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Preface

DUR[NG recent years there has been a revival of interest in things
mediaeval. The Neo-Thomist school of philosophy is but one evidence of
this. Different scholars have reminded us that the Middle Ages are not a
backwater nor a bayou having little connection with the great strcam of
intellectual movements in our civilized world. Nor can one fully appreci-
ate this period in the history of Europe and ignore the contributions of
Islam and Judaism. The dependence of the theologians of the three faiths
on the metaphysics of Aristotle for terminology and expression made for a
mutual exchange of thought that refutes forever the idea that the reli-
gions which thrived in the Mediterranean world existed in isolated com-
partments or dealt with one another only through war and persecution.

Etienne Gilson in his Unity of Philosophical Experience records the simi-
larities in principles and conclusions between al-Ash‘ari and Descartes.
Spinoza, the Jew of Amsterdam, was influenced by Maimonides, the Jew
of Cairo, who although a real Aristotelian was greatly indebted to Ibn Sini
and other Muslim writers. Miguel Asin in various volumes has shown the
influence of Ibn Rushd on the theology of Thomas Aquinas, of Ibn ‘Arabi
on Raymond Lull, and of Muslim eschatology on Dante’s Divine Comedy.

The three groups, the Christians, the Jews, and the Muslims, used simi-
lar arguments to prove the creatio ex nihilo. Yet in spite of much agree-
ment in the scholastic method, doctrines peculiar to each naturally per-
sisted. The orthodox theology of Islam developed a unique theory for
explaining the active relationship of the Creator to His universe. This con-
tribution to the catalogue of cosmologies is not so well known in the
West. Maimonides, to whom we are indebted for the best systematic state-
ment of this doctrine,’ agreed with a number of Muslim thinkers in con-
sidering these explanations of world phenomena as fantastic and as contrary
to the accepted principles of Aristotle.

But it is just because this theory of Continuous Re-Creation and Atomic
Time lies behind the explanations given by al-Taftizini of the Creed of
al-Nasafi that this exposition of a Muslim creed is of great interest. The

1 The Guide for the Perplexed, tr. Friedlinder, 1, chap. 73.
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book is also valuable as a comprehensive and authoritative statement of
Islamic belief made at the time when it had become crystallized. While the
Western world has reveled in a new birth of ideas which continued through
the Renaissance, the Reformation, and the Enlightenment the world of
Islam has largely held with a tenacious grasp to the doctrines set forth here.
Until the present day it has remained an authoritative compendium of the
arguments setting forth an explanation of the articles of Muslim faith. As
a textbook of theology it has long held a leading place among the scholars
attached to the great Muslim University of Al-Azhar in Cairo.

The translation was first made as a part of the requirements for the
degree of Doctor of Philosophy at the Kennedy School of Missions of the
Hartford Seminary Foundation. I am greatly indebted to the late Professor
Duncan Black Macdonald for having been my guide to the way of under-
standing many of the intricate problems of Muslim theology. My sincere
thanks are due to Professor Harry A. Wolfson of Harvard University for
assistance in translating many difficult portions of scholastic reasoning.
Among others who have helped in this task I gratefully mention the late
Professor W. G. Shellabear and Professor E. E. Calverley of the Kennedy
School of Missions of the Hartford Seminary Foundation. I wish to ac-
knowledge the help and advice of Professor Austin P. Evans, general editor
of the Records of Civilization. Professor Arthur Jeffery of Columbia Uni-
versity has given valuable assistance, especially in reading the proof.

E. E. EvpEr
Evangelical Theological Seminary, Cairo



Introduction

J ust over a millennium ago Abi ’I-Hasan al-Ash‘ari (d. a.p. 935) formu-
lated the doctrinal position of orthodox Islam. He is credited with having
saved the faith from corruption and having silenced the heretics. Three cen-
turies separate his death from that of Muhammad. In time of appearance and
importance he occupies in Islam a placc comparable in the history of Chris-
tian doctrine to that of the Council of Nicaea. There is something repre-
sentative in these two, al-Ash‘ari, the individual, and Nicaea, the church
council. In Islam creeds and expositions of dogma are written by men who
though they claim to give expression to that which is according to the
Approved Way of the Prophet and the Agreement of the Muslim Community
have no more ecclesiastical authority back of them than their own pens. In
the evolution of doctrinal statements one never hears of “church” councils
and their decisions but only of learned men and their convictions as to the
essential truths of the Muslim’s belief.

Muhammad himself, as reflected in the Qur’an and Traditions, gave little
attention to the systematic arrangement and logical presentation of the revela-
tions to which he laid claim. His message was theocentric, but he was not a
theologian. As long as he lived there was no necessity for a reasoned, methodi-
cal statement of Belief, just as there was no need for a political constitution
or a code of laws. As the medium of instruction and guidance Muhammad
met events as they came. If necessity demanded, verses were abrogated by
new ones, or a more detailed explanation left no uncertainty as to Allah’s
purpose and desire.

When the Prophet died, loyalty led his followers to seck guidance from
the verses of the Qur'in which he had given them although they were
not yet collected into one volume. One interpretation of such verses as “This
is a detailed explanation of everything” (Qur'an 12:111) and “We have
neglected nothing in the Book” (Qur’dn 6:38) was that this revelation
through Muhammad was sufficient in itsclf for all times and occasions. But
experience taught the community of Islam that even a book purporting
to come direct from the Almighty and All-Wise was not enough. Recourse
was had to the practice and commands of the Prophet, then analogies were
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drawn, and if guidance was still lacking one looked for the Agreement
of the Muslim Community.

Orthodox Islam is accustomed to consider the days of the Companions
of the Prophet and their Successors as the golden age when the use of
dialectics was unnecessary. Because of their fidelity to Muhammad and be-
cause throughout their lives they were in the shadow of the memory of his
presence, these carly Believers are pictured as relying absolutely on his
authority.

The reason given then for much of the carly theological controversy is
that people lost their first love. Fidelity to the dead Muhammad waned be-
fore loyalty to a living leader. Zeal for the faith degenerated into jealousy
and party strife.

In reviewing the evolution of doctrine one might easily fall into the
error of attempting to separate what in the West is designated theological
speculation as being in a different category from political theory. But in
Islam oftentimes the early differences on religious matters had their origin
in diverse political opinions.

The adherents of the family of ‘AlT and Fatima claimed the Khalifate as the
legitimate right of the Prophet’s descendants. This narrow claim has been
rejected by the great Sunnite majority of Islam, but the Shi‘ite minority
through frustration and persecution has developed a passion motive that has
colored much of their thinking.

Less than three decades following the Prophet’s death there arose the
Kharijites, who held that the headship of the Muslim community belonged
not to some branch of Muhammad’s family, nor to a certain Arab tribe, but
to the one best qualified for it. This political revolt against the ruling powers
produced theological discussions over the distinction between Belief and
Unbelief, the meaning of Islam, and what actions make man a great
sinner.

To support the position that questioning about theological subjects was
unnecessary there are traditions from Muhammad which discourage the
discussion of dogma. Not only would he have no system of theology
in his time, but for all time as well. Just as his utterances, as the in-
strument of revelation, settled metaphysical problems during his lifetime,
so they were to go on settling them for the community of the faithful who
accepted him as Prophet. The traditions regarding theological speculation
which are said to have come from him not only teach the futility of divisions
over matters of belicf but also the inherent wickedness of schisms. One tradi-



INTRODUCTION xi

tion has it that he said that the Magians were divided into seventy sects, the
Jews into seventy-one, the Christians into seventy-two, and the Muslims into
seventy-three, only one of which would escape the Fire. The Prophet, when
asked which sect this was, replied, “It is that to which I, myself, and my
Companions belong.” *

This attitude of mind that deprecated discussion and schism was responsi-
ble in the end for the formation of a school of thought, the Murji’ite, which
counseled delaying judgment as to the real faith of a professed Believer.
Because his final destiny rested with Allah, an evil-doer who professed
Islam was still to be reckoned as one of the people of the gibla, that is,
those who in worshiping Allah faced towards Mecca. This position was a
result of their attitude towards the Umayyad rulers, whom they obeyed even
though most pious Muslims were skeptical as to the real faith of such im-
pious potentates.

Another explanation given for the rise of theological disputation is that
suggested by Ibn Khaldiin.? It was the result of attempts to decipher the
obscure and ambiguous passages (al-mutashabihat) in the Qur'an. One
explanation of certain verses produced a crude anthropomorphic conception
of Allah; other ingenuous interpretations saw in the Qur’an the embryo of a
pantheistic faith.

A third reason for the development of Muslim dogmatics was the neces-
sity for an apologetic. Through the rapid expansion of Islam into other
lands beyond Arabia it came more and more into contact with Greek and
Christian thought. Centuries before, Christian teachers had laid the founda-
tion for the science of dogmatics by using such philosophical propositions as
suited their purpose. Now when Muslim parties saw in the writings of non-
Muslims arguments which would defend their position they were quick
to use them. The close resemblance between material that appears in the
writings of John of Damascus and the Murji'ite and Qadarite ® doctrines is
proof of this. The Kharijite doctrine that those who were guilty of great sins
were no longer to be considered as true Believers is essentially that of Chris-
tians who classify sins as mortal and venial.

It was in refuting the positions of the Mu‘tazilite party that orthodox Islam
finally came into its own and arrived at a mature expression of its Belief. Al-

1 See al-Shahrastini, al-Milal wa ’I-Nihal, p. 3. Cf. also similar traditions about the
sects of the Muslim community, Wensinck, 4 Handbook of Early Muhammadan Tradi-
tion, p. 47.

2 Al-Muqgaddima, 111, 44 f.

8 The party which taught that the creature has power over his actions.
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though when al-Taftazani wrote five hundred years had passed since the
great Mu‘tazilites had flourished and but little less than that since they had
been eclipsed by al-Ash‘ari, he often presents the orthodox position by first
answering the Mu‘tazilites.

In spite of the fact that al-Nasafi makes no mention of them in his Creed,
al-Taftazini used this accepted method of commentators.

The origin of the dissent of this school of thought from the orthodox posi-
tion is given by al-Taftazini.* The name given them by their opponents
meant Withdrawers or Secessionists, but the Mu‘tazilites called themselves
the People of Unity and Justice. It is around these two points that one may
focus the peculiarities of their reasoning.

In early Islam there developed a remarkable reverence for the Qur’an,
largely because of its own witness to itself. It is presented as the very speech
of Allah to Muhammad. Its style is oracular. In all probability from con-
tacts with Christianity and its doctrines of the Logos, the idea that the
Qur’in was uncreated and eternal was adopted by Muslims. The Mu'tazi-
lites held that this undermined the unity of Allah by establishing some-
thing eternal alongside of Him. It really meant the ascribing of a Partner to
Him and was therefore to them the worst kind of infidelity.

In addition to Speech Allah had other attributes such as Life, Power, Will-
ing, Seeing, and Hearing. Over against the accepted opinion that these were
also eternal many Mu'tazilites said they were the essence of Allah itself, that
is, His essence is said to be knowing when connected with things known.
He wills but does not have the attribute of Willing. He speaks with a
speech but it subsists in something that is other than He. They were not
alone in this. Al-Ash‘ari says, “The Mu'tazilites, the Kharijites, many of
the Murji’ites as well as many of the Zaydites say that Allah is rich, mighty,
great, majestic, grand, master, overpowering, seeing, lord, possessor, con-
straining, high, but not on account of might, greatness, majesty, grand-
ness, mastery, lordship and constraint.” * The orthodox on the other hand
said that all these characteristics were to be predicated of Allah and that He
possessed eternal or essential attributes (sifat azaliya or dhatiya).

The relation of unity and plurality in God had also been discussed by
John of Damascus and others such as the Pseudo-Dionysius, the Neoplatonic
mystic, and their arguments are echoed in the Mu‘tazilite controversy. Faced
with the task of defining the exact relationship between the essence of Allah
and His attributes, the Muslim theologians took refuge in the use of negative

4 See below, pp. 8 f. 5 Kitab Magalat al-Islamiyyin, p. 177.
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terms as had other theologians before them. Although the attributes were
eternal they were careful not to establish a plurality of eternals. “The attri-
butes are not His essence itself, nor are they anything extraneous to His
essence.”

From their position on the attributes the Mu‘tazilites showed themselves
anxious to avoid any literal interpretation of the passages using anthro-
pomorphic terms of Allah. They were vigorous in their denial of the Beatific
Vision. This may have been the starting point for working out their doc-
trine of Allah’s absolute uniqueness. From reading the Qur'an and Tradi-
tions orthodox Muslims came to believe that they would see Allah in the next
world. Among the Jews and the Christians there was often fear or doubt
about the thought of beholding God. However, the Christian emphasis on the
resurrection as well as Hellenistic mysticism had turned men’s attention
to the other world. In discussing its realities the matter of the Beatific Vision
became in the early Middle Ages one of importance. But in Islam to accept
this as a reality meant, if literally interpreted, that Allah had a shape, a face,
hands, arms, and feet. Many of the early Believers accepted the verses but
refused to comment further on their meaning. Milik b. Anas, in answer to
the question about Allah’s seating Himself on His throne, said, “How it is
done is unknown, it must be believed, questions about it are an innova-
tion.” ®

The question of the justice of Allah, which was also a rallying point for the
Mu'‘tazilites, went back to very early debates about the punishment of sins
and man’s responsibility for his actions. Christian teaching regarding pre-
destination influenced these controversies even though discussion was in-
evitable from what appeared in the Qur'an and Traditions. Allah is de-
scribed as having created the world and established His decrees in eternity.
Some creatures are destined to do good, others to do evil; some are Be-
lievers, others are Unbelievers. Men are also urged to repent and turn to
Allah. Had it been possible to identify absolutely the body of Believers
with those who do good and obtain entrance into the Garden, and the Un-
believers with those who do evil and deserve the Fire, there would have
been little place for dispute. The Qadarites, who appear to have been fore-
runners of the Mu‘tazilites, said that man possessed free will to choose good
deeds. The Kharijites taught that one who committed a great sin must be an
Unbeliever; the orthodox Muslims, influenced by the Murji'ite teaching
which delayed judgment on sinners, since it is Allah who passes judgment,

® Macdonald, Development of Muslim Theology, p. 186.
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said that the professing Muslim who is an evil-doer should not be con-
sidered an Unbeliever. The Mu'tazilite position also hinted at delay or at
least uncertainty by saying that the evil-doer is in a middle position and not
to be identified with the Believers nor the Unbelievers. In general they
held that his final destiny rests on his actions and on the absolute justice of
Allah. Faith is not granted freely to some and withheld from others. Allah
acts for the good and the guidance of man. If man accepts he enters the
Garden; if he refuses he receives the punishment he deserves.

