteous
or unjust, adulterer or wine-bibber, provided that he is not
a heretic; for prayer behind a heretic or an unbeliever is
unlawful. So anyone who does not consider as lawful prayer
behind every (believer), righteous or unjust, is (himself)

a heretic.

The Tradition transmitted through

Abu-1-Hasan
Abu Muhammad
Abu~1-Qasim
Abu Ya ‘qub
Ar-Rabi ¢
Yahya b. ‘Abd-al-Ghaffar
Khalaf b. Ayyub2

Mundal b. ‘A1I%

[11®] Hammad b. ‘Abd-ar-Rahman 4

1. Reading barr instead of m.s.rr.

2. Khalaf b. Ayyub al-‘EmirI Abu-Sa‘id al-Balkhi d. 205/820
or 215/830. Tahdh. 3/147.

5. B.N. £.8%. Mubaddal b. ‘AlI.Mundal b. ‘AlI al-‘Anzi Abu
‘Abd—A113h al-Kufid. 167/812 or 187/802. Tahdh. 10/298.

L. Hammad b. ‘Abd-ar-Rahman b. ‘Abd-Allah. B.N. £.8%.
Hammad b. ‘Abd-ar-Rahman al-Angari al-Kufi. ZTahdh. 3/18.
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Muhammad b. Abd-A113h*

Mak’hGl ash-Shami2
is that he (the last-named) said to his friends in his last
illness, "Four things I have not related to you from the
Prophet (AS), but I tell you them today."

The Apostle (SAAS) said: "Do not call the people of
your Qibla unbelievers even if they commit great sins; and
prayer3 for all the dead (is a duty), and prayer behind
every Imam, and the Jihad with every amir", and so on to the

end of the Hadith.4

Article 4

He must not call anyone among the people of the Qibla

an unbeliever through his sinning.

Know that the believer, though he commits adultery
with 1,000 Muslim women, or kills 100,000 Muslims wrong-
fully, or drinks 100,000 jars of wine, does not by that
depart from faith, Jjust as the unbeliever, though he per-
forms all acts of obedience, and all good deeds, does not
by that depart from disbelief, until he believes in God.
In the same way the believer, though he commits all trans-
gressions, does not depart from faith until he disbelieves

in God. [11P]

1. Not in the B.N.

2. Mak’hul b. Abi Muslim al-Hudhall Abu-‘Abd-Allah or Abu-
Ayyab or Abu Muslim d. 118/736 or 112/730 or 113/731
or 114/73%2 or 116/734. Tahdh. 10/289.

3. Wa-g-galat repeated.

4. Dawud. 3/27.
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This is impossible from the point of view of reason
and logic. Do you not see also that God (T) commanded
the believers to repent, whoever might be engaged in
fornication or ungodliness, or wine drinking, or wrongful
killing, or homosexual behaviour. God (T) named them
believers. When He (T) said: "O you who believe, repent
to God sincerely".1 If these believers had become un-
believers by committing sins, He would not have named them
believers, but would have said "O unbelievers, repent to
God". And He said in another verse: "And repent to God,
all of you, O believers",2 but did not say, "O unbelievers".
Likewise when Adam (AS) entered the Garden, God (T) forbade
him to go near the tree to eat of it, and said: [12%] "And
Adam disobeyed his Lord, and was led astray",3 but He did
not say "And became an unbeliever". Likewise when Harut
and Marut drank the wine when they had committed adultery,
and chose the punishment of this world rather than the
next, they did not become unbelievers, nor did anyone hold
the view that they were unbelievers. Know that no one
becomes an unbeliever through committing sins.

The Tradition transmitted through

Abu-1-Hasan
Abu-1-Qasim
Abu-Muhammad

Ya ‘qub

1. Q. 66 vs. 8.
2. Q. 24 vs. 3l.
3. Qo 20 VS. 1210
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Ar-Rabi‘
Yahya b. ‘Abd-al-Ghaffar
Muhammad b. ‘Abd—ar—Rabménl
His father
And 40 men among the Tabi‘In all of whom had

seen one or more of the fighters at Badr,

and all of whom are in agreement about it
is that the Apostle of God (SAAS) said: "There are seven
ways of right guidance, and the Congregation is constituted
in following them. Whoever departs from them has departed
from the Congregation:- Do not bear testimony against the
people of the Qibla concerning unbelief [12b], polytheism,
or hypocrisy, but leave them to God (AJ) and pray over those
of the people of the Qibla who die, and attend the five
prayers and the Friday prayer in the Congregation with any
Imam righteous or unjust, and strive with your enemy with
every Khalifa, and do not take up the sword against your
Imams even if they are tyrannical, but pray for them for
their reformation and their pardon, do not pray against them.
Avoid all evil desires for they are, first and last, vanity",2
and so on to the end of the Hadith. This section is

sufficient for those who have intelligence.

1. Muhammad b. ‘Abd-ar-Rahman b. Mughira b. AbI Dhi’b d.
158/774. Tahdh. 9/303.
2. cf. Dawud. 1/230.
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Article 5

He must pray at the funeral of every righteous or

unjust one among the people of the Qibla, young or old.

This is because the Prophet (SAAS) prayed at the
funeral of his son Ibrahim, (nor is there any difference
of opinion on this question among the Muslims), so we have
summarised the evidences, [1331 reports and arguments.
Whoever does not regard prayer at the funeral of children
of this Qibla to be right, is a heretic because of what
we have mentioned in the previous article in the first
report from the Prophet (SAAS) that he said: "Pray at the
funeral of any of the people of the Qibla who die."l This

is sufficient.

Article 6

He must know that the decree of good and evil is from

God (T), and should consider it a fact.

This is because when Jibril (AS) asked the Prophet
(AS) concerning faith, the Prophet (AS) mentioned at the
end of his answer that the decree of both good and evil is
from God (T) and in this is the proof that nothing happens
without the fiat of God and that the servant never passes
outside the fiat of God, but that the fiat is no plea in
favour of the servant's action. Reliance and dependence
on the fiat instead of acting is [13°] unbelief, and
rejection of the fiat of God, and the denial of it, is
unbelief. To go between these two is faith; for the Qadari

denies the fiat of God (T) and thereby becomes an unbeliever,

1. cf. Dawud, 3/27.
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and the Jabri depends upon the fiat and forsakes the part
played by one in the position of a servant, and so has
disbelieved in God (T); but the believer is he who walks
between these two paths, and stands firm upon the road of
guidance. The Qadarl claims, "Good and evil are from me,
and God has nothing to do with them", while the Jabri claims,
"Good and evil are from God, and nothing of it is my doing".
The two parties are the Magians of this Community1 as the
Apostle of God (SAAS) related. The believer says that good
and evil deeds are from me, but the decreeing of them is from
God; therefore good and evil deeds are the doing of men
(1it. worshippers), but the decreeing of the deeds of men
is from God (T).
The Tradition transmitted through

Abu-1-Hasan [14%]

Abu Muhammad

Abu-1-Qasim

AbU Ya‘qub vusuf b. Ma‘ruf

AbUu ‘Amr and Ahmad b. Nagr al-Khaffaf

an-NIs3buris
Ahmad b. Muslim
Malik b. Yahya-

1. Kanz. 1/121.

2. ?...probably he means AbuU ‘Amr Ahmed b. Nasr an-Nisaburi
because AbU ‘Amr does not exist in B.N. cf. £.10%.
Ahmad b. Nasr b. Ibrahim an-Nisaburi Abu ‘Amr al-Khaffaf
d. 299/911. Tadhk. 2/654.

3. Malik b. Yahya b. ‘Amr b. Malik an-Nukri narrated from
his father. See Tahdh. 11/259.
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His fathert

His grandfather ‘Amr b. Malik an-Nukri

AblG-1-Jawza’ 2

Ibn ‘Abbas (RAA)
is that the Prophet (SAAS) said, "God (AJ) said, 'I created
good and evil, so blessed is he to whose execution (1it.
hand) I have decreed good, and woe to him to whose execution
(1it. hand) I have decreed evil'.? The Prophet (SAAS) said,
'There is nothing better to ask for, nor more swift to be
realized than a new good deed (to make up) for an old sint,
then he recited, 'Verily good deeds put away evil deeds'."4

The Tradition transmitted through

Abli-1-Hasan [14°]

Abu Muhammad

Abu-1-Qasim

Abu Ya‘qub

‘A11 b. Muhammad ad-DabbisI’

Abu-1-Muthanna

Mu‘adh b. Muthann56

1. Yahya b. ‘Amr b. Malik an-Nukri al-Bagri. Tahdh. 11/259.

2. Abu-l-Jawza’ Aws b. ‘Abd-Allah ar-Rub‘i. d. 83/702.
Tahdh. 1/383.

3. Kanz. 1/110.

4. Q. 11 vs. 114.

5. ? Dabusa is a town between Bukhara and Samargand. Jar.
1/306. See also Lubab. 1/401.

6. Abu-l-Muthanna Mu‘adh b. Mu‘adh al-Basri d. 196/812.
Bagh. 13/131. Reading Abu-l-Muthayna in the B.M.
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Ar-Rabi‘ an-Nahrani

‘Abbad b. Habib d-Muhallabl

Isma ‘Il b. ‘Abd as-Salam®

Zayd b. ‘Abd-ar-Rahman’

‘Amr b. Shu‘aybl‘L

His father

His grandfather (RAA)
is that the Apostle of God (SAAS) said to Abu Bakr, "O Abu
Bakr, if God (T) had wished that there should be no trans—
gression in the earth, He would not have created IblIs. "
Reward and punishment are only paid according to the deeds
of men, not according to the decree of God (T), because He
said (A & J), "And you will only be recompensed according
to what you have done".6

This statement is claimed by the Jabriyya [l5a] and

the Qadariyya, for the Jabri says that good and evil are
from God (T), and regards himself as excused when he sins,
and unbelievers as excused in their unbelief, while the
Qadari considers good and evil as coming from himself, and
does not consider that God has any will in it. These two

parties disbelieve in God (T), for the Jabariyya ascribe

to God (T) the part of a servant, while the Qadariyya

1. ‘Abbad b. ‘Abbad b. Habib b. al-Muhallab b. AbI Sufra
d. 180/796. Tahdh. 5/95.

2. cf. Abu-1-Qasim Isma ‘il b. ‘Abd-as-Salam. Jar. 1/153.

3. Zayd b. ‘Abd-ar-Rahman is unknown. Mizan. 2/105.

4. ‘Amr b. Shu‘ayb b. Muhammad b. ‘Abd-Allah b. ‘Amr b. al-
‘As d. 118/735. Tahdh. 8/48-55.

5. Kanz. 4/142.

6. Q. 37 vs. 39.



103

ascribe the power of decreeing to themselves. Know that
obedience is by the fiat of God sad His succour and His
decree and His will and His command and His good pleasure:
but that transgression is by the fiat of God and His decree
and His will and His abandonment (sc. of the transgressor),
but not by His command nor His good pleasure. Know also
that all the categories (assigned by God) (T) (to acts) are
one of three, - a category which God has willed and likes
and commands (which includes) obligatory religious duties,
or a category which God has willed and likes, but has not
commanded (which includes) works of supererogation, or a
category which God has willed [15b] but does not like, and
has forbidden but not commanded (which includes) trans-
gressions.

Know that all fiats of God (T) are of four types - the
fiat of obedience, the fiat of transgression, the fiat of
grace, and the fiat of adversity, and the right form of
belief is to concede that. That means (1lit. is) that if
God (T) wills obedience for His servant, he ought to accept
that earnestly and sincerely, so that God (T) may be
generous to him in granting him succour; for He said (T),
"And those who strive in (regard to) Us We will surely
guide in our ways".1 But if God wills transgression, then
he should accept it with prayer for pardon, and with regret
and repentance, until God supplies him with repentance and
forgiveness, in accordance with His saying (T), "Truly God

2

loves those who repent". And if God wills grace, he ought

1. Q. 29 vs. 69.
2. Q. 2 vs. 222.
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to accept it with thanks and liberality (sc. to others)
that God may be more generous to him, for He says (T), "If
you are [168] thankful I will surely give you inorease".l
But if God wills for him adversity, he ought to accept it
with patience and willingness, so that God may give him
bounty in the next world, for He said (T), "only those who
are patient will be paid their reward in full without
(strict) account".2 He also said in another verse, "And
God loves the patient".3

So if you fall into transgression, you should think
that the fiat of the fall to be abandonment by God and you
should think it just that the fall should be blamed upon
yourself, but not that the fall itself is from you; and
repent to God from it, (while you are) in it, and ask His
pardon.

For the Qadari does not think it just (to consider)
the fiat of the fall (as) from God, while the Jabri does not
think the blame is on himself, and the Mu‘tazilite does not
think of pardon without repentance.

If you think that the fiat of the fall in reality
comes from God, then you are clear of the school of the
Qadariyya; and if you think it your duty to blame yourself
[l6bJ, you are clear of the school of the Jabriyya; and
if you repent of that and ask God's pardon, then you are

clear of the school of the Mu‘tazila. If you think the

1. Q. 14 vs. 7.
2. Q. 39 vs. 10.
3. Q. 3 vs. 1l46.
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fiat of the fall from God to be just, you act according to
this verse: "Say, everything is from God";1 and if you
think yourself to be deserving of blame, and ask pardon

of God (T), you act according to this verse: "O our Lord,
we have wronged ourselves, and if you forgive us not, and
have mercy upon us, we will surely be among the losers".2
And if you repent to God (T) and ask His pardon, you act
according to His saying (T): "And ask pardon of your Lord.
Truly He is a Forgiving One".3 Know that whoever does not
believe in the fiat, and does not think that the decree of
both good and evil is from God (T) is an unbeliever. This

is the final argument.

Article 7

He must not take up sword against any of the Muslims

without a Jjust cause.

That is because the Prophet (SAAS) [17%] said: "The
killer and the killed one are in hell".4 Moreover who-
ever kills a believer accidentally (khat’an) must pay the
blood wit and the atonement (kaffara) and whoever kills a
believer deliberately does not thereby become an unbeliever,
unless he thinks that killing him is lawful, and if he de-
parts this life repentant, God will forgive him, but if he

departs without repentance, he is subject to the volition

1. Q. 4 vs. 78.
2. Q. 7 vs. 23.
3. Q. 71 vs. 10.
4. Mus. 3/101.
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of God (T), if he wishes he forgives him by His grace, or
if He wishes, He punishes him according to the amount of
his sins; according to His justice; then, by His grace,
He will take him out of hell and allow him to enter heaven.
Whoever alleges that this killer will everlastingly
reside in hell is a heretic for the believer does not
become an unbeliever by killing another believer and nobody

remains in hell but the unbeliever.

Article 8

He must perform the Friday prayer and those of the

two feasts behind every commander whether just or unjust,

even if he is tyrannical;and considers it wvalid.

Obeying the authority (sultan) means observing one's
duty [17b], but taking arms against him is not permissible,
even though he has pierced ear's.:L If he acts Justly he
will be rewarded, but if he acts tyrannically that will be
counted against him. You are obliged to obey the authority
in all circumstances for whoever disobeys the authority is
a Kharijite.2 God (T) said: "(O believers! Obey God and
obey the Messenger) and those in command among you";3 namely

the authorities.

1. It seems that the people at that time did not like to be
ruled by a pierced ears' man because this means that he
had been a slave. The Prophet, however, asked them to obey
him irrespective of his social prestige. c¢f. Kanz. 5/472.

0. Reading KharikhiI. see B.N. £.12%; and Dar. p. 14.

3. Q. 4 vs. 59.
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The Prophet (SAAS) said: "Do not take arms against
your leaders (a’imma) even though they should act unjustly,

but pray (God) for their welfare and good health,and do not

make imprecations against them."l

Article 9

He must consider the wiping of the shoes valid both

when settled and when travelling from the time of uncleanness.

This applies to the person who is settled (in one place)
for one day and one night, and to the traveller who travels
for three days.

Wiping the feet is not lawful and he [18%] who con-

siders it valid is a misguided Rafidite.

Article 10

He must regard faith as the gift of God (T).

Know that guidance to the right way is the gift of God,
and the giving of the right way is the gift of God, and
holding fast to the right way is the gift of God (T), and
acceptance of the right way by man is the gift of God; but
the seeing of the right way is from man, and acceptance of
the gift of the right way is from man, and striving2 to hold
fast to the right way is from man, and supplication to God
(for ability) to accept the right way is from man. The

latter are the four which are from man; they are his doing,

1. see Kmnz. 5/472.
2. Reading Jjuhd. instead of jaml.



108

but man with all his actions is created. (On the other
hand), the four which are from the side of God (T) are
attributes of God, and God (T) with all His attributes is
uncreated.  The four which are from God (T) are not (to be)
called faith [18b] apart from the four which are from man;
so also the four which are from man are not (to be) called
faith apart from the four which are from God. If the
eight come together, then they are (to be) called faith.

So if you say faith is the work of man and God (T)
has no part in it, then you become a Qadari; but if you
say, "There is no action nor movement from me", you become
a Jabri. If you knowall this, then you know that faith is
the gift of God Who gives it to whom He wills and withholds
it from whom He wills; and you know that God (T) has given
faith to one by His favour and withheld it from another by
His Jjustice. Therefore he to whom He has given faith by
His favour must thank Him, while he from whom He has with-
held faith must strive and supplicate and draw near in
repentance, in accordance with His saying (T): "Draw near
to your Lord in repentance and surrender to Him".l

It is not fitting for anyone to say, [19%] "I will not
believe so long as God (T) does not give faith", for this is
the belief of the Jabriyya: mnor is it fitting for anyone to
say, "It isdl from me, and not the gift of God", for that
is the belief of the Qadariyya.

Know that faith is the gift of God, and His favour and

mercy, because of His saying (A & J): "God chooses for

1. Q. 39 vs. 54.
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Himself whom He wills and leads to Himself him who draws
near in repentance",l and His saying (A & J): "That is
God's favour which He gives to whom He wills, and God is
the source of very great favour",2 and His saying (A & J):
"And if We had wished, we would have given to every soul
its guidance",3 and He said (T): "If God helps you there is
none to overcome you, but if He abandons you, then who is

b and He said: "He whom

there to help you apart from Him?",
God guides aright is the rightly guided, but those whom He
causes to err, it is they who are the losers",5 and He said
(T): "Say, by the favour of God and His mercy, so let them
rejoice in that; [19P] it is better than what they are
gathering",6 and He said (A & J): "It is certainly not you
who lead aright whomever you like, but it is God Who leads

7 and His saying (T): "And who will

aright whom He wills",
lead aright him whom God has led astray?"B, and He said (T):
"He leads astray whom He wills, and leads aright whom He

wills and no one knows the armies of your Lord but He",9
and His saying (T): "So what of him whose evil deeds are

glamorized so that they appear to him good? God indeed leads

Q. 42 vs. 13.
Q. 57 vs. 21.
Q. 32 vs. 1l3.
Q.
Q.
Q.

.

3 vs. 160.
7 vs. 178.
10 vs. 58.
28 vs. 56.
30 vs. 29.
74 vs. 31l.

o
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astray whom He wills, and guides aright whom he wills",l

and His saying (A & J): "And he whom God leads astray has
none to guide him aright",2 and His saying (T): "And he whom
God leads astray, has no patron apart from Him",3 and His
saying (T): "And he whom God leads astray has no other way",u
and His saying (A & J): "You used not to know what was the
Book, nor what was faith",5 and He said (T): "That is the
guidance of God by which He guides aright whomever of His
servants He wills",6 and His saying (T): "He whom God

leads astray [20a] has no guide. He leaves them to wander
blindly in their rebelliousness",7 "So if God wills, He

sets a seal upon your heart, and God wipes out the false",8
and He said (T): "Nay, but God is gracious to you in that He
guides you to faith, if you are truthful",9 and His saying

(T): "Not one of you is ever pure, but God purifies whom He

wills",lo and His saying (T): "God guides to His light whom
He wills",ll and His saying (T): "And God leads whom He
wills to a straight path".12

1l. Q. 35 vs. 8.

2. Q. 39 vs. 36.

3. Q. 42 vs. 44.

L. Q. 42 vs. Lb6.

5. Q. 42 vs. 52.

6. Q. 6 vs. 88.

7. Q. 7 vs. 186. This verse is erroneously Joined with the

one which succeeds it.
8. Q. 42 vs. 42.
9. Q. 49 vs. 17.
10. Q. 24 vs. 21.
11. Q. 24 vs. 35.
12. Q. 2 vs. 213.
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S0 he who says that faith is created or uncreated,
let him consider what he means in each of his two statements
(i.e. how far it is true that faith is created or uncreated?),
because faith is knowing in the heart and confessing with
the tongue the existence of the Lord. Thus, what comes of
man's doing is created, but what is of the attributes of
P

God is uncreated. So [20 if a man says, "There is no

god but God", his saying and the movement of his tongue in
(saying) it is the part of man and his attribute, and like
all his actions it is created; but that which man says with
his tongue and its motion is the speech of God and His
attribute, and God (T) with all His attributes is eternal
(gadim). There is a difference between the speechlof man,
which is his doing and his motion, and the speech of God (T)
which is His attribute. It is like (the distinction between)
the recitation of the Qur’an, which is the doing of man and
is created, and the Qur’an (itself) (which is) uncreated;
and if it comes to be intoned and recited, then also the
confession is from man, and being man's doing it is created,
but the help towards the confession is from God,and is
uncreated; and the knowing is from man, but the causing

to know is from God.

Thus what is from man is created, but what is from God
is uncreated. [21a] The correct manner of stating this
article is that one should say, "Man with all his actions
is created, but God with all His attributes is uncreated".

It is enough for one of understanding.

1. Lacking in the B.M. cf. B.N. £.13°. Dar. p. 15.
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Article 11

He must know that all the deeds of men are created,

as they (themselves) are created, and that God (T) with

all His attributes is uncreated.

This is because the deeds of men were not eternal,
but God (T) created them, so all that man does in the way
of ritual worship, fasting, pilgrimage, etc. is created,
in accordance with His saying (T): "And God created you
and what you do",l and His saying (T): "God is creator of
everything",2 So he who denies any of that is a heretic

and an unbeliever.

Article 12

He must confess that (the Qur’En)B, the Speech of

God, is uncreated.

This is because the Qur’an is the Speech of God (T) in
reality, not figuratively, and His Speech is His attribute;
and he whose attribute is created, is [21°] also created, so
whoever holds the view that it (i.e. the Speech of God, the
Qur’an) is created says that the attribute of God is created,
and that is unbelief. It is not created but is an attribute
of the Creator.

The Tradition transmitted from Ibn ‘Umar (RAA)“ from

1. Q. 37 vs. 96.

2. Q. 13 vs. 16.

3. (The Qur’an) is lacking in B.M. cf. B.N. f.14%. Dar
p. 16. Ira. p. 46.

4. Abu ‘Abd-ar-Rahman ‘Abd-Allah b. ‘Umar. d. 74/693.
Shadh. 1/81.
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the Prophet (SAAS) is that he said, "Whoever says- that

the Qur’an is created is an unbeliever in Godr.

The Tradition transmitted through
Abu-1-Hasan
(AbU) Muhammad
Abu-1-Qasim
Abu Ya ‘qub
AbU Ja‘far Muhammad b. ‘Isd, the Qadi in Balkh'
‘AlT b. Habib
‘AlT ash-Shami
‘Ahd.—ar—Razqu2
3

Ma ‘mar

Az—Zuhth

‘Abd-Allah b. ‘Abbas

is that the latter said, "We studied the Qur’an together

with the Prophet (SAAS), and he said, 'There will come

among my Community at the end of the age people who will say

[222] that the Qur’an is created!. Then he said, 'No, but

it is the Speech of God (A & J)!' tender and soft, 'so who-

ever holds another view in my Community has disbelieved the

Qur’an and the mighty God'."

1.

Abu Ja‘far Muhammad b. ‘Isa b. at-Tabba‘ al-Baghdadi

d. 224/838. Shadh. 2/55.

. Abu Bakr al-Himyari ‘Abd-ar-Razzaq b. Hammam b. Nafi®

d. 211/826. ghadh. 2/27.

Abu ‘Urwa al-Azidi Ma‘mar b. Rashid d. 153/770. Shadh.
1/235.

. Muhammad b. ‘Abd-Allah b. ‘Abayd-Allah b. Shihab az-Zuhri
d. 124/741. Shadh. 1/162.
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The Tradition transmitted through
Abu~-1-Hasan
Abu Muhammad
Abu-1-Qasim
Abu Ya ‘qub
Muhammad b. ‘Isa
‘A1T b. Habib
‘Al ash-Shaml
Mis3 b. Ja‘far b. Muhammad®
His Father
His Tutors
is that he said, "Certain of the people of San‘a’ and
‘Adan gathered and said, 'O Apostle of God, the Qur’an is
created'. He said, 'Do not say that; for it is unbelief‘."2
The Tradition transmitted through
Abu-1-Hasan

Abu Muhammad

AbTi-1-Qasim
Abu Ya ‘qub
[22°] Muhammad b. ‘Isa, the Qadi in Balkh

Ahmad b. Muhammad’
‘A1 b. al-Husayn
is that he said, "I heard Abu Yasur® say, 'I discussed’

1. Musa b. Ja‘far b. Muhammad d. 183/799. Mizan. 4/102.
2. Abu-1-‘Abbas Muhammad b. Ya‘qub al-Asamm. d. 346/957.
Lubab. 1/56.
3. Abmad b. Muhammad b. Khalid al-Qasir, the transcriber of
Abu Yusuf. d. 249/863. Jar. 1/99.
4, Abu Yusuf Ya‘qub b. Ibrahim b. Habib d. 183/799. Fawd. p.225.

5. Reading Nazart instead of natazt.
B ] ————



115

with Abu ﬂanffal(RAA) concerning the Qur’an six months, and
we agreed that whoever says that the Qur’an is created, is
an unbeliever'."
The Tradition transmitted through

Abu-1-Hasan

Abu Muhammad

Abu-1-Qasim

Abu Ya ‘qub

Rajab b. $3lih al-Asamm in Balkh?
Abmad b. Ja‘far as-Samargandi in Balkh
‘Abd al-Karimd
Ja‘far b. SalIm®

AbU Mugatil Hafs b. Salim as—Samarqandi5
is that he said, "I heard Abu HanIfa (RAA) say, 'The Qur’an
is the Speech of God, uncreated!'."”
[232] The Tradition transmitted through

Abu-1-Hasan

(Abu) Muhammad

Abu-1-Qasim

Abu Ya‘qub

1. AbU Hanifa an-Nu‘man b. Thabit b. Zota d. 150/767.
Shadh. 1/227.

2. ? cf. B.N. p. 14°. Raja’ b. galih al-Agamm.

3. He may be ‘Abd-al-Karim b. Mubammad b. Musa d. 390/999.
see Fawd. p. 101.

4. Not in the B.N. £.14°.

5. Hafs b. Salim al-Fazzari Abu-Mugatil as-Samargandi
d. 208/823. Tahdh. 2/396.
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is that he said, "I heard Hamid b. Radi al-MakasI say, I

heard al-Khuza ‘It say, I heard Mu’mil? say, I heard

Sufyé'n3 say, 'Whoever says that the Qur’an is created is
an unbeliever?."
The Tradition transmitted through
Abu-1-Hasan
Abu Muhammad
Abu-1-Qasim
Ahmad b. Nugayr an-Nasafl in Kiss in the
house of Abu Ya‘qub al-Istahi
Abu-1-‘Abbas Muhammad b. Ya‘qub b. Yusuf
al-Agamm an-Nisaburi
Ar-Rabl‘ b. Sulayman al-Muradi®
Ash-Shafi ‘I (RaA)’
M31ik©
Nafi‘!
‘Abd-Allah b. ‘Abbas
°]

is that he said, "The Apostle [23°] of God (SAAS) said,

'There will come upon my Community a time (when) they will

1. He might be Is’haq b. Ibrahim al-Khuza ‘i whom al-Ma’mun
asked to examine people in the inquisition. d. 206/821.
Shadh. 2/14.

