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INTRODUCTION

All praise and thanks belong to Allah, and may peace be upon
His chosen servants. :

The religion of Islam is characterized by and distinguished
from all other religions by its many ordinances, rules and systems
of life. The concept that comes in the forefront of these ordinances
and systems is the Islamic creed (‘agidah). This is from the
viewpoint that belief is the fundamental principle for action and
from it emanates the philosophy of life and the view of the creation
and the Creator.

The Salaf (Pious Predecessors) of the nation of Muhammad
(may peace and blessings be upon him) have placed considerable
emphasis on this concept on practical and theoretical grounds.
Practically, the pure Islamic ‘agidah (creed), the one that is free
from all superstition and innovation, far from false interpretation
and denial, was their methodology of life and their guide to
contemplation and thought. Theoretically, this Islamic ‘agidah
received immense care and attention in its presentation and
explanation, as well as in defense of its sacred domain, regardless
of whether they did so by way of education, authorship, dialogue,
or debate.

Among the valuable books on this subject is The Creed of At-
Tahawi of Imam Abt Ja‘far Ahmad Ibn Muhammad Al-Azdi At-
Tahawi (d. 321 A.H.). It is a very accurate and precise text for its
small size. It includes the fundamental principles of belief and its
most important issues. One scholar was destined for its
explanation and presentation. He was ‘Ali Ibn ‘Ali Ibn Abi Al-‘Izz
Al-Dimashqi (d. 792 A.H.). His explanation is adequate and in an
easy to understand language.

This book has obtained high stature at this University since the
time it was founded. It has been the main reference book for the
‘agidah curriculum of university-level studies. In fact, even before
that it had received special attention from the scholars and leaders
of the Kingdom of Saudi Arabia. That is because it encompasses
the true creed of the Ahl as-Sunnah wa al-Jama‘ah and is the
methodology upon which this country (may Allah fortify and
honor it) has stood since its founding.

Therefore, due to the importance of this book and the immense
need for it and its like, the University took on the task of
translating 1t into English in hopes that those who speak English
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may benefit from it. The task of this translation was entrusted to a
qualified professor who is fluent in both Arabic and English, Dr.
Muhammad ‘Abdul-Haqq Ansari, researcher in the Deanery of
Academic Research. Dr. Muhammad took on this task and put
forth an effort to be thanked, and one deserving of our prayers and
praise.

Then the University entrusted the printing and publication of
this book, including review and editing by various specialists, to
the Institute of Islamic and Arabic Sciences in America, a branch
of the University. The director and those with him at the Institute
have put forth constant efforts to publish this book and we thank
them for that.

I ask Allah to make this work a benefit and source of good for
the nation of Muhammad (may the peace and blessings of Allah be
upon him). Allah is the Giver of success.

Dr. Muhammad Ibn Sa’ad Al-Salem , Rector ,
Al-Imam Muhammad lbn Sa'ud Islamic University
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TRANSLATOR’S PREFACE

This work is important for two reasons. One, the Creed which is
commented upon here is most probably the first authentic statement
of faith that we possess of the Ahl as-Sunnah as understood and
practiced by Imam Abu Hanifah (d. 150/767) and his disciples. It
was written by a great and distinguished scholar of figh, as well as
no less a distinguished scholar of hadith, Imam Abu Ja‘far At-
Tahawi (d. 321/933) who was ranked as a mujtahid in Hanafi.figh
and held to be the leader of the Hanafi jurists in Egypt. Abti Hanifah
has long been credited with writing a creed, Al-Figh al- Akbar, and
dictating a testament, Al-Wasiyyah, on the subject of belief. But it is
now generally accepted that he was not the author of those two
works; rather, those works were composed in later days by
unknown authors belonging to his school.' Another work of creed
is attributed to AbG Hanifah’s student, Imam Muhammad Ash-
Shaybani (d. 189/804), but its authenticity is even more doubtful.?