Undoubtedly in reaching their position the Mu‘tazilites were greatly in-
fluenced by Christian thought and Greek philosophy. They avoided hypos-
tatizing the attributes of Allah, especially that of Speech, into anything
like the persons of the Trinity, and they affirmed His absolute unity. Again
they had recourse to Greek dialectic to support their positions.

The dialectic used by the Mu'tazilites and others to rationalize their re-
ligious tenets was called kaldm (speech). Al-Taftazani reviews the rise of
this science in Islam. At first the term was used by pious Believers in con-
tempt of those who relied on logic and philosophy to give a rational explana-
tion of their faith. Eventually it came to mean scholastic theology. The term
Mutakallim (or one who used kalim), instead of being applied to here-
tics, was used of the ultra-orthodox who taught such a barren intellectualism
that al-Ghazzili (d. 505 a.H.) when he appeared voiced a vigorous protest
against them.

The close of the second century after the Hijra ushered in the rule of the
‘Abbasid Khalifas, Ma’'min and Mu'tasim, at Baghdad. They not only
favored the heterodox teachings of the Mu‘tazilites but by persecution tried
to imposc these views on their subjects. During the reign of the latter an
abridged edition of the Enneads of Plotinus by Porphyry of Tyre was
translated into Arabic by a Christian of Emessa in the Lebanon, under the
title of “The Theology of Aristotle.” Unfortunately those who sought to
harmonize the doctrines of Islam with Greek philosophy considered this
book a genuine exposition of Aristotle’s teaching. For them it was just as
authoritative as the Qur’an. Al-Farabi, writing after the time of al-Ash‘ari,
was a combination of the loyal Muslim and the Neoplatonist and still
looked on this work as authentic as did also his disciple, Ibn Sina. But the
great work of translating the texts of Greek philosophy came after the hey-
day of the Mu'tazilites. The influence of Greek thought on orthodox theology
from the fourth to the sixth centuries of the Hijra had only an indirect
effect, for the mold for Muslim dogmatics had already been formed. When
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more light is thrown on the carly period we shall doubtless see as well that
Indian and Oriental philosophies too have played a part in producing the
dogmatics of Islam.

To return to the beginning of the third century of the Hijra, even though
the heterodox thinkers turn to non-Muslim sources for the rational state-
ment of their position, the general attitude of orthodoxy remained as before.
The use of logic and philosophy was an abomination. Al-Shafii held that
certain men should be trained for defending the faith, but that it would
be a great calamity if their arguments were disseminated among the com-
mon people. It is reported that he said, “My judgment is that those who use
kalim should be beaten with palm sticks and led about among the clans
and tribes and it should be said, ‘This is the reward of those who have
forsaken the Book and the Approved Way and have taken up with
kalim.” Abu Yusuf held that whoever sought knowledge through kalam
had become a 2indig (a dualist or an atheist).”

Ahmad b. Hanbal, who died in the middle of the third century, led a
reactionary movement that insisted on a literal interpretation of the Qur’in
and abhorred rationalizing. With him dogma had for its real basis the
Qur’an and Traditions that went back to the first generation of Believers.
His popularity with the people saved the cause of orthodoxy for a time but it
remained for Abu ’l-Hasan al-Ash‘ari who called himself a disciple of Ibn
Hanbal to give the coup de grdce to the Mu‘tazilites by turning their argu-
ments against them. Kaldm instead of being despised as an innovation now
became the handmaid of revelation, just as in Latin Christendom under Al-
bert the Great, Bonaventura, Thomas Aquinas, and others, scholastic the-
ology used Aristotle and any available Greck philosophy that suited its
purpose. Being a convert from the doctrines of the Mu'‘tazilites, al-Ash‘ari
was able to use effectively their dialectic in defending orthodoxy. The well-
known story of his conversion to the Approved Way is told by al-Taftazani
in the opening section of his commentary.®

But al-Ash‘ari was not alone in making a statement of Islam’s belief
which was supported by the arguments of scholasticism. Contemporaneous
with him in Egypt there was al-Tahawi, and in Samarqand Abd Mansir
al-Maturidi became the founder of an orthodox kalam. Both followed the
legal school of Abii Hanifa, the great interpreter of jurisprudence (figh),

7 Macdonald, Development, p. 187; ‘Ali al-Qari, Commentary on al-Figh al-Akbar,
pp. 2 ff.; ‘L.D., supercommentary of al-Isfard'ini (Cairo text of A.H. 1335) on al-Taftizani,

p. 14.
8 See below, p. 9.
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which in his time included theological topics in addition to canonical sub-
jects.

With the triumphs of al-Ash‘ari the prestige of the Mu'tazilite party was
lost. True, now and again one of their partisans got into power and the
name of al-Ash‘ari was cursed in the Friday sermon at the mosques and his
disciples were persecuted, but such a recrudescence was of short duration.
Almost a century after al-Ash‘ari the atomic philosophy, as sponsored and
established by al-Baqillani (d. 403 A.H.), was being developed into one of
the fundamentals of scholastic theology. The earlier orthodox theologians
down to and including the period of al-Baqillani and his followers are un-
doubtedly the Mashayikh or Early Theologians referred to by al-Taftazani.
After some time Muslims used the formal logic of Aristotle as an essential
of their thinking although they rejected philosophy in itself. New proofs
were forthcoming which made use of the physics, metaphysics, and mathe-
matics of the philosophers. This new development was known as the way of
the later scholastics (tariqar al-muta’akhkhirin) as contrasted with the
carlier ones whose methods were largely negative. Al-Ghazzali (d. 505 a.H.)
and Fakhr al-Din al-Razi (d. 606 a.n.) are considered as leaders of this
new movement. In the case of the former there scems to be a conversion to the
Aristotelian-Neoplatonic philosophy of matter, form, and emanation, while
some others maintained a noncommittal attitude regarding the atomic ex-
planation of the world processes. However, most of the scholastics in the
centuries that followed held to the atomic theory. This process of the
amalgamation of theology and philosophy went on until they differed little
from one another except that theology concerned itself also with subjects
based on revelation and authority.

Ibn Khaldin (d. 808 A.1.), writing of the scholastic theology of his time,
bemoaned its decline ? from its exalted position of the past. It had once been
useful in repulsing herctics and innovators in their attacks on the faith, but
they had passed from the scene of action. During this period of impending
decline philosophy took the brunt of the attack in place of the Mu‘tazilite doc-
trines. However, the writers rehashed the arguments of the past and were
not at all timid about beating the dead horse of Mu‘tazilitism.

Already the teachers of dogma, sensing their inability to add anything
original to the mass of dialectic in defensc of orthodoxy, had begun to make
commentaries on statements of faith and articles of belief. Rather than go
back to original sources and reconstruct their theology, it was preferable to

® Sce al-Muqaddima, 111, 43.
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reinterpret the articles of belief of someone of the past. This process went on
until there were numerous supercommentaries and glosses on commentarics.

It will be necessary to retrace our steps and notice the development of
creed-making. The earliest statements which give an cpitome of Muslim Be-
lief are to be found in the Qur'an and the Traditions. Sira 112, in which
Muhammad is commanded to declare the unity of the Deity and that He
begets not and is not begotten, and the Throne verse (Qur'an 2:256), which
proclaims that Allah is living, self-subsistent, and knowing, and that to
Him belongs what is in the heavens and the earth, are favorite sections
of their Holy Book and are often quoted by Muslims as giving the es-
sence of their religion. But in neither of these passages or elsewhere in the
Qur'an do we find in one sentence the exact words of the witnessing
formula, “There is no god but Allah and Muhammad is the Messenger of
Allah.”

Different verses in the Qur’in admonish men to believe in Allah and His
Messengers. Twice at least His angels and His books are added. In Qur'in
4:135, which reads, “Whoever believeth not in Allah, His Angels, His
Books, His Messengers, and the Last Day hath certainly erred a wide
error,” there appear in the ncgative form all but one of the clements men-
tioned in one of the well-known traditions which aims to summarize the
principles of the Muslim faith. “Belief . . . is that you believe in Allah, His
Angels, His Books, His Messengers, the Last Day, and His decree of good
and evil.” 1°

But the very simplicity of such statements made them inadequate when
party loyalty became heated, when explanation of difficult passages was
demanded, and when problems raised by Greek philosophy and Christian
theology were encountered and demanded a satisfactory solution.

The late Professor A. J. Wensinck in his The Muslim Creed has made all
Oricntalists his debtors for a thorough study of the statements of Muslim
belief.’* It will thus be necessary to mention here only some of the forms
which the creed assumed in the early centuries of Islam.

The first attempts at a confession of faith outside these very brief state-
ments in the Qur'dan and Traditions are striking in things they omit, as in
al-Figh al-Akbar (1) which, even though it is wrongly attributed to Abi
Hanifa (d. 150 a.n.), reflects his teaching. Written probably in the early
part of the second century of the Hijra, it makes no mention of the attri-

10 Musnad, 111, 134 ff.
11 The Muslim Creed: Its Genesis and Historical Development.
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butes of Allah nor of the Qur’dn as the Speech of Allah, neither is there a
discussion of Muhammad and the prophetic office.

A much more detailed statement is that known as the Testament ( Wasiya)
of Abi Hanifa. This supposed testament of one of the founders of the four
orthodox schools of religious practice also is not a systematic outline of
Islamic principles but a protest against some of the outstanding heretical
opinions that had crept into theological thinking. Again, neither the
prophetic office of Muhammad nor the attributes of Allah around which
later confessions were built reccive consideration.

Another stage in the development of the creed is seen in an early chapter
of al-Ash‘ari’s Kitab al-lbana ‘an Usal al-Diyana. Having given the position
of innovators and those who have gone astray the author follows with a section
setting forth the articles of Belief of the Muslim Community. The first person
plural, with expressions like “We believe,” “We say,” is used throughout.
Faith is affirmed in the Unity of Allah, His attributes, His uncreated Speech,
His decision and decree regarding the actions of creatures, the Beatific Vision
of Allah on the Day of Resurrection. Belief is defined, the Garden and the
Fire and other eschatological matters are stated to be realities, and the
Imamate is explained as well as other matters over which there had been
dispute.'? In his Mugqalat al-Islamiyin al-Ash‘ari in the chapter dealing with
the beliefs of the People of Tradition and the Approved Way again sum-
marizes the Muslim creed, but this time in the third person.® As for his
own position as revealed in his Ibana, al-Ash‘ari not only follows the teaching
of Ahmad b. Hanbal, but says, “We hold fast to the Book of our Lord, to the
Sunna of our Prophet, to what has been handed down from the Com-
panions and their Followers and the masters of Aadith, and to what Abu
‘Abdallah Ahmad b. Muhammad b. Hanbal says opposing that which op-
poses him, for he is the excellent leader and the perfect head, through whom
Allah has shown the truth, taken away error, made clear the path, and sub-
dued the innovations of the innovators, the schisms of the schismatics, and the
doubt of the doubters.” ** Although al-Ash‘ari is usually represented as the
theologian who introduced into orthodoxy such methods of logic and inter-
pretations as he had gained from his study with Mu‘tazilite teachers, yet both
in al-Ibana, where he warmly defends the position of Ahmad b. Hanbal,
and Magalat, where he presents in a detached manner the multifarious views

12 Al-Ash‘ari, Kitab al-Ibana ‘an Usdl al-Divina, pp. 8 ff.; W. C. Klein, Abu ’'l-Hasan

‘Ali 1bn Isma'il al-ASari's Al-lbinah ‘an Usil ad-Diyanah, pp. 49 ff.
18 Pp. 290 fI. 14 Al-lbana, p. 8.
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of sectaries and innovators along with those of the People of the Approved
Way, there appears to be little of £alam in his writings.

Among other writers contemporary with him Abi Ja‘far Ahmad al-Tahawi,
an Egyptian who died in 331 A.H., wrote a compendium of Muslim beliefs.!®
A follower of the legal school of Abia Hanifa, he does not agree with the ex-
treme conclusions of al-Ash‘ari, which jeopardize the moral basis for Al-
lah’s actions. Al-Maturidi, another contemporary also of the Hanafite per-
suasion, has given his name to the rival school of orthodox theology, but no
creed by his pen is extant.

From the fourth century of the Hijra the statements of the orthodox creed
assumed a more logical form. Al-Ghazzili (d. 505 A.H.) is credited with
having won the day for the Ash‘arite position in the west. He wrote at least
three treatises on things necessary to Belief. His exposition of the two
phrases of the Witnessing formula which appears in the first section of the
second book of the I4ya’ is the forerunner of a whole group of creeds which
center all the articles of Belief around Allah and His attributes and His
Messenger Muhammad. This type of creed signified a reversion to the bare
essentials of faith and became later very stereotyped in the creeds of
al-Sanusi (d. 895 a.x.) and al-Fadali (d. 1236 a.1.) where all arguments for
Allah’s existence rest on the existence of the universe.

By the time, then, of Aba Hafs ‘Umar al-Nasafi, who died (537 a.H.)
about thirty years after al-Ghazzali, there had been three distinct stages in
the development of creed-making. The Qur'an verses and Traditions, which
briefly stated in a dozen words the objects of faith, gave way to a loosely
connected group of sentences which answered heresics that divided the
community. The third stage introduced a more logical arrangement of
material; considerable space was given to the discussion of Allah’s attributcs,
followed by articles on the prophetic office and on eschatological matters,
but much less space was given to subjects on which there had been dif-
ference of opinion.