2. Mu’mil b. Isma ‘Il al-‘Adawi d. 205/820 or 206/821.

Shadh. 2/16.

3. Sufyan b. Sa‘iId ath-Thawri d. 161/777. Shadh. 1/250.

4. Abu Muhammad Ar-Rabi‘ b. Sulayman al-Muradi. 4. 270/885.
Tahdh. 3/246.

5. Muhammad b. Idris b. al-‘Abbas b. Shafi‘ d. 204/819. Shadh.
2/9.

6. Abu ‘Abd-Allah Malik b. Anas b. Malik d.179/795. Shadh. 1/289.

7. AbU-‘Abd-Allzh Nafi‘ al-MadanI d. 117/735 or 119/737 or
120/7%7. Tahdh. 10/412.
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say, The Qur’an is created. So whoever of you is alive
and apprehend them, must not dissemble with them, nor sit
with them; for they are unbelievers in God the Exalted

the Mighty. They will not enter Paradise, nor will they
even get a smell of it!'. Thabit® said, 'When we heard that
ﬂadfth we knelt on our knees, in honour of that word!."

He who suspends judgement and does not say that it is
the Speech of God is more evil than he who says it is
created. The one who suspends judgement is he who says,

I do not know whether the Qur’an is created or uncreated.
Thus he is similar to the Nagara who split into three
divisions. One division of them said, We see (the power to)
give life to the dead (as coming) from Jesus, and giving
life to the dead is the action of God; so we hold the view
that he is God. The second division said, We see in [242]
him creaturliness; so we hold the view that he is a man.

The third division said, We see in him both divinity and
creaturliness; so we neither call him man nor God.

In the same way the one who suspends judgement holds
a somewhat similar view. Know that all the books that
God (T) has revealed through His prophets from the time of
Adam to the period of Muhammad (AS) are 104 (in number), and
according to another statement 114, as it has been related
by Ka ‘b al-Al;lb'ér,2 who said, "Of these books 50 leaves were

revealed through Shith b. Adam (AS) and 30 leaves through

1. Thabit b. Aslam al-Banani d. 127/744. Tahdh. 2/2.
2. Ka‘b b. Mati‘ al-Himyari d. 32/652 or 34/654. Tahdh.
8/438. .
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Idris (AS), and 20 leaves through Ibrahim (AS), and in
another account God (T) revealed through Ibrahim ten leaves,
and through Musa before the Tawrat ten leaves. Then He
revealed the Tawrat after that through Musa (AS) [24b] and
He revealed the Zabur through Dawud the prophet (AS), and
He revealed the Injil through ‘Isa(AS), and revealed the
Furgan through Muhammad (SAAS). All these books are the
Speech of God and His attribute. They are uncreated.
Whoever holds the view that a word of them is created is an
unbeliever in God, and is called a Jahmite and Mu‘tazilite,
and anyone who doubts his unbelief has become a heretic.

In this is sufficient.

Article 13

He must believe that the punishment of the grave is a

reality, if one deserves it! if one denies the punishment

of the grave one becomes a foul Mu‘tazilite.

The Apostle of God (SAAS) said: "The grave is one of
the gardens of Paradise, or one of the ditches of Hell—fire";l
and it is related in another report concerning him (AS) that

he said: "Whoever recites (Surat-al-Mulk) every night, God

will remove from him the punishment of the grave".2 God
(T) said: [25%] "Whoever avoids the mention of My Name, has
a life of wretchedness, and We will raise him blind at the

Day of Resurrection".3 He means by "life of wretchedness"

1. cf. Dawud. 4/329.
2. See Kanz. 1/525.
3. Q. 20 vs. 124.
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the punishment of the grave. And the Prophet (SAAS) said:
"Keep yourself free from urine; for the punishment of the

grave is usually the result of it".l

There are many
Traditions about this, and inclusive (jami ‘a) verses, but
we have confined ourselves to a general account (tagrib),

and God is the One Who grants success.

Article 14

He must believe that the guestioning by Munkar and

Nakir is a reality, and that whoever denies their questioning

joins the ranks of the Mu‘tazila and the Qadarivyya.

This is because the Prophet (AS) said: "When the
dead is buried in his grave, two blue-black angels approach
him, and ask him concerning three points, and they say to
him, *Who is your Lord, and who is your Prophet, and what is

2 And it is related in another report

your religion?! etc."
that ‘Umar b. al-Khatpab (RAA) (that) he said: "O Apostle of
God, shall [25b] I be in my first state of mind when the two
angels ask me?", and he said, "Yes indeed". He answered:

"T will answer them, O Apostle of God, with the help of God".

Article 15

He must believe that the dead are benefitted by the

prayers of the living and their alms; if anyone denies

that he is a Mu‘tazilite.

In the Tradition from the Prophet (SAAS) (it is

1. Kanz. 9/206.
2. See Tr. 4/291.
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recounted that) he went out with his Companions to a burial-
ground, in Mecca, and stopped at the head of a grave. He
wept, and his friends wept because he did. Then he said (AS):
"0 that I knew what is his state!" And Jibril brought down

to him this verse: "Truly We have sent you with the truth

as a bearer of good news and an admonisher; so you are not
responsible for those whose lot is Japim".l Then he said (AS)
to his Companions: "Truly God has forbidden me to ask pardon
for my parents or to pray for them. S0 let him whose parents
have died as Muslims pray to God for them, and ask pardon for
them". [26a] It is related in another Tradition that

‘Isa b. Maryam (AS) passed by a grave, and heard the dead
being punished; so he returned from that grave, then came

to it again after some days, and heard that mercy had been
granted to him (1it. his mercy), and so he saw that the

mercy of God had descended into that grave; and he asked

him how he was, and the occupant of the grave said, "I was
encompassed by the punishment of the grave, but I had a

son who besought God for me, and called me to mind with

alms" - and in another account He said, "I had a friend, and

he said, Allah akbar with a very sincere intention, and I

had a share in that (good deed's) reward, and God relieved
me of the punishment through that, and mercy descended
instead". It is related in another report that the Prophet
(SAAS) said, "How is it that you do not, when you do a good

action, call to mind your fathers and mothers, with intention,

1. Q. 2 vs. 119.
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so that they may have a share in that (good deed's) reward
without making your own rewards any the less?". |

The Tradition transmitted from Anas b. Malik (RAA)
[26b] about the Prophet (SAAS), and a similar one from
AbG Hurayral about the Prophet (AS) is that he said: "Give
to your dead a gift". They said, "O Apostle of God, what
should the gift be)" and he replied, "Prayer and alms".
Al—I:Iasan2 said, "If the child ceases to pray for his parents,
his (earthly) provision is reduced." (It is also related)
from al-Hasan that the Prophet (AS) said, "Truly those most
dutiful towards their parents are those who fulfil their
duty to them while they are in their graves by performing
the pilgrimage, or giving alms, or freeing a slave, or by
vowing a vow to God (T). Do you not see in the legal
principle (EEEEl that whoever dies without performing a
pilgrimage imposed upon him as a duty, or paying a debt
owed by him, it is lawful to perform the pilgrimage or pay
the debt on his behalf?". There are many Traditions on

this matter, but what we have mentioned is sufficient.

Article 16

He must believe in the reality of the intercession of

the Prophet (SAAS) on the Day of Resurrection on behalf of

those of his Community who have committed grave sins.

1. Abu Hurayra ‘Abd ar-Rahman b. Sakhr ‘A1T al-Ash’har al-
Yamani d. 57/676 or 58/677 or 59/678. Shadh. 1/63.

2. In B.N. al-Hasan al-Bagri. £.16°; in Dar. Al-Hasan b.
‘A1T, p. 19. Abu Sa‘Id al-Hasan b. AbI Hasan al-Bagri
d. 110/728. Shadh. 1/136.
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This is because hs said (SAAS): [27%] "My inter-
cession is for the people of my Community who have committed
great sins on the Day of Resurrection".1 Whoever denies
the intercession and does not accept it as true is a heretic;
and the evidence for it is that the intercession is confirmed
by the saying of God (T) and the reports of the Prophet (AS).
As for the Book, God (T) said: "A multitude of men of ancient

time, and a multitude of men of modern time"2

and His saying
(T): "And your Lord will surely grant you, and you will be
content".”  He means He will grant him the (power of)
intercession.

As for the Traditions, (there is) what Abu ‘;['alljla4
relates, that the Prophet (SAAS) said: "Whoever calls down
blessings upon me, his blessing comes up before me and he
will be the first to receive my intercession on the Day of
Resurrection";5 also what was related concerning ‘A’isha
(RAA),6 that she said: "I jumped up one night to the Prophet
(AS), and that night was mine from among all his wives. So
I came to his bed, but did not find him. I got up and
began looking for him, and found him in the standing position

at prayer; and when he bowed and praised, [27b] and remained

bowed a long time, he began saying, 'O Lord, my Community, my

1. Tr. 9/266.

2. Q. 56 vss. 39, 40.

3. Q. 93 vs. 5.

4. Zayd b. Sahl b. al-Aswad b. Haram al-Angari d. 34/654

32/652. Tahdh. 3/414.

See Ahm. 10/101.

6. ‘E’iEEZ the daughter of Abu-Bakr a§—$iddiq and the wife
of the Prophet. d. 57/676. Shadh. 1/61.

W
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Community'; and he said this word so often that I thought

he would never raise his head; so I began to weep; then

I reached out and took hold of his cloak and pulled it, and
said, 'What is this Community on behalf of which you have
got into this state?!; so he raised his head and finished
his prayer and gave the Taslim. Then he said, 'O ‘A’isha,
do you wonder at that?; (I tell you then) as long as I am
in this world, I will say, My Community, my Community, and

I will say in the grave, My Community, my Community, so long
as the Last Trump is not blown. Then when the Last Trump
is blown, all the prophets, and all creation, will say, O
Lord, myself, myself, but I will say, O Lord, my Community,
my Community; and God (T) will say, O Muhammad, ask and
you will be granted (what you ask); intercede, and your
intercession will be allowed, and I will say, O Lord, my
Community, my Community; and God (T) will reply, O Muhammad,
truly I give you your Community, whoever has testified [28a]
to the (Divine) Unity and believed in your Apostleship, I
have made you intercessor for him'":L etc. to the end of the
Tradition.

And another Tradition from Ibn ‘Abbas (RAA) is that
he said to Ka‘b al-Ahbar, "Did you believe in the time of
the Apostle of God, or in the time of Abu Bakr, or in the
time of ‘Umar b. al-Khattab?", and he replied, "I found a
scripture in the Tawrat, but my father had concealed that
scripture from me, so I (only) discovered it in the time of

‘Umar b. al-Khattab. There was (written) in it that the

1. Ahm. 1/15.
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Community of Muhammad (SAAS) will enter Paradise on the

Day of Resurrection in three groups, one group wiil enter
Paradise without account being taken, a second group will
be called to account lightly, and then enter Paradise, and
there will remain those of his Community who have sinned
grievously, and their Prophet will be made intercessor
with God for them, and he will intercede for them, and they
will enter Paradise through his intercession. When I saw
that therefore, I became a Muslim. I said, 'I will not
worry which of these groups I belong to&'".

In this is sufficient for those who consider.

[28P] Article 17

He must believe that the Night of the Ascent, the

Ascension of the Prophet into the Heavens, and his reaching

the Throne, and to (a position) two bow-lengths or nearer,

and admit that as a reality.

This is because if one denies the Ascent and contra-
dicts the verses, he is an unbeliever in God, and whoever
believes the verses but interprets them by his own opinion,
and confesses (only) to his reaching Jerusalem, and denies
his ascension into the heavens, or suspends judgment and
says "I do not know whether he ascended or not", is a heretic
and in error; and the evidence that the Night of the
Ascension is a fact, and that his Ascension into the Heavens
is a fact, is His saying (T): "Your comrade did not err,
nor was he deceived, nor is he speaking on an impulse. It

is nothing but a revelation taught to him by one mighty in
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strength, possessing virility. And he came to rest while
on the upper horizon; then he drew near and lowéred himself,
and so was (at a distance of) two bow-lengths or nearer;
and he revealed to his servant what he revealed. The heart
did not give the lie to what he saw. Are you then in doubt
about what he saw? And [29%] he saw him on another descent
at the Lote-tree on the furthest boundary, by which is the
garden of refuge, when there covered the Lote-tree what
covered it. The eye did not turn aside, nor did it play
tricks."1
'The Tradition transmitted through

Abu-1-Hasan

Abu Muhammad

Abu-1-Qasim

Ahmad b. Nugayr an-Nasafi

Ahmad b. Muhammad b. Musd al- ‘Unani® in the

house of Abu Ya‘qub al-Istahi in Kishsh

Abu Bakr b. Muhammad b. Isma ‘Il al-Jurjani

Muhammad b. Minhal>
‘Abd al-Wahid b. ziyad4
Al-Q3sim b. ‘Abd-ar-Rahman b. ‘Abd-Allah’
‘Abd-A113h b. Mos‘Gd (Raa)®

1. Q. 53 vss. 2-17.

2. Not in the N.B. see f. 18°2.

3. Abu Ja‘far Mubhammad b. al-Minhal at-Tamimi ad-Darir.
d. 231/845. Shadh. 2/71.

4. Abu Bishr ‘Abd-al-Wahid b. Ziyad d. 186/802. Shadh. 1/310.

5. Abu ‘Abd-ar-Rahman al-Qasim b. ‘Abd-ar-Rahman b. ‘Abd Allah
al-XKufi. d. 116/734. 120/737. Tahdh. 8/321.

6. Abu ‘Abd-ar-Rahman ‘Abd-Allah b. Mas‘Ud b. Ghafil al-Hudhayll
d. 32/652. Tahdh. 6/27.
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is that the Apostle of God (SAAS) said: "On the night when
I was taken on a journey to Heaven, I saw Ibréhim (sAsSA),
and he addressed me and I addressed him, and when I wished
to go away, he said to me, 'O Muhammad, give your Community
[29b] greeting of peace from me, and tell them that Paradise
is (a place of) good soil and sweet drink; for it awaits
you with longing, so repeat often 'Glory be to God on His
Throne', 'Glory be to God!, 'Praise be to God!, !'There is

no god but God!, 'God is Greatest!', 'There is no might nor
power but in God the Exalted, the Mighty'."l There are many
Traditions on this matter through Ibn ‘Abbas and others, but

we have restricted ourselves to the Book of God; so

understand.

Article 18

He must confess to the reading of (each man's) book

(of account) on the Day of Resurrection, and hold it to be

a reality, whoever denies the reading of the book, and does

not believe the verses is an unbeliever in God, the Mighty.

This is because the reading of the book is a fact and
the evidence for this is His saying (T): "And We have
tied every man's fate on his neck, and we will .bring forth
for him on the Day of Resurrection an account which he will
find spread open - 'Read your account: may your own self
suffice today as an account against you'"2 and His saying

(T): "As for him whose account is given to him behind his

1. Kanz. 1/411.
2. Q. 17 vss. 13, 14.
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back, he will cry for destruction, and be roasted in the
burning fire"l, and His saying (A & J): "So those who are
given their account in their right hand will read their
account and will [BOa] not be wronged one little fraction".2

This is sufficient for him who has understanding.

Article 19

He must believe in the reckoning and hold it to be a

reality, whoever denies the reckoning and contradicts His

saying (A & J) is a disbeliever in God the Mighty.

The evidence for that is His saying (T): "The
Possessor of the Day of Judgment",5 which means, "The Day of
reckoning"; and His saying (T): "So he will be called to
account with a mild reckoning";h and He said (T): "Would that
I knew not what is my account";5 and He said (T): "On the day
when the account is set up,"6; and His saying (A & J): "May
your own self suffice today as an account against yourself"
(17 vs. 14);7 and the Prophet (SAAS) said; when he mentioned
wealth: "What is lawful of it (you will give) account of:
what is forbidden of it (will bring) punishment".8

That is enough for the person of insight.

1. Q. 84 vss. 10-12.
2. Q. 17 vs. 71.

3. Q. 1 vs. 4.

4., Q. 84 vs. 8.

5. Q. 69 vs. 26.

6. Q. 14 vs. 41.

7. Q. 17 vs. 14.

8. Kanz. 3/137.
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Article 20

He must believe in the balance and hold it to be a

reality.
Whoever denies the balance and disbelieves the verses
disbelieves [30°) in God, the Mighty One. The balance is
a reality and the evidence for that is His saying (T):
"And we will set the true balance for the Day of Resurrection,

and no soul will be wronged the least bit".1

He also said
(T): "He for whom the balance is heavy (will be) in a life
of satisfaction; but he for whom the balance is light, his
home (1it. mother) (will be) the Pitn.2

This is sufficient.

Article 21

He must believe in the Sirat and hold it to be a

reality.

He who denies the Sirat and does not hold it to be a
reality contradicts (God's) saying (T): "And there is none
of you but will come to it; it is an irrevocable decree of
your Lord. Then we shall deliver those who feared (God),
but we will leave the wrong-doers kneeling in it.3 He

b He

also said (T): "Truly your Lord is on the look-out'";
means the angels will watch men upon the bridge of Jahannam.
He (the Prophet) also said (AS); "Truly God (T) created a

bridge over Hell-fire; that is the $ir§p over the upper

1. Q. 21 vs. 47.
2. Q. 101 vss. 6-9.
3. Q. 19 vss. 71-72.
4, Q. 89 vs. 14.
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boundary of Jahannam. He set upon it seven arches finer
than a hair, sharper than a sword, more slippery than a
mirror and darker than night. [318] Each of the arches is a
walking-distance of 3,000 years, 1,000 years in ascent, 1,000
years in descent and 1,000 years upon the level. Every man
will be confined in each one of the arches, and will be
examined concerning what God has commanded him. In the first
arch he will be examined as to his faith, in the second as to
his performance of the prayers, in the third as to his fasting,
in the fourth as tq his alms-giving, in the fifth as to his
pilgrimage, in the sixth as to his cleansing himself from
ritual impurity, and in the seventh as to his fulfilment of
his duty to his parents". Whoever denies the Sirat and

does not hold it to be a reality, and contradicts the verses

(about it) in the Book, disbelieves in God.

Article 22

He must know that Paradise and Hell-fire are already

created and will never cease to exist, and to hold them as

realities.

Whoever says that God (T) has not yet created them, and
denies the Book of God (T) disbelieves in God [31°] (4 & J),
and whoever says that they are already created, but that they
will cease to exist, and that the dark-eyed Houris will die,
is a heretical Jahmite; for Paradise and Hell-fire are
already created without doubt. Can you (1lit. he) not under-

stand (1it. see) His saying (T) to Adam: "Dwell in Paradise
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you and your wife"l Thus if God (T) had not yet created
Paradise, in which Paradise did He command them to dwell,
forbidding Adam to eat of the tree in Paradise? For He

said (T): "And eat of it in abundance wherever you wish, but
do not go near to this tree, or you will be wrongdoers".2

So 1if Paradise had not yet been created, where was that tree
when Adam ate of it and disobeyed his Lord, and wronged him-
self? God (T) said: "And then they ate of it and their
base parts became apparent to them";3 so if Paradise had not
yet been created, how could His command to them to dwell
there and eat from it have been possible? That is absurd.
Do you not see also that He said: "And Satan caused them to
slip [323] from it, and He put them out from (the place) that
A

they were in'". If Paradise had not yet been created from
where then did He put them out? That is also absurd.

The Prophet (AS) said: "On the Night of the Ascent I
saw Hell-fire and Paradise, and the dark-eyed Houris". Know
that the delight of Paradise is everlasting, without perishing
nor ceasing, nor do its Houris die; for if anyone were to
die in Paradise, what is the difference between it and the
present world? Where would he be buried?" It is absurd
that there should be a burial-ground in Paradise, for God

(T) has proclaimed its eternity in His saying (T): "(Dwelling)

eternally in it".5

1. Q. 2 vs. 35.

2. Q. 2 vs. 35.

3. Q. 20 vs. 121.

4e Q. 2 vs. 36.

5. Q. 5 vs. 119 and many other places.
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This is sufficient for the believer.

Article 23

He must know that God reckons with His servants on

the Day of Resurrection with no interpreter between Him

and them.

He (T) will examine man, and man will answer to
Him for what he has done, God said (T): "Surely your Lord
will ask them all about what they have been doing".1 He
also said (T): [32°) "It (the Book) leaves no sin, either
small or serious without bringing it into the reckoning,
and they will find what they have done present (i.e. re-
corded), and your Lord will wrong no one".2 He also said
(T): "On the Day when their tongues, hands and feet testify
against them concerning what they used to do".3 He also
said (A & J): "Their ears and eyes and skins bore witness

to what they used to do".h

Whoever denies the reckoning
and disowns what is in the Qur’an disbelieves in God.

These arguments are sufficient.

Article 24

He must testify that the Ten Companions of the

Prophet (SAAS) are in Paradise.

Whoever speaks abusively of these Ten or mny one

of them is in error and a heretic. For the Apostle of

1. Q. 15 vss. 92-93.
2. Q. 18 vs. 49.
3. Q. 24 vs. 24.
4. Q. 41 vs. 20.
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God (AS) has called them by their names, and said: "I

(will be) in Paradise, and Abu Bakr, ‘Umar, ‘Uthman, ‘Al3,
?alha,l Az—Zubayr,2 Sa‘d b. Abi Waqqés,3 Sa‘id b. Zayd,LlL
‘Abd-ar-Ralm3n b. ‘Awf,” and AbG ‘Ubayda® ‘Emir b. al-

Jarrah! will all be in Paradise (RAA).

[33a] Article 25

He must know that there was no one among the family,

nor the Companions, nor the Community of the Prophet (AS)

more excellent than Abu Bakr ag-Siddig (RAA) and hold him

to be rightfully Khallfa® after the Prophet (AS).

Know that the excellence of Abu Bakr is sure and
confirmed among the whole Community by the Book and by
Tradition. As for (the proof from) the Book (there is)
(God's) saying (T): "The second of the two, when they were

in the Cave, and when he was saying to his companion, 'Do

1. Talba b. ‘Ubayd-Allah b. ‘Uthman al-Qurashi d. 36/656.
Tahdh. 5/20. '

2. Az~-Zubayr b. al-‘Awam b. Khuwaylid d. 36/656. Tahdh.
3/318.

3. Sa‘d b. AbI Waggas Malik b. Wuhayb az-Zuhri d. 55/674.
Tahdh. 3/483.

4. Sa‘iId b. zayd b. ‘Amr b. Nufayl al-‘Adawi d. 50/670.
Tahdh. 4/34.

5. ‘Abd~ar-Rahman b. ‘Awf b. ‘Abd ‘Awf. az-zZuhri d. 32/652.
Tahdh.6/244.

6. AbU ‘Ubayda ‘Amir b. ‘Abd-Allah b. al-Jarrah d. 18/639.
Tahdh.5/73.

7. Ahm. 3/110.

8. Khalifa is lacking cf. B.N. f.20°.
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not fear; God is surely with us'".1 He also said: "None
of you is on a level with those who spent of their means
and fought before the conquest (sc. of Mecca). Those are
higher in rank than those who spent and fought after the
conquest; but God has promised the best to all".2 That
is Abu Bakr (RAA). As for (the proof from) Tradition it
is what is related about the Prophet (SAAS) (namely), that
he said: "No one's wealth benefitted me so much as the
wealth of AbU Bakr".-

This is sufficient.

Article 26

He must know that after Abu Bakr there is no one in

the whole Community more excellent than ‘Umar b. al-Khattab

(rRAA) [33°] and should hold him to be rightfully Khalifa

after him.

Know that his excellence is evident and well-known
by His saying (T): "O Prophet, God and the believers who
follow you are enough for you".4 That is ‘Umar b. al-
Khattab (RAA). He also said (AS): "Follow the example of
those who are after me".? He means Abl Bakr and ‘Umar (RAA).
The Prophet (AS) said: "There has never been a Community
prior to my Community without a Mouth-piece, and if there is

one in mine it must be ‘Umar . Al-Faglh said: "The Mouth-

1. Q. 9 vs. 40.
2. Q. 57 vs. 10.
3. Tr. 13/129.
Q. 8 vs. 64.
5. Tr. 13/129.

F
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piece is one upon whose tongue the angels give utterance.
Some said that he is the inspired one. He said (AS): "1
have two ministers (Wazirs) in Heaven and two ministers
(Wazirs) on earth, the two in'Heaven are Jibril and Mika’Il,

and the two on earth are AbU Bakr and ‘Umar".-

This is sufficient for one truly informed.

Article 27

He must know that in this Community there is no one

after Abu Bakr and ‘Umar more excellent [342] than ‘Uthman

b. ‘Affan (RAA) and regard him as rightfully Khalifa after

them.

His excellence to be evident, as the Prophet said
(AS): "The most excellent in this COmmunity after its
Prophet are Abu Bakr, ‘Umar and ‘Uthman, then ‘A1I". See
that you do not abuse him or any of the others, so as not

to corrupt your religion.

Article 28

He must know that there is no one in the Community

of Muhammad (SAAS) nor among his Companions, nor his family,

after Abu Bakr, ‘Umar and ‘Uthman, more excellent than ‘Al

b. AbI Talib (KAW), and hold him to be rightfully Khalifa

after them.

His excellence is clear and evident and we have

already mentioned him in the previous article. God said:

1. Tr. 13/142.
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"Muhammad is the Apostle of God, and they who are with him
(he means Abu Bakr) are forceful against the infidels (He
means ‘Umar), are merciful among themselves (He means
‘Uthman), you will see them bowing and prostrating themselves
in prayer (He means ‘A1l b. AbI Talib) (R_AA).1 So see that

you say nothing but good of them.

Article 29

[BQb] He must not talk abusively of any of the Companions

of the Prophet, nor slander them.

Whoever slanders them is a heretic. The Prophet
(SAAS) said: "My Companions are like stars; whichever of

2 He

them you take as your sxample, you are led aright".
also said (AS): "He who hates the four is a hypocrite". He
means Abu Bakr, ‘Umar, ‘Uthman and ‘Ali; so watch your

tongue lest you slander any of them.

Article 30

He must know that God is wrathful and also of good-

will, do not say that God's wrath (T) is Hell-fire, and His

good-will is Paradise. Whoever says that is a heretic.