The only other credal statement which may be compared with
this Creed is the Ibanah by At-Tahawi’s illustrious contemporary
Abt Al-Hassan ‘All Al-Ash‘ari (d. 324/935). Whether this work
was written by Al-Ash‘ari in the early years of his career when he
broke with the Mu‘tazilah or at the end of his career, and whether
some parts were written by him at all has been controversial.’
Whatever may be the case, it cannot be said that it was written earlier
than the Creed of At-Tahawi. There is much that is common between
the two creeds, but they do differ on certain issues. A close look
will also reveal that At-Tahawi’s Creed is more comprehensive and
elaborate than the Creed of Al-Ash‘ari. Abu Manstr Al-Maturidi (d.
333/944), another contemporary of At-Tahawi (although a younger
one), who developed Hanafl kalam in Central Asia, is also listed as

' For a discussion of these writings, see A. J. Wensinck, Muslim Creed (London:
Frank Cass & Co., 1965), pp. 102-124; Muhammad Abi Zahrah, Abi Hanifah:
Hayatuhu wa Asruhu wa Arda ‘uhu wa Fighuhu (Cairo: Dar al-Fikr al-‘Arabi, 1947), pp.
168-183.

? See Fuwad Sezgin, Tarikh at-Turdth al-‘Arabi (Arabic translation of Geschichte Des
Arabisches Schrifttums) (Lieden: Brill, 1967 and Imam Muhammad Ibn Sa‘td Islamic
Univ., 1403/1983), vol. 1, part III, p. 73.

* See Richard J. McCarthy, S.J., The Theology of Al-Ash ‘ari (Beirut: 1953), pp. 231-
2; ‘Abdur-Rahman Badawi, Madhahib al-Islamivyin (Beirut: Dar al-Malayin, 1971),
pp. 515-518.
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having written a Creed (‘agidah) which is still unpublished. It
appears, however, that his Creed did not become popular; only one
scholar, Taj ad-Din As-Subki (d. 771/1370) is recorded as having
commented upon it.* At-Tahawi’s Creed, on the other hand, enjoyed
great popularity. Some fifteen scholars from different periods of
time and different parts of the Islamic world, as we shall see, have
written small or large commentaries on it.

The second important feature of this work is the approach of the
commentator. Although he was brought up and educated in a Hanafl
family, worked as a Hanafi judge (gadi), and was fully aware of
later developments in Hanafi kalam, Ibn Abi Al-‘Izz abhorred the
kalami method which almost all the other commentators on the
Creed followed. Instead, Ibn Abi Al-‘I1zz pursued the Salafi method,
particularly as it was developed by Shaykh al-Islam Ibn Taymiyyah
(d. 728/326) and his disciple, Ibn Al-Qayyim (d. 751/1350). At
places in his commentary, Ibn Abi Al-‘Izz dissociates himself from
Abil Manstr Al-Maturidi (d. 333/944), as well as from later Hanafi
theologians, and adopts the views of the hadith scholars and he
defends them as well. On many occasions he quotes from Al-Figh
al-Akbar to show that he has Abli Hanifah, if not later Hanafis, on
his side. At times, where Abu Hanifah’s views differ from the
views of the hadith scholars, such as, for example, on the question
of iman, he states both views and painstakingly shows that the
difference between them is not substantial. The commentary may
therefore be taken as both a Hanafl and a Salafi exposition of the
Islamic faith; Hanafi in the sense of early Hanafism, and Salafi in
the sense that it was developed by Ibn Taymiyyah and his school.

In the following pages I will discuss the life and work of the
author and those of the commentator. I shall make a few
observations on the text and elucidate some features of the method
that the commentator follows. I will also underline some ideas of the
commentary. Finally, I will conclude this section with a few words

regarding the translation and the notes that I have added throughout
the work.

* See Fawad Sezgin, Tarikh at-Turdth al-'Arabi, vol. 1, part 1V, p. 42.
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At-Tahawi’s Life and Work

Abtu Ja‘far Ahmad Ibn Muhammad Ibn Salamah Ibn ‘Abdul-
Malik At-Tahawi’ was born on Rabi‘ al-Awwal 11, 239 A.H./
August 9, 853 C.E., in Taha, a town in Upper Egypt, to an Arab
family from the Hajr branch of the Qahtani tribe of Azd. His father
was a hadith and literature scholar. His mother, too, was learned.
Both his parents used to attend the lectures of Imam Ash-Shafi‘1 (d.
204/820). Abu Ja‘far first learned from the members of his family
and then he attended the classes of Abli Zakariyya Ibn Muhammad
on the Qur’an in the mosque of ‘Amr Ibn Al-‘As. At that time, he
memorized the entire Qur’an.