The formal statement of the tenets of Islam made by al-Nasafi is one
of the most noted of all the many treatises on the Articles of Belief, which
take the place in Islam played by creeds, confessions, and catechisms in
Christianity. A canon lawyer of the school of Abii Fanifa, al-Nasafi gives the
viewpoint of the Maturidites in theology. Made in a period that included both

15 Abu Ja‘far Ahmad al-Tahiwi, Bayin al-Sunna wa ’l-lamd'a (tlalab, A 1344).
English translation by E. E. Elder in The Macdonald Presentation Volume (Princeton,

1933), pp. 120-44.
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al-Ghazzili and Fakhr al-Din al-Rizi, his short statement of faith has been
the subject of more comment than any of the works of these more famous
writers.

With al-Nasafi and others of the fifth and sixth centuries a.H. the ac-
cepted arrangement of materials called for an introductory section setting
forth the sources or roots of knowledge. Al-Baghdidi (d. 429 am.) is
credited with being among the earliest to adopt this method, although the
Jewish author Sa‘adya al-Fayyumi had already given the sources as three,
namely, the knowledge of the Perception, the knowledge of Reason, and
intuitive or necessary knowledge.'®

Following the introduction in al-Nasafi, the world as something con-
sisting of substances and accidents is examined. From this al-Nasafi pro-
ceeds to enumerate the attributes of Allah who is the Creator and Originator
of the world. The questions next discussed are the possibility of the Beatific
Vision of Allah and whether or not all the actions of creatures are brought
into existence from nonexistence by Allah alone. Following a description
of many of the eschatological elements of Islam, the subjects of the great
and small sins and their relation to Unbelief are examined. Next there is a
section defining the meaning of Belief. The Messengers, Prophets, and
Angels through whom Allah has communicated with the world are in-
vestigated, and then follows a study of the gracious acts or wonders of the
so-called saints or Walis. After a full inquiry into the Imamate or sovereignty
in the state the treatise closes with a series of conclusions reached concerning
various and sundry matters of faith.

The outstanding commentary on al-Nasafi’s Articles of Muslim Belief,
which has had a remarkable reputation over a period of half a millennium, is
that of al-Taftazini.

Although Sa‘d al-Din al-Taftazani is in no sense an original writer, his
treatise is a standard textbook on Muslim theology and in turn has been the
subject of many supercommentaries. Because it was written just after the
subject matter of theology had been precipitated into the form it was to re-
tain for five hundred years without perceptible change, this book of al-
Taftazani has remained for scholars a compendium of the various views re-
garding the great doctrines of Islam. There is little indeed in his comment
that is not found elsewhere. One needs only to read al-Raz?’s discussion of the
Beatific Vision of Allah or al-lji’s explanation of the Reality of Belief to
realize that the detailed statements in this commentary on al-Nasafi’s Articles

18 Kith al-Aménat wa 'l-I'tiqadat (Leiden, 1881), pp. 12 f.
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of Belief (al-Aqgd’id) had been used by others before. Al-Jurjiani and al-

Taftazani must have drawn from common sources, for many of the defini-
tions given in the former’s a/-Ta'rifar are identical with those employed by
al-Taftazani. A glance at the definitions of the five senses given by both is
sufficient proof of this.

Lest his work as a compiler give an unfavorable impression of al-
Taftazini the reader should turn to an illuminating paragraph in lbn
Khaldin. He says, “I found in Egypt numerous works on the intellectual
sciences composed by the well-known person Sa‘d al-Din al-Taftazani, a
native of Harat, one of the villages of Khurasin. Some of them are on
kalam and the foundations of figk and rhetoric, which show that he had a
profound knowledge of these sciences. Their contents demonstrate that he
was well versed in the philosophical sciences and far advanced in the rest of
the sciences which deal with Reason.” 7

There are some interesting facts to be noted in connection with this
statement. Ibn Khaldin died in the year 808 a.u, while al-Taftizani’s
death preceded his by only a few years. It did not take al-Taftiazani centuries
or even scores of years to attain a place of prominence as a theologian. By
the time of his death or very shortly afterwards he was being studied and
appreciated as a scholar in Cairo, which was in those days some months
distant from the regions of Khwarizm and Samarqand, where he taught
and wrote. And after five hundred years he is still a celebrated authority
studied in the schools of the East.

We know very little indeed regarding his life and environment. The fol-
lowing facts concerning him are mentioned in the Encyclopaedia of Islam.*®
He was born in the month of Safar, 722 a.r. (February-March, a.p. 1322),
at Taftizin, a large village near Nasa in Khurasan. He is said to have been
a pupil of ‘Adud al-Din al-Iji and of Qutb al-Din. His carliest work was
completed at the age of sixteen. The Mutawwal, the Mukhtasar al-Ma'ani,
and the Talwih were completed in 748, 756, and 758 respectively, at Harat,
Ghujduwin, and Gulistin. The commentary on the al-'.1¢9a@’id al- Nasafiya
was completed at Khwarizm in 768. According to Ibn ‘Arabshah, al-
Taftizani, like Qutb al-Din al-Rizi, was one of the scholars attracted to the
court of the Mongols of Western Qip¢ag. When Timir invaded Khwarizm,
Malik Muhammad Sarakhsi b. Malik Mu‘izz al-Din Husayn Kurt asked his
nephew Pir Muhammad b. Ghiyith al-Din Pir ‘Ali, who was then in the
suite of Timiir, to obtain Timiir’s consent to send al-Taftizani to Sarakhs.

17 Al-Muqaddima, 11, 92 f. 181V, 6o4 fI.
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A comparison of the relative positions of al-Nasafi and al-Taftizani in
respect to the two schools of orthodoxy is of value.

1. Regarding the sources of knowledge for mankind most Muslims, ex-
cept the extreme Hanbalites, would admit the sound (that is, not defective)
senses, true narratives, and Reason.?” Al-Nasafi in his creed says, “And
Ilumination (al-ilham) is not one of the causes of the cognition of the
soundness of a thing.” This is the position of Abt Hanifa, who was inclined
to ignore the claims of mystics to special knowledge because of his leanings
towards rationalism. But al-Taftazani agrees with al-Ghazzili and many
other Ash‘arites by saying that in the way of the mystic there is perfection
of Belief and absolute knowledge. In attempting to explain away al-Nasafi’s
opposition to 7lhdm, al-Taftazani says that he must have meant that /ham
is not a cause by which knowledge results to people in general, nor by
which one can enforce it on another, since there is no doubt that knowledge
does result from it.2

2. In the matter of the origin of the universe the Qur’an everywhere teaches
that Allah is Creator and Maker. Repeatedly man’s nothingness is con-
trasted with the power and wisdom of Allah who brings all things into
existence. Most Muslim philosophers, through the use of an amalgam of the
Neoplatonic Chain and the Aristotelian Cosmos, came to look at the world
not so much as a creation but an emanation from the Deity. The language of
the Qur’an, because of its implicit pantheism, lent itself to this interpreta-
tion. Both al-Ash‘ari and al-Maturidi believed that Allah had created the uni-
verse out of nothing. This created world consists of substances and acci-
dents; the former subsist in themselves, the latter only in something else.

But the unique contribution of Islam in the realm of philosophy was an
elaborate atomic theory which is a combination of material atoms and time
atoms into a complete system to explain the origin and working process of the
universe. Maimonides, who gives in The Guide for the Perplexed a most
systematic summary of the theory, says that Muslims borrowed it from the
Greek philosophers but notes that there are fundamental differences be-
tween the Muslim position and that of Epicurus and other atomists. Al-
Baqillani (d. a.p. 1013) has been called the original atomist among the
Muslims.

Although al-Nasafi uses the term atom (jawhar) and explains it as “the
part which is not further divided,” this is insufficient basis for believing that

20 See below, p. 16. 21 Gee below, p. 27.
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he held the interpretation characteristic of the thoroughgoing atomists and
which has been maintained by the scholastic theologians of the later days of
Islam. On the other hand al-Taftizani as well as most Ash‘arites accepted
this theory in its entirety.

The following is a very brief summary of the twelve propositions of the
Mutakallim atomists as given by Maimonides: 22

(1) The universe is composed of individual atoms (jawhar fard) which
are all exactly alike. They do not have quantity but when combined the
bodies thus compounded do.

(2) A vacuum in which nothing exists provides for the combination,
separation, and movement of the atoms.

(3) Time is also made up of atoms which cannot be further subdivided.

(4) There are accidents which are elements in the sense of non-permanent
qualities, which are superadded to the substance and which are inseparable
from all material things.

(5) Atoms do not occur without accidents nor do accidents occur apart
from atoms, even though the atoms do not have quantity.

(6) Accidents do not continue through two atoms of time. There is thus
no inherent nature in things. Allah creates a substance and simultaneously
its accidents. Immediately after its creation it is destroyed and another takes
its place. That which is called natural law is only Allah’s customary way of
acting.

(7) The absence of a property is itself a property that exists in the body, so
death is just as real an accident as life, rest as real as motion.

(8) There exists nothing but substance and accident. All bodies are
composed of similar atoms, so the difference in bodies is caused only by their
difference in accidents.

(9) One accident cannot exist in another accident. Every accident is
directly connected with the substance which is its substratum.

(10) There is unlimited possibility in the world, with the exception of
logical contradictions, because the divine will is not limited by natural
laws.

(11) The idea of the infinite is inadmissible, whether actual, potential,
or accidental. An infinite body, an infinite number of bodies, and an infinite
number of causes are all impossible.

(12) The senses are not always to be trusted. Their evidence cannot

22 The Guide for the Perplexed, tr. Friedlinder, pp. 120 ff.
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be accepted in face of rational proof. This last proposition answers those
who oppose the preceding as contrary to the perception of the senses.

There were variants of this form of the atomistic philosophy in Islam, but
that held by al-Taftazani and most other Ash‘arites, if analyzed, would
agree in practically every detail with this scheme set forth by Maimonides.

Though the system is still taught in Muslim religious colleges like al-Azhar,
reform movements in modern Islam like that of Muhammad ‘Abdi tend to
go back to Ibn Sind, Ibn Rushd, and the Aristotelian system for their inter-
pretation of the cosmos. It has been suggested, however, that modern Western
atomic speculation may galvanize the atomic system of strict orthodoxy into
a semblance of life, just as the facts regarding microbes are interpreted as
being in harmony with the Qur’anic teaching concerning the jinn.

3. Orthodox Islam, in opposition to the Mu'‘tazilites, reached early in its
development the position that Allah has attributes (sifaz), which indicate
more than the term “the Necessarily Existent” (wdjib al-wujid) connotes
and which are from eternity. The disciples of al-Ash‘ari posited seven essen-
tial attributes or those consisting of ideas (sifaz al-ma'ani), namely, Power,
Will, Knowledge, Life, Hearing, Seeing, and Speech. To these seven the
Maturidites, including al-Nasafi, added Creating (zakwin), which they say
is also an eternal attribute and not an indication of activity in the realm of
originated things. Al-Taftazani presents in his commentary the Ash‘arite ob-
jection, which is that there is no proof that Creating is another attribute in
addition to Power and Willing. However, he favors the view that the act of
Creating is from eternity to eternity and that when anything is created it hap-
pens through the creation of the connection with the attribute of Creating, just
as in the case of Knowledge and Power. In another place he lists takwin
among the attributes of Allah.?®

4. As to the Eternal Speech, which is an attribute of Allah, al-Ash‘ari is
credited with holding that it can be heard, but al-Maituridi denied that it
could be. Al-Nasafi says that the Qur’an, the uncreated speech of Allah, is
heard by our ears, but he seems to make a distinction between the attribute of
Speech and the Qur’an. Al-Taftazani takes the view that the meaning of the
verse in the Qur’an, “Until he hears the speech of Allah,” is that he heard that
which indicates it. So also Moses heard a sound which indicated the speech
of Allah.?* This approaches the position of the later Ash‘arites, who held
that Moses did not hear this speech as an ordinary act of hearing, but spirit-

238 See below, p. 57. Many of the differences between the Ash‘arite and the Maturidite

theologians which follow are mentioned in Al-Rawda al-Bahiya.
24 See below, pp. 64 f.
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ually and as coming from every direction and perceived by every one of
his organs.

5. Muslims believe that Allah is the creator of all actions of His creatures
whether of Unbelief or Belief, of obedience or disobedience. The Jabrites
went so far as to say that no action belongs to the creature at all. Many, how-
ever, have realized the moral difficulty of such a position for it contradicts
experience. The Mu'tazilites, adopting the tcaching of the Qadarites (that
is, that man has power for actions), denied that Allah wills wicked and vile
things. They had recourse to such Qur’anic verses as, “Allah does not imposc
upon a soul legal responsibility beyond its capacity. It has that which it has
acquired and it owes what it has acquired” (Qur’in 2:286). The idea of
acquisition (Kkasb or iktisab) which appears in this verse (as a verb) became
the key word of the Ash‘arite explanation of the creature’s actions as related
to Allah’s creative activity. Free will and compulsion are both denied. Allah
creates, man acquires. Al-Ash‘ari is credited with introducing this technical
usage, since in al-lbana he says, “It is impossible under the authority of
Allah that there be any acquisition by creatures of that which He does not
will.” 25 The term is found in al-Figh al-Akbar (11), which, if it is by the
hand of some immediate follower of Abu Hanifa, would suggest that it
antedates al-Ash‘ari.?® In a century’s time after his death it was in common
use among his disciples. Al-Nasafi, in line with the teaching of the Maturi-
dite school, undertakes to explain the dilemma of the presence of evil and
man’s freedom alongside Allah’s eternal Will by adding, “His creatures have
actions of choice (ikhtiyar), for which they are rewarded or punished, and
the good in these is by the good pleasure (rida) of Allah and the vile in
them is not by His good pleasure.” #*

Al-Taftizani states the Ash‘arite view in saying, “When the creature ex-
pends his power and will in action it is an acquisition, and when Allah
brings it into existence as a consequence of that, it is a creating (khalg).” He
realizes how unsatisfactory this explanation is, but admits that he is unable
to do more than this in summarizing the expression used which proves
clearly that the creature’s action is by Allah’s creating and bringing into
existence along with what the creature has of power and choice.?®

6. Closely allied to the creature’s acquisition or choice of actions is the
problem of whether or not all these actions are by Allah’s good pleasure,

28 Al-Ibana, p. 63.
26 4l-Figh al-Akbar (11), p. 20. See translation in Wensinck's The Muslim Creed,

p. 191.
27 See below, pp. 84 ff. 28 See below, p. 86.



xxviii INTRODUCTION

wish, and command. Al-Nasafi states that the good actions are by the good
pleasure of Allah and the vile ones are not. This is the Maturidite position
which followed the teaching of Abii Hanifa.? The Ash‘arites held that ac-
tions occurred according to Allah’s will and did not make the distinction that
the good ones were by his good pleasure while the bad were not. Al-Taftazani,
although he emphasizes the fact that many actions which we deem vile
sometimes have in them wise and beneficial matters, does not dissent from the
principle enunciated by al-Nasafi. He goes on to explain, “This means that
Willing, Desiring, and Decreeing are connected with all actions, while good
pleasure, desire, and command are connected only with the good to the
exclusion of the vile.” 2° In this he takes his stand with the Maturidites.