Know that God (T) possesses wrath and good-will,
but that His wrath and good-will are not like our wrath
and good-will. For if wrath and good-will enter into us

they change us from our previous state, but God's wrath and

1. Q. 48 vs. 29.
2. Kanz. 1/178.
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good~will do not change Him from His state; becausel we
and the good and evil that (arises) from us are created
and subject to change, but God (T) with all His attributes [35a]
is uncreated and His wrath and good-will are His attributes,
and (so) are uncreated, but Paradise and Hell-fire are
created. Thus no created thing can be an attribute of the
Creator, and Hell-fire becomes one's due by God's wrath,
while Paradise becomes one's due by God's good~-will (T).
For He said (T): "Gardens beneath which flow rivers (in which)
they (dwell) eternally; God is satisfied with them and they

with Him: +that is the supreme attainment".2

Then %od
mentioned Paradise and His good-will apart (from eacﬁ other),
and He said (A & J): "Their Lord gives them good news of

mercy from Himself, and favour, and gardens in which they

have lasting blessedness".” He also said (T): "In the

gardens of Eden but the favour of God is greater".q He

also said (A & J): "God is satisfied with them and they with
Him".? In these places He mentions His good-will and
Paradise separately. As for His wrath, there is His saying

(A & J): "Whoever slays a believer intentionally, Jahannam will
be his requital; there he will (dwell) eternally and the wrath
of God will be upon him",6 [35b] and His saying (T): "Upon

them will be the circuit of evil, and God is wrathful with

1. Reading Li’anna instead of La.
2. Q. 5 vs. 119.
Q. 9 vs. 21.
Q. 9 vs. 72.
Q. 5 vs. 119.
. Q. 4 vs. 93.

o U1 &~ W
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them and has cursed them and prepared for them Jahannam -

how evil an end it is!".l gog (T) mentioned Jahannam and

wrath separately. Can one not see also in the legal
principles that if a man were to disown his son by saying
to his wife, 'This son is not by me; you have got it by
adultery!, while he has no witness to it who will testify
for him, (the question is) What ought he to do? Is it
not his duty to swear four oaths by God, and then with the
fifth to say that the curse of God is upon him if he is a
liar, then the woman to swear four oaths, then with the
fifth to say, that the curse of God is upon her, if he is
telling the truth? That would not pass (sc. on the
assumption that Hell-fire and God's wrath were one and the
same thing). So it is evident that the wrath of God is

other than Hell-fire, and His good-will other than Paradise.

Article 31

He must confess that the People of Paradise will

see God (T) [36%] on the Day of Resurrection without doubt

and a modality.

Know that believers will see their Lord on the Day
of Resurrection without any resemblance or likeness (to
creatures), just as a man sees the Moon on the night when

2

it is full. Does anyone doubt,” when he looks at it,3 that

it is the Moon? Even so, the believers will see their Lord

1. Q. 48 vs. 6.
2. Reading yashuk instead of yank.
3. Reading ilayhi instead of ilayka.
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visibly and really, and will not doubt that it is their
Lord, Just as believers know their Lord without any
resemblance or modality. Thus, he who denies the vision
of God on the Day of Resurrection, and says they will not
see Him with the physical eye (lit. the eye of the head), but
with the eye of the heart, is in error and a heretic: for
God (T) said: "To those who do well, the best and more (than
the best)".1 Abu Bakr as-Siddiq (RAA) explained "more" as
being "the vision of God (T)". He (God) also said (A & J):
"Faces on that day will be resplendent, looking to their
Lord".? (The Prophet)(AS) said: "You will surely see your
Lord as you see the Moon on the night when it is full, nor
will you be treated sparingly in (enjoyment of) seeing him".3
The Tradition transmitted through Abu-l-Hasan [36°]
[ Abu] Muhammad

Abu-1-Qasim

Abu Ya ‘qub

Ar-Rabi‘ b. Hassan

Yahya b. ‘Abd-al-Ghaffar al-Kissi

Khalaf b. Ayyub

Isra’I1®

Ibn ‘Umar (RAA)
is that the Prophet (SAAS) said: "The lowest in rank of the

1. Q. 10 vs. 26.

2. Q. 75 vss. 22-23.

3. Tr. 1/18.

4. Isra’il b. Yunis b. AbI Is’haq al-Kufi d. 160/776.
Jar. 1/141.
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People of Paradise see His luxury and palaces and tents

and His service at a distance of 1,000 years, but those

of them most honoured by God (A & J) are those who see His
face morning and evening".1 Then (Ibn) ‘Umar (RAA) recited
this verse: "Faces on that day will be resplendent,looking
to their Lord".2

In this is sufficient for one who understands.

Article 32

He must know that the status of the prophets in the

sight of God (T) is higher and more excellent than the

status of the Walis.

Thus, he who says that the Walis have a status
which the prophets do not have, or says [37a] that the Walis
have a status like that of the prophets is a heretic and in
error.

This is something obvious which needs no argument,
because the Walis were given no message, and they only reach
their own status after obedience to God and His Apostle; for
obedience to the prophets (is included) in their obedience
to God. That is (what is meant by) His saying (T): "And
those who obey God and the Apostle are with the prophets and
faithful ones to whom God has shown grace".3 He also said
(T): "Him who obeys God and His Apostle He causes to enter

gardens beneath which rivers J‘_‘low".LlL He also said (T): "He

1. Tr. 10/19.

2. Q. 75 vss. 22-23.
3. Q. 4 vs. 69.

4. Q. 4 vs. 13.



140

who obeys the Apostle has obeyed God".1

It is related in the Traditions about the Apostle of
God (SAAS) that he said: "I am the Sayyid of the children
of Adam, but there is nothing to boast about in that",2
and in another Tradition (he said): "On the night when I
was taken on the Jjourney to Heaven, I was set in the one
pan of the balance and all my Community were set in (the
other) pan, and I outweighed them; then Abu Bakr was set
in the one pan and my Community in (the other) pan, and
Abu Bakr outweighed them; then ‘Umar was set in the one pan
and my Community in (the other) pan, and ‘Umar outweighed
them; [37b] then ‘Uthman was set in ‘Umar's place in the one
pan and my Community in the other, and ‘Uthman outweighed
them; then ‘AlY was set in ‘Uthman's place in the one pan
and my Community in the other, and ‘AlI outweighed them
(Raa)".7

Under this heading there are many arguments from
the Traditions, but they are so obvious that there is no

need for them (to be mentioned here).

Article 33

He must confess to the miraculous power (karama)

of the Walis.

He who denies the miraculous power of the Walis is in

error and a heretic. Such a neglectful person as this only

1. Q. 4 vs. 80.
2. é&g. 4L/187.

3. Apm. 7/267-268.
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denies the Walis' miraculous power because he fancies that

that would demolish the arguments in favour of the

prophets (AS); but this is not the consequence except in

one of three conditions - either, (that) he may deny the

verses of the Book; but he who denies the Verseslis an

unbeliever: or, if he does not deny them but believes in

them, he may say that they (i.e. the people the verses refer

to) were prophets, and then he is an unbeliever: or, if

he does not deny these verses, but believes in them, and

does not say that they were prophets, then he admits that

these miraculous powers were [38a] for other than prophets.
This is also possible because God (T) said: "He

who had knowledge of the Book said, 'I will bring him to you

before your eye can finish winking'".2

That was Asif b.
Barakhiyya, one of the Walis of the people of Sulayman (AS);
but he was not a prophet. So since it was possible for
miraculous power (to be given to) the Walis of Sulayman'®s
people, how much more should it be so in the Community of
Muhammad (SAAS), when Muhammad (AS) is better than Sulayman
(AS), and his Community better than the latter's Community?
He said (T): "You are the best Community to be constituted
(1it. brought out) for (the benefit of) people".3 So if
such a deluded one as this says, "That miraculous power was

by authority of Sulayman", it may be said to him, "These

miraculous powers are by authority of Muhammad (AS)".

1. (al-ayat) is lacking.
2. Q. 27 vs. 40.
3. Q. 3 vs. 110.
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He also said (T): "And shake towards yourself the
trunk of the date-palm: it will drop upon you ripe dates

ready to be gathered".:L

God (T) made the dry tree green,
and caused to sprout from that tree ripe dates, and these
[38P] miracles were for Maryam, yet she was not a prophet,
but faithful. He also said (A & J): '"Whenever Zakariyya
entered her alcove he found provision with her. He said,
'O Maryam, where did you get this from?'! She replied, 'It

is from God‘".2

If someone says, "That ripe dates was a
miracle of ‘Isa (AS), for it (i.e. the tree) cast them in
that hour (i.e. the hour of his birth), it may be said to
him, "If that ripe dates was a miracle for ‘Isa (AS), then
for whom was (that) other miracle, when she was in her
alcove worshipping God (T) in her house with her door always
locked, and the key of it in the house of Zakariyya (AS)?

He used to open the door, and whenever he entered her
presence he found provision with her, on summer days winter
fruits, and on winter days summer fruits, and used to say,
"0 Maryam, from where did you get this?", and her reply was,
"It is from God; truly God makes provision for whom He will
regardless of the cost".?  Yet ‘Is3 was not yet in existence
at that time. [398] So if God showed generosity to His
servant (worshipper), then who are you, O hypocrite? There-
fore say you also, as Maryam said, "Truly God provides for

whom He wills regardless of the cost".

1. Q. 19 vs. 25.
2. Q. 3 vs. 37.
3. Q. 3 vs. 37.
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Do you not see that God (T) mentioned the people
of the Cavern and their story? They were sevenApersons,
and they had with them a dog, whose name was Qitmir. They
were 80 years after ‘Isa (AS), and followed the religion
of ‘Isa (AS), and God dealt bountifully with them and sent
them to sleep. They remained in their Cavern for 300 years
plus nine, and their dog was stretching out his fore-legs
on the threshhold. Then, when God (T) wakened them from
that sleep, they found their food, and what they had with
them, ready in its (previous) condition (?).l Thus God (T)
dealt bountifully with them in that way, because they
followed the religion of ‘Isa (AS) uprightly, and had fled
from their king Dagyanus (LA).2 That is (the meaning of)
His saying (T): "And they remained in their Cavern 300
years [39°] plus nine".”  They were not prophets, nor (did
they live) in the time of a prophet, but were in the period
after ‘Isa (AS); so since it was possible for them to have
miraculous power, then why should it not be possible that
the Community of our Prophet (AS) should have miraculous
power, when the unjust of this Community is better than the
pious of Beni Isra’il? For He said (T): "You are the
best Community constituted for (the benefit of) people;
you will enjoin what is reasonable and forbid what is

objectionable".q So if he denies it, and alleges that this

1. Reading (bihisha) not clear and does not exist in B.N.
cf. £.25%. nor in Dar,cf.p.28.

2. The pagan king is named Dagyus (i.e. Decius). see
A.J. Wensinck. E.I. 1/478-L479. '

3. Q. 18 vs. 25.

4. 3 vs. 110.
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miraculous power never existed, he is an unbeliever.

So the sensible man must admit this miraéulous power,
and must know that the Community of our Prophet is better
than all other communities, and that the miraculous power
in his Community will be for his sake (SAAS).

And if this deluded one says, "It is only people's
talk that such a one has gone in one night to the House of
God (in Mekka) and returned, and is not true; for this was
not for anyone but the prophets (AS), and the Prophet (AS)",
he is an unbeliever. It may be said (in answer) to him:
"Going to the House of God [40%] and returning from it in
a night is not a thing to be wondered at, because God (T)
caused His servant to travel in one night from Mekka
(Bayt al-Haram) to Jerusalem (Bayt al-Magdis), then caused
him to ascend to the Seven Heavens, and he reached, in the
will of God, the distance of 14,000 years' (foot) travel.
What miraculous power could be greater than that? So if
one of his Community went in one night to the House of
God (T) and returned, that is possible.

What then do you say? That the unbeliever, or the
believer, is better? The believer of course, absolutely!
For we find one who goes in one hour from East to West, and
he is an unbeliever such as Iblis or his like. But if one
of the believers goes in a night to the House of God (T)
and returns, and finds provision and eats it, then what
harm does it do you, O erring one? Be diligent night and

day that you become like him. The Walisl only attain this

1. In the B.M. "the prophets" but in the B.N. the Walis.
cf. B.N. f.25P.
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miracdlous power through obedience [Qob] to God (T) and
obedience to His Apostle (SAAS); and if the Walls have

no miraculous power, then who will have it?

This argument is sufficient for one who understands.

Article 34

He must know that God (T) by his justice makes the

happy (sa‘Id) miserable (shagi) and by His generosity makes

the miserable happy.

His is the Judgment: mno one has (the power of)
Judgment over Him, but God does what He wills, and decides
as He wishes. "He cannot be called in question for His
actions, but they will be called in question".l Know that
the happy may become miserable and the miserable may become
happy because, if it were otherwise, obedience would not
benefit the obedient and transgression would do no injury to
the disobedient, and the unbeliever would be excused in
the sight of his Lord for his unbelief. The evidence that
what we say is true is His Book (T) and the Traditions about
the Apostle.

‘His Book (T) says: "God erases and confirms what
He wills; with Him is the origin of the Book ........ and
God judges; there is no gainsayer of His Judgment and He
is very swift [41%] in reckoning".2 He also said (T):

"So far as He is concerned, if He wills anything He simply
says to it, 'Be!', and it is; so glory be to Him in Whose

hand is the sovereignty over everything, and to Him you will

1. Q. 21 vs. 23.
2. Q. 13 vss. 39-41.
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return".l

In the Tradition he said, "Truly there is between
man and Paradise only the distance of a span; then he
commits sin and his doom is sealed in misery. Truly there
is between man and Hell-fire only a span; then he acts

well (that is, faith and good works) and his destiny is

sealed in happiness."2

There is a similar tradition about ‘Umar b. al-
Khattab (RAA) that he used to say: "O God, if You have
written my name in the roll of the wretched, transfer it to
the roll of the happy", and ‘Abd-Allah b. Mos‘Gd (RAA) used
to pray that prayer.

So know that God (T) does not cause the reward for a
man's deeds ever to be lost, because God (T) promised
Paradise to those of His servants who do well. Therefore
if a man is diligent and does well and acts obediently,
[hlb] God does not wrong him, nor cause the reward of his
work to be lost. That is (the meaning of) His saying (T):
"He who acts uprightly does so for himself, and he who does
wrong does so against himself. Your Lord is not one who
wrongs men".5 He also said (T): "Truly God does not cause
the reward of well-doers to be ].ost".'/+

So he who says: "What is has already been (predestined);
the Pen has dried and God has done what He willed" is a
heretic.

But the Tradition which has come (to us), that "the

1. Q. 36 vss. 82-83.
2. Kanz. 1/98.

3. Q. 41 vs. 46.

4., Q. 9 vs. 120.
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happy is he who is happy in his mother's womb, and the
wretched is he who is wretched in his mother's w0mb"1 is

in respect of provision, and his allotted span, and (the
quality of his) life (sc. in this world). The provision
of some men is more sparing, and the provision of others
more liberal. The life of some men is shorter and of
others longer: but this has nothing to do with religion
(sc. its doctrine). Do you not regard His saying (AS):
"Everyone is born in the Fitra", that is, "in the Milla"
(i.e. Islam), "but his parents make him Jewish, Christian
or Magian"?2 So the destiny of any child (whether) of
unbeliever, Jew, Christian,[42%] Magian, or believer is
Paradise.  For the Prophet (SAAS) said: "God lifted the
Pen in respect of three (classes) - from the sleeper, until
he awakes; from the mentally deranged,until he becomes sane;
from the young child, until he reaches puberty".3 So even
if one were happy in his mother's womb and until he reaches
man's estate, then does the deeds of the wretched, God (T)
makes him wretched in His Jjustice, even though he were happy
in his mother's womb.4 If it were otherwise, no one would
be inJured by his sin, nor would he benefit from his
obedience, and that is exactly the doctrine of the Jabriyya.

This is sufficient for one to whom God gives insight.

1. Kanz. 1/233.
2. Tr. 8/303.
3. Kanz. 4/137.
L,

The idea is confused and one has to omit wa shagiyyan

fi ba?n ummihi in order to make it clear. cf. B.N.
F.26°; Dar, p. 30.
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Article 35

He must know that the mind of the Walis and the

believers is not equal to the mind of unbelievers, nor is

the mind of any unbeliever equal to the mind of the

prophets (AS).

Whoever says that all minds are equal is a heretic,
and whoever says that God (T) gave the unbelievers [42b] a
mind like to that which he gave the believers - what can be
the state of such a misguided one who says such a monstrous
thing as that?

Know that the mind is of five categories - The

instinctive mind, the persevering mind, the (God) given mind,

the prophetic mind and the noble mind.

The instinctive mind is possessed by all creation

equally; for all unbelievers know that they have a Lord,

and Creator, and Provider. They know that by the instinctive

mind.

The persevering mind is possessed by those who strive

much, and sit with the understanding so as to become wiser,
and this mind is found in proportion to the trouble taken.

The (God) given mind is one in which the unbeliever

has no part: but all believers have this mind equally.

The prophetically—endowed mind is one in which the

believer has no part; it is the distinctive endowment of
the prophets (AS) and the prophets (AS) all have it equally.

The mind endowed with nobility none [432] of

creation has any part in, but it belongs uniquely to
Muhammad. He had a noble mind and a mighty nature. God

gave him such a nature as He never gave to any angel or human
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being. That is (the meaning of) His saying (T): "Truly
you are of a mighty nature".l Wahb b. Munabbih2 said:
"I have read 91 books of the prophets and have found written
in all of them that if the minds of all creation were
gathered, both of the ancients and of the moderns, and set
beside the mind of the prophet, their minds, beside his
mind (SAAS) would be like one grain of sand from the sands
of (all) the deserts, because God (T) made the mind of
1,000 parts, and He gave 999 parts to Muhammad (SAAS) and
gave one part to whom He would of all His worshippers.

He who says that God (T) gave the Magians the same
share as that which He gave to his Apostle becomes a Magian.

This is sufficient.

Article 36

He must know that God (T) [43b] is still creating,

nor has His state changed (as a result of it).

He who says that God was not a Creator before He
created created things, then, when He created them, He
became Creator, is like one who says that God (T) was not
a god, but then became a God. This view is unbelief and
a logical absurdity. God (T) said: "God is Creator of
everything."3

So whoever holds this view is an unbeliever.

1. Q. 68 vs. 4.

>. Abu ‘Abd-Allah Wahb b. Munabbih d. 114/732. Shadh.
1/150.

3. Q. 39 vs. 62.
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Article 37

He must know that God (T) is omnipotent, and

omniscient, and has knowledge and power.

Know that one who really knows is one who has
knowledge, but one who has no knowledge is called knowing
elther figuratively or by a false title; and one who is
really able is one who has power, but one who has no
power is called able either figuratively or by false title.
The One Who is really able and really knows is God (T), and
no figure nor title nor lie is possible in regard to Him.

Know also that He is really knowing and possesses
knowledge, [hha] and is really able and possesses power;
for He said (A & J): "And they comprehend nothing of His

1

knowledge except what He wills". He also said (T): "He

2

revealed it (lit. sent it down) by His knowledge". He

also said (T): "No female becomes pregnant, nor gives birth,

without His knowledge".3

So he who says other than that is a heretic.

Article 38

He must know that men (1it. the creation) leave this

world in (one or other of) five categories — either

polytheist, or hypocrite, or believer without sin, or

believer, who is sinful yet repentant, or believer who is

sinful but unrepentant.

Know that he who leaves this world as a polytheist

l. Q. 2 vs. 255.
2. Q. 4 vs. 166.
3. Q. 35 vs. 11.



151

or as a hypocrite enters Hell-fire eternally; but if he
leaves this world without sin or leaves it in repentance he
enters Paradise and will be there eternally. He who
commits grave sins and leaves this world unrepentant is
subject to the will of God (T) in the next world: if He
wills He will forgive him by His generosity, but if He
wills He will punish him according to the measure of his
sins by His Justice, then let him into Paradise [44P] by His
mercy. This is true according to the Book and Tradition.

In the Book He said (T): "God will not pardon being
made to share His Divinity with another, but He will pardon
whom He wills for anything less than that".1

In the Tradition, when God's saying (T) was revealed:
"It has seven gates and to each gate a section is
apportioned",2 the Prophet (SAAS) said: "O Jibril, for
whom is this gate?" and he replied: "One is for the sinners
of your Community".  The Prophet (SAAS) wept, and entered
his house, and did not come out of his house for seven days
except for prayer, nor did he speak to anyone, until God (T)
promised him (the power of) intercession, saying: "There
are indeed seven gates to Hell-fire. One of them is for
the grave sinners of your Community who leave the world
unrepentant, and God (T) will punish them in it according
to the measure of their sins. Then they will be brought
out of it believing (1lit. in faith). Then they will be

brought into Paradise by your intercession'".

1. Q. 4 vs. 48.
2. Q. 15 vs. 44,
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There are besides [45%] many arguments concerning

that from both verses and Traditions, but we have been brief.

So he who says (anything) other than this is a

heretic.

Article 39

He must know that God (T) has done what He willed,

and will do what He wills; whether men (lit. created beings)

understand it as good or evil or not, God (T) knows it, and

so all is Justice and wisdom on His part, nor is it ever

injustice in Him.

Whoever describes God (T) as unjust is an unbeliever;
for He has done what He willed and will do what He wills.
It is all wisdom on His part, and He is the Almighty over
His whole creation, and the One Who knows everything and is
able to do all things.

God (T) said: "Do you not know that God is Almighty;
God surely knows whatever is in heaven and on earth, and
apart from God you have no Patron nor Helper".l

He also said (T): "Do you not know that God
possesses heaven and earth",2 and "Do they not know that
God knows what [45b] they keep secret as well as what they
make public?".3

God (T) also said: "The Fashioner of heaven and

earth, and if He decrees anything He simply says to it, 'Be’,

1. This verse is misquoted. cf. Q. 2 vss. 106-107;
Q. 22 vs. 70.

2. Q. 2 vs. 107.

3. Q. 2 vs. 77.
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and it is";l and perhaps we dislike something, but it is
better for us, or we like something, but it is worse for
us; for He said: "And perhaps you dislike something though
it is best for you, and perhaps you like something though

it is worse for you: God knows but you do not., 2

Article 40

He must know that what is written on the copies is

really, and not figuratively, the Qur’an, and that we

really read it, and that it is really the Qur’an which is

among us, which we write on the copies, and which the

children write on their slates.

Know that the Speech of God is uncreated, so if it
is said that what is on the copy is not the Qur’an, say,
"Do you mean that Jibril (AS) revealed the Qur’an from
himself, or from God (T)? or that when Jibril heard [462]
the Qur’an he heard it figuratively, or in reality?"
For if he heard the Qur’an in reality, but revealed it to
Muhammad (AS) figuratively, then he concealed the truth,
but if he revealed it to him in reality, then he (i.e.
Muhammad) (AS) must have delivered it to his Community either
in reality or figuratively. But.if he delivered it
figuratively, then he has concealed the truth.3 If the
believers heard the Qur’an from the Prophet (SAAS) and after
him (i.e. after his death) some of them, - ‘Abd-Allah b.

1. Q. 2 vs. 117.

2. Q. 2 vs. 216.

3, The idea is confused in the B.M. but it is clearer in
B.N. cof. B.N. f£.29%.
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Mas ‘ud, ‘Al b. AbI Talib, ‘Uthman b. ‘Affan (RAA) - agreed
that they should write the copies, and so wrote in them the
Qur’an, then there is no difference between what God (T)
said, and what Jibril heard from God (T), and what Jibril
conveyed (lit. threw) to Muhammad (SAAS), and what the
Prophet (AS) heard from him, and recited to God's creatures,
and what is written in the copies [46b] and the Qur’an are
one and the same.

But God (T) gave utterance "without letters or
syllables (hija’)", while Jibril heard from God with both
letters and syllables: and Jibril recited to Muhammad (AS)
with letter and syllables, and Muhammad (AS) recited to
God's creatures (T) with letters, and we recite it and write
it in the same way.

Know that that which we recite and write on the
copies is the Qur’an which Jibril and Muhammad (AS) recited,
and which God (T) uttered, neither more nor less by a single
letter: and the paper upon which it is written, and the
ink and the pen are all created, but what is written on the
copies is the Qur’an, uncreated, and he who says it is
created is an unbeliever in God.

So if anyone asks you, "Did God utter the Speech?",
say, "Of course!"; and if he says, "When did He utter it,
or Where did He utter it, or How did He utter it, or How
much did He utter?", then say, "Without any When or [472]
Where or How or How much". If he says, "In a subdued voice,
or in a loud voice?", say, "Neither subdued nor loud". If
he says, "Did He utter it with a voice or without a voice?",

say, "Neither with a voice, nor without a voice".
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Then if that misguided one says, "What is written,
and the letters are created, because I write it, and it
is an indication of (dall ‘ald) the Qur’an, therefore the
real Qur’an is concealed and as if the Qur’an is one thing
in reality, and another figuratively, so that there are two

1 that? is an absurdity.

Qur’ans",

Know that he who says that what is in the copy is not
Qur’an, has denied the revelation of the Qur’an, and he
who denies the revelation of the Qur’an is an unbeliever in
God (T).

If he says, "There is no Qur’an in this world, nor in
the copy",then say to him, Then where is the Qur’an which
God (T) uttered: "Who sent down the Furqgan upon His ser‘van'l:,"3
and said (T): "Alif Lam Mim; that is the Book; There is no

doubt about it",4

and: "Alif Lam Mim the revelation of the
Book; there is no doubt about it",5 and: "Truly it is We
who have revealed to you [47b] the Qur’an in reality",6 and:
"Alif Lam Mim Sad a Book which has been revealed to you, so

let there be no embarrassment about it in your breast".7

1. There is another argument in Dar; it is "If this mis-
guided one says: Some of the Qur’an was revealed in
reality and some of it was revealed figuratively, then
there will be two Qur’ans. This is an absurdity".
cf. Dar, p. 33.

. Reading wa hadha instead of wa la. cf. Dar, p.33.

Q. 25 vs. 1.

Q. 2 vss. 1-2.

Q. 32 vss. 1-2.

Q. 76 vs. 23.

. Q. 7 vss. 1-2.

L]

~N Oy WD



156

He also said (T): "Truly we have revealed it as an

Arabic Qur’an",l and He said (T): "!'Why was this Qur’an
not revealed to a great man of the two towns'?".2 He
also said (T): "A Book whose verses were composed with
exactness, and then given in detail."3 He also said (T):
"Ta Ha We did not reveal the Qur’an to you that you might
be burdened".LF He also said (T): "Ha Mim by the clear
Book, we have truly revealed it on a blessed night".5 He
also said (T): "And truly it is the revelation of the Lord
of the universe which the faithful Spirit descended with
upon your heart, that you might be a warner in a clearly
understood Arabic tongue".6

He who alleges that there is not in the copies any
Qur’an, denies the revelation, and becomes an unbeliever;
for the term "the Book" only applies to something in which
there is something written. So if you admit the Book, then
you admit that what is written is Qur’an in reality, not
figuratively. Do you not see that God commanded [48a] His
servants to recite the Qur’an - as much of it as was easy?
So if what is written is not Qur’an, then what is it we
recite that it should be easy? Do you not see that God (T)
commanded (that men should) listen to the recitation of the

Qur’an by His saying: "And when the Qur’an is recited listen

12 vs. 2.

43 vs. 3l.

11 vs. 1.

20 vss. 1-2.

L4 vss. 1-3.

26 vss. 193-195.
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. 1
to it". 50 know that he who recites the Qur’an really

and not figuratively, and he who listens hears it really
and not figuratively.

God (T) said: "They hear the Speech of God, then
they twist its meaning after they have understood it",2
and He said (T): "If a polytheist asks you to give him
hospitality, then give it to him that he may hear the
Speech of God".”  He also said (T): "!'Truly we have heard
an amazing Qur’én'."4 Do you not see that God (T)
graciously granted His Prophet the Fétiha of the Book, when
He said: "We have given you Seven Mathani (words of praise)
and the mighty Qur’an".”  So if the Fétipa is not found on
the copies, then what was it that God (T) graciously granted
His Prophet (AS)?

God (T) has also forbidden anyone to handle the Book
[48b] except in a state of ritual cleanliness, when He said
(T): "Truly it is a Noble Qur’an in a carefully-kept Book,
which none but the purified touch, a revelation of the Lord
of the‘universe".6 If no Qur’an had in reality been in the
copies, He would not have prohibited the handling of it.