Abu Ja‘far received his first lessons in hadith from his father.
After that, he pursued the study of hadith from his maternal uncle,
Isma‘ll Ibn Yahya Al-Muzani (d. 264/877), an eminent disciple of
Imam Ash-Shafi‘l. By the time he was thirteen he had finished Ash-
Shafi‘l’s Musnad. This was, however, only a beginning. Abu Ja‘far

continued his study of hadith. He made it a point to meet. every
scholar that went to Egypt from any part of the Islamic world and he
learned the hadith that they taught. This is testified to by the list of

> For At-Tahawi’s life and works, see Ibn Khallikan, Wafayat al-A ‘yan, ed. by Dr.
[hsan ‘Abbas (Beirut: Dar Sadir, 1398/1978), vol. I, pp. 71-72; As-Safadi, A/-Wafi
bi al-Wafayat (Wiesbaden, 1971), vol. 8, p. 9; Adh-Dhahabi, Siyar A‘lam an-
Nubala’, ed. by Shu‘ayb Al-Arnawiit and Hussayn Al-Asad (Beirut: Mu’assasat ar-
Risalah, 1401/1981), vol. 15, pp. 27-33; lbn Hajar, Lisan al-Mizan, (Hyderabad,
1329 A.H.), vol. I, pp. 274-282; Al-Qarshi, Al-Jawahir al-Mudi‘ah, ed. by ‘Abdul-
Fattah Al-Hilwa (Cairo: ‘Isa Al-Halabi, 1398,1978), vol. I, pp. 271-277; Abu Ishaq
Ash-Shirazi, Tabaqgat al-Fugaha’, ed. by lhsan ‘Abbas (Beirut, 1978), p. 142; Ibn An-
Nadim, A/-Fihrist (Cairo: Al-Maktabah at-Tajariyyah, 1348 A.H.), p. 292; Ibn
Kathir, 4/-Bidayah wa an-Nihayah (Cairo: Matba‘at as-Sa‘adah), vol. 11, p. 174; Ibn
Al-‘Imad, Shadharat ad-Dhahab (Cairo: Matba‘at al-Qudsi, 1350 A.H.), vol. Ii, p.
288; Al-Yafi‘i, Mir'‘at al-Jinan (Hyderabad, 1337), vol. I, p. 281; Haji Khalifah,
Kashf az-Zunin (Istanbul, 1362/1943), vol. I, p. 143; Ibn Al-Jawzi, Muntazam
(Hyderabad, 1357 A.H.), vol. 6, p. 250; .As-Sam‘ani, A/-Ansab, ed. by M. Al-
‘Awwamah (Beirut: n.d.), vol. 8, p. 218; Ibn Al-Athir, 4/-Lubab (Cairo: Matba‘at al-
Qudsi, 1367-59 A.H.), vol. 11, p. 276; Ad-Dawudi, Tabaqdt al-Mufassirin (Beirut: Dar
al-Kutub al-‘Ilmiyyah, 1403/1983), vol. I, p. 74; As-Suyttl, Tabagat al-Huffaz, ed.
by ‘Ali M. ‘Umar (Cairo: Maktabah Wahbah, 1393/1973), p. 337; Isma‘il Basha,
Hadyat al-‘Arifin (Istanbul, 1951); Tash Kubri Zadah, Tabaqgat al-Fuqaha’ (Al-Musal:
Mataba‘at az-Zahrah, 1961), 2nd edition, p. 58); Sh. M. Zahid Al-Kawthari, Al-Hawi
Ji Strat al-Imam Abi Ja far Ar-Tahawi (Cairo: Al-Anwar Press, 1368 A.H.).
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the teachers of hadith that he mentions in his works. They come
from Syria, Basrah, Kufah, the Hijaz, Yemen, Khurasan in the East
and Morocco in the West. The list includes such renowned scholars
as Al-Hafiz Abt ‘Abdur-Rahman Ahmad Ibn Shii‘ayb An-Nasa’i
(d. 303/915), Abu Zur’ah ‘Abdur-Rahman Ibn ‘Amr Ad-Dimashgt
(d. 281/894), ‘Ali Ibn ‘Abdul-‘Aziz Al-Baghawi (d. 280/893), and
Abu Bishr Muhammad Ibn Sa’id Ad-Dilabi (d. 310/922). Among
his students who narrated ahadith from him, on the other hand, are
such outstanding scholars of hadith as Al-Hafiz Abi Al-Qasim
Sulayman Ibn Ahmad At-Tabarani (d. 360/971) and the great critic
of hadith, Abt Ahmad ‘Abdullah Ibn ‘Adiy (d. 365/975).