7. Another question upon which there was difference of opinion was
whether the creature possesses ability for every responsibility or not. Abu
Hanifa taught that the ability with which the creature disobeys is the same
ability which is good for obedience. Al-Ash‘arl permitted the rational pos-
sibility that a creature be burdened with responsibility beyond his power.
because he attributed nothing vile to Allah, neither is Allah limited or in-
fluenced by purpose. His school believed that the ability which is sufficient
for evil deeds is not sufficient for good ones. The Maturidite teaching is ex-
pressed in the words of al-Nasafi, “The creature has no legal responsibility
imposed upon him which is not in his capacity.” 3* Al-Taftazani favors the
belief that the creature’s responsibility fits his ability, which is essentially
the position of al-Nasafi.

8. There are varied opinions in Islam regarding what constitutes Belief
(iman).?? Al-Shdfi'], the traditionalists, the canon lawyers, and many of
the scholastic theologians held that it consisted of three things: assent by the
heart, confession by the tongue, and the doing of the arkan (such as worship,
fasting, and the pilgrimage). Al-Ash‘ari said that Belief is in word (gawl)
and in deed (‘amal) and that it may increase and decrease. This follows
from the inclusion of works in Belief. Al-Nasafi said that Belief is assent to
that which the Prophet brought from Allah and confession of it, and that
though works increase, Belief neither increases nor decreases. Al-Taftazani
held along with the Ash‘arites in general that Belief is assent. A man may
for some reason not confess with his tongue and yet be a Believer in the
sight of Allah. This, too, is the position of Abi Mansiir al-Maturidi.

In general those who followed Abi Hanifa said that the Belief of a

29 4l-Figh al-Akbar (I1), p. 21; Kitéb al-Wasiya, p. 8. 80 See below, p. 87.
31 See below, p. 92. 82 See below, pp. 116 ff.
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mugqallid (one who accepts on the authority of others) was sufficient for
salvation.®® It is taught that when one is in doubt regarding any of the
fine points of theology he must hold for the time being that which is right
regarding Allah until he finds a scholar and asks him; nor is he allowed to
delay. This shows the development of the position adopted by the Ash‘arites
which required men to give a reason for their faith. This naturally was the
Mu'tazilite view, since that school emphasized the use of Reason.

Al-Ash‘ari held Islam to be a more general term than iman (Belief). Per-
haps in this he was influenced by the tradition recorded of the Prophet by
Ibn Hanbal, “The Messenger of Allah used to say, ‘Islam is external. Be-
lief belongs to the heart.’ ” ** The terms appear to be synonymous in many
Qur’anic passages and are so considered by most Muslims today. An expres-
sion of their relationship is seen in the passage, “Language distinguishes
between Belief and Islam. Yet there is no Belief without Islam, and Islam
without Belief cannot be found.” ®® Al-Nasafi says that they are one, and
al-Taftazani in his commentary takes the same position.*®

9. Another ground for argument between the two orthodox schools was
over the use by a Muslim of the words “in sha’Allah” (if Allah wills) after
saying, “I am a Believer.” Al-Nasafi, following Abtu Hanifa and the position
taken by the Maturidites, says that it is right for one to say, “I am a Believer
in reality” and not fitting for him to add, “if Allah wills.” Many of the
Ash‘arites held that this phrase was to be added since it may show true
humility on the part of the Believer and a longing for perfection, and since
the real estimate of one’s Belief or Unbelief came at the end of life and the
creature did not have the assurance of the outcome. Al-Taftizini in his
commentary appears to set aside the difference between the two positions by
pointing out the different aspects from which each school looks at the
matter.?’

10. The Ash‘arites held that there is no change in the destiny of the
happy or the miserable one throughout life, but al-Nasafi as a Maturidite says
that the happy one sometimes becomes miserable and that the miserable
one sometimes becomes happy; however, there is no change in Allah’s attri-
butes of making happy and miserable. On this matter al-Taftazani favors
the position of al-Nasafi.?®

11. The followers of Muhammad, from the nature of their religion, be-

338 Al-Figh al-Akbar (1), p. 48. 84 Musnad, 111, 134 f. Cf. also I, 27 f., and 51 f.

85 Abti Hanifa, al-Figh al-Akbar (11), pp. 35 f. 36 See below, p. 123.
37 See below, pp. 125f. 88 See below, p. 126.
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lieve that Allah has sent Messengers to mankind with good tidings, warning
people and explaining to them what they need to know of this world and
the Judgment. To what degree prophets might be liable to error in conveying
their message and in their conduct receives little consideration in the
Qur'an and Tradition. In these sources the prophets appear quite human.
There is no trace of sinlessness, nay rather some are guilty of grave sins. It
remained for theological speculation to formulate a doctrine which grew
out of the Agreement of the Muslim peoples, even though it goes contrary
to written tradition. One of the earliest statements on this subject, if not the
earliest, is to be found in the teachings of Abt Hanifa: “All the Prophets are
far removed from sins, both small and great, from Unbelief and vile things,
although slips and mistakes (khAataya) may happen on their part. . . .
He [Muhammad] never committed a small or great sin.” *® Aba Hanifa is
reported as maintaining that a prophet should be preserved from error,
whereas al-Ash‘ari held that he might commit smaller sins.

The Mu'tazilites held that a great sin is impossible for a prophet, for that
would nullify his mission. The Shi‘ites deny the appearance in a prophet of
great and small sins both before and after revelations are made to him.
Nevertheless they permit dissimulation in feigning Unbelief for a pious
reason.

It came in time to be accepted as the orthodox position that prophets and
especially Muhammad were preserved from error and falsehood. Since it was
Fakhr al-Din al-Razi among the Theologians who first especially emphasized
this principle as of primary importance, we are not surprised that al-Nasafi,
even though a disciple of the Hanafite school, does not mention it in his
Articles of Belief. However, al-Taftdzini says that in al-Nasafi’s state-
ment, “All prophets were narrators veracious and sincere, conveying in-
formation from Allah,” there is an allusion to the fact that prophets were
preserved from falsehood in what is connected with the Law, the conveying of
judgments, and the guidance of the people, either from errors committed in-
tentionally or through inadvertence. Agreement is the basis for the first posi-
tion and as for the second the majority agrees on it.

He concludes his discussion by saying, “What is reported of prophets
which marks them as false or disobedient is to be rejected. This is to be
done if there are only individual traditions. However, if there are mutawatir
traditions, it is to be changed from its literal meaning if possible. Other-

39 Al-Figh al-Akbar (11), pp. 22 f.
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wise it is possible to explain it as a case of the preferable of two actions, or as
something that happened before his mission.” 4°

This tenet of faith became so fixed in orthodox Islam that al-Sanisi
(d. 895 A.H.) deduced from the words of the creed, “Muhammad is the
Messenger of Allah,” the necessity for the veracity of the apostles and the im-
possibility of falsechood in them. Otherwise they would not be messengers
faithful to our Lord who knows hidden things. “From this may also be
deduced,” he said, “the impossibility of their doing anything prohibited. For
they were sent to teach men by their sayings, by their deeds, and by their
silence. So it is necessary that in all of these there should be no deviation from
the command of our Lord, who has chosen them above His whole creation
and instructed them with his secret revelation.” #

From this comparison of the points on which the two orthodox schools
disagreed it is clear that originally there was a distinct difference in attitude.
The harsh, unrelenting fatalism that has characterized much of Muslim
thought has found sanction for its conclusions in the Ash‘arite teaching.
Although the Mu'tazilite position that Allah must do what is best for
the creature was rejected by the people of the Approved Way, the attempts
of Abii Hanifa, al-Maturidi, and others to justify Allah’s treatment of his
creatures and to make the creature share the responsibility of his destiny
have not been in vain. Through them orthodoxy has an interpretation of the
ever-present problem of free will and predestination that has solved the
paradoxes of life for many a perplexed Muslim thinker. In fact this ex-
planation has been taken over in part by Ash‘arites such as al-Taftazani as
well.

It is probably unwise to attempt a prediction of the future of theological
thinking in the world of Islam and to prophesy concerning the influence
which may yet be exercised by this creed of al-Nasafi and the commentary
of al-Taftizini with its numerous supercommentaries. It is possible that
scholasticism may be increasingly replaced by agnosticism as has happened
in Turkey today or by a back-to-Muhammad movement fostered by a spirit
of romanticism or by fundamentalism of the Wahhabite type. It is not un-
likely that some strange and incongruous teachings may claim in the years
to comé that they are not incompatible with the basic message of Islam. We
must not forget that some doctrines have been accepted by the Muslim
community although they are not strictly in accord with the Qur’an and

40 Sce below, p. 134. 41 Shark Umm al-Bardhin, pp. 173 ff.
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Traditions, The Agreement of Muslim thinkers may again furnish a basis
for change. So far modernist movements in Islam have failed to supplant
the dialectic of its religious schools with a complete and consistent scheme
of theology. Conservatism will not surrender its entrenched position with-
out a struggle. It may attempt to meet historical criticism and a new atomic
age with radical adaptations of its ancient system to new ideas rather than
yield its authority to some other power. In any case this commentary of
al-Taftazini on the articles of Islamic Belief as stated by al-Nasafi remains a
record of what orthodox Islam has thought and taught for more than five
hundred years. )

A Note on the Translation

In this translation, use has been made of the Cairo text of a.H. 1335 with
supercommentaries by Ibrihim b. Muhammad b. ‘Arabshih al-Isfard’ini
‘Isim al-Din and Ahmad b. Miisa al-Khayali. Further references to this work
will be designated ‘I.D. The numbers in square brackets in the translation
indicate the pages in this edition. The Cairo text of a.H. 1329, which is an
encyclopaedic work containing a number of the supercommentaries on al-
Taftizini and glosses on these, has also been used, especially the first volume,
which contains the supercommentary by al-Khayali mentioned above and
also one by Mulla Ahmad al Jundi, and his own glosses on this work. Ref-
crences to this text will read A.J. The Constantinople text of A.H. 1310, which
contains a number of minor omissions and grammatical and typographical
errors, has been consulted. It contains a supercommentary by Muslih al-Din
Mustafa al-Kastali, with an appendix containing that of al-Khayali men-
tioned above and one of Ramadan b. ‘Abd al-Muhsin Bihishti.

The Curcton text (London, 1843) of al-Nasafi’s short creed differs in
some respects from that found in the three editions of al-Taftizani’s com-
mentary which have been mentioned. Where these differences represent ad-
ditions to the text as found in the commentary, attention will be called to
them.

There are no chapters or sections in the text and commentary as published
in Arabic. The translator alone is responsible for the chapter divisions and
headings as they appear in this translation. Al-Nasafi’s creed is printed in
bold-face type throughout, and as it is taken up by al-Taftazini, sentence by
sentence or phrase by phrase, it is separated from the commentary by a soli-
dus. The portion of the creed presented thus in each chapter is also printed as
a whole at the beginning of the chapter.
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A Commentary on the
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Preface by al-Taftazani’

TO HIS COMMENTARY ON THE ARTICLES OF
BELIEF * BY AL-NASAFL®

In the name of Allah, the Merciful, Compassionate One (al-rahman).

Praise BE to Allah, who is unique in the majesty of His essence and the
perfection of His attributes, and who is separated [¢] from blemishes and
marks of defect through the qualities that belong to His great Power. Bless-
ings on His Prophet Muhammad, who has been aided by His forceful argu-
ments and clear proofs, and on his family and his Companions, guides and
protectors of the path of Reality.

To continue: The basis of the science of laws and judgments and the
foundation of the rules concerning the articles of Islamic Belief [5] is the
science of the unity of the Deity and His attributes, entitled al-Kalim,
which is devoid of the darkness of doubts and the obscurities of fancies.

The brief treatise known as the “Articles of Belief” (al-‘aqa’id) is by the
painstaking Imam, ‘Umar al-Nasafi, the example of the learned of Islam and
the star of our faith and religion. May Allah raise his rank in the abode of
Peace. It includes under the headings of this branch of knowledge the most
striking gems and pearls of great value [6] which are the fundamental stand-
ards of our religion. Running through the text [of the creed] these [gems and
pearls] are jewels and precious stones of certainty, yet at the same time the

1 For the list of the writings of Sa‘d al-Din Mas‘id b. ‘Umar al-Taftazini (a.H. 722-791;
AD. 1322-1389) sce Brockelmann, Geschichte der arabischen Litteratur, 1, 215f. and
also the Encyclopaedia of Islam, 1V, 604 ff.

2 A translation of al-Nasafi's Creed is given in Macdonald’s Development, pp. 308 ff.
For the importance of such treatises sce Enc. of Islam, 1, 236 f.; Wensinck, The Muslim
Creed, pp. 1 ff., 102 f.

8 A list of the writings of Najm al-Din Aba Hafs ‘Umar b. Muhammad b. Ahmad
al-Nasafi (a.H. 460-537; A.D. 1068-1142) is given in Brockelmann’s Geschichte, 1, 427 f.
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acme of conciseness and instruction and the last word in good order and
arrangement.