He said (T): "An Arabic Qur’an without ambigui'ties".7
So if anyone asks you if the Qur’an is that which God (T)

uttered, or which Jibril heard, or which Jibril conveyed to

1.
2.

7 vs. 204.

2 vs. 75.

9 vs. 6.

72 vs. 1.

15 vs. 87.

56 vss. 77-79.
39 vs. 28.
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(1it. cast into) the Prophet (SAAS), or that which is

written in the copies, or that which you yourself write,

then you answer him as the Jurists would answer him, and
say to him: "God uttered without syllable after syllable,
nor letter after letter, nor intonation after intonation,
nor voice after voice, nor in a succession of time. God (T)
made Jibril hear the Qur’an, what is with Jibril is the
Qur’an, what JibrIl (AS) brought down to Muhammad (SAAS) is
the Qur’an, what Muhammad (AS) [49%] recited to the people
is the Qur’an, and his Companions lengthened and shortened
its letters."

Then if the one who contradicts says, "The written
words and the letters are created, because I (can) write
(them) and, if I wish, I (can) lengthen or shorten (them)",l
then say to him, "If you lengthen the lettersor shorten
them, does the name of the letter arise from that or get
erased as a result of it? Do you not see that a man says
that such-a-one makes his recital long-drawn-out, and such-
a-one lighten52 the recital. Is it then necessary to say
that the Qur’an is long as a result of his lengthening it,
or light because he lightens it? For whether he lengthens,
shortens or lightens the recital, it is all of it the Speech
of God (T). In the same way, whether he lengthens the
writing of the Qur’an or shortens it, he does not remove

it from (the state of) being the Speech of God (T)."

1. This question does not exist in B.M. but it is in
B.N. f.31°; Dar. p.35.
2. Reading yukhaffif instead of yuhaqqigqg.
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It may be said to him also, God (T) said: "Alif

Lam Mim that is the Book in which there is no cause of
doubt",l and (suppose that) you have written it yourself;
is what you have written simply what God uttered, or what
you wrote? If he says, "That which I have written is the
Speech of God", then he has admitted that what is in the
copies is Qur’an: [49°] but if he says, "I spoke it, but
God (T) did not", then he has disbelieved in God and His

Book.

This is sufficient for one who understands.

Article 41

He must know that faith is something real, not

figurative, because men are all included in one or other

of three classes — either, a man (lit. he) is a believer,

or, he is an unbeliever, or, he is a hypocrite.

Whoever has not faith in reality is an unbeliever in
reality. If one says that he who commits adultery, or kills
a Muslim person wrongfully, or drinks wine, or is a sexual
pervert, or takes another Muslim's wealth wrongfully, and
neither prays nor fasts, etc., is a believer (figuratively),
not in reality, then he is a heretic because of it, and his
attitude has either one of two characteristics - either, he
makes a believer an unbeliever because of his sins,2 or, he
believes that acts of obedience are part of faith, and he is

in error on both counts.

1. Q. 2 vs. 1.
2. The meaning of this sentence is not clear; this gquotation

is from Dar, p. 36.
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It may be said to him, "If faith becomes figurative,
through committing transgressions, [50a] then you ought to
say that if the unbeliever prays and fasts and does all the
good deeds, and drinks no wine, nor sheds blood, and commits
no other transgression than that he does not believe, then
his unbelief is figurative, and his unbelief will not be
a reality."

Whoever does not think that the unbelief of the
unbeliever who does not yet believe is a reality, becomes
(himself) an unbeliever. For just as unbelievers are not
removed from real unbelief by good works, so also the
believer is not removed from real faith by committing trans-
gressions, because God (T) called those who transgress by
the epithet of belief when He said: "And repent to God all
of you, O believers".T  So say to him, "Has God (T) called
them believers with real faith, or with figurative faith?"
If he says, "God (T) has called them believers figuratively",
he is an unbeliever, because metaphorical attribution is
impossible [50b] except to one who cannot tell a man's
faith from his lack of faith. But God (T) knows that
sinner to be a believer in reality. He also said in
another verse: "O you who believe, repent to God sincerely".2
He did not say: "O unbelievers, repent to God", and He
knows the state of men by His eternal knowledge; so if He
calls them believers, then it is in reality, and that cannot

be figurative.

1. Q. 24 vs. 31.
2. Q. 66 vs. 8.
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Mankind is included in one or other of three
states, either, he is a believer in reality, gr, he is
a hypocrite in reality, or, an unbeliever in reality. If
a believer has committed all transgressions then repents
of them, God (A & J) pardons him, and brings him into
Paradise. If he dies without repenting, he is in the
will of God: if He wills, He pardons him by His generosity,
or, if He wills, He punishes him according to his sins by
His Jjustice, then brings him into Paradise by His mercy.
Whoever Jjudges otherwise than what we have mentioned
in respect of believers who commit grave sins, [5la] is a

heretic.

Article 42

He must know that if a man has a believer or adversary

at law, and leaves this world without satisfying him, and has

not repented of it to God (T), God will give to his adversary

in the next world part of his good deeds equivalent to his

(i.e. the adversary's) claim against him, and he must

consider that as Jjust on God!s part.

Whoever sees (as right) the taking of the wealth of
Muslims, but does not see (as right) the giving of good
deeds to the adversary if he has not satisfied him in this
world, and says that good deeds should not be given to the
adversary at all, and "if my good deeds are given to my
adversary, that is unjust", is a heretic. Such a one

alleges that Adam (AS) died without dividing his property
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among his childr'en,1 "so whatever wealth I have acquired
and taken is lawful". This man's doctrine resembles the
doctrine of the Magians; for they have intercourse with2
their mothers and daughters.

This is correct according to the Qur’an and the

Traditions; so whoever says otherwise [51P°] is a heretic.

Article 43

He must know that God's succour (tawfig) coincides

with action, and it is not possible to say that it is before

the action or after it.

He who says that God's succour is before the action
is a Jabrite, while he who says that God's succour is after
the action is a Qadarite, and both of these are the Magians
of this Community, in the Tradition of the Prophet.

Know that man has been given the power to act, and

made responsible3

for it, so that the onus is on him to find
an excuse, but he was not given the power of succour (to
himself), because succour is the attribute of the Lord (T).
The Qadarite says, "Good and evil are from me, and God has
no part in producing them", while the Jabrite says, "Good
and evil are from God (T), and I have no part to play in it."
The Qadarite ascribes Lordship to himself, while the Jabrite

ascribes the creaturliness (that is, his creaturely

behaviour) to God (T), because he says:-

1. "Among his children" does not exist in B.M. but it is
in Dar. cf. Dar. p. 37.

2. Reading (liqurbanihim) instead of (ligurbatihim).

3. Not clear in B.M. but reading kullifa in B.N.
f. 33%.
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"Az long as I am not made to change (by God), I
will not be changed (in myself)", [522] while the
Qadarite says:-

"As long as I do not myself make a change, I will
not be changed."

The correct view in this matter is that he should
know if his intention, effort and desire is to obey, and he
seeks to satisfy God in it (i.e. obedience), then God!s
succour to him operates, and he finds God's succour to him
close at hand: but he whose intention and effort is (set)
upon transgression, finds that God's (T) abandonment
operates and is close at hand.

That is what He (T) means when He says: "Those who
strive in our cause, We will surely guide in our ways".l
If it were as the Jabriyya said, all unbelievers would be
excused in God's sight for their unbelief, and all trans-—
gressors for their transgressions. But if it were as the
Qadariyya said, what they say appears to be that they are
able to stop the exercise of power from God to themselves,
and that is unbelief and an absurdity, because it attributes
lack of ability to God (T), which is similar (to the view)
that man is independent of God (T). [52P)

Therefore know for certain that power (to act) in
the view of the People of the Sunna comes along with the
action neither before nor after.

God said (T): "You are the poor to God and God is

the wealthy the praiseworthy".2 He also said: "Say, I

1. Q. 29 vs. 69.
2. Q. 35 vs. 15.
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possess for myself neither benefit nor injury unless God

. 1 . ' :
wills",” and He said (T): "God is the Rich One and you are
the poor".2

This is sufficient.

Article 44

He must know that faith involves two members, the

heart and the tongue, except in the case of one with an

excuse (such as) the dumb and the deaf.

The tongue is of no value without the heart in any
case. Faith is the Knowledge of God (T) in the heart in
respect of His Godhead and His Lordship; and Knowledge in
the heart that He is One. That is Monotheism (tawhid) on
the part of man.

Confession with the tongue and knowledge of
Monotheism (tawhid) is the essence of faith. Thus, he who
confesses with the tongue that He is one, but does not know
in his heart that He is one, is a hypocrite: and he who
knows God [53%] in his heart, but does not confess with
his tongue that He is one, is an unbeliever.

That is what He means when He says (T): "So know that
there is no god but God".->

That is sufficient for the understanding.

1. Q. 7 vs. 188.
2. Q. 47 vs. 38.
3. Q. 47 vs. 19.
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Article 45

He must know in his heart that He (God) is one and

confess with his tongue that He is one.

He who Knows God (T) in his heart, but does not
confess with his tongue is an unbeliever: and he who
confesses with his tongue, but does not Know in his heart
is a hypocrite. He who says that faith is in the heart
apart from the tongue is a Jahmite, and he who says that
faith is on the tongue apart from the Heart is a Karramite.

People have different views about faith. Some say
that faith is utterance of the tongue without Knowledge
in the heart. They are the Murji’a and the Karramiyya.
Others say that faith is confession with tongue, Knowledge
in the heartend acting with the limbs (i.e., physical
behaviour). They are heretics, innovators and non-conformists.
Others say that faith is Knowledge in the heart apart from
confession with the tongue. They are the Jahmiyya, the
abominable ones. [53b]

All we have mentioned about these three groups is use-
less, and heresy.

The correct doctrine in this matter is that you know
that faith is confession with the tongue, and knowledge in
the heart. It is like the piebald horse; 1if it were all
white it would be called "pure white": if it were all black
it would be called "Jjet-black", but if it has in it both
black and white, it is called "piebald". Thus we say
confession with the tongue without Knowledge of the heart
is called "hypocrisy", and the Knowledge of the heart with-
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out the confession of the tongue is called unbelief. If

however the two are joined, then it is faith. Tt is also

like Arsenic and Whitewash.l For Arsenic does not remove2

hair if there is no Whitewash with it: and Whitewash does
not remove hair [54%] if there is no Arsenic with it. If
however they are joined, then hair is removed.

There are many other comparisons.

Faith is the Knowledge of God (T) in the heart, and
confession with the tongue without modality, and Islam is
Knowledge in the heart with confession with the tongue, and
acceptance of God's Command (T).

So understand.

1. This practice is very well known in some of the Islamic

countries. Lane says the following about the composition

of that depilatory agent:

A mixture of quicklime and Arsenic used for removing
hair. It is a depilatory composed of lime with a small
proportion [about one eighth part] of orpiment; it is
made into paste with water before application, and
loosens the hair in about two minutes; after which it
is immediately washed off. Thus made in the present
day. See Lane, E.W. Arabic English Lexicon, 8/2866.
London, 1893.

2. La yahliq is repeated.
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Article 46

He must not assert a resemblance between God (T) and

any other thing, and must know that nothing resembles Him

(T) nor is He 1o be likened to anything.

He said: "Nothing can be compared with Him. He is
the Hearer, the See—er".1

God (T) is the creator of all things, the heavens,
the earth(s), and what is between them.

The Creator is not to be likened to the created, Just
as the manufacturer is not to be likened to what he makes,
nor to the way he makes it. If it is not right that man
should resemble what he makes,then much less should God
resemble His creation and what He makes. Whoever likens
God (T) to anything, or asserts that He possesses a member
is called a Karramite and an Anthropomorphist. [54b] If
he says: "Describe your Lord to me", say to him: "God is
one, the eternal. He has begotten none, nor was He
begotten"(llz),2 and "He is the first and the last, the
outward and the inward",3 and say: "There is no god but God,
the single, the one, who has taken no consort nor any

children, and to Him we surrender ourselves".

Article 47

He must not ascribe to God location, nor speak of His

presence, nor of His coming and going, nor describe Him by

1. Q. 42. vs. 11.
2. Q. 112 vss. 1-3.
3. Q. 57 vs. 3.
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anything resembling created things.

This is because the perfectionl of faith is that

one should know, and strive to know, God, but not to know

in Him modali‘ty.2

He said (A & J) to Musa (AS) when communing with
him: "O Musa, know two things, but do not (try to) know
two other things; know that I am God, but do not assert
(in Me) modality, and know that I am the One Who provides,
but do not (claim to) know whence I bring provision".

Know that God set Himself upon the Throne, not above
the Throne, for He (T) said: "The Merciful One, Who is set
on the Thr'one".3 [553] He is upon the Throne, not above
it; for "above" is only applied to created things, whereas
"on" has no limit except as God wills. All places are His,
but He is not in a place, and He has no need of the Throne,
but the Throne exists by His power.

Coming and going are not to be ascribed to Him.
Coming and going amount to one of three things - either,
that He is not seen wherever He is. Then He draws near
and is seen, or, that he is not heard wherever He is then.
He draws near and is heard or, that He is not measured,
and then draws near and is measured.

He who ascribes this to God (T) therefore, or believes,
this, is an unbeliever in God (A & J).

As for the verses in which God has mentioned coming

and arrival, and the Tradition from the Prophet (SAAS)

1. Reading al-Iman instead of al-arba ‘in.
2. Reading Kayfiyya instead of Kaffiyya.
3. Q. 20 vs. 5.
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concerning the descent of God and suchlike, he must

believe in it but not explain it; for he who explains it

enters [55b] into the doctrine of Ta‘tIl (Denudation of
Attributes) and becomes a heretic.

If you explain coming, going, eye, hand, self, etc.,
you become an Anthropomorphist. If you see an ambiguous
verse or Tradition, leave it to God (T), and do not (try to)

explain it, that you may escape giving a wrong explanation.

Article 48

He must know that, as we have already defined it,

earning is sometimes obligatory, because God (T) said:

"Shake to yourself the trunk of the date-palm, eto."1 and

He said (A & J): "We made the day-time for a livelihood".?

If earning is not an (obligatory) duty, and man needs not to

earn, then in that case earning is a customary practice

Sunna) .

Know that to leave aside earning is (God's) indulgence
(towards man) and to deny (the need for) earning is heresy:
but to regard earning as the cause of our provision is
unbelief.

Know that he who does not regard earning as a duty,
but sees this as heresy, is a Karramite heretic: but he who
regards [56a] provision as coming from earning is an

unbeliever and polytheist.

1. Q. 19 vs. 25.
2. Q. 78 vs. 11 misquoted; vreading ja‘alna instead of

- €
Ja_al.
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Earning should be subordinate to certainty (viz.
of provision) and reliance upon the certainty of it; and
if earning is not subordinate to certainty and reliance
upon it, then it is unbelief. For God (T) said: "God

Who created you, then provided for you, then causes you to

die, etc."l

Know that provision does not increase with earning,
nor does it decrease with ceasing to earn, and God (T) does
not decrease the provision of an evil-doer because of his
evil-doing, nor does He give provision to the well-doer
because of his well-doing. For He said (T): "And He
blessed it and measured in it its food.-supplies".2 He also
said (T): "There is nothing which has not its store-chambers
in Our care, eto.".3 He also said (T): "And by the Lord of
Heaven and Earth, it is the truth, Jjust as that you are
articulate".4 He also said (T): "And I only created the
Jinn and Mankind that they might worship Me. I do not
desire sustenance from them."5

The Tradition transmitted through

Abu Muhammad [56°]
Abu-1-Qasim

Ahmad b. Nagr

AbU Ya ‘qub-al-Istanji

30 vs. 40.
41 vs. 10.
15 vs. 21.
51 vs. 23.
51 vss. 56-57.

U &~ W -
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Muhammad b. Musa-al-KissI
Abu-1-Qasim b. ‘Abbad

Al-Mungidh b. Ja‘far
Muhammad b. ‘Al3

Muhammad b. Ja‘far-al-Kufit
Aslam b. Hibt
Kh3lid b. Subayh®
‘Am3ra’
Al—}}akam4

Ibn ‘Abbas (RAA)
is that the Prophet (SAAS) said: "Whoever does not regard
earning as an obligatory duty upon himself of the same
order as fasting and prayer is a heretic". Ibn ‘Abbas was
asked, "What earning is that?", and he replied: "Carrying
stones from the tops of mountains".

The Tradition transmitted through

Abu-1-Hasan

Abu Muhammad

Abu-1-Qasim

[572] Abu Ya‘qlb
Ibn Ahmad b. ‘Abbas

1. Abu Ja‘far Muhammad b. Ja‘far al-Kufi d. 230/844.
Tahdh. 9/95.

2. Khalid b. Subayh al-Marwazi. Jar. 1/229.

3. ‘Amara b. Ghaziyya d. 141/758. Shadh. 1/209.

4. AbU Muhammad al-Kindi al-Hakam b. ‘Utayba
d. 115/73%. Shadh. 1/151.
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An-Nasafl
Muhammad b. YazIdh
Yahya

‘Abbad b. KathIr?
Sufyan

3

Mansur

4
5

Ibrahim
‘Algama
‘Abd-Al13h b. Mas‘Gd

is that the Prophet (SAAS) said: "The seeking of permitted

earning is an (obligatory) duty after the fulfilment of the

(obligatory) duty of prayer".6

The Tradition transmitted through
Abﬁ-l—ﬁasan
Abu Muhammad
Abu-1-Qasim
Abu Bakr Muhammad b. Muhammad Rahib-al-KissI
Ar-Rabi‘ b. Hassan
Yahya b. ‘Abd-al-Ghaffar-al-Kissi
Khalaf b. Ayyub

Muhammad b. Yazid al-Wasiti d. 188/803. Shadh. 1/320.
‘Abbad b. Kathir ath-Thagafi died between 140/757
150/767. Tahdh. 5/100.

. Mansur b. Zadhan al-Bagri d. 131/748. Shadh. 1/181.

Abu ‘Umran Ibrahim b. YazId an-Nakha ‘I. d. 75/694.
Shadh. 1/111.

Abu Sahl ‘Algama b. Qays an-Nakha‘I d. 62/681.
Shadh. 1/70.

Kanz. 4/4.



173
AbU Mu ‘Bwiyat
Al-A‘magh?
Al-Musayyib3
Nafi‘
‘Abd-Al13h b. Mas‘Gd (RAA) [57P]
is that the latter said, "I hate to see a man sitting idle
not (employed) in work either of this world or of the
world to come".
The Tradition transmitted through
Abu-1-Hasan
Abu Muhammad
Abu-1-Qasim
Abu Bakr
Ar-Rabi ¢
Yahya
Muhamnad b. ‘Abd-AL13h"
is that Sufyan ath-Thawrl said, "It was reported to me that
‘Umar b. al-Khattab (RAA) said in a sermon: "Whoever of you

works we praise, but whoever of you does not work we hold

guilty": but God knows better.

1. Abu Mu‘awiya ad-Darir Muhammad b. Mu‘awiya al-Kufl a
companion of al-A‘mash. d. 195/810. Shadh. 1/343.
2. Abu Bakr Muhammad b. Sa‘id b. Muhammad al-A‘mash.
Jar. 2/56.
Al-Musayyib b. Rafi‘ al-Kufi d. 105/723. Shadh. 1/131.
4. Abu Ahmad az-Zubayri Muhammad b. ‘Abd-Allah al-Asdi
d. 203/818.  Shadh. 2/7.

W
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Article 49

He must know that action (or "works" — ‘amal) is

different from faith.

Know that faith is an (act of) obedience, but not
every (act of) obedience is (an act of) faith, just as
unbelief is transgression, but not every transgression is
(an act of) unbelief. This is in our opinion correct by

the Book, the Tradition, the legal principles, reason and
the testimonies.

In_the Book He said (T): "Everyone believes in God",l

but He did not say: [58%] "Everyone acts in God. He also
said (T): "Believe in God and His Apostle",? but He did not
say: "Act in God and His Apostle". Do you not see that He
said, "Believe in Me and My Apostle", but did not mention
action?
He also said (T): "And when your Lord took from the
human race their descendants from (the time when) they
appeared, etc."3 He also said: "!'O our Lord, we believe; so
write us with those who testify?;...and God rewarded them,
in accordance with what they said, with gardens",4 but He
did not mention action, yet promised them Paradise in that
statement.
He also said (T): "And those who believe in God and

His Apostle, they are the faithful ones",5 but He did not

1. Q. 2 vs. 285.
2. Q. 4 vs. 136.
3. Q. 7 vs. 172.
4. Q. 5 vss. 83-85.
5. Q. 57 vs. 19.
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mention action.

He also said (T): "!'O our Lord, we have heard a

herald proclaiming, etc.",l but He did not mention action.

He also said (T) about the Magicians of Fir‘awn, when
they said: "'We believe in the Lord of the universe, the
Lord of Musa and H5rﬁn‘",2 but He did not mention action.

In the Traditions, Jibril (AS) asked the Prophet (AS)

and said: "O Muhammad, what is faith?", and he said: "That
you believe [58b] in God, etc., but he did not mention
action. Then he (Jibril) said: "What is Islam?", and he
said: "That you perform the prayer, etc."3 Do you not see
that Jibril (AS) asked the Prophet (SAAS) about faith apart,
and about the duties of the Shari‘a apart, which indicates
that faith is distinct from action.

The Prophet (SAAS) also said to Mu‘adh b. Jabal:™®
"0 Mu‘adh, go and proclaim among the people that whoever
says, 'There is no god but God!, whole-heartedly and
sincerely (he means, with the heart), Paradise is due to

5

him". He also commanded Abﬁ-d—Dard§’,6 saying: "Go and

proclaim that whoever says 'There is no god but God!, three

. Q. 3 vs. 193.
Q. 7 vss. 121-122.
Tr. 10/75.
. Mu‘adh b. Jabal al-Ansari al-Khazraji d. 18/639.
Shadh. 1/29.
5. Kanz. 1/268-269.
Abu-d-Darda’ ‘Uwaymir b. Zayd b. ‘Abd-Allah al-Khazraji
d. 32/652. Shadh. 1/39.

InBR G \C N
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Times, Paradise is due to him". Abu-d-Darda’ said:

"Even if he fornicates or steals?". He replied; "Yes, even

if he fornicates or steals - even if he fornicates or steals,
in spite of the disdain of Abli-d-Dardg’:nl

fle also said (a8)[59%]: "0 ‘Ub3da b. as-Samit,? go
and proclaim, 'He who says, there is no god but God,
Paradise is due to him'".?

If anyone says, "these Traditions were spoken by the
Apostle of God before the religious duties were revealed",
then say to him, "Is it not part of your doctrine that the
Traditions are not to be interpreted? How then is it
permissible for you to interpret?"

In the legal principles, the Prophet (SAAS) commanded

that pilgrimage should be made for the dead, but did not
command (the exercise of) faith for the dead. Do you not
see that if a man dies and leaves (unperformed) a prayer or
a fast or a pilgrimage or a tithe (zakat) imposed as a duty
on him, it is lawful to perform the pilgrimage on his behalf,
or pay one third of his wealth for it, two Mans of wheat

for every prayer or for every day's fast, and to pay tithe
of his wealth for him after his death? But if he were an
unbeliever who died and left all the world behind him, and
it were given on his behsalf [59b] after him (i.e. after his

death), it would not stand in place of faith. It would be

1. Kanz. 1/49.

2. ‘Ubada b. ag-Samit b. Qays al-Ansari d. 35/655.
Shadh. 1/40.

3. Kanz. 1/48.
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worthless because faith is distinct from action. If
complete obedience had been faith, its full performance on
behalf of the unbeliever would stand in the place of faith.

Do you not see that God (T) said: "For each one of
you We have made a divine law and a path of duty".l He
also said: "To each one of them there is a divine Law and
a command different from that to the other":2 so is the
faith of one of them different from the faith of another?
Thus since the faith of the prophets (AS) is one, but their
divine Law is different (in each case), we know that faith
is distinct from action, because it is not possible that
one of them should have less faith and another more.

In the testimonies, do you not see that faith is

permanent but action is not permanent? Do you not see that
if a man prays before the time of ritual prayer his prayer
is not valid, and if he fasts before the month of Ramadan
[60a] his fast is not valid for Ramagén? So even if an
unbeliever did all the acts of obedience before he believed,
he does not become a believer, because faith must be before
action, and faith is permanent, but action takes place from
time to time (on one occasion after another), while faith
has no (particular) time.

From the point of view of reason, do you not see that

if an unbeliever believed on top of a dung-heap, his belief
would be valid, but if he performed the ritual prayer on top

of a dung-heap, his prayer would not be valid? Yet if acts

1. Q. 5 vs. 48.
2. ?
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of obedience were part of faith, then his prayer on an
unclean place would be valid, just as faith is valid.

Do you not see that if a woman in menstruation prays
or fasts or performs the pilgrimage that would not be valid?
But if her prayer and her fasting and her pilgrimage are
not valid, do you say she is an unbeliever? In the same
way, also, if a ritually unclean person, or a menstrual woman,
or a man who has uncleanness on his clothes or his body,
believes, is his faith valid or not? Of course it is valid!
But if he prays in this sort of state his prayer is not valid.
If you say [60°] that action, and acts of obedience and faith
are the same, then why is part of it valid by the legal
principles, while the other part is not valid?

Do you not see also that the believers will be in
Paradise believers without action? Because they do not
pray, nor fast, nor perform pilgrimage, nor pay tithe, will
they be in a state of perfect faith or not? If they are in
a state of perfect faith, it is thus evident that action is
different.

Do you not see that God (T) said: "Believe in God and
His Apostle?"l If action were part of faith, it would be
right to act for the Apostle of God and to pray to him, as
one acts for God and prays to God (T), because faith in
Muhammad (AS) is an (obligatory) duty as faith in God is an
(obligatory) duty. So since it is not right that action
should be performed for the Apostle as it is performed for

God (T), it is apparent that faith is other than action,

1. Q. 4 vs. 136.
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and action other than faith.

There are many arguments on this matter.

Article 50

He must know that the faith of the well-doer and
of the evil-doer is the same (equal) [61%], the faith of

Jibril and Mikha’il is all the same, and our faith and the

faith of the apostles, angels and prophets is the same.

He who says that the faith of evil-doers is less
than the faith of the angels and prophets is an erring
heretic; for God (T) said: "God bears witness that there
is no god but He, and the angels and those who have
knowledge", T that is, those who have knowledge here,
the believers.

Ask him: "How did the angels utter this statement?
Did they say it as God (T) said it? or less? or more?" If
he says: "They spoke less than the saying of God," or "more'",
then he may be contradicted. But if he says, "Just as
God said it", then say (in answer): "Did you say more than
God said, or less than God said?" Then if he says: "Less"
or "More", that is absurd. But if he says: "In the same
way as God said it", then it may be said to him, "Then what
is the difference between you and the angels as regards
faith?2 The angels are superior to us in actions and

deeds, not in faith, because all faith is one and the same'.