Abi Ja‘far was brought up in a Shafi‘l family. His first teacher
of figh was no less than Imam Ash-Shafi‘T’s great disciple Al-
Muzani, about whose juristic ability the tmam had a very high
opinion and whom he called the defender of his school.® Abt Ja‘far
studied Al-Muzani’s famous Mukhtasar, the first compendium of
Shafi‘1 figh, with Al-Muzani himself. He did not, however, limit
himself to just that school; he also attended lectures on Hanafi figh,
which were held at the Mosque of ‘Amr Ibn Al-‘As and he studied
Hanafl works, a number of which his uncle had in his library and to
which he often referred.’

Abu Ja‘far’s interest in Hanafl figh kept growing. The process
was accelerated when he came into contact with two Hanafi judges
of Egypt, Bakkar Ibn Qutaybah (d. 270/833) and Ahmad Ibn Abi
‘Imran Al-Baghdadi (d. 280/893).® With these two, he increased his
study of Hanafi figh. He once said, “At first I used to write hadith
from Al-Muzani and follow the views of Ash-Shafi‘i. But after
some time, when Ahmad Ibn Abi ‘Imran came and took over as
judge of Egypt, I kept company with him and followed his
opinions.”

Most probably it was at that time that his uncle called him aside
and rebuked him for not having produced anything worthwhile up to
that time. Abu Ja‘far got angry at this and broke off from him.
Later, when he wrote his Mukhtasar in Hanafi figh on the lines of

% Az-Zarkali, Al-4 ‘lam (Beirut: Dar al-Malayin, 1980), vol. I, p. 329.

7 Ibn Khallikan, Wafayat al-A ‘yan, vol. 1, p. 72; Al-Yafi‘i, Mir’at al-Jinan, op cit.,
vol. I, p. 281.

* Adh-Dhahabi, Sivar A ‘lam an-Nubala’, vol. 15, p. 27; Al-Qarshi, Al-Jawahir al-
Mudi’ah, vol. 1, p. 272.

* Adh-Dhahabi, Sivar A ‘lam an-Nubala’, vol. 15, p. 30.
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Al-Muzani’s Mukhtasar in Shafi‘l figh, he said that had his uncle
been alive he would have regretted his earlier remarks. "

It is not unlikely that, due to his contacts with the judges of
Egypt, Abu Ja‘far had access to court papers. In 268/881 it
happened that he objected to a court order and sent his observations
on it to the governor, Ibn Tulun, who sent him to Syria to inquire
into the matter. In Syria, he came into contact with the famous
Hanafi judge, Abn Hazim ‘Abdul-Hamid (d. 292/904), a disciple of
a disciple of Abt Hanifah’s great student, Muhammad Ibn Al-
Hassan Ash-Shaybani (d. 189/804). He went even deeper into
Hanafi figh with this judge. During the year and a half that he spent
in Syria, he visited Gaza, Ashkelon, Tiberias and Jerusalem.

When Abu Ja‘far returned to Egypt, Judge Muhammad Ibn
‘Abdah appointed him his secretary. Many times, when the judge
was absent, Abu Ja‘far worked as his deputy. In 292/904, he was
given the coveted post of “witness before the judge”.!' He held that
post until his death in 321/933. He was put to rest in the graveyard
of Bani Ash‘ath Al-Qurayfah.

At-Tahawi was first and foremost a jurist, but he also an equally
eminent scholar of hadith. A number of writers have spoken of his
erudition and scholarship. Ibn Kathir (d. 774/1371) wrote, “He was
a most reliable and correct narrator of hadith and one of the great
scholars of hadith (al-huffaz al-jahabidhah).”'’> Tbn Hajar (d.
852/1440) quoted the remark of the famous Spanish scholar,
Maslamah Ibn Qasim, “He was a reliable narrator, a great scholar, a
famous jurist, very knowledgeable conceming the controversies of
the jurists, and a man of keen insight”"’> Adh-Dhahabi (d.
748/1348) wrote, “He was the muhaddith and faqih of Egypt,
equally distinguished in hadith and in figh.. Whoever reads the
works of this imam is sure to acknowledge his erudition and width
of vision.”'* Abn Ishaq Ash-Shirazi (d. 476/1083) remarked, “The
leadership of Hanafi figh in Egypt undoubtedly goes to him.”'’