I have tried to explain the brief treatise so as to give the details of its
general principles and clarify the intricacies of the subject, to straighten out
the involved things and reveal those that are concealed, while at the same
time keeping the record concise, clearly calling attention to its purpose.
The verification of the problems is a result of the statement of them. The
detailed application of the proofs is an effect of their presentation. The inter-
pretation of the doctrines comes after proper introduction. The values of the
work are manifold in spite of its conciseness. I achieved this end by ridding
my commentary of tautology and wearisomeness, and by striking the happy
medium between brevity and tediousness. Allah is the guide to the path of
those'who are led, and of Him we seek preservation from error and guidance
to the goal. He is my sufficiency, and excellent is the Guardian.



Chapter 1

THE REAL ESSENCES OF THINGS

’I:IC People of Reality say that the real essences of things exist in reality
and that the knowledge of them is verifiable as real in contradiction to the
Sophists.

[7] Know THAT of the legal judgments? (al-ahkam al-shar'iya) there are
some which are connected with practice and are called derived (fariya) and
practical (“amaliya); and there are others which are connected with dogma
and are called fundamental (asliya) and doctrinal (#tiqadiya). The science

1 Hukm (a judgment) in Muslim technical use may be either legal (shar'i) or non-
legal (ghayr-shar’i) as a logical judgment, an ordinance or decree, or a rule in grammar,
Enc. of Islam, 11, 332; 1V, 320 ff.; Dict. of Tech. Terms, 1, 372 ff. The legal judgment
referred to here is an expression for the judgment of Allah which is related to legally
responsible human beings (cf. al-Ta'rifat, p. 97). The whole branch of law known as
al-shar' or al-shari‘a is the legal system of dutics in Islam resting on an absolute basis.
This was originally made up from the Qur'an and Tradition but Agreement (ijma’)
and Analogy (qiyds) were added later making four bases for the law. It includes not
only as does our criminal law what one should not do and the penalties for transgression
but also what is incumbent on the Muslim, what is praiscworthy, and what is allowable,
etc. Al-Saniisi in the commentary on his Umm al-Bardhin (pp. 34 £.) says that a legal
judgment is by means of demand or permission or by the laying down of postulates for
these two. Four things go to make up demand, (1) obligation (ijd@b) which is the
absolute demand that a thing be done, as for example belicf in Allah and His Messengers
and the five pillars of Islam, (2) recommendation (nadb) which is a demand, though
not absolute, that a thing be done, like the prayer at dawn, (3) prohibition (tzhrim)
which is the absolute demand for the refraining from an act like ascribing a partner
to Allah, adultery, etc., (4) disapproval (kardha) which is a demand, though not absolute,
for refraining from an act, like the recitation of the Qur'in during the bowings and
prostrations. Between the first two and the last two of these four is permission (jawdz)
which is the choice between the doing and omitting of a thing, such as marriage or trade.
Cf. J. D. Luciani, Les Prolégoménes théologiques de Senoussi (Algiers, 1908), pp. 14 f.

All acts of Muslims come under one of these five headings, so when the term The
Law (al-shar’) is used by al-Taftizini, this very broad usage must be kept in mind.

The rational judgment (al-hukm al-‘aqli) may be any one of three categories, necessity
(wujiab), impossibility (istthala) and possibility (jawdz or imkdn). See Wensinck, The
Muslim Creed, pp. 273 ff.; Enc. of Islam, 111, 260; al-Shahrastani, Kitéb Nikdyatu 'I-1qdim,
p. 15.
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connected with the first [8] is called the science of canon laws and judg-
ments because these things are not comprehended except from the canon law
(al-shar'), and it is only to these that the understanding turns when the
[term] judgment is mentioned without further definition. And the science
connected with the second is the science of the unity (al-tawhid) and attri-
butes (al-sifat) of the Deity, since this [subject of unity] is its most noted in-
vestigation and its noblest object.

[9] The earliest of the Companions ? (al-sahaba) and their Followers ?
(al-tabi'in)—Allah be pleased with them all “—because the articles of their
belief were pure through the blessing of their association with the Prophet—
on him be peace; because the period in which they lived was near to his
time; because there were few occasions of attack and disagreement and because
they were able to go back to absolutely reliable authority; well, because of all
these things they dispensed with putting down in writing the material of the
two sciences and with dividing it into divisions and sections, and they also
dispensed with the statement of their investigations in these two sciences
both as to developments and fundamentals.

This condition continued until controversies arose among the Muslims,
pride prevailed among the leaders of the faith (al-din), and there appeared a
clashing of opinions and a tendency to innovations (@l-6:da’) ® and to per-
sonal desires (al-shwa’).® There was a multiplicity of legal decisions
(al-fatawi) and of occasions from which cases arose, and much referring to
the Learned (al“ulama’) in important matters. So they busied themselves
with speculation and deduction, with attempting to arrive at a correct opinion

2 A Companion (sdhib or sahdbi) is one who met the Prophet during his life, be-
lieved on him, and died a Muslim. Dict. of Tech. Terms, pp. 807 £.; Enc. of Islam, 1, 477 £.

8 A Follower (tib’ or tabi'i) is one who though he personally did not know the
Prophet knew one of his Companions. Dict. of Tech. Terms, pp. 166 f.; Enc. of Islam,
1V, 583.

4 The culogia throughout the translation are as a rule omitted after the first occurrence.
For the significance of these see Goldziher, “Uber die Eulogien der Muhammedaner,” in
Zeitschrift der deutschen morgenlindischen Gesellschaft, L (Leipzig, 1896), pp. 97 ff.

8 Bid‘a (plur. bida') is some view or practice which is an innovation and is not ac-
cording to the established usage of Islam. Enc. of Islam, 1, 712 £.; al-Ta'rifat, p. 44; Dict.
of Tech. Terms, p. 133.

8 There is a technical usage for the phrase ahl al-shwd (people of personal desires);
however, the meaning of this term differs. Macdonald (Development, pp. 122, 299) calls
them “people of wandering desires.”” They are said to be people of erroneous opinions,
whose belief is not that of ahl al-sunna, but who nevertheless have the same gsbla. Cf.
Dict. of Tech. Terms, p. 1543; al-Ta'rifat, p. 41; Enc. of Islam, 1, 183. But al-Shahrastani
in al-Milal wa ’I-Nihal, (pp. 24 and 201 f.) secems to think that properly speaking they
should be put beyond the pale of the recognized religions. Al-Baghdadi (al-Farg bayn

al-Firaq, p. 350 £.) calls them Unbelievers and says that it is not permissible to perform
worship behind them or over their dead.
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and to elicit meaning from the texts, with the establishing of rules and
fundamentals, with the arrangement of [the material related to them in]
divisions and sections, with the multiplying of proofs to problems and stat-
ing the matters in which there were ambiguities and their explanations, with
determining the conventional usages and the technical terms, and with
pointing out the [various] ways of proceeding and the differences. [10]
They gave the name of al-figh to that which pertained to the science of the
practical judgments derived from their detailed proofs, and “the funda-
mentals of al-figh” to the science of the terms of the proofs taken together as a
whole in proving the judgments; and the science of the articles of Belief as
they come straight from their proofs they called al-kalam.”

The reasons for this are (1) because the subject of its investigations was
their saying, “The discourse (al-kalam) about such-and-such”; (2) because
the problem of [the meaning of the term] Speech [predicated of Allah] was
the most celebrated of its investigations, the most strongly disputed, and the
subject of the most controversy, so much so that [77] some of the leaders
killed many of these People of Reality (@Al al-hagq) ® because they failed
to admit the creation of the Qur’an; (3) because it imparts ability in speech
in verifying legal matters and in compelling adversaries to submit just as
logic (al-mantiq) imparts ability in philosophy; (4) because it is the first
of the sciences which can be known and learned by speech only, so this
term [speech] was applied to this science, and then it was exclusively used
for it and not applied to any other science for sake of distinction; (5) be-
cause it can be verified only by discussion and interchange of speech from
two sides, whereas others are sometimes verified by meditation and the
perusal of books; (6) because it is the most disputatious and controversial
of the sciences, so speech was greatly needed for conversing with those of
opposite view and for refuting them; (7) because of the cogency of its argu-
ments it has become, so to speak, “the speech” (al-kaldm) to the exclusion
of all other sciences, just as is said of the stronger of two discourses, “This

7 See Enc. of Islam, 11, 670 ff., in which there is reference to these eight explanations
of al-Taftizini. Cf. also Dict. of Tech. Terms, pp. 22 ff.; T. J. de Boer, Philosophy in
Islam, pp. 42 f.; Maimonides (Munk), Le Guide des égarés, 1, 332 ff.; (Friedlinder), The
Guide for the Perplexed, pp. 107 ff.

8 Al-Khayili (‘I.D., p. 15) says that the evident meaning of this term throughout the
book is the People of the Approved Way and the Community (ahl al-sunna wa ‘l-jama‘a).
However, from al-Taftizini’s explanation the term mecans not only that they alone were
right and therefore orthodox as some translate the term, but also that they are peculiar in
that they believe in the reality of things. Lest they be confused with those realists who

believe only in the reality of ideas, the term “People of Reality” has been used. See
also Enc. of Islam, 11, 223.
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is ‘the discourse’”; (8) and because it is based on decisive proofs (adilla
qat'iya), most of which are supported by proofs to be believed on authority
(al-sam‘iya),® it is consequently the strongest in its influence on and pene-
tration into the heart. So it is called al-kalam as though derived from
al-kalm, that is, “the wound.” This is the [understanding of the term]
kalam [in the mind] of the ancients (al-qudama’).

Most of the controversies about al-kaldm occurred among the different
Islamic sects, especially the Mu‘tazilites (al-Mu'tazila),° because they were
the first sect which laid the foundation for both that which contradicts [12]
the plain teaching of the Approved Way (al-sunna) ** and that which the
Community (al-jamd‘a) of the Companions (al-sahaba)—the approval of
Allah on them all—followed in the matter of the articles of Belief. That
[beginning of the Mu'‘tazilites] happened when Waisil b. ‘Ata’, their leader,

¢ Theology is said to concern itself with three things, ilahiyar, nabawiyat, and sam‘iyat,
i.c., things relating to the Deity, to the prophets, and to those things which are only
established by hearing. Under this third head there are included the matters concerning
the Garden, the Fire, and the Resurrection, of which one can only learn from the Qur'in
and Tradition. See al-Bayjiiri in his commentary on Kifdyat al-‘Awamm fi ‘llm al-Kalam
by al-Fadali, p. 75, and al-Ghazzali, Ihya’ (with the commentary by Sayyid Murtada),
11, 213 ff.

10 The account which follows is the story told in most Muslim books regarding the
origin of the Mu‘tazilites. Cf. al-Baghdadi, al-Farq bayn al-Firaq, p. 98 f.; al-Shahrastani,
al-Milal, p. 33; Dict. of Tech. Terms, p. 1025; Enc. of Islam, 111, 787 ff. The number of
the sects of the Mu‘tazilites is often given as twenty. Al-Baghdadi, al-Farq bayn al-Firaq,
p- 93; al-lji, al-Mawagif, p. 335. Different writers, however, make different groupings
(cf. al-Shahrastini, al-Milal, p. 3) and are not entirely agreed on those who are to be
called Mu‘tazilites. For example al-Shahrastini finds many Mu‘tazilite doctrines among
the followers of al-Najjir (al-Milal, p. 61 f.), whereas al-Baghdidi (al-Farq bayn al-Firaq,
p. 195) puts him, as does al-Ash‘ari (Magalat, pp. 283 fI.), under a separate heading, but
he also considers his position on Belief as Murji’ite (Magalat, pp. 135 £.). The stress laid by
the writers on enumerating these sects is undoubtedly due to a tradition of the Prophet
that his people would be divided into seventy-three sects—some say seventy-two—only
one of which would be in Paradise. See also al-Iji, al-Mawidgif, p. 332; al-Baghdadi, al-
Farq, pp. 4 f.; Ahmad b. Hanbal, Musnad, 11, 332 f., 111, 120, 145.

11 Sunna, a way, course, or manner of conduct, came to have many meanings in Islam:
see al-Ta'rifat, pp. 127 £.; Dict. of Tech. Terms, pp. 703 ff.; Taj al-‘Aris, 1X, 244; Lisan
al-*Arab, XV11, 89 f.; Lane, Lexicon, p. 1438. It sometimes means one of the four bases
of Islam, that is, that which was the usage in speech or deed or the approved manner of
conduct of the Prophet; the other three bases being the Qur'an, the Agreement (§jmd’) of
the Muslim Community (jama'a), and Analogy (gfyas). The term is also applied in wor-
ship and other rites of Islam to those utterances and acts that are praiseworthy but not
absolutely prescribed. Al-sunna also came to mean the theory and practice of the catholic
Muslim community. See Enc. of Islam, IV, sssf. The term ahl al-sunna wa ’l-jamd’a,
which is implied here in the statement of al-Taftazani, means the people of whole ortho-
dox communities who refrain from innovation and deviation from the beaten path. Al-
Khayili (‘I.D., p. 14) adds that they are the Ash‘arites in Khurisan, Iraq, Syria, and most
countries, but that in the lands beyond the river (Oxus) they are the Maturidites, the
followers of AbGi Mansir al-Mituridi. Cf. Sayyid Murtada’s commentary on the lhyd’ of
al-Ghazzali, II, 6 f., where he quotes this statement of al-Khayali.
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withdrew from the circle of al-Hasan al-Basri—Allah have mercy on him—
asserting that the one who committed a great sin was neither a Believer
nor an Unbeliever and maintaining that he was in an intermediate posi-
tion. Al-Hasan said, “He has withdrawn from us,” so they were called
al-M#'tazila (the Withdrawers). But they called themselves the Maintainers
of Justice and the Divine Unity (askdb al-‘adl wa ’I-tawhid), because they
said that the reward of the obedient and the punishment of the disobedient
are incumbent on Allah, and they denied that He has eternal attributes. [73]
Subsequently they went deep into the science of a@l-kalam and added the
fringes of the Philosophers to many of their principles.