1. Q. 3 vs. 18.
2. The idea is not clear here and one has to consult

B.N. f. 39; Dar. p. 42.
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And say to him: "Does Jibril believe in what you believe in,

[61b] or in something else? For if Jibril believes in
anything that you do not believe in, that is not faith but
unbelief. But if you believe in what Jibril believes in,
then your faith and his are the same.™ Say also to him:
"You must say in your doctrine that our faith is more than
Jibril's, because God (T) created JibrIil and gave him under-
standing, but no "Libido" (lust); but He gave us both
understanding and Libido, and God (T) commanded us to
perform the prayer, to fast, to pay tithe, to perform the
pilgrimage, and to wash ourselves clean of ritual impurity.
So if we fulfil all that, our faith is better than that of
Jibril (AS), but whoever says that is a heretic". Say also
to him: "Did God (T) command His Prophet to call His creation
to faith or not?" If he says: "Yes, He commanded him to

do that", then say to him: "Did the Prophet call them to

it or not?" If he says: "He called them to it", then say,
"Did God (T) desire [62%] perfect faith, or less? If he
says: "He desired perfect faith", then say, "Is perfect
faith what the Prophet (AS) said, namely, Whoever says,
there is no god but God, whole-heartedly and sincerely from
his heart enters Paradise? He summoned the creation of God
(T) (for a period of) nine or ten years to this, then there
came the command of God (T) (to keep) the (obligatory) duties
and the customary duties (sunna). So are those of the
community who died in those years perfect in that they died
in a state of faith, or are they less than perfect?" If he
says: "They died in a state of perfect faith", then he

concedes that faith is perfect and one; Dbut if he says:
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"They died in a state of imperfect faith", then he gives
verdict that they are in Hell-fire, and whoever judges that
they are in Hell-fire gives the lie to the Apostle of God
(SAAS), and himself ends up in Hell-fire.

And say: "Did the Prophet (AS) call the creation of
God (T)1 to his faith, or something other than his faith?"
If he says: "Certainly, he called them [62°] to his faith",
then say: "And did you believe in that faith, or in some-
thing else?". If he says: "(I believed) in it", then say:
"Your faith and the faith of the Prophet (AS) are the same;
but if you believe in something other than that faith, then
you are not a believer". Say also to him: "God (T) has im-
posed faith on His worshippers as an (obligatory) duty. Have
you responded to Him (by accepting) the faith which He has
imposed or not?" If he says: "Of course I have responded
to Him", then say, "Did you respond perfectly, or less than
perfectly?" If he says: "I have responded perfectly", he
concedes that faith is one: but if he says: "I have not
responded perfectly", then the miserable man is an
unbeliever.

Do you not see that God (T) said: "And if they believe
in the same way as you believe, then they are led aright".2

Say to him also: "Tell me, if a man says, "There is
no god but God: Muhammad is the Apostle of God", and an

angel says the same thing, are they both speaking the truth,

1. (hal min du‘a’ ahl-an-Nar) is a misplaced sentence in
B.M. cf. B.N. f.39°.
2. Q. 2 vs. 137.
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or i1s one of them truthful and the other lying?" 1If
[63%] he says: "They are both true", then know that there
is no difference between the faith of the angel and the
human being, and no Superiority of the one over the other
as regards faith. Men simply differ from one another in
their actions, not in faith. So he who believes in what
Jibril revealed to Muhammad (SAAS), though he drinks wine,

or adulterates, or steals, has the same faith as the angels

and the prophets.

Whoever does not believe that is in error.

Article 51

He must admit that the Resurrection after death is

a _reality.

He who denies the Resurrection after death is an
unbeliever in God (A & J), and is called a Dahri.

The evidence of the correctness of this is His
saying (T): "And that the Hour is coming; there is no
doubt about it: and that God will raise those who are in
the graves",l and His saying (T): "On the day when God will
raise them all" and "on the day when they shall be brought
back to Him,2 [63b] and His saying (T): "To Him belongs the
Dominion, and to Him you will be returned".3 "Say, the
angel of death who has been given charge over you will call

you in, then to your Lord you will be brought back".4

1. Q. 22 vs. 7.
2. Two different verses joined in one verse, cf. Q. 58 vs. 6;
Q. 24 vs. 64.

Q. 36 vs. 83.
4, Q. 32 vs. 11. Reading ila rabbikum instead of ilayhi.

W
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"From it We have created you and to it We will return you,
and from it We will bring you back a second tim'e".l "Is

such a One as that not able to raise the dead to 1ife?"2

Article 52

He must admit that the Resurrection and the Hour are

a reality, and he who denies them is an unbeliever in God (T).

They are a reality and to prepare oneself for them is
a duty, because He said (T): "And the Trumpet will be blown
and all Heaven and Earth will be stunned except whom God
wills".? He also said (T): "When the Event happens",4
and "the Calamity - What is the Calamity?",5 "The Crack of
Doom - What is the Crack of Doom? ™. © He also said (T):
v,..for the Day of Separation - What will tell you what the
Day of Separation is?",7 and He said (T): "Truly the Day of
Separation is a Rendez—vous".8 He also said (T): "On the

Day when the Trumpet will be blown, and you will come [6431

in flocks".9 He also said (T): "For a Great Day, a Day when

1. Q. 20 vs. 55.

2. Q. 75 vs. 40. The above mentioned verses are Jjoined
together although they are quoted from different passages
of the Qur’an.

Q. 39 vs. 68.

Q. 56 vs. 1.

Q. 69 vss. 1-2.

Q. 101 vss. 1-2.

Q. 77 vss. 13-14.
Q
Q

.

. 78 vs. 17.
. 78. vs. 18.
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people will rise for the Lord of theu‘niverse".1

said (T):

He also

"On the Day when a man will flee from his brother

and his mother and his father".?2

He who denies these verses is an unbeliever.

Article 53

He must hold the Witr prayer to be three Rak‘as and

one Taslima, and admit that and hold it to be correct.

Whoever says that the Witr is one Rak‘a, and does
not hold it to be three Rak‘as, is a heretic. If he should
hold three Rak‘as to be correct, but should perform the
Witr with (one) Rak‘a, then the ritual prayer behind him is
not valid, according to Abu Hanifa.

Whoever says that the Witr is one Rak‘a because God (T)
is the Witr, and interprets the Witr as one Rak‘a even as
God is Witr because He is One, is an unbeliever. So say
to him: "God is not One in reckoning, nor in number; even
if the Witr (prayer) is one in reckoning [64b] and in number,

and this is an unsound analogy.3

Do you not see that God
called you believer (mu’min) and called Himself Believer
(Mu’min), so that you and He must be One? Do you realise,

O erring one, what you are saying or not? Know also that
this Witr (i.e. the Witr which is the subject of this Article)

is your doing and your attribute, for God has created it:

but the Witr which is the Name of God (T) and His attribute

1. Q. 83 vss. 5-6.
2. Q. 80 vss. 34-35.
3. fahuwa is not needed.
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is uncreated, so that the similarity of what is created
with the attribute of God Who is uncreated is bnly credited

by an unbeliever.

He said (T): "Nothing is like Him and He is the
Hearing, the Seeing One".l
There are Traditions from the Prophet (SAAS) on this

matter and from the Companions (RAA) and the Followers
(tabi ‘In).

Kharija b. Hudhayfa® said: "The Apostle of God went
out for the Dawn prayer and said, 'O worshippers of God,
God (T) has given you tonight a prayer, which is better
for you than the high-bred of camels' We said, [65°%] 0
Apostle of God, which prayer is that?! He said,"It is the
Witr 'God has set the time for it (from) after the ‘Isha’
until the rising of the dawn'".>

In another Tradition Jibril (AS) descended and said,
"God (T) has increased the ritual prayer for you by three
Rak ‘as. That is the Witr, the time for which is between
the ‘Isha’ and the rising of the dawn".”

In the Tradition of Abu Bakr as-3iddiq, he said that
the Prophet (SAAS) performed the Witr with three Rak ‘as,
but gave no Taslima until after the last, then He said three

times after that, "Glory be to the Holy King". He said it

twice in a low voice, and raised his voice at the third time.

1. Q. 42 vs. 11.

2. Kharija b. Hudhayfa d. 40/660. gShadh. 1/49.
3. Tr. 2/241.

L4, cf. Dawud. 2/83.
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From ‘Abd-Allzh b. Mas‘Gd (RAA) (there is a Tradition)
from the Prophet (SAAS) that he used to perform the Witr with
three Rak‘as and one Taslima, [65b] and used to recite the
Qunut before the Ruku‘ posture.

In another Tradition the Prophet (SAAS) said, "The
Maghrib prayer is the Witr of day-time, and that after the
‘Isha’ is the Witr of night-time".l Tt is three Rak‘as
because the Prophet (SAAS) likened it to the Maghrib prayer.

AbU Salama® said: "The Prophet (SAAS) used to perform
the Witr with three Rak‘as, but only gave the Taslima after
the last".

In another Tradition ‘A’isha (RAA) was asked about
the Prophet's (mamner of performing) the prayer (SAAS), and
she said: "He used to pray eleven Rak ‘as. He would pray
four Rak ‘as, let us not ask about their beauty and length,
then another four Rak‘as, let us not ask about their beauty
and length, then he would perform the Witr, three Rak ‘as
and one Taslima."

In another Tradition from ‘A’isha (RAA) the Prophet
(SAAS) used to perform the Witr [66%] with three Rak‘as
and one Taslima, and he used to recite in the first, "Praise
the Name of your Lord Most High",3 and in the second, "Say,

0 unbelievers",i+ and in the third, Surat al—IkhlEs.5

1. Abm. 9/207.

2. Abu Salama Yahya b. al-Mughira al-Makhzumi. d. 253/849.
Tahdh. 11/289.

Q. 87 vs. 1.

Q. 109 vs. 1.

5. Q. 112.

-.I-\UJ
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From Muhammad b. Ka‘b (it is related) that the
Prophet (SAAS) forbade the Butayra’; the Butayra’ is to
perform (lit. one who performs) the Witr with one Rak‘a.

From ‘A’isha (it is related) that the Prophet (SAAS),
when he performed the Witr, only made the TaslIma in the
third.

Ibn ‘Abbas (RAA) is reported to have said: "I was
staying at the house of Maymuna, my maternal aunt, wife of
the Prophet (SAAS), and when a quarter of the night had
passed, the Prophet (SAAS) rose and performed the Witr,
and only made the Taslima in the third Rak‘a".

Tbn ‘Abbas (RAA) is also (reported to have) said:
"The Prophet (SAAS) used to perform the Witr with three
Rak‘as, and used to recite in the first !'Praise the Name
of your Lord Most High', and in the second, 'Say, O un-
believers!, and in the third Surat al-Ikhlas, [66b] and he
only made the Taslima in the last Rak‘a".

(It is related) from Sa‘id b. ‘Abd-ar-Rahman b.
Ibzil that his father said: "The Prophet (SAAS) used to
perform the Witr with three Rak‘as, reciting in the first,
'Praise the Name of your Lord Most High', in the second
'Say, O unbelievers!, and in the third, 'Say, He is God,
One', and he only used to make the Taslima in the third."

‘Ata’ (is) also (reported to have) said: "The

Apostle of God (SAAS) used to pray every night thirteen

1. Sa‘id b. ‘Abd-ar-Rahman b. Abzi al-Khuza ‘I.
Tahdh. 4/54.



188

Rak ‘as, eight Rak‘as voluntarily in two groups of four,
then he used to perform the Witr with three Rak‘as, then he
used to perform the two Sunna Rak‘as of the Fajr prayer".

The information from the Prophet (SAAS) is that he
performed the Witr with one, three, five, seven, nine,
eleven and thirteen [673] Rak ‘as. But this was before the
revelation of the Witr, and when Jibril (AS) came and
informed him of the Witr he only prayed after that with three
Rak ‘as.  All the Companions of the Prophet (SAAS) were in
agreement about that except those of them who were absent.

Under this head there are many Traditions.

Article 54

He must regard the uncleanness of the Imam as un-—

cleanness in respect of those who stand behind him (in

Qrayer2 .1

There are Traditions concerning this, and we will

mention some of them from the Sayyids of this Community,
among whom are the Ten whom the Apostle of God mentioned,
testifying that they would be in Paradise - Abu Bakr, ‘Umar,
‘Uthman, °‘Ali, Talha, Az-Zubayr, ‘Abd-ar-Rahman b. ‘Awf,

1. A Marginal Note: The meaning of "Hadath" here is the

spoiling of the prayer itself, not of the Wugu’. The form
of the article is:- If the Imam invalidates his prayer,
and stays away from the Mihrab, and appoints no one as a
substitute, and draws no-one's attention to it, and goes
away as he is walking, the prayers of those who pray
behind the Imam are all invalidated. This is the meaning
of ﬁadath in the author's language.
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d b. AbI Waqgas, Sa‘Id b. zayd, Abd ‘Ubayda ‘Emir b. al

Jarrah, and among others ‘Abd-Allah b. ‘Umar, Ibn ‘Abbas

b - - -
[67°] Jabir b. ‘Abd-A113h,' Zayd b. Thabit,2 AbT Sa‘Id al-

KhidrI,3 Abu Mas ‘ud a1-An§5rI,4 ‘Ugba b. ‘Kmir,5 ‘Umran b.

6

Husayn®~ ‘Abd-All3h b. Shaddad,’ Abl-d-Darda’, AblG Dhar-al—

Ghifari,

b.

8 - _ .
‘Abd-A113h b. Mas‘Gd, al-Hasan b. ‘A1T,” Aswad

Yazid, O Ubbay b. Knalaf,'l Ka‘b b. Hudnifa,l?

10.

11.

12.

. Jabir b. ‘Abd-Allah b. ‘Umar al-Ansari d. 78/697.

Shadh. 1/84.

Zayd b. Thabit al-Ansarl d. 45/665. gShadh. 1/54.
Abu Sa‘Id Sa‘d b. Malik b. Sinan al-Khidrl d. 74/693.
Shadh. 1/81.

AbU Mas‘Ud al-Ansari ‘Ugba b. ‘Amr b. Tha‘laba

d. 40/660. Tahdh. 7/247-249.

‘Ugba b. ‘Amir al-Juhani d. 58/677. Shadh. 1/64.
‘Umran b. al-Hugsayn al-Khuza‘I d. 52/672. Shadh. 1/58.
‘Abd-Allah b. Shaddad b. al-Had al-Laythi d. 81/700.
Shadgh. 1/90.

Abu Dharr al-Ghifari Jundub b. Janada d. 32/652.
Shadh. 1/39.

. Abu Muhammad al-Hasan b. ‘AlI b. Abi Talib d. 49/669.

Shagh. 1/55-56.

Abu ‘Abd-ar-Rahman al-Aswad b. Yazid al-Kufi

d. 98/716. Shadh. 1/113.

in Ira. p. 137. Ubbay b. Ka‘b. Ubbay b. Ka‘b b. Qays
al-Khazraji d. 22/642. Shadh. 1/32.

in B.N. f. 43. Kharija b. Hudhafa d. 40/660.

Shadh. 1/49.
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Mu‘adh b. Jabal, Hudhayfa b. al-Yaman,T AbQ Ayyub al—AngEri,z
AbU Imama al-Bghili,” wa’il b. ﬁajar,h As-Siddiga ‘A’isha,
Maymﬁna,5 ﬂaf§a,6 Fatima az-Zahra’,’ ‘Abd-A113h b. zayd,®
ADU Bakr,” Haritha,l® al-Burd’ b. “Azib, ! Jabir b. Sumra,l2
Jarir b. ‘Abd-All3h al-Ansari,'d Sanl b. S3‘ida as-Sa‘idi, "

1. Hudhayfa b. al-Yaman al-‘Absi d . 36/656.
Shadh. 1/4k.

2. Abu Ayyub Khalid b. Zayd al-Ansari d. 51/671.
Shadh. 1/57.

3. Abu Imama al-Bahill as-Sadi b. ‘Ajlan d. 86/705.
Shadh. 1/96.

4. Wai’l b. Hajar b. Masruq al-Hadrami. Tahdh. 11/108.

5. Maymuna al-Hilaliyya d. 39/659 or 51/671. Shadh. 1/48.

6. Hafsa, the wife of the Prophet and the daughter of
‘Umar b. al-Khattab. Shadh. 1/10.

7. Fatima the daughter of the Prophet, d. 11/632. Shadh.
1/15.

8. ‘Abd-Allah b. Zayd b. ‘AEsim al-MazinI d. 63/682.
Shadh. 1/71.

9. ? Since Abu Bakr as-Siddig has been mentioned this man
is more likely to be Abu Bakr b. ‘Abd-ar-Rahman b. Hisham
al-MakhzumI d. 94/712. Shadh. 1/104.

10.Haritha b. Suraga al-Khazraji 4. 2/623. Shadh. 1/9.

11. Abu ‘Amara al-Bura’ b. ‘Azib al-Ansari d. 77/696.
Shadh. 1/77.

12. Jabir b. Sumra as-Siwa’I d. 66/685. Shadh. 1/74.

13. Jarir b. ‘Abd-Allah al-Bajili d. 54/673. Shadh.

1/57-58, Ira. p. 138.
14. Sahl b. Sa‘d as-Sa‘idi al-Ansari d. 91/709.
Shadh. 1/99.
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‘Ubada b. as-Samit, ‘Abd-ar-Rahman b. Jubayr,” Na‘Im b.

- 2 -
Sallam,“ [68%] Uways b. AbI Uways,> ‘Abd-All5h b. AbI

4 - - -
Awfa, Ibn Abi Najih as—Salmi,5 ‘Abd-Allah b. Hudhﬁfa,6

AbU MUsE al-Ash‘ari,’ ‘Tkrima,® Quthm b. ‘Abbas,?

- — .10 - - _
‘Adl b. Hatim,™" ‘Ayydsh b. Rabi‘a,’! ‘Uthman b. Talha,?

Shayba b. ‘Uthman,'® AbG Mahdhiira al-Mu’adhdhin,t”

1. ‘Abd-ar-Rahman b. Jubayr al-HadramI d. 118/736.
Shadh. 1/156. S
2. ? He might be Na‘Im al-Asiami. See Tahdh. 10/467.
3. Uways b. AbI Uways ‘Adid b. Tamim. Tahdh. 1/385-386.
4. ‘Abd-Allah b. AbI Awfa al-Aslami d. 86/705.
Shadh. 1/96.
5. Abu-Yassar ‘Abd-Allah b. AbI Najih al-MakkI d. 131/748.
Shadh. 1/182.
6. ? in B.N. f.43. ‘Abd-Allah b. Khallad; in Ira. p. 139.
‘Abd-Allah b. Jawad.
7. Abu Musa al-Ash‘ari al-Yamani d. 49/664.
Shadh. 1/53.
8. ‘Ikrima b. AbI Jahl d. 15/636. Shadh. 1/27-28.
9. Quthm b. ‘Abbas b. ‘Abd-al-Muttalib d. 51/671.
Shadh. 1/61.
10. ‘AdI b. Hatim at-Ta’I. d. 67/676. Shadh. 1/74.
11. ‘Ayyash. b. AbI Rabi‘a al-Makhzumi d. 15/636.
Shadh. 1/28.
12. ‘Uthman b. Talha b. ‘Abd-Allah al-‘Abd-ad-Dar
d. 42/662. Shadh. 1/53. Ira. p. 139.
13. Shayba b. ‘Uthman al-‘Abdary d. 59/678. Shadh.
1/65.
14. AbU Mahdhiira al-Jumahi al-Mu’adhdhin. d. 59/678.
Shadh. 1/65.
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Safwan b. Umaiyya b. Khalaf,! ‘Abd-A113h b. as-S3’ib
al—Makhzﬁmi,Z ‘Ugba b. 5§rith,3 Khalid b. al-‘Kg,4
Mutl al-Aswad,” ‘Abd-ar-Rahmdn b. Safwan,® ‘Abd-A11ah
b. Habashi,” Aswad b. Khalaf,® Kaysin,® Knabbib b.
al-Arrat,’® Suhayb b. Sinan,'' ‘Amm3r b. vasirl2

- - 1 - -
‘Amir b. Rabi‘a, 5 Iyas b. Bakir,14 Zayd b. al-Arqam,15

1. Safwan b. Umaiyya b. Khalaf al-Qurashi d. 41/661.
Shadh. 1/52.
2. AbU-s-Sa’ib ‘Abd-Allzh b. as-Sa’ib al-MakhzimI.
Tahdh. 5/229,
3. Abu Sarwa‘a ‘Ugba b. al-Harith b. ‘Amir al-Makki.
Tahdh. 7/238.
4, Khalid b. Salama b. al-‘As al-Makhzumi d. 132/7L49.
Shadh. 1/189.
5. Mu?i‘ b. al-Aswad b. ﬁéritha al-Qurashi one of the
Companions. Tahdh. 10/181.
6. ‘Abd-ar-Rahman b. Safwan b. Qudama al-Jumahi
Tahdh. 6/199.
7. ‘Abd-Allah b. Habashi al-Khath‘ami. Tahdh. 5/183.
8. Al-Aswad b. Khalaf b. ‘Abd-YaghUth al-Qurashi. )
Usd. 1/84.
9. Kaysan b. Jarir al-Umawi. Tahdh. 8/452.
10. Khabbab b. al-Arrat at-Tamimi d. 37/657. Shadh.
1/47.
11. Abu Yahya Suhayb b. Sinan known as ar-Rumi. d. 88/706.
Tahdh. 4/438-439.
12. ‘Ammar b. Yasir the well known Companion d. 37/657.
Shadh. 1/44~47.
1%. ‘Amir b. AbI Rabi‘a d. 34/654. Shadh. 1/40.
14. Iyas b. Bakir b. ‘Abd-Yalayl al-Kindi d. 34/654.
Usd. 1/153.
15. Zayd b. al-Argam al-Angari d. 66/685. Shadh. 1/74.
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Qudama b. Maz‘in,’ ‘Ukisha b. Mubsin, Sindn b.

avT [68°] Sinan,? ‘Abd-A113h b. Sant,” Tufayl b. al-
gérith,5 Muhammad b. al—HErith,6 Muhammad b. Maslama,7
‘Abbad b. Bashfr,8 Qutada b. AbI-n-Nu‘man al-An§5ri.9

All of these said:- "We are those who believe in
reality; and faith neither increases nor decreases, and
the uncleanness of the Imam is the uncleamness of him who
prays behind him; and we wipe the shoes; we hold that
the (formula of) inauguration (igama) is (said) twice; we
do not recite when we are behind the Imam, and we do not
raise our hands except in the first Takbir of the ritual
prayer; and the Witr is three Rak‘as as in the Maghrib
prayer; and we do not make the Taslima in the Witr except
in the third (Rak‘a); the flowing of blood invalidates the

Wudu’, because we found this to be the view-and-practice

1. Qudama b. Musa b. Maz‘Un al-Jumahi d. 153/770.
Tahdh. 8/365.
2. ‘Ukasha b. Muhgsin b. Harthan al-Asdi d. 11/632.
Shadh. 1/15. Ira. p. 1l41.
3, Sinan b. AbI Sinan b. Yazid b. AbI Umaiyya d. 105/723.
Tahdh. 4/242.
4, AbU Layla ‘Abd-Allah b. Sahl al-Angari  Tahdh. 5/247.
5. At-Tufayl b. ‘Abd-Allah b. al-farith b. Sakhbara al-
Azdi. Tahdh. 5/14.
6. Muhammad b. al-Harith al-Harithi. Tahdh. 9/104.
7. Muhammad b. Maslama al- Ansarl d. 43/663. Shadh.
1/53.
8. ‘Abbad b. Bashir, one of the Prophet's Companions.
d. 20/640. Shadh. 1/31.
9. Qutada b. an-Nu‘man al-Angari. d. 23/643.
Shadh. 1/34.
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of the Prophet (SAAS).

Al-Hasan al-Basrl said: "I saw three hundred of the
Companions of the Prophet (SAAS), of whom seventy had been
present at Badr, all relating [69a] concerning the Prophet
(SAAS) that he said: "Keep your tongues off anyone who says,
'There is no god but God!', and call no one an unbeliever on
account of a sin". They all told me concerning the Prophet
(SAAS) that he said: "The decreeing of good and evil is
from God (T), and that he said: "I was commanded to wage
war on people until they say, 'There is no god but God!, and
when they say that their blood is safe from me, and their
wealth, except what they owe and the proportion due to God
(A & J).":L They all told me concerning him (SAAS) that he
said: "Faith is confession with the tongue and Knowledge in
the heart, but action is part of the divine law of faith,

not faith itself."?

They all told me that he said: "Pray
for any of the people of the Qibla who die, and pray behind
every (Imam) righteous or unjust".3 They all told me that
the Prophet (SAAS) said: "Do not take up the sword against
any of the people of the Qibla; do not rebel against the
Amirs; [69b] and do not doubt your faith, for whoever

L

doubts his faith is an unbeliever".

Among the Followers (of the Companions) and the

1. Kanz. 1/77.

2. cf. Kanz. 1/19.

3. Dawud. 3/27.

L. cf. Kanz. 1/30; 5/472.
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righteous, Muhammad b. Ka‘b al- L

2

Qarzi,~ ‘Ata’ b. AbI

Rabal,”  “Awn b. ‘Abd-A113h,% AT b. al-Husayn,

Ja‘far b. Muhammad ags—$§diq,LL ‘Umar b. ‘Abd—al—‘AzIz,5
Maymun b. Muhran,6 Mujéhid,7 yawas,B ‘Abd-al-‘AzIiz,b.
AbI Mu‘Gdh,”  Shurayh,’® Ash-smu‘bI,ll Rabi‘ b, KhathIm, 2
Ka ‘b al-Abbar, Wahb b. Munabbih, Muhammad b. Wési‘,13

- - - ] - -
Malik b. Dinar, b Thabit al-Banani, Muhammad b. Sirin,l5

1. Muhammad b. Ka‘b al-Qarzi al-Kufi. d. 108/726.
Shadh. 1/136.
2. Abu Muhammad ‘Ata’ b. AbI Rab3dh. d. 114/732.
Shadh. 1/147-148.
3. ‘Awn b. ‘Abd-Allah b. ‘Utba b. Mas‘Gd. d. 110/728.
Shadh. 1/140.
L. Ja‘far b. Mubammad b. ‘Al b. al-Husayn ag-$adig.
d. 148/765. Tahdh. 2/103-105.
5. Abu Hafs ‘Umar b. ‘Abd-al-‘AzIz al-Amawi. d. 101/719.
Shadh. 1/119-121.
6. Abu Ayyub Maymun b. Muhran ar-Raqgqi. d. 117/735.
Shadh. 1/154.
7. Mujahid b. Jabr al-Makki d. 103/721. Shadh. 1/125.
8. Tawus b. Kaysan al-Yamani d. 106/724. Shadh. 1/133.
9. ? Not in Dar. cf. p. 46. Nor in Ira. cf. p. 1l44.
But in B.N. f. 43° ‘Abd-al-‘Aziz b. AbI Dawud.
10. Abu-Umayya Shurayh b. Harith al-Kindi d. 78/697.
Shadh. 1/85-86.
11. ‘Amir b. Shurahil ash-Shu ‘bl al-Kufi d. 109/727.
Tahdh. 5/65-69.
12. Ar-Rabl‘ b. Khathim b. ‘A’idh al-Kufi d. 63/682.
Tahdh. 3/242.
13. Muhammad b. Wasi‘ al-Azidl d. 123/740. Shadh. 1/161.
14. AbU Yahya Malik b. Dinar al-Bagri d. 127/74k.
Shadh. 1/173.
15. Abu Bakr Muhammad b. Sirin d. 110/728. Shadh. 1/138.
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Muhammad b. Munkadir,® Ayylb as-Sakhtayani al-Misndni,2
‘Algama, Zadhén,3 Ibrahim an-Nakh‘I, Hammad, Abu

Hanifa, Sufyan ath-Thawri, Abu Yusuf al-Qadi, Muhammad b.
al-Hasan,” Zufar,? al-Hasan b. ziyad,® WakT¢,7 ‘Aba-A113h

b. [70%] al-Mubarak,® and Seven hundred of the followers,
all said: "We are those who truly believe; we do not

recite (when) behind the Imam; we perform the Witr prayer
with three Rak ‘as and one Taslima; the formula of inaugu-
ration (igama) is (said) twice; the uncleanness of

the Imam is the uncleanness of him who prays behind him;
faith neither increases nor decreases; we pray behind any
Imam, righteous or unjust; nor do we call anyone of the
people of the Qibla an unbeliever because of a sin; we wipe
the shoes; we do not perform the Wudu’ in scant and stagnant

water; we found this to be the view-and-practice of the

1. Abu ‘Abd-Allah Muhammad b. al-Munkadir at-Taymi
d. 30/650. Shadh. 1/177-178.
2. Ayyub. b. AbI Tamima as-SekhtayanI 4. 131/748.
Shadh. 1/181.
3. AbG ‘Umar Zadhan the client of Kinda d. 82/701.
Shadh. 1/90.
4. AbG “Abd-Al113h Muhammad b. al-Hasan ash-Shaybani,
a student of AbU Hanifa. Fawd. p. 163.
5. Zufar b. al-Hudhayl al-Basri d. 158/774. Fawd. p. 75.
6. Al-Hasan b. ziyad al-Lu’lu’i al-Kufi d. 204/819.
Fawd. pp. 60-61.
7. Abu Sufiyan Waki‘ b. al-Jarrah al-Kufi d. 198/813.
Fawd. pp. 222-223.
8. AbG ‘Abd-ar-Rahman ‘Abd-Allgh b. al-Mubarak al-Marwazi
d. 181/797. Fawd. pp. 103-104.
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Companions of the Prophet (SAAS), and of the four rightly
guided Khalifas, and of those who correctly practice the

religion".