' Ibn Kathir, Al-Biddvah wa an-Nihayah, vol. 1i, p. 174; al-Yafi‘i, Mir‘at al-Jinan,
vol. I, p. 281.

"' Ibn Khallikan, Wafayat al-A ‘van, vol. I, p. 72.

'* Ibn Kathir, Al-Bidayah wa an-Nihdyah, op cit., vol. 11, p. 174.

" Ibn Hajar, Lisan al-Mizan, (Hyderabad, 1329 ‘A.H.; reprint Beirut, 1390/1971),
vol. I, p. 276.

'* Adh-Dhahabi, Sivar A ‘lam an-Nubala’, vol. 15, pp. 29-30.

'* Abi Ishaq Ash-Shirazi, Tabaqat al-Fuqahd’, p. 142.
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Regarding his position in the Hanafi school, Tash Kubri Zadah (d.
968/1561) observed, “He was an imam and mujtahid in the category
of the mujtahidin fi al-masa’il”'® And As-Sam‘ani (d. 562/1167)
noted, “Without a doubt, he was an imam [in figh], reliable and
trustworthy [in hadith] and no one came after him who could rise to
his level in figh and scholarship.”"’

At-Tahawi’s first work on hadith, Sharh Ma ‘ani al-Athar, is a
unique work. It discusses different views on one subject, points out
their merits and flaws, and defends the view which he prefers. It is
extremely helpful for getting insight into figh. Three scholars, the
great commentator of Al-Bukhari’s Sahih, Al-Badar Al-‘Ayni (d.
855/1451), the famous Maliki scholar, Ibn ‘Abdul-Barr (d.
463/1071) and the renowned Hanafi scholar, Jamal ad-Din Az-
Zayla’i (d. 762/1361), have commented on the work. In his second
work, Sharh Mushkil al-Athar, At-Tahawi highlights those facets of
hadith which are not normally noticed by common people. The
famous Maliki jurist and philosopher, Ibn Rushd (d. 598/1198)
abridged the work. Two other scholars, Abu Al-Walid Sulayman
Ibn Khalaf Al-Baji (d. 474/1031) and Qadi al-Qudat Jamal ad-Din
Miisa Al-Maliki'® (d. 803/1460), produced abridged editions. In his
Sunan Ash-Shafi‘l, At-Tahawi collected the ahadith which he heard
from his uncle, Al-Muzani. This work was published in Cairo
(1315/1877) as well as in Beirut (1406/1985). At-Taswiyyah bayn
Haddathana wa Akhbarand is another work listed in his writings on
hadith.

Most of At-Tahawi’s writings were in the field of figh. We have
already referred to his Mukhtasar. It is the first compendium of figh
written according to the Hanafi school. It was edited by Abi Al-
Wafa Al-Afghani and published by Dar al-Kutub al-‘Arabiyyah in
Cairo (1370/1950). Another work, Ash-Shuriit as-Saghir, which
deals with the rules of trade, wages, pre-emption, endowments and
charity, has been published in Baghdad (1394/1974) in two
volumes. A part of a larger work of his, Ash-Shurat al-Kabir, has
been published by Joseph Schacht in Heidelberg (1346/1927) under
the title Kitab Adhkar al-Hugqiiq wa al-Ruhiin. A facsimile edition of
a much more important work, lkhtilaf al-Fiigaha’, was first
produced by Fredrick Cohn (Beirut: Dar al-Kutub al-‘Iimiyyah,

'® Tash Kubri Zadah, Tabaqat al-Fuqaha’, p. 58.
' As-Sam‘ani, 4/-Ansab, vol. 8, p. 218.
'" See Muhammad Saghir Hassan Ma‘sumi, op cit., p. 39.
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1320/1902), and later by Dr. Saghir Hassan Masiimi, published it in
Islamabad (Institute of Islamic Studies, 1391/1971) with a detailed
introduction. The authors of A/-Fihrist and Al-Juwahir al-Mudi ‘ah
have mentioned many other Writings of At-Tahawi in figh. The
reader may refer to these two works.” ‘