Their school of thought spread among the people until al-Shaykh Aba
’|-Hasan al-Ash‘ari said to his teacher, Abu ‘Ali al-Jubba’i, “What have you
to say about three brothers, one of whom died obedient, another disobedient,
and the third in infancy?” He answered, “The first will be rewarded with
the Garden (al-janna), the second will be punished with the Fire (al-nar),
and the third will neither be rewarded nor punished.” Al-Ash‘arl answered,
“And what if the third should say, ‘Lord, why didst Thou make me die in
infancy, and not detain me until I grew up and believed on Thee, and
obeyed and thus entered the Garden?’ What would the Lord—the Exalted—
say then?” He answered, “The Lord would say, ‘I knew that if thou
shouldst grow up thou wouldst disobey and enter the Fire, so it was better
for thee to die in infancy.” ” Al-Ash‘ari said, “And if the second should say,
‘Lord, why didst Thou not cause me to die in infancy so that I should not
disobey and enter the Fire?” What would the Lord say then?” Al-Jubba't was
confounded and al-Ash‘ari abandoned his school of thought. He and his
followers worked from that time at refuting the Mu‘tazilite view and main-
taining that which the Approved Way had handed down and that which
[14] the community did. Hence they are called the Pcople of the Approved
Way and the Community (ah! al-sunna wa 'l-jama‘a).

Then when philosophy ' was translated into Arabic and the followers of
Islam plunged (%Adda) into it, they éttcmptcd to refute the Philosophers on
the points in which they differed from the canon law (al-shari‘a). So they
mixed up with kalém much of philosophy in order to understand thoroughly
the goals of philosophy and so to be put into a position to show the unreality

12 The philosophy (al-falsafa) referred to here and throughout the treatise is that
system which had for its principal sources Aristotclian natural science and Ncoplatonic
speculation and which taught the eternity of the world, and that what some call creation
was an emanation from the Deity. Cf. De Boer, Philosophy in Islam, pp. 11-30; Enc.
of Islam, 11, 48 ff.; Macdonald, Development, pp. 161 ff., and al-Shahrastini, al-Milal,

pp- 251 ff.
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of it. This went on until they included in kalam most of physics and meta-
physics and plunged ** into mathematics until theology was hardly to be
distinguished from philosophy had it not been that it included “things to be
believed on authority” (al-sam‘iyat). This is the kalam of the Later
Theologians (al-mutd’akhkhirin).

In general kalam is the most noble of the sciences, first, because it is the
foundation of the legal judgments and the chief of the religious sciences;
sccond, because its subject matter is the articles of Belief of Islam; third,
because its aim is the attaining of the happiness of this life and the next;
and fourth, because its proofs are the decisive arguments most of which are
aided by evidences that are based on authority.

As to what has been reported of the Fathers of the first generations
(al-salaf) of Islam concerning their attack against ke/dm and their pro-
hibition of it, that was only directed against the religious zealot and the one
who had failed to attain certainty, and against the one who purposed to
destroy the articles of Belief of the Muslims and the one who plunged need-
lessly into the obscurities of those who claimed to be philosophers. Otherwise
how can one conceive the prohibition of the foundation upon which our
obligations rest and the basis of laws regarding practice?

[15] Furthermore the basis of kalam is that there is deduced from
the existence of originated things (al-muhdathat) the existence of the Maker
(al-sani’), His unity, His attributes and His actions, and from these things
all the rest of the things which are to be believed on authority. For this
reason it was suitable to begin the treatise by calling attention to the
existence of that which is observed of substances and accidents and to
verify the knowledge concerning both of them, that thereby one might
attain the understanding of that which is the most important goal of
all.

Therefore al-Nasaffi said,

The People of Reality (ahl al-hagq) say/Reality is the judgment which
corresponds with the actual fact. It is applied in a general sense to proposi-
tions, to articles of Belief, to religions, and to different schools of practice
(al-madhahib) with reference to their inclusion of reality. Its opposite
is the unreal (al-54tl). But as for the term truth (al-sidq), it is especially
applied to propositions; its opposite is falsechood (al-kadhib). The distinc-
tion that may be made between these two pairs of contrast is that in the case

13 ‘I D. reads ba'd (some) for khddu fi.
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of reality (al-haqq) the correspondence [16] is seen from the standpoint
of the actual fact, and in the case of truth (al-sidg), from the standpoint of
judgment. And the meaning of the expression “the truth of a judgment” is
the agreement of the judgment with the actual fact, and the meaning of
the expression “the reality of a judgment” is the agreement of the actual fact
with the judgment.

that the real essences of things exist in reality/The real essence (al-hagiga)
of a thing and its quiddity (a/-mahiya) are that which constitutes the
identity of a thing (ma bihi 'l shay’ huwa huwa), as is exemplified by the
application of the term “rational (natiq) animal” to man in contrast to the
application of the terms “laughing animal” and “writing animal”; [17] in
which case it is possible to conceive of man as not being described by the
terms “laughing” and “writing,” inasmuch as they [laughing and writing]
are accidents. And it may be said further that that which constitutes the
identity of a thing is, with respect to its being verified as having external
reality, a real essence; and with respect to its being individualized, it is a
certain particular thing (huwiya), but without respect to either of these
it is a quiddity.

Thus in our opinion the term shay’ 1* (a thing) is identical with the term
al-mawjiad (that which exists); and the terms al-thubar (real existence),
al-tahagquq (being verified as having real existence), al-wujid (existence)
and al-kawn *® (coming-into-existence) are synonymous, and the meaning
of them is immediately perceived (badihi al-tasatwwur).

14 Agl-shay’. With the Ash‘arites the shay’ was the entity (mawpid) but with the
Mu‘tazilites it included the non-entity (ma‘dam). The Bagriya and al-Jihiz of the
Mu‘tazilites defined it as that which is known (ma‘lam); al-Nashi Aba’l-‘Abbas defined it
as the eternal (gadim) and in the case of “that which is originated” it is used metaphori-
cally; the Jahmiya said it is that which is originated; Hishim said it is the body. (Dict.
of Tech. Terms, p. 729; ‘LD, p. 17.)

15 Kawn, which is often translated “being,” really has the significance of “coming into
being” or “state of coming into being.” The Dict. of Tech. Terms (p. 1274) quoting the
Commentary on al-Mawadqif says, “The Mutakallims, although they denied the rest of the
categories, admitted that of place (al-ayn), and called it al-kawn. The majority of them said
that the jawhar [self-subsistent entity] itself was all that was required for obtaining the
boundary (al-hayyiz) which marked existence, that is there was no quality subsisting in the
jawhar itself. So there were two things, the jawhar itself and the obtaining of a boundary in
existence, which they called kawn. But those of the Mutakallims who established the
states (al-ahwal) said that this obtaining a boundary on the part of a jawhar was
caused by a quality which subsisted in it. So they called obtaining a boundary ‘al-kd’ina’
and the cause of this obtaining ‘al-kawn.’ There are then three things in the process,
al-jawhar, al-kd’ina, and al-kawn. There are four species of al-kawn: motion, rest, being
separated into parts, and aggregation of the parts.” Sce al-Taftazini, ‘LD, p. 48; Macdonald,
“Atomic Time,” Isis, IX, 2, p. 329.
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But if it is objected that such a logical statement as that the real essences
of things exist in reality is tautological in the same way as our stating that
really existent things exist in reality, [18] to this we answer that what is
meant thereby is that what we believe to be the real essences of things and
designate by certain terms such as “man,” “horse,” and “earth” is
something existing in the things themselves. It is analogous to the statement

sky,

that the necessarily existent being (wdjib al-wujiid) is existent. This state-
ment conveys some useful information; in fact it may have to be demon-
strated by argument. It is not like the statement that the really existent
things exist in reality, nor is it like the statement [19] that I am Abii ’l-Najm
and my poetry is my poetry, in which case the statement is self-evident [and
hence conveys no useful information].

And the verification of this is to be found in the fact that a thing may
have different aspects, in consequence of which when something is pred-
icated of it the judgment may be useful when the thing is seen in one
aspect, and useless when it is seen in another. In the case of man, for in-
stance, when taken with respect to his being a body of some sort, to predicate
of him animality conveys useful information, but, when taken with respect
to his being a rational animal, then to predicate animality of him is tautologi-
cal.

and that the knowledge of them/that is, of the real essences, both of that
which they are perceived to be (tasawwur) and of that which is affirmed of
them or of their modes

is verifiable as real/Some say that what this statement refers to is un-
doubtedly the knowledge of the reality of the existence of the essences,
for to know the essences themselves as a whole is impossible. [20] In reply
to this it may be said that the reference here is to the genus, in refutation of
those who say that there is no real existence to any of the essences and also
of those who say that there can be no knowledge of the fact whether an es-
sence has real existence or has no real existence.

in contradiction to the Sophists 1® (al-sifasta’iya)/For some of them deny
the real essences of things and maintain that they are fancies (awham) and

16 The origin of this word is plainly the Greek gogiorela (sophistry). These three
schools are defined in al-Trifat in almost the same words, pp. 163 f., 200. They are
more fully explained in the Dict. of Tech. Terms, pp. 66s f. Cf. 1bn Hazm, Kitab al-Fisal,
1, 8 £.; Wensinck, The Muslim Creed, pp. 251 £.; al-Sa‘adya, Kitab al-Amanat, pp. 65 ff.
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vain imaginations (kAayaldt)." These are the Obstinate (al-inddiya). Others
deny the real existence of essences, maintaining that essences only follow
from what one happens to believe, so that if we believe a thing to be a sub-
stance (jawhar) *® it is a substance, but if we believe it to be an accident it is
an accident; or if we believe a thing to be eternal (gadim) it is eternal,
but if we believe it to be originated (hddith) *® it is originated. These are
the Opinioners (al-indiya). Still others deny that there can be any knowl-
edge of whether a thing has real existence or not. They assert that they are
in doubt and that they are in doubt even of their doubt, and so on. [27]
These are the Agnostics (al-la-adriya).

As for us, however, to prove our point of view we first convince ourselves,
either by sense perception or by demonstration, of the necessity of establish-
ing that certain things have real existence. Then from this premisc we argue
that if the negation of those things is not proven, then the real existence of
those things has been established. But if, on the other hand, the negation
has been proven, then, inasmuch as that negation by virtue of its being a
species of judgment is one of the real essences it necessarily follows, again,
that something of real essence has been established and that it is not proper
to negate it absolutely. It is evident that this argument applies to the
Obstinate only.

[As for the Opinioners and the Agnostics], they say, with regard to those
types of knowledge described as necessary (al-dardriyat) that (a) some of
them are sense perceptions (al-hissiyat), [22] but that sense perception may
sometimes err, as in the case of the squint-eyed who sees one to be two, and of
the bilious who finds the sweet bitter, and (b) some of them are immediate
perceptions (al-badihiyat) but that these are subject to differences of opinion
and are open to ambiguities for the solving of which there is need of subtle
speculation. (c) Another type of necessary knowledge [they say] is that
arrived at by means of syllogistic speculations (al-nazariyat) [from major
premises which are either sense perceptions or immediate perceptions]; but as

17T Wahm and khaydl. See Macdonald, “Wahm and Its Cognates,” Journal of the Royal
Asiatic Society (1922), 506 ff., and Wolfson, “The Internal Senses in Latin, Arabic and
Hebrew Philosophic Texts,” Harvard Theological Review, XXVIII (1935), go ff.

18 Jawhar is the self-subsistent entity or substance as opposed to the accident (‘arad).
The Early Theologians said it was that of which other things were compounded. But with
the Atomists it means “atom,” especially when the term al-jawhar al-fard is used. See Enc.
of Islam, 1, 1027; Dict. of Tech. Terms, pp. 203 f.; Macdonald, “Atomic Time,” Isss, IX,
2, p. 328; Pines, Beitrige, pp. 3 ff.; Maimonides (Munk), Le Guide des égarés, 1, 38s ff.;
(Friedlinder), pp. 123 f.

19 See Ibn Sind, al-Najdt, pp. 3ss ff.; al-Tda'rifat, pp. 85, 179; Dict. of Tech. Terms,
p. 1212,
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for these [they argue] with the unsoundness of these major premises, there
necessarily follows the unsoundness of the conclusions. And it is for this
reason [they add] that thinking human beings have many differences of
opinion [concerning conclusions arrived at by syllogistic speculations].

To these we reply:

(a) The error that may occur in sense perception by reason of par-
ticular causes in certain instances does not negate the validity of the sense
perception in other instances where the particular causes of the error are not
present.

(b) The differences of opinion that may occur with respect to immediate
perceptions by reason of one’s lack of acquaintance with the subject or of
one’s difficulty in forming a clear notion of the subject on account of its
abstruseness do not destroy the possibility of forming immediate percep-
tions.

(c) The many differences of opinion that may occur in conclusions ar-
rived at by syllogistic speculation as a result of the unsoundness which may
sometimes occur in the act of speculation do not destroy in other instances
the validity of conclusions arrived at by syllogistic speculation.

But the truth is that there is no way to enter into discussion with them,
especially the Agnostics, because they do not admit anything known by
which [23] an unknown is to be established. Rather the only way is to
punish them with the Fire, that they may either confess or be consumed in
the Fire.

Stfasta is a name given to falsified wisdom and specious knowledge, be-
cause s#fd means knowledge and wisdom, and aszd means the specious and
false. And from this is derived al-safsata, just as falsafa is derived from
faylasafa (philosopher), which means “the lover of wisdom.”



Chapter 2

THE CAUSES OF KNOWLEDGE

’I:lc causes of knowledge for all creation are three: the sound senses, true
narrative, and Reason. The senses are five, namely, hearing, seeing, smelling,
taste, and touch, and by each of these senses one is informed concerning that
for which it was appointed.

True narrative is of two kinds: one of them is the mutawatir narrative, and
it is the narrative established by the tongues of people of whom it is incon-
ceivable that they would agree together on a falsehood. It brings about neces-
sary knowledge such as the knowledge of former kings in past times and of
distant countries. The second kind is the narrative of the Messenger aided
by an evidentiary miracle, and it brings about deductive knowledge, and the
knowledge established by it resembles the knowledge established by neces-
sity in certainty and in fixity.