Abu Muhammad said: "Abu-1l-Qasim and certain of the

righteous Faqihs, among whom are Ahmad b. Haf§,l Muhammad
b. Mugatil, ‘Isam b. Yisuf,® Shadddd b. HekIm,? Abu-1-
Layth, Abu Haf§,4 AbU ‘Abd-A113h b. Aslam® Khalaf b.
Ayyub,[70°] Jardd b. Mu‘Edh,® ‘1T b. Is’paq,7 Abu ‘Abd-
ar-Rahman b. Abf—l-Layth,8 Abu Ya‘qub al—Abbér,9 Abu

‘Umar ad-Darir, "

12

AbU Sufyan al-Jurjanill AbG-Bakr al-

Jurjani,”® Abl-1-Qasim as-Saffar,'d (Abd) Ahmad al-‘Iyadi,

1. Abu Hafs al-KabIr al-Bukhari Ahmad b. Hafs.
Fawd. pp. 18-19. C
2. Abu ‘Usma al-Balkhi ‘Isam b. Yusuf b. Maymun
d. 210/825. Fawd. p. 116.
3. Shaddad b. HakIm al-Balkhid. d. 220/835. Fawd.
p. 83.
L. Abu Hafs as-Saghir Muhammad b. Ahmad al-Bukhari.
Fawd. p. 19.
5. Abu ‘Abd-Allah Muhammad b. Aslam al-Azidi d. 268/88l.
Jar. 2/33.
6. Al-Jarud b. Mu‘adh as-Salmi Abu Dawud d. 244/858.
Tahdh. 2/53.
7. Abu-l-Hasan as-Samarqandi A1l b. Is’haq b. Ibrahim.
d. 237/851. Tahdh.7,/283.
8. He is not mentioned in Dar. cf. p. 47.
9. He is not mentioned in Dar. cf. p. 47.
10. Abu ‘Umar Hafs b. ‘Umar ad-Darir d. 220/835.
Tahdh. 2/411.
11. ? in Ira. p. 147. AbU Sulayman al-Juzajani Musa b.
Sulayman died after 200/815. Fawd. p. 216.
12. in Dar. p. 47. AbU Bakr al-Juzajani Ahmad b. Is’haq
the teacher ofal-Maturidi. '
13. AbG-1-Q8sim Ahmad b. Ham as-Saffar d. 336/947. Jar. 2/263.



198

Abl Bakr b. Isna‘Il," Ammad b. Ibrahin ag-Darir,? Abl-1-
ﬂasan ar—Rafqu,3 and four hundred of the religibus leaders
of Khurasan and al-‘Irag were of the view-and-practice

we have mentioned, and all of these said, 'We found the
leaders of religious practice, and the Sayyids, ascetics
and devout among these leaders of this view-and-practice'.
Among them were S3lih al-Marri,” Dhi-n-Nun al-Misri,’
al-Fudayl b. ‘Iyag,6 Abu Bakr al-WarrEq,7 Ahmad b.
Khugrawayh,® Abd Bakr al-WasitI,” Ab YazId al-Bastami,.°

11 12

Ibrahim b. Ad’ham,

Hatim al-Asamm,’® Aslam,’3 Hamid

1. Abu Bakr b. Isma‘iIl known as al-Isma‘IlI. Jar.
2/239-240.
2. Abu Bakr Ahmad b. Ibrahim b. Isma‘Il b. ‘Abbas. cf. Ira.
p. 148.
3. ? in Ira. p.148. An-Naggad, in B.N. f.45%. al-Wafa.
This name does not exist in Dar.cf. p.47.
4. Salih b. Bishr al-Marri d. 172/788. Shadh. 1/281.
5. Dhu-n-Nun Thawban b. Ibrahim al-Misri. Bagh. 8/393.
6. Abu ‘Al al-Fudayl b. ‘Iyad at-Tamimi d. 187/803.
Jar. 1/409-410.
7. AbU Bakr Muhammad b. ‘Umar b. Hakim at-Tirmidhi
d. 280/893. gSulm. p. 216.
8. Abu Hatim Ahmad b. Khudrawayh al-Balkhi d. 240/854.
Bagh. 4/137.
9. AbU Bakr Muhammad b. Musa al-Wasiti d. after 320/932.
Tadhk. 2/208.
10. Abu Yazid Tayfur b. ‘Isa al-Bagtami d. 261/874.
Mizan. 1/481.
11. AbU Is’haq Ibrahim b. Ad’ham al-Balkhi d. 161/777.
Bagh. 1/47.
12. AbU ‘Abd-ar-Rahman Hatim b. ‘Unwan b. Yusuf al-Agamm.
Bagh. 8/241.
1%. ? cf. Ira. p. 120. Aslam az-Zahid.
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-1 - -
al-Laffaf,” Shaqlq b. ‘Abd-A113h,2 [712] Mu‘Edn b. at-

Tasabu‘I,3 Ibrahim as-—SamarqandI,4 Abu ‘Imrén,5 Abu

. 6 - -
Zekariyya,> Abl ‘Ashri,’ Husayn al-Wasiti,® ‘Aba-A113h

al-Antaki,”  ‘Utba al-Ghulzm,'® Ammad b. Nagr al-‘atkT,ll
12

AbG ‘Itab, AbT-t-Turb, > AbG Bakr al-Mulabbidi,Ll%

Hamid al-Bukhar,’ S3lih b. Yassar,'® ‘Umrak al-Mannad,L”

1. Abu ‘Ali Hamid b. Muhammad b. Harb an-NIshaburi
d. 266/879. Sulm. p. 82.

2. Abu ‘Al ShagIq b. Ibrahim al-BalkhI d. 194/809.
Shadh. 1/341.

3. ? In Ira. p. 151. Mu‘adh an-Nasafl.

4. Abu Is’haq Ibrahim b. Husayn b. Harun as-Samargandi d.
390/999. Jar. 1/37.

5. Abu ‘Imran al-Kabir. Sulm. p. 287. in Dar. p. 47.
‘Imran b. AbI Bakr in B.N. £.45%. ‘Imran b. ‘Imran.

6. In B.N. AbU Zakariyya al-WaraqishtI. See B.N. f. 45°.

7. This name does not exist in the other three copies.
See B.N. f. 45; Ira. p. 151; Dar. p. 47.

8. Hasan b. Ahmad b. Sa‘id al-Wasiti. Sulm. p. 552.

9. Abu Muhammad ‘Abd-Allah b. Khabiq b. Sabiq al—An‘PékI
d. 250/846. Sulm. p. 131.

10. ‘Utba b. Abban al-Basri known as al-Ghulam d. 468/1075.
Lubab. 2/183.

11. He is not mentioned in Dar. See Dar. p. 47.

12. In Ira. Abu-‘Atiyan az-Zahid. See Ira. p. 151.

13. In Dar. p. 47. Abu Turab an-NakhshabI. ‘Askar b.
al-Husayn d. 245/859. Shadh. 2/108.

14. In Ira. AbU Bakr al-Malila. cf. Ira. p. 151.

15. In Ira. Hassad al-Bukhari. See Ira. p. 152.

16. He is not mentioned in Dar. and in Ira. Salih al-
Aswad. cf. Dar. p. 47; Ira. p. 151.

17. In B.N. ‘Umayrak al-Mahhad. See B.N. f. 452,
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~ 1
Apmad b. Nuh,” Abmad b. al-Mukhbir,? AbT Bakr al-Asamm,’
- A '
Yusuf al-‘AwfI,” Afmad b. Muhammad al-Bazzdz,” Abu-1-
Qasim al-Hakim, and others like them among the ascetics.

All of these said: 'We are those who truly believe, and we

perform the Witr prayer with three Rak ‘as and one Taslima;

we do not doubt our religion; faith neither increases nor

decreases; the (formula of) inauguration is (said) twice;
we do not recite (when) behind the Imam, nor do we raise

our hands except at the takbirat al—Ihr5m6; we call no

one an unbeliever among the people of this Qibla on account
of sinning; we pray behind any (Imam, be he) righteous or

unjust; we only talk good of the people [71°] of the Qibla;

1. In Ira. Ahmad b. Baram. See Ira. p. 152.

2. He is not mentioned in Dar. See Dar. p. 47.

3. Abu Bakr Muhammad b. al-Hasan al-Agamm. Lubab. 2/270.

4. In B.N. Yusuf ag-Sufl but in Ira. he is mentioned as
Yusuf al-‘Iraql but in Dar. he is not mentioned at all.
Yusuf as-Sufi is Abu Ya‘qub Yusuf b. al-Husayn ar-Razi
as-Sufi d. 304/916. See Shadh. 2/245; B.N. f.45.

Ira. p. 152.

5. He is not mentioned in Dar. See Dar. p. 47.

6. Reading takbira instead of tahrima. Takbirat at-Tahrim
is the opening words which indicate the commencement of
prayer in Islam; Tahrim (i.e. the prohibitory adoration)
forbids to the worshipper what was previously allowable.
See W.M. Watt. The Faith and Practice of al-Ghazali.
Lahore, 1953, p. 61.
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we fear God (T), and hope for (power) from Him to return
in humble repentance; because the rightly-guided leaders
of this view-and-practice in Khurasan and al-‘Iraq, as
well as those whose view is accepted in this matter'".

So if these Sayyids and leaders are thus, can anyone

except a misguided heretic run counter to them. Help is

in God.

Article 55

He must regard the wiping of his shoes, and the

washing of his feet after removing the shoes as correct.

He who does not hold to the wiping of the shoes is a
Rafidite, while he who does not hold to the washing after
removal of the shoes is a heretic also, because he prays

without Wudu’.  So perform it (i.e. the wiping of the shoes).

Article 56

He must not consider performing the Wudu’ with a small

amount of stagnant water.

Because of the Traditions we have related hereinbefore,
and because a small amount of water will probably contain
impurity, if it is stagnant, [728] unless it is a large
pool of rain water, which means that it should be ten feet
by ten, and its depth unascertainable by immersion in it
(1it., such that the earth is not revealed by immersion in
it), otherwise it will probably contain defilement.™

This is sufficient.

1. In B.M. the idea is confused and all the four copies
differ from one another; see B.N. ff. 45 -46%, Dar.
p. 48, Ira. p. 154.
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Article 57

He must know that if blood, matter, or pus, flows

from the body and reaches any part which is included in the

rule of ritual purification, it invalidates the Wudu’ (ablution)

Know that the general rule under this heading is that
whatever is inside the human body, and then comes out to its
outside surface, invalidates the Wudu’, if it is unclean;
but whatever is clean and then enters inside, spoils the
fast, unless one is unaware. Whoever does not believe
that the Wu@ﬁ’ is invalidated when these things come out
from the body, or when he vomits as much as his mouth will
hold, intentionally or unintentionally, is a heretic

behind whom prayer is unlawful for lack of ritual purity.

Article 58

[72b] He must know that faith neither increases nor

decreases, and hold that as true, because increase and

decrease in faith is unbelief.

Increase and decrease are only in works, not in faith,
because increase and decrease only apply to something
created. So if you say faith increases and decreases,
you openly assert that it is created; otherwise show me
an uncreated thing which increases and decreases!

(In answer to) those who argue for it from His saying
(T): "That they may increase in faith over and above their
faith",l the commentators whose interpretation is sound,

such as ‘Abd-Allah b. ‘Abbas and ‘Ali and al-Hasan al-Basri

1. Q. 48 vs. 4.
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and Ja‘far b. Muhammad ag-3adiq, say that faith here means
certainty (mqin), and some of them say intellectual assent
(tagdiq), and others say perseverence (baga’). But none
of them, or any other of the learned and upright [73°] say
that faith increases and decreases.

For the Qur’an has an outward (literal) and an inward
meaning.  One ought not to interpret everything in the Qur’an
in its outward aspect, but one should look to what it really
means. For many of the verses have a meaning outwardly;
but inwardly their meaning is different. So let a man
fear God and not interpret the Qur’an by his (own) opinion.

Ibn- ‘Abbas said that the Prophet (SAAS) said: "Who-
ever interprets the Qur’an by his (own) opinion is an
unbeliever". The soundness of our view that the Qur’an
has an outward (literal) and an inward meaning is (based)
upon His saying (T): "!And make us both surrenderers (of
ourselves) (muslimayn) to Yourselftn.l  If you interpret
that according to its outward (literal) meaning, beware
what you say! It means: "Confirm us in Islam".

God (T) said: "And that if they had walked uprightly
(straight) upon the way We would have watered them with
water in showers"s2 It means, "I would have given them
much water".

He also said (T): [73°] "Truly you are the mild and

guided one".3 He means: "Truly you are ignorant and weak-

minded".

1. Q. 2 vs. 128.
2. Q. 72 vs. 16.
3. Q. 11 vs. 87.
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He also said (T): "'O magician, pray to your Lord
for us'".l He means: "O learned one".

He also said (T): "And an atonement (is imposed) upon
those who can bear it",? He means, "An atonement is imposed
upon those who cannot bear it".

He also said (T): "God makes clear to you that (lest)
you should go astray".3 That is, "that you should not go
astray".

In the Qur’an there are many (examples) such as this,
but we have been brief. So it is your duty not to inter-
pret the Qur’an by your opinion. S0 do not reckon every
round thing to be a walnut, and understand, you careless one,
so that you do not corrupt your religion.

So if that opponent (mukhalif) says: "Has not Tradition
come down concerning the Prophet (SAAS), that he said: "He
in whose heart is faith the weight of an atom will come
out of Hell—fire?"4 If there is an amount of faith weighing
an atom, we know that faith increases and decreases", then
say to him: "Is there anything of faith weightier than to
say, There is no god but God?". If he says, "No", then the
answer is that to say, There is no god but God, is heavier
than the weight of [74%] an atom.

It is related of the Prophet (SAAS) that he said: "If

the seven heavens and the seven earths were put in one pan

1. Q. 43. vs. 49.
2. Q. 2 vs. 184.
3. Q. 4 vs. 176.
4. Kanz. 1/63.
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of the scales and the statement, There is no god but God,
in the other, the latter would be heavier than all the
former."l

Another report is that God (T) brings out from Hell-
fire by the intercession of the Prophet (SAAS) whoever
says, There is no god but God: Muhammad is the Apostle of
God. |

Do you not see that God will forgive them on (condition
of) faith whether imperfect or perfect, although they have
not done a good work, and if faith were both words and
works they would not come out from Hell-fire if they had
no works.

It was reported from ‘Umar b. al-Khattab (RAA)
concerning the Prophet (SAAS) that he said: "He who says,
'T am a believer, if God wills! has rebelled against God's
command, and he who says faith increases and decreases
has no part in Islam, and he who says faith is created [7hb]
is a disbeliever in God".

Musa b. Abi-Kathir is reported to have said: "We
went out in a group to ‘Umar b. ‘Abd-al-‘Aziz to ask him
whether faith increases and decreases, and ‘Umar said,

'If faith were to increase and decrease, there would have
come upon man many sins and faith would have escaped him
entirely; So the wise man ought to prepare his mind

(get his mind clear) on this subject; for he whom faith

forsakes is an unbeliever in God, because faith is light

1. cf. Kanz. 1/56.
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and unbelief is darkness. S0 when the light decreases in
a man he enters proportionately into darkness, and as the
one increases, the other decreases to the same degree. But
it is an impossibility that there should be with a man both
unbelief and faith'". |

Abu-Hurayra is reported to have said: "Some people
came to the Apostle of God (SAAS) and asked him about the
increase and decrease of faith, and he said: 'The decrease
of faith is unbelief: faith neither increases nor decreases'".1
[75°]

‘Awn b. ‘Abd-‘Al13h is reported to have said: "I heard
that ‘Umar b. ‘Abd-al-‘AzIz said on the pulpit: 'By God,
if it were according to the view of the people of vain
desires and as they describe it, then everyone who committed
a sin would decrease his faith, and everyone who did well
would increase in faith; and he who goes out from here
would not know how much his faith had increased or decreased
by the time he reached his house. This is error and heresy,
because the Prophet (SAAS) said: "Read the Qur’an and call
yourselves believers. By Him in Whose hand is Muhammad's
soul, truly Just as the unbeliever's work does not benefit
him so as to exclude him from unbelief, so the believer'!s sin
does not exclude him from faith, until he disbelieves in
God (T)!.n?

If such a heretic as this argues by (quoting) His saying

1. cf. Kanz. 1/57.
2. cf. Kanz. 1/74.
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(T): "Today I have perfected your religion for you, and
completed My grace upon you"1 [75b] (and says), "We know
that faith increases and decreases since He said: 'I have
completed upon you....'; for there is no completion without
incompleteness", then say: "faith is religion, but not
every religion is faith, just as unbeiief is transgression,
but not every transgression unbelief, and just as prayer is
obedience, but not every (act of) obedience is prayer. In
the same way faith is obedience, but not every (act of)
obedience faith". If he argues from His saying (T): "Being
whole-hearted to Him in religion - Hanifs",zthen say:
"Religion in the Qur’an has various aspects; so you should
not interpret the Qur’an by your opinion, as the Kharijites
interpreted it until they disbelieved in God (T). But one
of the aspects of religion in the Book is His saying (T):
"He has revealed the religion to you" (That is - "He has
made it clear for you")......to His saying (T): "and do not
be divided about itn,? He means "belief in God's oneness"
(tawhid). But by His saying (T): "There is no compulsion

% He means faith. This is what [762] neither

in religion"
increases nor decreases; for that (would be) unbelief; it
is not possible to differ or be divided about it." God (T)

said: "Do not be divided about it".-

5 vs. 3.
98 vs. 5.
3. Q. 42 vs. 13.
4L, Q. 2 vs.256.
5. Q. 42 vs. 13.

Q.
Q



208

So as for the religion which allows differences, and
increases and decreases, He said (T): "Whole-hearted to
Him in religion - ﬁanifs";l while as for His saying (T):
"Today I have perfected for you your religion and completed
My grace upon you",2 He means by it the compulsory religious

duties and the legal principles (ahkam) of Islam.

Not all religion (din) is faith. He said (T): "It was
not that he might take his brother into the King's gig”,B
meaning 'into the King's jurisdiction'. He also said (T):
"Possessor of the Day of gig",4 meaning the Day of Judgement
and Reckoning. He also said (T): "You have your religion
and I have my religion".5 God calls unbelief a religion
(viz. You have unbelief as a religion); that is, "You have
unbelief and I have Islam". So know that your dependence
on the verses (of the Qur’an) is nothing.

He also said (T): "We have made for everyone a revealed
law (shir‘a) and a religious practice (minhég)".6 Thus He
has shown that the revealed laws of the prophets were
various, [76b] but they were the same in faith, not differing
from one another. So by this is proved that faith does
not increase nor decrease; but the revealed laws increase

and decrease, because they are actions (a‘mal)".

Q. 98 vs. 5.
Q. 5 vs. 3.
Q. 12 vs. 76.
Q. 1 vs. 3.
Q. 109 vs. 6.
. Q. 5 vs. 48.

U NN
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It might be asked also: "If faith increases and

decreases with transgression, and Adam transgressed against

his Lord, did his faith therefore grow less?" If he
replies: "Yes", he has disbelieved God. "And since slips
have appeared on the part of Muhammad (SAAS) and of the
prophets (AS), has their faith grown less?" TIf he replies:
"Yes", he has disbelieved God and His apostles.

It might be asked: "On the Night of the Ascension, when
God laid the obligation on the Prophet and his Community of
performing fifty prayers night and day, and of fasting six
months in every year, and Musa (AS) dissuaded him from
bearing and accepting it, and he asked his Lord that the
burden be lightened for his Community, with the result that
He replaced the fifty by five, and the six months by the
month of Ramadan - now if you say (viz. in regard to the
foregoing): "Faith is "saying" and "acting", and this
(i.e. the foregoing) is "acting", and the Prophet asked’
and persevered (in asking) to have the performance
decreased [77%]. This would lead to the conclusion that
both he (AS) and Musa (AS) persevered in decreasing faith",
then that is falsehood and blasphemy.

Know and understand.

Article 59

He must know that Iblis (LA) was a believer in God's

view, a believer in the Preserved Tablet, a believer in the

1. Reading sa’al instead of sa’altu.
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angels' view; but Abu Bakr and ‘Umar, when they used to

worship the images, were unbelievers in God's view, and

in the angels' view, and in the Preserved Tablet.

He who says anything other than this is a heretic
Jabri.

The Tradition transmitted from Tawus, from Ibn ‘Abbas
(RAA) is that he said: "Wariness is no escape from the
decree (of God), but prayer is a defence against the Pen. T

Know that Iblis was a believer, since he used to
worship God; for he who believes in God is really a
believer, and he who worships images is really an unbeliever.
The evidence for this is that God (T) commanded His Prophet
to fight the polytheists until they say, [77b] There is no
god but God. If they had been believers at the time when
they were worshipping idols, He would not have commanded
him to fight them, and the introduction of Islam to them
would have been of no advantage. If some of them had been
believers and others unbelievers, God would have made that
clear, and forbidden him to fight those of them who were
believers, and would have commanded him to fight (only)
those who were unbelievers.

So say to him:2 "Tf the believer has been a believer
from eternity, his state does not alter; so beware what
you say! It leads to the nullification of the command of

God (T) to His Prophet to fight the polytheists, and the

1. Kanz. 1/118.
2. Reading wa _qul lahu instead of wa gulta lahu.
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introduction of Islam to them. For if the believer is

a believer from eternity, he does not change from his
state, nor does anyone change him from it; and yet the

Pen has recorded his unbelief in the Preserved Tablet.

Then beware of what it is you are saying! For if it is

as you say, that everything that exists has become what it
is, and will be nothing else, then what is the use of the
command of God to him to fight until they (1it. he) say,
There is no god but God? And what is the use [7Ba] of the
introduction of Islam, if the unbeliever is an unbeliever
in the Tablet, and so will never become a Muslim, as you say?
Thus to make war on him is absurd."

This is the doctrine of ‘Uluj, because they regard
unbelievers, and people who commit grave sins as excused
in God's sight; and that is unbelief.

Say also to this Jabri: "Was Adam (AS) a transgressor
before he ate of the tree, or was he obedient?" If he
says: "He created him obedient", then say: "How, according
to your view, did he transgress?" If he says: "He created
him a transgressor", then say: "He does not obey in that
case, according to your view, and His saying (T): "And Adam
transgressed against his Lord, and was deceived"l will have
no meaning".

[say also to him:] "When God (T) commands the angels to
prostrate themselves before Adam, was Iblis at that time an
angel or an unbeliever? If he had been an unbeliever, He

would not have commanded him to prostrate himself, because

1. Q. 20 vs. 121.
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He only commanded the angels to prostrate themselves, not

the unbelievers: so according to what you say, Iblis would

be excused in not prostrating himself to Adam. God (T)
said: "And (recall) when We said [78b] to the angels,
'"Prostrate yourselves to Adam'.... and was one of the
unbeliever's",l i.e. and became an unbeliever. If he had
been an unbeliever before the command, He would not have
commanded him to prostrate himself, nor would he have been
at that time an angel, because an unbeliever has no business
with the angels."
Know therefore for certain that when Iblis was worshipping
God (T), his name was written in the Tablet as a believer:
then when he refused the command of God (T), and contravened
it and disbelieved in God, his name as a believer was erased
and he was written as an unbeliever. Adam also (AS) was
written as obedient; then when he ate of the tree, and dis-
obeyed his Lord, his name was erased from among the obedient,
and he was written as a transgressor; then when God had
mercy on him, and repented concerning him, his name came to
be written as an obedient one. (It was the same with)
Harut and Marut. Qabil the son of Adam as well, his name
was written in the Tablet as a believer; then when he slew
his brother HabIl, and was not satisfied [79%] with God's
judgment, his name was erased from (the list of) faith, and
he was written as an unbeliever. As long as the magicians
of Fir‘awn (Pharaoh) practised their sorcery they were

written as unbelievers; then when they believed, they were

1. Q. 2 vs. 34.
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written among the believers.  AbJ Bakr and ‘Umar also used

to worship images: +they were written as unbelievers. But
when they believed, they were written as believers.

Bal‘am b. Ba‘Gr (Balaam, son of Beor) and Qarun were
also of this type, and God is able to do that. He has
done what He would, and He will do what He wills. "God
erases and confirms what He wills, and with Him is the
source (umm) of the book".' He makes the wretched happy,
and makes the happy wretched, and makes the believer become
an unbeliever, and the unbeliever a believer; for He said
(T): "God erases what He wills, and with Him is the source
of the book".2

The Prophet (AS) said: "Man (i.e. one man) is born a
believer and lives believing, but dies an unbeliever, and
(another) is born an unbeliever and lives an unbeliever,
but dies a believer."3

There are many Traditions [79°] on this subject, but

we have been brief for simplicity's sake.

Article 60

He must confess that the command of God (T) in this

world does not cease to be an obligation upon the man who

loves Him because of his love.

He who claims to love God (T) must prove his claim on

four counts - first, that he should not fall short in

1. Q. 13 vs. 39.
2. Q. 13 vs. 39.
3. Kanz. 1/111.



214

fulfilling his Lord's command; second, that he should not
intend what God has forbidden; third, that he should be
satisfied with every Judgment of God; fourth, that he
should give thanks for all the blessings of God (T).

He who (says): "I love God (T), and if Love for God
is present nothing will hurt me,T since the loving one (is)
with the beloved (and) will not consider (as serious the
latter's) leaving prayer and committing transgressions" -
he who credits this is a heretic (zindig) and an unbeliever,
because the love of a man towards God (T) appears in
following the practice of His Apostle, and he who leaves
the Congregation of the Muslims, and throws over the command
of God, and neglects the practice of His Apostle is an evil
doer (fasiq) [80%] who is not fit to love God. For He said
(T): "Say, if you love God, then follow me, and God will

love you and forgive you".2

So to follow the practice of
the Apostle (AS) is the sign of the love of God, because he
who claims to love a loved one, is obliged to do the deeds
of the beloved, and to obey the commands of his beloved,
so that his actions agree with his words.