Al-‘Aqidah At-Tahawiyyah

This work has been referred to by the following names in
different manuscripts: (1) Risalah fi Usial ad-Din, (2) ‘Aqgidah Ahl
as-Sunnah wa al-Jama‘ah, (3) Bayn as-Sunnah wa al-Jama ‘ah, and
(4) Bayn as-Sunnah wa Rijab*° (This last title seems to be a
misspelling). It was first published with the third title in Aleppo in
1344/1925. The same title was put on the commentary on the creed
by ‘Abdul-Ghani Al-Maydani that was published by Muhammad
Muti¢ Al-Hafiz and Muhammad Riyad Al-Malih from Maktabat An-
Niuri, Damascus (1390/1970). Under the second title it was
published in Riyadh (without mention of its date) with notes by
Muhammad Ibn Mani‘ and by Al-Maktab al-Islami in Beirut (1397
A.H.).

Commentaries on the ‘Aqidah

A number of commentators, beginning in the 7th Century Hijri
and continuing until the last century, have written on the ‘Agidah.
The following is a list of the commentators that were mentioned by
Dr. Fuwad Sezgin in his Tarikh at Turath al- ‘Arabi:

1) Isma‘il Ibn Ibrahim Ibn Ahmad Ash-Shaybani*' (504/1110-
629/1231), a Hanafi jurist commonly known as Ibn Musali. He was
born in Basrah and at times acted as the deputy to the judge in
Damascus.

' Ibn An-Nadim, Al-Fihrist, p. 292; Al-Qarshi, Al-Jawahir al-Mudi‘ah, vol. |,

pp. 275-77.

* See Brockelman, Geschichte der Arabisches Litteratur (Leiden, 1937-49), vol. I,
pp- 293-94. ,

*! For more about Isma‘il Ash-Shaybani, see Ibn Kathir, 4/-Bidayah wa an-Nihayah,
vol. 13, p. 136; Al-Qarshi, Al-Jawahir al-Mudi‘ah, vol. 1, p. 144; Ibn Al-‘Imad,
Shadharat ad-Dhahab, vol. 5, pp. 129f, Abu Al-Fath Al-Yanini, Mir‘at az-Zaman
(Hyderabad, 1380/1960), vol. 8, p. 674.
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2) Najm ad-Din Manjubars®® (d. 652/1254), a Turkish jurist.
His commentary bears the title An-Nir al-Lami‘ wa al-Burhan as-
Sati‘. A copy of it, penned in 714 A.H., consists of 75 folios.

3) Hibatullah Ibn Ahmad Ibn Mu‘alla®® (d. 732/1331), a Hanafi
Jurist and usali from At-Tiraz in Turkistan. His commentary is in
149 folios and is detailed.

4) Mahmiid Ibn Ahmad Ibn Mas‘iid Al-Qunawi** (d. 771/1369),
a jurist and mutakallim from Damascus, commonly known as Ibn
As-Sarraj. His commentary is entitled Al-Qala’id fi Sharh al-
‘Aqa’id. It was published in 1311 A.H. in Qazan.

5) Siraj ad-Din ‘Umar Ibn Ishaq Al-Marghinani* (d. 773/1372),
a renowned Hanafi scholar and a prolific writer. He added a detailed
introduction and an epilogue to his commentary.

6) Muhammad Ibn Muhammad Ibn Mahmiud Akmal ad-Din Al-
Babart1*® (d. 786/1384), a staunch defender of Hanafi views, and a
contemporary to our commentator Ibn Abi Al-‘Izz. The latter
criticized some of his views in his book A/-ttiba’.

7) Sadr ad-Din Ibn Abi Al-‘1zz (d. 792/1390), our commentator,

whose works have been translated here. We will discuss him in
more detail later.

** For more about Najm ad-Din Manjubars, see Isma‘il Basha, Hadayvat al-Arifin, vol.
I, p. 233.

** For more about Hibatullah, see Al-Qarshi, 4/-Jawahir al-Mudi‘ah, vol. 11, pp. 204f.
** For more on Mahmid Al-Qunawi, see Al-Qarshi, Al-Jawahir al-Mudi’ah, vol. 11,
pp. 156f; Ibn Hajar, Ad-Durar al-Kaminah (Hyderabad, 1360/1931), vol. 1V, pp.
322f; Ibn Tulin, Qudat Dimishg, ed. by Salah ad-Din Al-Munajjid (Damascus, 1956),
p. 200.