Then as for Reason: it is a cause of knowledge also; and whatever of it is
established by immediate perception is necessary, just as the knowledge that
the whole of a thing is greater than the part of it; and whatever is established
by deduction is acquired.

Illumination is not one of the causes of the cognition of the soundness of a

thing with the People of Reality.

The causes of knowledge '/Knowledge is an attribute of the knowing sub-
ject by means of which any object referred to becomes revealed (yatajalla)
to him; that is to say, it becomes clear and evident and capable of being
described by words, and this regardless of whether that object is something
existing (mawjid) or something non-existing (ma'diim). Knowledge in-
cludes both the comprehension (al-idrak) by the senses and the compre-
hension by Reason (al-agl), and this again both of things conceived

1 Cf. Wensinck, The Muslim Creed, pp. 248 ff., for a discussion of the roots of knowl-
edge.
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(al-tasawwurar) and of things asserted (al-tasdigat), the latter of which may
be both certainties (al-yaqiniya) > and non-certainties (ghayr al-yaqiniya).

This is in opposition to the view of the Sophists that knowledge is an at-
tribute [of the knowing subject by means of] which [he] makes an affirma-
tive judgment of which the contradictory (al-nagid) cannot be admitted.
This definition of theirs, although it includes the comprehension of the
senses, provided only that the thing to be perceived is not inaccessible to the
senses; [24] and although it also includes the things conceived [by Reason]
provided only, as they claim, that the things to be conceived do not have
contradictories; yet it does not include the non-ertainties of things asserted.
So much for their view. Accordingly the revelation of an object to the
knower must be taken to mean a complete unveiling (al-inkishif al-timm) ?
[which has been identified with knowledge] and therefore precludes opinion
(al-zann) * so that knowledge with them is to be contrasted with opinion.

for all creation (al-khalq)® /that is, for all created beings, whether angels, men
or finn, in contrast to the knowledge of the Creator—who is exalted in and
through Himself—for knowledge belongs to His essence and is not due
to any cause whatsoever [25]

are three: the sound senses (al-hawiss al-salima), true narrative (al-khabar
al-sidiq), and Reason (al-‘aql) ®/This is by way of enumerating the
particulars (al-istigra’).” From the standpoint of classification, if the cause
of the knowledge is some other person outside the knower, then it is
true narration; [but if the cause of knowledge is within the knower

2 Cf. Al-Risala al-Shamsiya, pp. 33 ff.; Dict. of Tech. Terms, p. 1537, and Macdonald,
“Wahm and its Cognates,” Jour. Roy. As. Soc., 1922, pp. so7 fl.; al-Ghazzali, Mi'yar al-
‘Um, pp. 125 ff., 159 ff.

8 Cf. Enc. of Islam, 11, 787; Horten, Die spekulative und positive Theologie des Islam,
p. 237; Macdonald, Development, pp. 120, 172 f.

* Al-zann is that faculty which produces opinion or belief with the admission that the
contrary may be the case. See al-Ta'rifat, p. 149; Dict. of Tech. Terms, pp. 939 f.; Wolf-
son, “Internal Senses,”” Harvard Theological Review, XXVIII (1935), 93 ff.; Ibn Sina,
al-Najat, pp. 99 f.; al-Ghazzili, Mi'yar al-‘llm, pp. 128 ff.

5 Al-khalg. This use of the verbal noun for the passive participle goes back to the
Qur'an. See Qur. 31:10 (al-Baydiwi, Anwidr al-Tanzil, 11, 112); Qur. 36:79 (Anwar al-
Tanzil, 11, 165 f.), etc.

8 Sce al-Sa‘adya, Kitéb al-Amanat wa l-I'tigadat, p. 12 ff. This threefold classification
of the kinds of knowledge is common to Muslim, Christian, and Jew. Wolfson, The Philos-
ophy of Spinoza, 11, 133.

7 Al-istiqr@’ is the judgment concerning a universal based on particulars. See Dict. of
Tech. Terms, p. 1229; al-Ta'rifat, p. 18; al-Risla al-Shamsiya, p. 33; Ibn Sina, al-Najat,
p. 90; al-Ghazzili, Mi‘yadr al-'llm, pp. 102 ff.
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himself] then, if there is an organ distinct from the perceptive faculty (al-
mudrik), it is sense perception; otherwise, it is Reason.

Objection may be raised that the efficient cause (al-sabab al-mu’aththir) in
all kinds of knowledge is Allah, since they all exist through His creation and
His bringing them into existence without any impression (a’zhir) being
made by the sensory faculty, true narration, and Reason. Reason only ap-
pears to be a cause, as for instance fire in the case of burning; and as for the
senses and narration, the former are only instruments and the latter a method
of comprehension.

Further objection may be raised that the ultimate cause (al-sabab al-mufdi)
—taken as a whole wherein Allah creates within us knowledge according
to the customary way (jary al-dda)® in order to include the percipient
(al-mudrik) such as Reason, the instrument such as the sensory faculty, and
the method such as narration—is not confined to three things, but there are
other things such as sensibility (al-wijdan),® surmise (al-hads),° experience
(al-tajriba),’* and the speculation (al-nazar) of the Reason, meaning the
arrangement of principles and premises (muqaddimat).

[26] To this we reply that this [threefold division given] is according to
the method of the Early Theologians, who limited themselves to the aims
pursued and shunned the minute precisions of the Philosophers. When
these theologians discerned that some of the things perceived came as the
result of the use of the external senses, about which there is no doubt,
whether in rational beings or non-rational beings, they, therefore, made the
senses one of the causes; and since most of the things known about religion
are derived from true narrative, they made it another cause. Since they were
not positive about the internal senses (al-hawiss al-batina),’* which are
called the common sense (al-hiss al-mushtarak) '* or the estimative faculty
(al-wahm) or something else; and because they did not attach much im-

8 Jary al-‘éda. This term is one of the key phrases of the Atomistic theologians. Mac-
donald, “Atomic Time,” Isis, IX, 2, p. 332. Cf. Maimonides (Munk), Le Guide des égarés,

I, 388 ff.; (Friedlinder), The Guide for the Perplexed, pp. 124 ff.; Pines, Beitrige,

pp. 26 fI.

9 See Dict. of Tech. Terms, p. 1455.

10 See al-Risdla al-Shamsiya, p. 34; al-Ta'rifat, p. 86; Dict. of Tech. Terms, pp. 300 f.

11 See gl-Risila al-Shamsiya, p. 34; Dict. of Tech. Terms, pp. 189 f.; Ibn Sina, al-Najat,
pp- 94 f.

12 §ee Wolfson, “Internal Senses,” Hary. Theol. Rev., XXVIII (1935), 69 ff.; Ibn Sin3,
al-Najat, pp. 264 fL.; al-Ghazzali, Maqdgsid al-Faldsifa, 111, 46 fI.

18 See Macdonald, “Wahm and its Cognates,” Jour. Roy. As. Soc., 1922, pp. 512f;
Dict. of Tech. Terms, p. 304; Wolfson, “Internal Senses,” Harv. Theol. Rev., XXVIII
(1935), 100 ff.; al-Gha%zili, Maqdgsid al-Faldsifa, 111, 46 ff.
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portance to the details of surmises (a-hadsiyat), experiences (al-tajribiyat),
immediate perceptions (al-badihiyat) and speculations (al-nazariyat), and
because all these go back to Reason, they made Reason a third cause which
ultimately arrives at knowledge by merely giving attention to or by drawing
to itself a surmise or an experience or the arrangement of premises. So they
made Reason the cause of knowledge in that we have hunger and thirst,
that the whole is greater than the part, that the light of the moon is derived
from the sun, that scammony is a laxative, and that the world is originated,
although in some matters Reason is aided by sense perception.

The senses (al-hawiss) /The word is the plural of a sense (%dssa), meaning
the sensory faculty.

are five/meaning that of necessity Reason determines their existence. But
the proofs for the internal senses, which the Philosophers maintain, are in-
complete according to the fundamentals of Islam.

namely, hearing (al-sam') /It is a faculty (gawa) placed in the nerves spread
out in the cavity of the ear hole, by which sounds are perceived. This is by
way of connecting with the ear hole the air which has assumed the quality of
the sounds, meaning that [27] Allah then creates perception in the soul
(al-nafs).

seeing (al-basar) /It is a faculty placed in the two hollow nerves which
meet each other in the brain, thence they separate and go to the two eyes;
by this faculty are perceived rays of light, colors, shapes, measures, motions,
the beautiful and the ugly, and other things, the perception of which Allah
creates in the soul whenever the creature uses this faculty.

smelling (al-shamm) /It is a faculty placed in the two protruding lumps
on the front of the brain, which are like the two nipples of the breasts; by
this faculty odors are perceived by way of connecting with the cartilage of
the nose the air which has assumed the quality of the odors.

taste (al-dhawq)/It is a faculty spread out in the nerves situated on the
organ of the tongue; by this faculty flavors are perceived through the mixing
of the saliva which is in the mouth with the thing tasted, and through its
reaching to the nerves.
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and touch (al-lams)/ It is a faculty spread out into all the body by which
heat and cold, moisture and dryness, and the like are perceived at the time of
touching and contact.

[28] and by each of these senses/that is, the five senses
one is informed/that is, is given knowledge

concerning that for which it was appointed /that is, that particular sense. This
means that Allah has created each one of these senses to perceive certain
things peculiar to it, such as hearing for sounds, taste for that which is
flavored, and smelling for odors. Nothing is perceived by one sense which is
perceived by another sense, but as to whether that is possible or not there is a
difference of opinion. However, the correct position is that it is possible,
because it is by a purely creative act of Allah without any impression on the
part of the senses. So it is not impossible that Allah create after the loss of
sight an added perception of sounds, for example. If the question is raised
whether the sweetness and heat of a thing are not both together perceived by
the tasting faculty, we reply in the negative; rather the sweetness is per-
ceived by taste and the heat by the sense of touch which is present in the
mouth and the tongue.

True narrative/that is, that which is in agreement with the fact, for narrative
is [a form of] speech in relation to which there is something external with
which the relationship agrees, so it is true; or the relationship does not
agree with it, and it is then false. So truth and falsehood are descriptives of
narrative. They therefore may be used with the sense of giving information
about a thing according to what is or what is not. This means [that narration
is] the making [of something] known by a complete relationship which
agrees [29] or does not agree with the fact, so truth and falsehood are among
the attributes applied to the narrator. And for this reason in some books the
term “the true” is used as an attribute of “narrative” (al-khabar al-sidiq),
and in others it is placed in annexation, “the narrative of the truthful one”

(khabar al-sidiq).

is of two kinds: one of them is the mutawatir ** narrative/It is so called
because it does not occur just once, but in sequence and continuity.

141n the science of Muslim traditions the mutawdtir (verbal noun, fawdtur) is the
most trustworthy from the standpoint of the number who attest it. For the technical terms
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and it is the narrative established by the tongues of people of whom it is in-
conceivable that they would agree together/that is, Reason does not permit
their concurring together

on a falschood/The thing that proves it is that knowledge takes place
without any doubt.

It/of necessity

brings about necessary knowledge such as the knowledge of former kings in
past times and of distant countries/The latter phrase “distant countries” may
be joined to “the kings” or to “the times”; the former, namely “the kings,”
is more likely although further away in position in the sentence.

Here then are two matters to be noted; one of them is that the mutawarir
narrative brings about [30] knowledge and that of necessity, for we come of
ourselves to the knowledge of the existence of Mecca and Baghdad and that
such facts are only gained through narratives. The other matter is that the
knowledge derived from such mutawatir narrative is necessary, and that is
because it may be obtained by one who is capable of making a deduction and
By others as well, even by children who have not yet been brought up
to the right way, by the method of the acquisition of knowledge and of
arranging the necessary premises. But as for the narrative of the Christians
(al-Nasara) concerning the killing of Jesus,® on whom be peace, and that
of the Jews (al-Yahad) concerning the perpetuity of the religion of Moses,
on whom be peace—well, such murtawatir narrative is absurd.

Objection may be raised that the narrative of each individual only gives an
opinion (zann), and heaping opinion upon opinion does not bring about
certainty, and also that the possibility of each individual’s falsehood brings
about the possibility of the whole group’s falsehood, for it is made up of the
same individuals.’® To this we reply that it often happens that in the
grouping together of individual cases there is something in them collectively

used in classifying the content and authorities, etc., of traditions see Guillaume, The Tra-
ditions of Islam, pp. 85 ff. and 181 f.; S. de Sacy, in Notices et extraits des manuscrits, X
(Paris, 1818), 481 ff.

18 The denial by the Muslims of the killing of Jesus rests on the interpretation of a
verse in the Qur'an (4:156). They take it to mean that someone was crucified in his
place. The other references (Qur. 3:37, 48; 5:117; 19:34) to his departure are often
interpreted in such a way as to deny his crucifixion and death. Sce al-Baydawi, al-Rizi,
and al-Tabari in their commentaries on these verses.

16 A, J. adds, “‘so the mutawatir narrative does not give knowledge.”
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that was not in them separately, as for instance in the strength of a rope made
of hairs.

It may be objected that in the case of necessary types of knowledge there
is no irregularity or contradiction; still, we do find in the case of such
knowledge that the knowledge that one is half of two is stronger than the
affirmation of the existence of Alexander. Furthermore, some of those people
who employ Reason in their investigations, such as al-Sumaniya " and the
Brahmins (al-Bardhima),*® deny that mutawatir narrative produces knowl-
edge. [31] This argument is inapplicable as an objection, for it is to be
admitted that various kinds of necessary knowledge sometimes differ from
one another by difference in usage, custom, and practice, and in the occurring
to onc’s mind and conceiving the terms of judgments (azrif al-ahkam). And
there may be a contradiction about mutawatir narrative because of pride and
obstinacy just as the Sophists exhibit in contradicting all types of necessary
knowledge.