God (T) said: "To Him ascends good (acceptable) talk,
and good actions He exalts them".3 If any had been
exempted from God's command, it would have been Ibrahim

the Friend (AS), because God (T) selected him as a friend,

and when he prayed the beating of his heart for loving fear

1. Reading yadurruni instead of yarudduni.
2. Q. 3 vs. 3l.
3. Q. %5 vs. 10.
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of God (T) could be heard mile after mile. And if anyone
had been exempted from God's command, Muhammad (SAAS) would
have been exempted, because he loved Him, and when he
prayed, there was heard in his breast a hissing sound
like the hissing of a cauldron, and [80b] God made him safe
from fear of Him by saying (T): "That God may pardon you
your sins of former time and those which come after";1
but in spite of that he worshipped God (T) and did not rise
until his feet began to swell.

But since the command of God (T) has not been removed
(even) from His beloved, and the most respected (sada) of
the human race, it is conceded that that is not possible

for anyone. But God knows best.

Article 61

He must fear God (T) for the sake of the end (khatima),

and consider that as a reality; for one does not know

whether one will die as a Muslim or as an unbeliever like

the diligent worshippers who have gone before. For they

went out of the world without Islam, and met God without

faith. Fear of the end is an (obligatory) duty for all

Muslims.
He said (T): "No one feels safe from the guile of God
except those who are 1osers".2 Fear of God is a duty; so:

"Let a soul see what it sends forward for the morrow, and

fear God, eto."3

1. Q. 48 vs. 2.
2. Q. 7 vs. 99.
3. Q. 59 vs. 18.
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God said, and the Prophet reported it: [81%] "I will
not gather upon my worshipper two fears nor two securities.
So if he fears Me in this world, I will make him secure in
the next: but if he feels safe from Me in this world, I
will cause him to fear Me in the next".

Abu Henifa said: "The thing which a man is most robbed
of in his death throes is faith; thus he whe does not fear
the end and thinks himself secure is in error. That is the

doctrine of the Mujbira and the Murji’a.

Article 62

He must not despair of the mercy of God, even though he

may have committed many grave sins.

He who despairs of God's mercy is an unbeliever, and is
called a Haruri.

Know that even though one commits the sins of all the
world, to despair because of it of the mercy of God is un-
belief. Even if a believer commits adultery with 1,000
believing women, and goes off with the wealth of 1,000 Muslims,
and slays 100,000 believers, and never prays to God (T) at
all, and does not fast a day, nor perform the pilgrimage,
nor wash himself clean of ritual impurity, nor pay the
tithe, he is yet truly a believer. If he repents [81P]
before his exit from this world, God will forgive him. If
he goes out of this world without repentance, he is in the
will of God (T). If He wills, He pardons him in His bounty
(tafaggul), or if He wills He punishes him according to his
sins by His Justice, then He brings him into paradise by

his mercy.
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Whoever says that a believer in God (T) becomes an
unbeliever by these sins, is himself an unbeliever and a
Harﬁrf.l

Whoever says that if he commits these sins and dies
without repenting, he dwells for ever in Hell-fire, is an
unbeliever and a Mu‘tazili.

Whoever says that a believer is not hurt by these
sins, 1s a Murji’ who does not believe in God (T).

Know that God forgives all sins except polytheism. He
said (T): "Truly God does not forgive associating another

with Himself, but He forgives whom He wills for anything

other than that".2

He also said (T): "Say, O my worshippers who have
committed excesses against yourselves, do not despair of
the mercy of God. Truly God forgives all sins, truly He
is the forgiving and merciful One".> [822]

He also said (T): "He who does evil or wrongs himself,
then asks God for pardon, will find God forgiving merci-

4

ful", " and He said: "'So I said, Ask your Lord for pardon;
truly He is very forgiving'".5

On this gquestion there is much evidence, and many
Traditions. We dislike prolixity, but he who admonishes

may be excused, and help towards success is with God.

. Reading Haruri instead of Jaruri.
Q. 4 vs. 116.
. Q. 39 vs. H53.
4, Q. 4 vs. 110.
5. Q. 71 vs. 10.

W N H
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(The peroration)

Worshippers of God, guard your religious practice lest
you err. For these speculations and heresies have appeared
and spread, and the Straight Path has grown strange and is
lost. We have described for you by the help of God (T)
the practices of the prophets and apostles, the behaviour of
the Companions after them, and of the righteous ones and
those scholars and diligent devout ones who succeeded them,
and the worshippers who walked (according to) these beliefs
with their firm grounding in religion, and their study of
the roots and branches. They took hold of this way, and
kept clear of all else in the way of heresies. [82b] We
have set forth these articles clearly, and established the
arguments for them, and the testimonies in their favour,
and their proofs from the verses and Traditions.

So whoever denies any of that is an evil doer and
heretic. Upon him be God's curse and wrath and that of
the angels and men altogether. Our sufficiency is God -
How fine a One to Whose care to be entrusted!

Praise be to God Lord of the universe, and God sends
down blessings on our Lord Muhammad, his family and
Companions, and give them perfect and abundant peace until

the Day of Judgment!

The completion of the writing of this copy was on the
blessed Saturday in the month of Muharram in the year
A H. 1132.
Amen Amen
The End
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APPENDIX

Hal al-Iman Makhlug aw Ghayr Makhlug

A Mas’ala ascribed to Abu-l-Layth

as—-Samarqandi
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1. Description of the manuscript

The British Museum manuscript No. Add 9509 contains
in its final folios, 162%-162°, a short tract (mas’ala)

on the nature of faith, entitled Hal al-Tman makhliq aw

Ghayr Makhlug?, attributed to Abu-1-Layth as-Samarqgandi.

The manuscript itself is a copy of Nagir ad-Din ‘Abd-

Allah Ibn ‘Umar al-Baydawi's Matali‘ al-Anwar, 906 A.H., to

which this brief mas’ala, written by a different hand, is
appended.

From a first look at this manuscript, it seems easy to
edit, but there are some difficulties which might deter any-
one from doing so.

These difficulties are that:-

1. The name of the transcriber is not indicated: in fact,
the only two names which appear in it are, firstly, the name
of Abu-l-Layth as-Samarqgandi, and secondly, the name of
Hassén.l This may entail another difficulty such as the
uncertainty of the approximate year of transcription.

2. The manuscript seems to be incomplete because the trans-
criber says in the last paragraph that he will present two
topics, the first dealing with the Hanif religion, and the
second dealing with the Hanafi Madhhab. Then he presents
the first, but does not present the second, ending the text

with a poem composed by Hassan b. Thabit.

1. Hassan b. Thabit the well known poet, d. 54/673.
Shadh. 1/60. see also ‘Abd-ar-Rahman al-Barquni,
Diwan Hassan b. Thabit, Cairo, 1929, p. 78.
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3. From the text it is easy to judge that he is a
commentator who does not quite agree with the author of
another work on two points:

(a) The commentator says that the author mentioned only
confession with the tongue (Igrar) as a sign of
being a believer, whereas he should have mentioned
knowing in the heart (tasdiq) along with it as an
indication (dalil) of Iman.

(b) He also criticises the author because he does not
answer the question about creation of faith
directly, but instead, divided Iman into two
sections, - (i) faith, and (ii) its cause, whereas
he should have answered the question firmly by
saying that Iman is created.

In each criticism the commentator is trying to explain away
the author!s argument.

S0 we have an author and a commentator, one of which is
certainly Abu-l-Layth as-Samarqgandi, but the text does not
help us much to tell whether he was the author or the
commentator.

The editor should consult other works of as—Samargandi
in an attempt to recognise his ideas.

In addition to these three difficulties in editing the
text, one finds some words are unreadable and others are
completely missing.

Since this manuscript is not mentioned in Brockeil.mann,:L

nor in Sezgin,2 nor in any of the famous library catalogues,

1. Brok. 1/196.
2. Sez. 1/450.
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apart from the British Museum, it seems that it is unique,

and that may lessen the chance of comparing it with other
versions.

This is the description of the manuscript in general;
in this situation there are two ways in which to clarify the
text:

(a) Consulting as-Samargandi!s own works in which one
may find the same argument, or similar ideas, so as
to know who is the person criticised, or who is the
critic; Ybearing in mind that the person criticised
had ended his work by a chapter on faith as
indicated in the text.

(b) Consulting works of others who have treated, or
commented on, works written by as-Samargandi.

The first possibility is not very helpful because the
works written by as-Samarqgandi, so far as they are available,l
do not contain any argument of the sort. Some of them how-
ever give an idea of as-Samargandi's views so far as the

creation of Iman is concerned.

1. The following works of Abu-l-Layth as-Samargandi were
congulted:

(1) Tafsir al-Qur’an
(2) Khizanat al-Figh
(3) Mukhtalaf ar-Riwaya
(4) ‘Agidat al-Usul
(5) Bustan al-‘Arifin
(6) Tanbih al-Ghafilin
(7) Qurrat al-‘Uyun
(8) Sharh al-Figh al-Akbar
(9) Daga’ig al-Akhbar

(10) Qut an-Nafs

(11) Tuhfat al-Anam
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The second way was very successful; in fact, it un-
covered the whole mystery of this manuscript.

To begin with, the work was not written by as-Samargandl
as alleged, but by a commentator called al-Qaramani.
Strangely enough, the manuscript which led me to the
discovery of that, exists in the British Museum itself.l

One can discover several things from that manuscript;
the gaps which are in the text are filled, and the second
part which the transcriber did not present is completed.

The work is At-Tawdih (Elucidation) of Muglikh ad-Din
Mustafa b. Zakariyya b. AbI Tughonas al-Qaramani, on the
Mugaddama of Abu-l-Layth as-Samargandi, dated Muharram
792 A.H./1389 A.D.2

2. The Commentator

A. The Commentator was eager to explain away why as-
Samargandi did not mention inner conviction as a sign of
being a believer.

He may have been worried that as-Samargandi would be
misunderstood, and be consequently liable to the accusation
of'adopting a Karramite creed; because the Karramites say
that the important sign of being a believer is Iqrar and

not Tasdig, contrary to the people of the Sunna, who say

1. The Tawdih (or, "Elucidation") of Muslih ad-Din Mugtafa
b. Zakariyya b. AbI Tughonas al-Qaramani (d. 809/1406),
British Museum MS. No. OR 5690.

2. There is another manuscript under the same title and by
the same commentator, but given a different date (Shawwal,
A.H. 998). Cf. Cambridge Library Hand-list of Muhammadan
Manuscripts by Browne MS. Add 757. Cambridge 1900, p. 53.
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that Iman is inner conviction and verbal confession, and
contrary to al-Maturidl in particular, who stressed the
importance of Tasdiq and laid less emphasis upon Iqrar.

The Karramite opinion is based on some Qur’anic
verses which they explained as best met their creed; e.g.
"Say (O Muslim) we believe in God and that which He
revealed unto us".l "They say: Our Lord, we believe.
Inscribe us as among the witnesses".2

These verses seem to show that God made Tman a mere
Igrar. The Prophet Muhammad said: "He who says, There
is no god but God, will enter heaven", and he said: "I
was ordered to fight people till they say that there is no
god but God."

These are some of the Traditions on which they founded
their doctrine. They refused to make the heart the real
criterion of Iman because it is not stable, and its judgments
are changeable. That is why people are not ordered, in the
Qur’an, to treat equally women in love, because the heart is
not controllable; whereas they are ordered tofreat equally

between them verbally and in their actions.3

B. The second part of al-Qaramani's work was about his

being pleased, because he is a follower of Abu Hanifa.
adLnced .

He exaggerated and breuwght some dubious stories, and quoted

some unsupported Traditions.

1. Q. 2 vs. 136.
2. Q. 5 vs. 83.
3. Ugsul p. 148, Farg. p. 223.
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The Prophet is said to have predicted the appearance
of Abu Hanifa, and called him the Light of the Community.

Furthermore, his followers would be admitted to heaven;
so I would not be surprised if the transcriber of his work
omitted that part on purpose, substituting for it the poem
of Hassan; because as-Samarqandl was broad-minded and he

always shows respect to the other prophets and Faglihs.

3. The origin of the question

There is a tendency amongst some scholars to make
this problem (i.e. whether Tman is created or uncreated)
as only occurs amongst the people of Transoxiania and
which divides them into two groups, the Samargandites
who profess the doctrine of the created Iman and the
Bukharites who profess the doctrine of the uncreated Iman.
For example, al-Pazdawi says that this doctrinal issue
occurs as a problem between these two groups (i.e. the
Samargandites and the Bukharites) alone, while he brings
in the ideas of other groups, such as the Ash‘arites,
Kharijites, Shi‘ites, etc. when dealing with different
problems.1
Abu ‘Udhba does the same thing. He mentioned the
thirteen points, which he thinks are the issues between
the Maturidites and the Ash‘arites, but he does not include
this problem. Although he opposes Ibn al-Humam in his

opinion that this problem is only known among the Hanafites,

1. Usul, pp. 154-156.
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he does not back his theory by making use of other people's
opinions. He treated this problem as a point of issue
between the Bukharites on the one hand, who claimed that

Iman is not created and were so orthodox about it that they
branded their opponents as unbelievers, and the Samargandites,

on the other hand, with whom he agreed because they said

that Tman is created.1

Even some modern scholars such as Tritton, who followed
Abu ‘Udhba in assuming that the difference between the
Maturidites and the Ash‘arites lies in the thirteen points,
does not mention this problem as disputed between the
Maturidites and the Ash‘arites, nor does he use it as a
focal point betwemn them, but instead he treated it as a
matter of issue between the Samargandites and the Bukhérites.2

The idea of confining this problem to the Bukharites and
the Samargandites is questionable in two ways.

(a) The above-mentioned scholars tried to show that all
the Samarqgandites professed the doctrine of the created Iman
while the Bukharites professed the opposite doctrine. A
generalization which is not quite true because it is difficult
to assume that all the scholars of Samargand professed this
doctrine and that all the scholars of Bukhara professed the
opposite one. Indeed this does not apply to Abu-l-Layth as-

Samarqandi who was from Samargand, yet as we will see below,

1. Abu ‘Udhba, Al-Hasan b. ‘Abd—al-Mubsin Ar-Rawda al-Bahiyya
Hyderabad 1322/1904.
2. Tritton, A.S. Muslim Theology, London, 1947, p. 176.
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he did not hold the same doctrine as his co-citizens did.

(b) It is true that this problem was very well known
in Transoxania but these scholars do not bring the views
of other groups to bear upon this problem, especially as
the history of the problem goes back to the Mu‘tazilites
and the Jahmites.

Jahm b. $afw5nl maintained that Iman is created in man,
because actions are metaphorically attributed to man,
although the real creator of action is God; Just as when
we say: "The sun has set", we do not mean it literally but

rather metaphorically, because here, the sun has no will of

its own.2

In contrast to this doctrine, we find that the Mu‘tazilites
were confessing the doctrine of the uncreated Iman. They
were consistent with their tenet, al-‘adl (divine justice),
because they maintained jthat it is illogical that God should
force man to be an unbeliever only so that he may punish
him in the hereafter for being so. Thus Iman is uncreated
but is the action of man.

This opinion, however, led to another serious problem,
namely, that man has the power of creating his own deeds,
independent of God.3

This problem concerned al-Ash‘ari and the Maturidites,

whose opinions will be presented in the next paragraph.

1. Abu Muhriz Jahm b. Safwan as-Samarqgandi. Mizan. 1/426.

2. Farqg. pp. 211-212.
3. Izutsu, T. The Concept of Belief in Islamic Theology.

1st ed. Yokohama 1965. pp. 204-214.
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4. The opinions of al-Ash‘ari, al-Maturidl, al-HakIm and

Abu-1-Layth concerning the creation of faith.

A. Al-Ash‘ari

€ bl
Al-Ash’arl wrote a work entitled Risala fi-1-Tman,

which is thought to have been written in his Baghdad days.
In this work al-Ash‘arl held the opinion that Tman is un-
created, contrary to al-Maturidl, who professed the idea

of khalg al-Tman. Al-Ash‘ar was following Ahmad b. Hanball

against al-Mul;lasibi,2 Ja‘far b. Harb, ‘Abd-al-‘AzIz al-Makki
and others who said that Iman is created.

Al-Ash‘ari maintains that Iman is not an individual event;

it is a cosmic event. "Khalg" means bringing something to
being after it was not there. This definition is inappli-

cable in the case of Iman, because Iman has always been there.
To say the opposite carries the implication that there was a
state in which no tawhid nor Iman existed. This contradicts

the Qur’an because God has existed since eternity and has been

emphasising His oneness i.e. tawhid. God has also been
declaring Himself as truthful, which implies tasdiq. So

tawhid and tasdig existed even before the creation of mankind
who are supposed to practise them. In other words, from
eternity there have been tawhid and tagdiq, which both mean

3

Iman.

1. Abu-‘Abd-Allah Abmad b. Hanbal al-Marwazi d. 241/855.
Shadh. 2/96.

2. Al-Harith b. Asad al—Mupésibi. d. 243/857. Shadh. 2/103.

3. Spi%ta, W. Zur Geschichte AbU-1-Hasan al-Ash‘ari's.
Leipzig, 1876, pp. 138-140.
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B. Al-Maturidi.

Al-Maturidi's opinion differs from al-Ash‘ari's. To
start with, he does not treat Iman as a cosmic event; but
he escaped that dilemma by supposing that man has already
believed in God, then asking whether his Iman in this case
is created or not. God'!s succour is indispensable, al-
Maturlidl would argue, but Iman itself is a human action
similar to his ritual worship.

In his complicated way of proving that Iman is created,
al-Maturidl begins by inquiring whether Iman is known or
unknown.  The only thing that is unknown, al-Maturidl says,
is that which God did not give us a lead (dalil) to, and

that is called "Creation in General" (Khalg fi Jumlat al-

gawl). But Iman is not so, because God ordered us to
believe, and warned us if we do not. So Iman is known.

Then al-Maturidi says that Iman is either created or
uncreated, and he tries to dispute the uncreatedness of
Tman by both revelation and reason. By revelation when
God ordered us to believe; this shows that Iman is a
humaen action, because human beings are created, and it is
impossible that Iman should be created before the creation
of its holder.

By reason, he says that the believer is the one who
testifies that God is one. This testimony is by a particular
person, and what is thus done is not eternai.

Finally, he tries to prove by revelation and reason that
Iman is created:

By Revelation

Al-Maturidi quotes four verses:
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1. "When God has created you and all you don. L
2. "The Creator of all things".2

3. "And keep your opinion secret or proclaim it; 1lo! He
is the knower of all that is in the breasts of men.
Should He not know what He has created? And He is
the subtle and the aware".3

L, "Who created the heavens and the earth and all that is

between them".u

Iman is referred to as a created thing in verse No. 1
because it is included in what one does; in No. 2 it is
included in the things that God created because al-Maturidl
holds the opinion that every thing apart from God is created,
and he allows that God be described as a thing; in No. 3
Tman is considered as something either proclaimed or hidden;
and in No. 4 it is included within the things that rest
between the heavens and the earth.

By Reason

One could easily observe that all the symptoms of
creation which are the marks of createdness apply equally
to Iman, because it occurs in believers, and what has thus
occurred is logically created.

Al-Maturidi quotes some Traditions and builds up a

conclusion that supports his theory.5

Q. 37 vs. 96.

Q. 39 vs. 62.

Q. 67 vs. 13-14.

Q. 25 vs. 59.

. Tawhid, pp. 385-388.

U o~ -
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C. Al-Hakim as-Samarqandi

In al-Hakim's opinion, faith is the gift of God, Who
gives it to whomsoever He pleases and withholds it from
whomsoever He pleases. But in no way does this mean that
man has no r8le to play in being a believer. To adopt Iman
there must be eight kinds of actions, four of which are
carried out by God and the other four carried out by man.

The first four guide man on the right way, giving him
the right way, making him hold fast to the right way, and
making him accept the right way.

But man has his own r8le to play also, for he sees,
accepts, strives to hold fast to the right way and
supplicates God for the ability to accept the right way.

The first four actions are the attributes of God and
are thus uncreated, whereas the other four actions are
mant!s doing and thus created. It is only if the eight
actions come together that they may be called faith.

If man says: "There is no god but God", the movement
of his tongue is part of him and created, but what man says
with his tongue is the speech of God and His attribute, and

God with all his attributes is eternal.~r

D. Abu-l-Layth.

It appears from consulting two of as-Samarqgandi's
works, that he changed his opinion, or, to be more accurate,

he modified it. Nevertheless, it is not known which of

1. B.M. article No. 10. f£f. 18%-212.
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these works was written first.

In Kitab Bustan al-‘Arifin, as-Samargandi says that
there are two opinions regarding the createdness or the
uncreatedness of Tman; the first maintains thast Tman is

created because it is iqrar bil-lisan watasdiq bil-Janan,

which are the actions of man who is created along with his

actions, because God said: "God has created you and all that

you do".1

The second opinion says that Iman is a testimony that
there is no god but God. When stating the two clauses of

the Shahada, one has to say: "Ashhadu an la Ilaha illa

Allah", which means in other words quoting a verse from the
Qur’an, and the speech of God is uncreated. So if anybody
claims that the two clauses of the Shahada is created he
claims that the speech of God is equally created.

Needless to say, the Sunnites refused the idea of the
createdness of the Qur’an.

The other opinion says that Tman is Tagdig and Iqrar,
which are the actions of man who is created along with his
actions.

After setting forth the two opinions as—Samarqandi
tends to accept that Iman is uncreated. 2

The second point of view which seems to be a modifi-

cation of the first opinion is found in his work ‘Agidat al-—

Usul, in which he divides Iman into two parts, the divine

1. Q. 37 vs. 96.
5. AblU-1-Layth as-Samargandi, Bustan al-‘Arifin ff. 159-160

[the manuscript is from my own collection. ]
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action and the human action. Then he says that the divine

action is uncreated and human action is created. ‘S0 he

does not say whether Iman is definitely created or uncreated,

but believed it to be both at the same time.l

5. The Translation of the Text.

In the Name of God the Beneficent the Most Merciful
May God bless our Prophet Muhammad and grant him peace along
with his family and Companions.

His saying: (mas’ala), if it is said: "Is Iman created
or uncreated?" Say: "Iman...etc."

The answer is that Iman has two aspects (tarafan),
one of which is created, namely verbal confession (igrar)
and inner conviction (ta§diq) which are actions of the wor-
shipper; and he along with all his actions and attributes
is created; for God (T) said "God has created you and
what you do."

The author limits himself to mentioning only verbal
confession because it implies inner conviction. The other
aspect is uncreated, being the guidance given by God, which
means His succour to His creatures, and His willing him
good. His illuminating his heart, and His teaching him
(the faith).

This is because the action of God is His quality, and
both God and all His qualities are uncreated.

The gist of this response is: Iman itself, that is

igrar and tagdiq is created, because both these are human

1. AbU-l-Layth as-Samargandi ‘Aqidat al-Usul; Indian
Office MS. No. 381, f. 9.
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actions; i
S;  but its cause (sabab), that is Divine succour,

1s uncreated because it is an action of God (T)

Therefore the author (RAA) ought to have limited his
answer and said that Tman ig created, because the question
was originally about Tman itself not about Tmin and its cause
together.

Because the author out of his great concern for God's
guidance and succour especially in this question, which is
indeed the greatest and most honourable, did not limit his
answer but went repeatedly in it to the quality of this
great cause without which man cannot do for a moment. May
God commend him scholarly, laborious, humble and polite
as he was.

Then the author (RAA) ends his work on the question of
Iman on a note of auspiciousness and blessing with the hope
that God in His mercy may end his life while he is still a
believer. O God we pray You, end our lives while we are
all believers.

We will end our work with a discussion which is partly
concerned with the Hanif religion, and partly with what may
please us as followers of the Hanafite rite.

The first part is whether Iman is from God to man or
vice-versa (from man to God), or some from God and some
from man?

If you say it is from God to man, this is the main
point (gquwwa) of the Jabrites® doctrine, as they say that
human beings are forced to believe or disbelieve.

If you say the opposite, that is the main point of the

Qadarite doctrine, as they maintain that human beings have
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power of themselves for their own acquiring (of actions)

before the action, and they do not need any power or help

from God (T).

If you say that some of it is from God and some of it
is from man, (this Tman) will be shared in by man and God,
and that is not permissible.

I say that this question is erroneous and all (the
arguments) are impossible. This (judgement) could be
attained by reflecting on what we have previously said. We
said and still say, that its cause, which is guidance,
succour, honouring, causing to know, is from God (T), where-
as knowing, being guided, intending and accepting is from
man.

No mixture between the two is possible because causing
to know is different from knowing, creating is different
from what is created, the cause is different from what is
caused.

Have you ever seen a sensible man sayirg that ablution
is part of prayer because it is a cause of it? Anyone
who cannot distinguish between the attributes of the
creator and those of the creature is being led astray and
is a heretic - May God (T) protect us from being so!

If it is said: "What is the wisdom of pointing towards
the sky with onefs forefinger when saying the two clauses
of the Shahada", I say, the reason is what has been
mentioned in some of the legal opinions, that when God (T)
allowed Adam (AS) to enter paradise, He gave him the crown
of government, the dress of honour, and He gave him the light

of Muhammad (SAAS). Then Paradise was enlightened by his
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light - we mean that Adam (AS) and Paradise from its

beginning till its end, were enlightened by the blessing

of that light. He (Adam) was amazed at that, and the

light did not rest in one position on his body, but went

from his forehead to his right shoulder by the power of

God (T), then this light moved from his shoulder to the

tip of his forefinger. When it reached that point, Adam

(AS) raised his forefinger behind (i.e. in acknowledgement

of) that light; and when he looked at it he could see, by

the blessing of (Muhammad!s) light, the Veil of Sovereignty,

the Throne, the Holy Chair, and the souls of all creatures.
From that day till the Day of Resurrection, this (action

of pointing) has become a doctrine for his children, the

Monotheists (Muwahhidin). That is why it was called

("Sababa" i.e. forefinger), because it was the "Sabab"

(i.e. cause) of seeing that light.

This work has been written by the saint, the upright,
AbU-1-Layth as—Samarqandi, may God have mercy on him, and
all Muslims, and praise be to God the God of all the

universe.
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The saying of Hassan concerning the Prophet (AS)

Have you not seen that God has sent His servant

With clear proof, and God is more exalted
and more glorious,

Highly esteemed and the prophethood!s seal belongs to him
Made public by God, indicating and testifying,
And God has Jjoined the name of the Prophet to His own Name

When the Mu’adhdhin says in the Five (prayers)
"T bear witness",

And He gave him a share in His Name to glorify him,

For the Possessor of the Throne is Mahmud,
while this (i.e. the Prophet)
is Muhammad.