The second kind is the narrative of the Messenger (al-rasil) aided/that is to
say, whose message is established

by an evidentiary miracle (al-mu'jiza) /A Messenger is a man sent by Allah
to creatures in order to convey His judgments; and the bringing of a book

may be stipulated of him, in contrast to a prophet (al-nabi), for “prophet”

20

[32] is a more general term.’® An evidentiary miracle ?° is something that

annuls the customary way of things (khariq lil-dda), the purpose of which
is to demonstrate the truthfulness of the one making the claim to be the
Messenger of Allah.

17 Al-Sumaniya were responsible for spreading the knowledge of Indian skepticism in
Persia. See Enc. of Islam, 11, 48; Horten, Die philosophischen Ansichten von Razi und
Tusi, pp. 14 fI.; and Phil. Systeme der spek. Theologen im Islam, pp. 93 ff.; Wensinck,
The Muslim Creed, p. 256; Dict. of Tech. Terms, pp. 702, 1390; ‘L.D., p. 30; A.]., p. 53.

18 See below, Chap. 14, and also al-Shahrastini, al-Milal, pp. 444 ff.; Horten, Phil.
Systeme der spek. Theologen im Islam, pp. 9o fi.; Enc. of Islam, 1, 653.

19 The Mu‘tazilites held that there was no distinction between rasil (messenger) and
nabi (prophet). Al-Ta'rifdt, p. 115. Sce also Dict. of Tech. Terms, p. 584, and al-Khayali
in ‘LD, p. 31; A.]., p. 54, and below, Chap. 14.

20 Seven stipulations have been laid down regarding the evidentiary miracle. It must
(1) be from Allah, (2) annul the customary way of things, (3) be impossible for those
who contend with Allah’s Messenger, (4) appear at the hands of him who claims the
prophetic office, (5) be in accordance with that claim, (6) substantiate his veracity, and
(7) not happen before the claim to the prophetic office is made. See Dict. of Tech. Terms,
pp. 975 ff. Cf. al-Iji, al-Mawagif, pp. 169 ff. Cf. Lane, Lexicon, p. 1961; al-Ta'rifat, p. 234;
A.J., pp. 54 £.; ‘1.D. (see also the gloss of al-Khayili), p. 32, and below, Chap. 14.
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and it/that is, the narrative of the Messenger

brings about deductive (istidlali) knowledge/that is, that which is arrived
at by deduction (al-istidlal), which is by consideration of proof (dalil). De-
duction is (1) that thing by the sound consideration of which one is enabled
to attain the knowledge of any subject that has been transmitted by narra-
tive. (2) It has also been said to be a [minor] proposition, composed of
judgments, which necessarily demands a [major] proposition.

[33] So according to the first definition the proof of the existence of the
Maker is the world, and according to the second definition it is our saying
that the world is originated and that everything originated has a maker.
But their statement that proof is that thing from the knowledge of which the
knowledge of something else follows is more suitable to the second definition.
But as for its bringing about knowledge, that is because it is absolutely cer-
tain that he through whom Allah performs an evidentiary miracle for the
purpose of asserting his claim to the office of Messenger is truthful in the
judgments which he brings. If he is truthful, then the knowledge concern-
ing the contents of his message absolutely follows.

And as for its being deductive, that is because it depends upon deduction
[34] and because it brings to the mind the fact that it is the narrative of the
one whose office of Messenger is established by evidentiary miracles. Every
narrative of this kind is truthful and its contents are according to fact.

and the knowledge established by it/that is, by the narrative of the Mes-
senger

resembles/that is, is like

the knowledge established by necessity/[this means] like the things per-
ceived by the senses, those immediately perceived, and the mutawatir narra-
tives.

in certainty/that is, in the impossibility of predicating the contradictory

and in fixity /that is, in the impossibility of predicating the discontinuance of
this knowledge by that which is ambiguous (zashkik al-mushakkik).** And

2L See Dict. of Tech, Terms, p. 780; al-Risila al-Shamsiya, pp. sf., and Wolfson,
“Amphibolous Terms,” Harvard Theological Review, XXXI (1938), 151 ff.
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it is a kind of knowledge that means the absolute established conviction
(#'tigad) which agrees with the fact, else otherwise this knowledge would be
a matter of ignorance, or of opinion, or of following tradition (zaqlid).??

If it is objected that this explanation is applicable to the mutawatir only,
and therefore goes back to the first section [of true narrative], we reply that
the statement is about that narrative which is known to be [35] of the Mes-
senger because it has been heard from his mouth or because that or some-
thing else possible has been transmitted of him by tawatur. The individual
narrative is not useful for knowledge because there may be some doubt of its
being the narrative of the Messenger.

An objection may also be made that since the statement is mutawatir or
heard from the lips of the Messenger of Allah, the knowledge which results
is then necessary and consequently not deductive, just as in the case of the
rest of knowledge obtained by rawatur and sense perception. To this we
reply (1) that the necessary knowledge, in the case of the mutawatir narra-
tive which is from the Messenger, is the knowledge that the narrative is the
narrative of the Messenger of Allah—may blessing and peace be upon him—
because this means “that by which the giving of the narrative has become
mutawatir” (2) In regard to that which is heard from the mouth of the
Messenger—may Allah bless him and give him peace—the necessary knowl-
edge [in this case] is the perception of the verbal expressions and that they
are the speech of the Messenger. (3) But the deductive knowledge [in this
case] is the knowledge as to its content and the establishing of that which it
proved. For example, the statement of the Messenger, “It is incumbent on
the claimant to produce proof, and the defendant must take an oath,” 2 is
known by zawatur to be the statement of the Messenger. This knowledge is
necessary. Further it is known from this statement [of the Messenger] that
proof devolves on the claimant. [ The knowledge of] this [fact] is deductive.

Further objection may be raised that truthful narrative which gives useful
knowledge is not confined to these two kinds, but may be narrative coming
from Allah or from the Angel or the People of Agreement (al-ijmad’), or nar-
rative coupled with that which removes the possibility of falsehood, like the
news of the arrival of Zayd as indicated by his people rushing to his house.

22 Some say that taglid, the acceptance of a religion without argument or proof, is
sufficient to make a man a Believer, others deny this holding that the mugqallid is an Un-
believer. Macdonald, Development, p. 316. Cf. Enc. of Islam, 1V, 630; Dict. of Tech.
Terms, p. 1178; al-Babu *lI-Hadi ‘Ashar, pp. 5 fI.; al-Fadali, Kifdyat al-*Awamm, pp. 15 fI.;

al-Saniisi, Umm al-Bardhin, pp. 55 ff.; Wensinck, The Muslim Creed, pp. 136, 242, 265.
28 See al-Tirmidhi, Sahik, “Abkim,” b. 12; al-Bukhari, al-$ahih, 11, 116.
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To this we answer that what is meant by narrative is a narrative which is a
means of knowledge to all creatures by merely being a kind of narrative
without regard at all to the contexts [36] which give certainty by the evi-
dence of Reason.

So the narrative coming from Allah or from the Angel is able to impart
knowledge in relation to all creation only when it comes to them by way
of the Messenger. The same judgment applies to the narrative of the Mes-
senger and to that of the People of Agreement in the case of a mutawatir
judgment. Answer may be made that it has no meaning by itself alone but
rather by consideration of the proofs which indicate that Agreement is an
argument. We then say that likewise the narrative of the Messenger is of the
same class and for that reason was classified as deductive.

Then as for Reason (al-‘agl) **/which is a faculty of the soul (al-nafs),?s by
which it is prepared for the reception of things to be known and perceived.
That is the meaning of their saying, “It is an innate property (ghariza)
which, whenever the instruments of perception are sound, is followed by the
necessary types of knowledge.” [37] Some people define it as the substance
(al-jawhar) by which the things not perceived by the senses are perceived
through means, and by which sense perceptions are perceived through ob-

servation.

it is a cause of knowledge also/He made this clear because there is a disagree-
ment about it among the heretics (#/-Maldhida) and the Sumaniya in regard
to all types of speculation, and among some Philosophers in regard to meta-
physical speculations, on the basis of numerous differences and the contradic-
tion of opinions. The reply that this is due to the unsoundness of specu-
lation does not preclude the fact that sound speculation on the part of
Reason is useful for giving knowledge, although the very thing you men-
tioned is a deduction by the speculation of Reason. Thus it establishes that
which you have denied, so it is contradictory to itself. And if they assert that
this means the opposing of the unsound with the unsound, we answer that
either it means something [38] and therefore is not unsound, or it does not

24 fl-‘aql is the translation by the Arabic writers on philosophy of the Greek vois. See
Macdonald, Rel. Attitude and Life, pp. 230 f.; Dict. of Tech. Terms, 11, 1027 ff.; Ibn Sind,
Rasd'sl fi 'I-Hikma wa 'l-Tabi'iyat, pp. 79 f.; al-Ghazzali, Thya’, VII, 201 ff.

26 4l-pafs is “the animal psyche” or “the appetitive soul.” See Macdonald, Rel. Attitude
and Life, pp. 228 fI.; and “Wahm and its Cognates,” Jour. Roy. As. Soc., 1922, p. 509;

Dict. of Tech. Terms, p. 1398; Ibn Sini, Rasd’il, pp. 81 £.; al-Ghazzili, Ihya’, VII, 201 fI.;
Enc. of Islam, 111, 827 ff.
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mean anything at all and thercfore there is no opposing [of the unsound
with the unsound].

Some may say, “Let us grant that speculation is useful for giving knowl-
edge. Well then, if this knowledge is necessary there is no contradiction
about it, for it is just as though we said, ‘One is half of two’; and if it is
speculative, then it is necessary to establish speculation by speculation and
that is circular proof (al-dawr).” To this we reply that sometimes there may
be a contradiction about necessary knowledge because of obstinacy or the
limitation of perception. The people who use Reason are agreed that the
reasoning faculties of men are distinctly different according to the nature
created (al-fitra) in them. [This position is reached] by deduction from
precedents (al-athdr) and by the testimony of narratives (al-akhbar) [from
the Prophet].2® The speculative type (al-nazari) of knowledge itself may be
established by a special speculation which is not expressed in terms of a
[general] speculation. An example of this is our saying, “The world is chang-
ing, and everything changing is originated.” Of necessity that is useful for
giving the knowledge that the world was originated. [39] This |necessity]
does not rest upon the special character of the speculation, but because it is
sound and accompanied by [that which meets] its conditions. So every
sound speculation accompanied by that which meets its conditions has a
meaning, and in verifying the answer to this objection there is more detail
than is fitting to this book.

and whatever of it is established /that is, of knowledge established by Reason

by immediate perception (al-badiha) /that is, at the first glance without the
necessity of thought

is necessary, just as the knowledge that the whole of a thing is greater than
the part of it/For after conceiving the meaning of “all” and “part” and
“greater” it is seen that this [proposition]| does not rest on anything; and
whoever hesitates about it—so that he asserts that a part of a man, like the
hand for example, may sometimes be greater than [40] the whole—does not
conceive the meaning of “whole” and “part.”

26 Al-Ghazzili gives the name khabar (plur. akhbar) to a tradition that goes back to
Muhammad himself, while he distinguishes those that can only be traced back to the
Companions as athdr. Scc Enc. of Islam, 11, 859, also al-Ghazzili's use of the terms in

Thyad’. However, this usage is not universal for some use athdr also for traditions that go
back to Muhammad. Cf. Dict. of Tech. Terms, p. 65; Lane, Lexicon, p. 19.
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and whatever is established by deduction (al-istidlal) /that is, by considera-
tion of proof, whether by deduction from cause to effect, as whenever one sees
fire and so knows that it has smoke; or from effect to cause, as whenever one
sees smoke and so knows that fire is there. The first process may be specified
as “assigning the cause” and the second as “deduction.”

is acquired (ik#isabi) /that is to say, obtained by acquisition (al-kasb). This
is [done by] immediate causality (mubasharat al-asbib) through choice, as in
the application of Reason and in speculation on the matters which per-
tain to deduction, and by inclining the ear, turning about the pupil of the
eyc, and so forth, in matters which pertain to the senses. So we see that
“acquired” is a more general term than “deductive” because deductive
knowledge is that which is obtained by consideration of the proof. Everything
deductive then is acquired, but not everything acquired is deductive, as for
example the use of the faculty of sight which results from purpose and
choice.

As for necessary knowledge: it is sometimes contrasted with acquired
knowledge and it is then explained as that the obtaining of which is not
within the power (maqdiir) of [choice apportioned by Allah to] the creature;
and sometimes necessary knowledge is contrasted with deductive knowledge
and explained as that which results without thought or speculation regard-
ing proof. And so some termed the knowledge resulting from the use of the
senses ‘“acquired,” that is, resulting from immediate causality through
choice; and others termed it “necessary,” that is, resulting without the use
of deduction.

[41] There does not seem to be a contradiction in the statement of the
author of al-Bidaya*" when he says that originated (al-kddith) knowledge
is of two kinds: (1) necessary, which Allah originated in the soul of the
creature without his acquisition and choice, like the knowledge of his
existence and the change of his states (ahwal); and (2) acquired, which Al-
lah originates in the creature by means of his acquisition, and this is by im-
mediate causality in respect to knowledge, its causes being three: sound
senses, truthful narrative, and the speculation of Reason. Then he went on
to say that from the speculation of Reason there result two kinds of knowl-
edge: (1) necessary, which comes at the very beginning of speculation

27 This is evidently the book by Niir al-Din Ahmad b. Mahmiid b. Abi Bakr al-Sabiini
al-Bukhiri (d. A.p. 1184) referred to in Brockelmann, Geschichte, 1, 375, and Wilhelm
Ahlwardt, Vergzeichniss der arabischen Handschriften der kéniglichen Bibliothek zu
Berlin (Berlin, 1887-99), No. 1737.
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without any cogitation (2afakkur), such as the knowledge that the whole is
greater than the part; and (2) deductive, in which a kind of cogitation is
necessary, as the knowledge of the presence of fire on seeing the smoke.

Hlumination (al-ilham) /It it that which is explained as the casting of an
idea into the intellect (#l-qalb) by means of overflowing (al-fayd).

is not one of the causes of the cognition (al-ma‘rifa) of the soundness of a
thing with the People of Reality/This statement was made to answer the
objection to confining the causes of knowledge to the above-mentioned three
things only. It would have been better if al-