238

= b wi) el Ly el u'i) PP | S SNV
b LS WS, sl ®r>L“J' wle T

S T T [ Pupr o] PR TIN I

¥ ¥ Dol Lo, ey wle oI ul_a ¢) 9= S e

S My ool e WS WJ._”_.JI
‘®)}_;JI Ao i s, e LY

s O || R | HON R A el ddls . W

Nt U | ORI BN RN 3 o Lu(nj_pu_,,
¢ oyl Lall

‘r>L,JI S LY o 0| MO PO
aely Dl Wl gl o O e 1L I Qe A
Ly ol i Al pls iyl M“J_;@j_e‘i
aesl sl @CEU_D-J» $ Jb Sl D, . | Rt [N [ e

oV s el e Ol YA

J..«QY‘ g_.s i >..c'»|) )’:" ”J_,o T4

o dll lasY e Lo LU sl fa Lue v
(o] ) el e e sl Gy Ly el

Ut IR R SN PRV S I 8

o) ol gl glees Gy eeed oV oY

oVl G il b e JloYY

s J.._-o\“ s Yo



239
e P S| U SN 41| BRPIF SN st i il S
esp S Dlall . )l g, Dy 0 N Br PNSN |

Gl i e Ll s ;;—m—» oo J—§9‘®L(J L
Wiy @U_Jl_x; T - VN [IE O

S bR S ) SR B SR | @J—.«——? obs
¢ dol—zl Gl S @.L:__s.__L.J FE Y| RSP NN | !

Lo ol of ol w5, 80 L s el

R O R S PRCU Rl RN VY IR S| R Sldl als @rJT J=J1
e “'*);—"39 (L) e Al Glo bos [y absl,

S L_Q,.;.T PRI O Y ISP | POl b DT ol

O

(J._JLA.'J ol @BJJ&; L.)'—A""Yl e S L"—Jl S L._.SAJ ®‘J\> VRS W)

Gl e el s SBLe 1
els 4L b I s oYY

J_.,a\“ (}__‘; 2.....>-9_..«A._.n 1"3;:![ 'le i c \'Y
e W
Gl ss ole 9l ws ity JoY! 5= A 5 e Yo

" ))__;Jl IR :—S}‘"—{ LQP‘ u"” LQJ9| O il r.ﬂ dl C)l 6‘;}_!:
Jeo¥ 5 ey 8 e T

J_0Y| Q_.9 Z_>-—.al} j‘:ﬁ 3)4—-;-—-1 Yy



240

el I Al o e e Gl Y1 ®,,,_; Js¥ L
e e T LI S SPUE YR IR 9N |

NSE SR S SV | R Al e el el L
colem¥ly i Gl e al o )y P IR SN |

b S SRE | RSN S DU SO SO O IR
J—dl 5 i, i <l::. b ,@w] o9 s
R LR P S PR pak | el Y

LS Ao O)-Sﬂ*:-'“ g e 41”‘_')—-" —an; — ol 4l
¢ e oAy “-'J'”ﬁ Ll e

3 ®d,H (o S, Tl Jhol Jie _els
— @OI et g, ks O i L gl
R R LSS ST PR PR S | PRSI PUCT P S RO RPN
¢ gy, Bl Y, ol o— Joe—illy aadly flaaV¥ly, i el

o—  Jdl sy

059 e Lasly, isuly, s adl g
imily s e

e S o
Lol ol 3 Lo o5 Y

J._oy‘ u_.s ;J}_.:?-}_.c )v:_.ﬁ L)! YA






242

L e ] R

oy oy odl ey aen Lo el Lo

=gl Gl Gl Js Gl sl — o,
R N E

A — ol - i
NA 5oy Golne Lol gls, b oJ Lo Q? ol dl A
sslboy odlsl mar e aeedly o adl M Las ol ol
O, Posbess Ley Sile )y Ul di Gyl
o e e S LY S W) e, el i ST L)y
¢ G adl

R T | L e S R e Y o B L e 1
POV | P {1 1) Y RO | R T0Y Y VP | TR Uk 1] I
— Sl Ay @i Ilw Al Jws oY lis,y WLl e,
¢ G gl st ezl o o
P> [ RV TSPRNSPINE T NG, | B BN | ) K PN S S
e R P by S ®a59—-3-4—~ Gtall
L L e e R e Rt e

L.’lj__?__llcb_gﬁ ol Al e Gt oa Al i oS lis e

elslall a1 il vy )
d‘—a)ﬂl S U.S 2.),:'-,_.0, '4'__,..1_40\1' PRl || ‘,—,;; ;J}—-}.-)——A j“\__.ﬁ._"
"o .o gL—o}._SJI . ., ng—\.,



BIBLTIOGRAPHY



243

MANUSCRIPTS AND UNPUBLISHED WORKS

Ayyub ‘A17.

Al-‘Agida al-Maturidiyya. Ph.D. thesis presented
to Dar al-‘Ulim, Cairo, 1955.
Al-Bukharl, Abu-Salama Muhammad b. Muhammad.

Jumal Usul ad-DIn. IstanbUl. ShahId ‘A1T MS. No.164S.

El-Galll, Ahmad Muhammad.

The History and Doctrines of the Karramiyvya

with Special Reference to ar-Razi's Criticism.

M. Litt. thesis presented to Edinburgh University,
1970.
Al-Kaffawi, Muhammad b. Sulayman.

Tabagat Kata’ib A‘lam al-Akhyar min Fugaha’

Madhhab an-Nu‘man. Istanbul. Murad Mulla MS. No.l463.

Al-Maturidi, AbU Mangur Muhammad b. Muhammad.

Ta’wilat al-Qur’an. Berlin MS. No. OR. fol. 4156.

Mustafizur—Ra@mﬁn Muhammad

An Edition of the First Two Chapters of al-Maturidi's

"Ta’wilat ahl as-Sunna." Ph.D. thesis presented

to London University, 1970.
Al-Qaramani, Muslih-ad-Din Mustafa b. Zakariyya.
At-Tawdih. British Museum MS. No. OR. 5690.
Ar-Rustufaghni, AbG-l-Hasan ‘A1T b. Sa‘Id
Al-As’ila wa-l-Ajwiba, Istanbul. Murad Mulla

MS. No. OR. 12781.

As-Samargandi, Abu-l-Qasim Is’haq b. Muhammad b. Isma ‘Il
b. Ibrahim b. Zayd al-Hakim.

K. ar-Radd ‘ala As’hab al-Ahwa’ al-Musamma bi-s-

Sawad al-A‘zam ‘ala Madhhab al-Imam al-A°‘zam

AbI HanIfa. British Museum, Manuscript No. OR. 1278l.




oLy

. K. ar-Radd ‘ala As’hab al-Ahwa’ al-Musamma

bi-s-Sawad al-A‘zam. Biblioth®que National.

MS. No. 824,1.
As-Samargandi, Abu-l-Layth Nasr b. Muhammad b. Ahmad b.
Ibrahim.

‘Agidat al-Ugsul. Indian Office. MS. No. 381.

. Bustan al-‘Arifin [my own manuscript]

Daga’iq al-Akhbar fi ‘Ilm at-Tasawwuf. Chester

Beatty Library MS. No. 3674.

. Al-Fatawl min Agawil al-Mashayikh. 2 Vols.

Istanbul MSS. Nos. 2352 and 2353.
. Hal al-Iman Makhlug aw Ghayr Makhlug. British

Museum. MS. No. Add. 9509.

. Qut an-Nafs fI Ma‘rifat al-Arkan al-Khams.

Chester Beatty MS. No. 3717.
. Tafsir al-Qur’an. Chester Beatty Library. MS.

No. 3688.
. Tuhfat al-Anam fI Managib al-A’imma al-Arba‘a al-

Aflam. Chester Beatty MS. No. 3936/1.

PUBLISHED WORKS

Abu-Dawud, Sulayman b. al-Ash‘ath al-Azdi.
Sunan Abi Dawud. 4 Vols., Cairo, 1950-1951.

Abu Hanifa, An-Nu‘man b. Thabit al-Kufi.
Al-‘Rlim wa-1-Muta ‘allim. edited by Muhammad

Zahid al~Kawthari. Cairo 1368/1948.
Abu ‘Udhba, Al-Hasan b. ‘Abd-al-Muhsin.
Ar-Rawda al-Bahiyya fI m& bayn al-Ash‘ariyya wa-1-

Maturidiyya. Hyderabad. 1322/1904.




245

Al-Ashari, Abu-1-Hasan ‘AlT b. Ismz‘Il.
Al-Tbana ‘an Usul ad-Diyana. Cairo. 1348/1929.

. Kitab al-Luma‘ fi-r-Radd ‘ala ahl az-Zaygh wa-1-

Bida‘. edited by Hamuda Ghurab. Cairo. 1955.

. Magalat al-Islamiyyin wa-Khtilaf al-Musallin.

2nd edition. Edited by Hellmut Ritter, Wiesbaden,
1963.

Ahmad Amin.
Duha-1-Islam. 3 Vols. 7th edition, Cairo, 1964.

Ahlwardt, W.
Die Handschriften Der Koniglichen Bibliothé&k

Arabischen. Vol. 2. Berlin, 1889.

Allard, Michel.

Le probleme des attributs divins dans La Doctrine

dtal-Ashari et de ses premiers grands disciples.

Beirut.1965.
Bacon, Elizabeth.

'Soviet Policy in Turkestant!, Middle Esst Journal,

1947, Vol. 1, pp. 386-400.

Al-Baghdadi, al-KhatIb Abu Bakr Ahmad b. ‘All.
Tarikh Baghdad. Cairo, 1949.

Al-Baghdadi, Abu Mansur ‘Abd-al-Qahir b. Tahir.
Al-Farg bayn al-Firag. edited by M.M. ‘Abd-al-

Hamid. Cairo. n.d.

. Kitab Usul-ad-Din. Istanbul, 1928.

Al-Balkhi, Abu Bakr ‘Abd-Allah b. ‘Umar.
Fagg’il Balkh. edited by ‘Abd—al—ﬁayy EabIbI.

Iran, 1966.



246

Al-Barquni, ‘Abd-ar-Rahman.

Diwan Hassan b. Thabit al-Ansari. Cairo, 1929.

Barthold, Welhelm.

Turkestan Down to the Mongol Invasion. 2nd edition.

London 1958.
Al-Bayadi, Kamal-ad-Din Ahmad.

Isharat al-Muram min ‘Ibarat al-Imam. edited by

Yusuf- ‘abd-ar-Raziq. Cairo, 1949.

Bosworth, C.E.

The Islamic Dynasties, a Chronological and

Genealogical Handbook. Edinburgh University

Press, 1967.
Brockelmann, Carl.

Geschichte der Arabischen Literatur. Leiden,

1937-1949.

Browne, E.G.

Cambridge Library Hand-List of Muhammadan

Manuscripts. Cambridge, 1900.

Adh~Dhahabi, Abu ‘Abd-Allah Muhammad b. Ahmad b. ‘Uthman
Mizan al-I°‘tidal fI Nagd ar-Rijal. 4 Vols.

Cairo, 1963.
.Tadhkirat al-Huffagz, Hyderabad, 1957.

Ad-Dusuqi, Muhammad al-Maliki.

Hashiyat ad-Dusuql al-Maliki ‘ala Sharh al-Muhaqgig

Abi-l-Layth as-Samargandi ‘ala ar-Risala al-‘Adudiyya

Lil Qadi ‘Agud-ad-Din b. ‘Abd-ar-Rahman. Haj

‘Izzat, 1275/1858.



247

Encyclopaedia of Islam, Leiden and London, 1913-1938.

Fazlur-Rahman.

Prophecy in Islam, London, 1958.

Freeman and Grenville.

The Muslim and Christian Calendars, Oxford, 1963.

Frye, R.N.
'"The Samanids: A little known Dynasty', Muslim
World. Vol. 34. 1944, pp. 40-45.

Goldziher, Ignaz.

Muslim Studies (Muhammedanische Studien), edited

by S.M. Stern [English Translation by C.R. Barber
and S.M. Stern] Vol. 2. London, 1971.
Hajjl Khalifa, Katib Shalabi Mustafd b. ‘Abd-All3h.

Kashf az-Zunun ‘an Asami al-Kutub wa-l-Funun.

2 Vols., Istanbul, 1941-1943.
Horten, M.

"Theologians in Islam!, Islamic Studies, Vol. 12,

1973, pp. 81-101. [Translated from German by
V.J. Hager]
Al-HurayfiIsh, Shu‘ayb.

Ar-Rawd al-Fa’iq fi-l-Mawa ‘iz wa-r-Raqa’iq, Cairo,

1949.
Ibn-al-Athir, ‘Izz-ad-Din AbG-l-Hasan ‘Al b. Muhammad b.
Muhammad.

Al-Kamil fi-t-Tarikh. Vols. 1-10. edited by

C.J. Tornberg, Leiden 1851-76; Vols. 11-12, Cairo,
1301/1883.

. Al-Lubab fI Tahdhib al-Ansab. 3 Vols. Cairo, 1357/1938.
1369/1949.




248

. Usd al-Ghaba fI Ma‘rifat ag-Sahaba. 5 vols.

Iran. n.d.

Ibn-Hajar, Shihab-ad-Din Abu-l-Fadl Ahmad b. ‘Al17 b. Hajar
al-‘Asgalani.
Tahdhib at-Tahdhib. 12 vols. Hyderabad.
1325/1907, 1327/1909.

Tbn-Hanbal, Abu ‘Abd-Allah Ahmad b. Hanbal al-Marwazi.

Al-Musnad. 12 vols. Cairo, 1949-1953.

Ibn-al-‘Imad, Abu-l-Fath ‘Abd-al-Hayy Ibn-al-‘Imad al-Hanbali.
Shadharat adh-Dhahab fi Akhbar man Dhahab, Cairo,
1350/1931.

Ibn-Khaldun, ‘Abd-ar-Rahman.

Al-Mugaddima, Cairo, 1930.

Ibn-Khallikan, Abu-1-°‘Abbas Ahmad b. Ibrahim.
Wafayat al-A‘yan wa Anba’ az-Zaman. Cairo, 1310/1892.

Ibn-an-Nadim, Muhammad b. Is’haq

Al-Fihrist. Cairo, Rahmaniyya Press, 1348/1929.

Ibn-Qutlubugha, Abu-1l-°Adl Zayn-ad-Din Qasim.

Taj at-Tarajim fI Tabagat al-Hanafiyya. Baghdad

1962.
Ibn-Abi-1-Wafa’, Abu Muhammad Muhyi ad-Din ‘Abd-al-Qadir
al-Qurashi.

Al-Jawahir al—Mugﬁ’a fi Iabaqét al-Hanafiyya.

2 Vols., Hyderabad. 1332/1913.
Al-Isfara’ini, Abu-1-Muzaffar.

At-Tabgir fI-d-Din wa Tamyiz al-Firqa an-Najiya

‘an al-Firag al-Halikin. edited by M.Z. al-Kawthari

Cairo, 1940.



249

Izutsu, Toshihiko.

The Concept of Belief in Islamic Theology.

Yokohama, 1965.
Kerr, M.

Islamic Reform. Cambridge, 1966.

Al-Khanji, Muhammad Amin,

Mu‘jam al-‘Umran fI-l-Mustadrak ‘ala Mu‘jam al-

Buldan. Cairo, 1907.
Al-Laknawi, Abu-l-Hasanat Muhammad b. ‘Abd-al-Hayy.

Al-Fawa’id al-Bahiyya fI Tarajim al-Hanafiyya.

Cairo, 1324/1906.
Lane, E.W.

Arabic English Lexicon. 8 vols. London, 1863-1893.

Madden, F.

Catalogus Codicum Manuscriptorum Orientalium in

Museo Britannico, London. n.d.

Al-Maturidi, Abu Mangur Muhammad b. Muhammad.
At-Tawhid, edited by Fath Allah Khuleif, Beirut,
1970.

. Ta’wilat ahl-as—Sunna. edited by I. ‘Awadain

and S. ‘Awadain, Cairo, 1971.

. Sharh al-Figh al-Akbar. in Ar-Rasa’il as-Sab‘a fi-

1-‘Aga’id. [Thought to be written by Abu-l-Layth

as-Samargandi] 2nd edition, Hyderabad, 1948.
Mez., A.

Die Renaissance Des Islams. [Arabic Translation

by M.A. Abu Rida] Cairo, 1940.
Al-Minawi, ‘Abd-ar-Ra’uf.

Al-Kawakib ad-Duriyya fI Tarajim as-Sufiyya.

Cairo, 1938.



250

Muhammad ‘Abdu.
Risalat at-Tawhid. edited by M. Abu Raya.

4th edition, Cairo, 1970.
Muslim, Abu-l-Hasan Muslim b. Hajjaj.
SahTh, 4 vols. Cairo, 1957-1958.
Al-Muttaqgi al-Hindi, ‘Al7.
Kanz-al- ‘Ummal. 10 vols. 2nd edition. Hyderabad,

1945-1962.
An-Narshakhi, Abu-Bakr Muhammad b. Ja‘far.

Tarikh Bukhara, [Translated from Persian by

R.N. Frye]. Cambridge, 1954.
An-Nasafi, Abu Hafs Najm ad-Din ‘Umar b. Muhammad.
Qandiyya. edited by Iraj Afshar, Tehran, 1955.
An-Nashshar, ‘Al Sami.

Nash’at al-Fikr al-Falsafl fi-1-Islam. 3°°.

Cairo, 1965.
Nemoy, L.

Arabic Manuscripts in the Yale University Library.

Denmark. n.d.
Nicholson, R.A.

A Literary History of the Arabs. 2nd edition.

Cambridge, 1969.
Oumniakov, I. and Aleskerov, Y.

Samarkand. [French translation from Russian by

M. Rafski] Moscow, 1973.
Patton, W.M.
Ahmad b. Hanbal and the Mihna, Leyden, 1897.




251
Al-Pazdawi, Abu-l-Yusr Muhammad b. Muhammad b. ‘Abd-al-Karim.

Kitab Usul ad-Din, edited by H.P. Liness, Cairo,

1963.
Al-Qagi, ‘Abd-ar-Rahman.
Daga’ig al-Akhbar fI Dhikr Ahl al-Janna wa-n-Nar.

Cairo, 1971.
Ag-3afadi, Salah-ad-Din Khalil b. Aybak.
Al-Wafi bil-Wafayat. Istanbul, 1931.

As-Samargandi, Abu-1-Qasim Is’haq b. Muhammad al-Hakim.

As-Sawad al-A‘zam, edited by ‘Abd-al-Hayy

HabIbI [a Persian version] Iran, 1968.

. As-Sawad al-A‘zam, Cairo, 1253/1837

As-Samargandi, Abu-1l-Layth Nagr b. Muhammad b. Ibrahim.
Khizanat al-Figh. edited by Salah ad-Din an-Nahi.

Baghdad, 1966.
. Tanbih al-Ghafilin. Cairo, 1959.

. Tezkiretu-1-Evliya (Terctimesi) edited by Salahttin

Olcay, Ankara, 1965.
‘Uyun al-Masa’il. edited by S. an-Nahi, Baghdad, 1967.

As-Sam‘anI, Abu Sa‘Id ‘Abd-al-Karim b. AbI Bakr. b. Muhammad.

K. al-Ansab [Reproduced in facsimile by

D.S. Margoliouth] (E.J.W. Gibb Memorial, XX)
London, 1912.

Sezgin, Fuat.
Geschichte Des Arabischen Schrifttums. 4 vols.

Leiden, 1967-1971.
Ash-Shahrastani, Abu-1-Fath Muhammad b. ‘Abd-al-Karim.

K. al-Milal wa-n-Nihal, edited by Rev. W. Cureton.

London, 1846.



252

Sharif, Muhammad.

A History of Muslim Philosophy. [See Ayyub ‘Ali-

Maturidism] Vol. 1: Wiesbaden, 1964.
Spitta, W.

Zur Geschichte AbU-1-Hasan al-Ash‘ari's.

Leipzig, 1876.
As-Subki, Taj ad-Din Abu Nagr ‘Abd-al-Wahhab b. Tagi-ad-Din.

Tabagat ash-Shafi‘fyya al-Kubra.

As-Sulami, ‘Abd-ar-Rahman b. Muhammad.

K. Tabagat as-Sufiyya. Leiden, 1960.

At-Tabari, Abu-Ja‘far Muhammad b. Ja‘far.

Tarikh ar-Rusul wa-l-Muluk. Cairo, 1963.

At-Taftazani,

‘Sharh al-‘Aga’id an-Nasafiyya. Cairo, 1335/1916.

Tashkopruzade, Ahmad b. Mustafa

Miftah as-Sa‘ada wa Migbah as-Siyada fi Mawgu ‘at

2l-‘Ulum. 3 vols. lst edition. Hyderabad, 1910-1911.
. Tabagat al-Fugaha’, 2nd edition, Mosul, 1961.

At-Tirmidhi, Abu Isa Muhammad b. Isa.
Sabib at-Tirmidhi, 13 vols. Cairo, 1931-1934.

Tritton, A.S.
'An Early Work from the School of al-Maturidi!
Journal of the Royal Asiatic Society, pp. 96-99
(1966).
. Muslim Theology, London, 1947.

Watt, W. Montgomery.
Islam and the Integration of Society, London, 1970.

. The Faith and Practice of al-Ghazali, Lahore, 1963.




253

. The Formative Period of Islamic Thought,

Edinburgh University Press, 1973.

. Muslim Intellectual. Edinburgh University Press,

1963.
Wensinck, A.d.

The Muslim Creed. Cambridge University Press, 1932.

. Concordance de la Tradition Musulmane. 7 vols.

Leiden, 1934-1969.
Wheeler, G.

'Soviet Central Asia?', Muslim World, Vol. 56.

1966. pp. 239-243.
Yabifanov, P. and Fidosov, I.

Tarikh al-Ittihad as-Suviatl [Arabic Translation

from Russian by Khayri ag-Damin and Nigola Tawil
Moscow, n.d.
Yaqut, Shihab ad-Din Abu ‘Abd-Allah.

Mu‘jam al-Buldan, ed. by F. Wastenfeld, Leipzig.

1866-1873.
Az-Zamkhshari, Jar Allah Muhammad b. ‘Umar.

Al-Kashshaf ‘an Haga’iq Ghawamid at-Tanzil.

L Vols. Beirut, n.d.



	Thesis_0001
	Thesis_0002
	Thesis_0003
	Thesis_0004
	Thesis_0005
	Thesis_0006
	Thesis_0007
	Thesis_0008
	Thesis_0009
	Thesis_0010
	Thesis_0011
	Thesis_0012
	Thesis_0013
	Thesis_0014
	Thesis_0015
	Thesis_0016
	Thesis_0017
	Thesis_0018
	Thesis_0019
	Thesis_0020
	Thesis_0021
	Thesis_0022
	Thesis_0023
	Thesis_0024
	Thesis_0025
	Thesis_0026
	Thesis_0027
	Thesis_0028
	Thesis_0029
	Thesis_0030
	Thesis_0031
	Thesis_0032
	Thesis_0033
	Thesis_0034
	Thesis_0035
	Thesis_0036
	Thesis_0037
	Thesis_0038
	Thesis_0039
	Thesis_0040
	Thesis_0041
	Thesis_0042
	Thesis_0043
	Thesis_0044
	Thesis_0045
	Thesis_0046
	Thesis_0047
	Thesis_0048
	Thesis_0049
	Thesis_0050
	Thesis_0051
	Thesis_0052
	Thesis_0053
	Thesis_0054
	Thesis_0055
	Thesis_0056
	Thesis_0057
	Thesis_0058
	Thesis_0059
	Thesis_0060
	Thesis_0061
	Thesis_0062
	Thesis_0063
	Thesis_0064
	Thesis_0065
	Thesis_0066
	Thesis_0067
	Thesis_0068
	Thesis_0069
	Thesis_0070
	Thesis_0071
	Thesis_0072
	Thesis_0073
	Thesis_0074
	Thesis_0075
	Thesis_0076
	Thesis_0077
	Thesis_0078
	Thesis_0079
	Thesis_0080
	Thesis_0081
	Thesis_0082
	Thesis_0083
	Thesis_0084
	Thesis_0085
	Thesis_0086
	Thesis_0087
	Thesis_0088
	Thesis_0089
	Thesis_0090
	Thesis_0091
	Thesis_0092
	Thesis_0093
	Thesis_0094
	Thesis_0095
	Thesis_0096
	Thesis_0097
	Thesis_0098
	Thesis_0099
	Thesis_0100
	Thesis_0101
	Thesis_0102
	Thesis_0103
	Thesis_0104
	Thesis_0105
	Thesis_0106
	Thesis_0107
	Thesis_0108
	Thesis_0109
	Thesis_0110
	Thesis_0111
	Thesis_0112
	Thesis_0113
	Thesis_0114
	Thesis_0115
	Thesis_0116
	Thesis_0117
	Thesis_0118
	Thesis_0119
	Thesis_0120
	Thesis_0121
	Thesis_0122
	Thesis_0123
	Thesis_0124
	Thesis_0125
	Thesis_0126
	Thesis_0127
	Thesis_0128
	Thesis_0129
	Thesis_0130
	Thesis_0131
	Thesis_0132
	Thesis_0133
	Thesis_0134
	Thesis_0135
	Thesis_0136
	Thesis_0137
	Thesis_0138
	Thesis_0139
	Thesis_0140
	Thesis_0141
	Thesis_0142
	Thesis_0143
	Thesis_0144
	Thesis_0145
	Thesis_0146
	Thesis_0147
	Thesis_0148
	Thesis_0149
	Thesis_0150
	Thesis_0151
	Thesis_0152
	Thesis_0153
	Thesis_0154
	Thesis_0155
	Thesis_0156
	Thesis_0157
	Thesis_0158
	Thesis_0159
	Thesis_0160
	Thesis_0161
	Thesis_0162
	Thesis_0163
	Thesis_0164
	Thesis_0165
	Thesis_0166
	Thesis_0167
	Thesis_0168
	Thesis_0169
	Thesis_0170
	Thesis_0171
	Thesis_0172
	Thesis_0173
	Thesis_0174
	Thesis_0175
	Thesis_0176
	Thesis_0177
	Thesis_0178
	Thesis_0179
	Thesis_0180
	Thesis_0181
	Thesis_0182
	Thesis_0183
	Thesis_0184
	Thesis_0185
	Thesis_0186
	Thesis_0187
	Thesis_0188
	Thesis_0189
	Thesis_0190
	Thesis_0191
	Thesis_0192
	Thesis_0193
	Thesis_0194
	Thesis_0195
	Thesis_0196
	Thesis_0197
	Thesis_0198
	Thesis_0199
	Thesis_0200
	Thesis_0201
	Thesis_0202
	Thesis_0203
	Thesis_0204
	Thesis_0205
	Thesis_0206
	Thesis_0207
	Thesis_0208
	Thesis_0209
	Thesis_0210
	Thesis_0211
	Thesis_0212
	Thesis_0213
	Thesis_0214
	Thesis_0215
	Thesis_0216
	Thesis_0217
	Thesis_0218
	Thesis_0219
	Thesis_0220
	Thesis_0221
	Thesis_0222
	Thesis_0223
	Thesis_0224
	Thesis_0225
	Thesis_0226
	Thesis_0227
	Thesis_0228
	Thesis_0229
	Thesis_0230
	Thesis_0231
	Thesis_0232
	Thesis_0233
	Thesis_0234
	Thesis_0235
	Thesis_0236
	Thesis_0237
	Thesis_0238
	Thesis_0239
	Thesis_0240
	Thesis_0241
	Thesis_0242
	Thesis_0243
	Thesis_0244
	Thesis_0245
	Thesis_0246
	Thesis_0247
	Thesis_0248
	Thesis_0249
	Thesis_0250
	Thesis_0251
	Thesis_0252
	Thesis_0253
	Thesis_0254
	Thesis_0255
	Thesis_0256
	Thesis_0257
	Thesis_0258
	Thesis_0259
	Thesis_0260
	Thesis_0261
	Thesis_0262
	Thesis_0263
	Thesis_0264
	Thesis_0265
	Thesis_0266