** For more on Siraj ad-Din ‘Umar Al-Marghinani, see Ibn Hajar, Ad-Durar al-
Kaminah, vol. 1II, pp. 154ff; Ibn Taghri Bardi, An-Nujim az-Zahirah (Cairo,
1383/1969), vol. II, pp. 120f; Ibn Al-‘Imad, Shadharat ad-Dhahab, vol. 6, pp. 228f;
As-Suytti, Husn al-Muhddarah, ed. by M. Abt Al-Fadl Ibrahim (Cairo: Al-Halabi,
1387/1967), vol. I, p. 268; Muhammad Ibn ‘Ali Ash-Shawkani, Al-Badr at-Tali*
(Cairo: Matba ‘ar as-Sa‘adah, 1348/1929), vol. 1, p. 505.

** For more on Muhammad Al-Babarti, see Ibn Hajar, Anba al-Ghumar bi Abna’ al-
‘Umar (Hyderabad, 1388/1968), vol. IlI, pp. 179ff; lbn Hajar, Ad-Durar al-Kaminah,
vol. IV, pp. 250f; Ibn Al-‘Imad, Shadharat ad-Dhahub, vol. VI, pp, 293f; Jalal ad-Din
As-Suytti, Bughyvar al-Wu'at, ed. by Abu Al-Fadl Ibrahim (Cairo: Al-Halabi,
1384/1964), vol. 1, p. 239.
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8) Kafi Hassan Afandi Al-Ighisari’’ (d. 1025/1616). He
completed his commentary in 1014 A.H. and gave it the name Nir
al-Yagqin fi Usil ad-Din.

9,10, 11, 12) Four more commentaries have been noted by Dr.
Sezgin but it is not known who wrote them.

Three more writers, not mentioned by Dr. Sezgin, also
commented on the ‘Agidah:

13) Muhammad Ibn Abi Bakr Al-Ghazzi,”® commonly known as
Ibn Bint Al-Himyari, a disciple of Hafiz As-Sakhawi (d. 902/1497),
wrote a short commentary in 881 A.H. A copy of this work is
preserved in Al-Ajiriyyah Library in Damascus.

14) Abii ‘Abdullah Mahmiid Ibn Muhammad Ibn Abi Ishag®® (d.
916/1510), a Hanafi jurist from Constantinople. According to the

author of Kashf az-Zuniuin, he completed his commentary in 916
A.H.

15) And, finally, ‘Abdul-Ghani Ibn Talib Ibn Hammadah Al-
Ghanimi Al-Maydant’ (d. 1298/1881), a Hanafi scholar and writer,
he composed a commentary which has been edited by Muhammad
Muti‘ Al-Hafiz and Muhammad Riyad Al-Malih and published by
Maktabah an-Nuri (Damascus) in 1390/1970. The editors based
their editions on three manuscripts, one written in 1295 A.H.,
another in 1258 A.H., two years after the composition of the work,
and a third written in 1340 A H. The editors have also compared the
text of the ‘Agidah with a manuscript penned in 732/1331.

*’ For more on Kafi Hassan Al-Iqhisari, see Haji Khalifah, Kashf az-Zunin, pp. 113f,
1002, 1143 and 1802; Isma‘il Basha, Hadyat al-‘Arifin, vol. 1, pp. 291f, ‘Umar Al-
Kahalah, Mu ‘jam al-Mu'allifin (Beirut: Dar lhya at-Turath al-‘Arabi, n.d.), vol. 3, p.
233; Az-Zarkali, Al-‘Alam, vol. 11, p. 194.

** See ‘Abdullah At-Turki and Shu‘ayb Al-Arnawit, eds., Sharh- al-‘Aqidah At-
Tahawivyah (Beirut: Mu’assasat ar-Risalah, 1408/1987), vol. 1, p. 50.

** Haji Khalifah, Kashf az-Zunin, p. 1143,

* For more on ‘Abdul-Ghani Al-Maydani, see ‘Abdul-Razzaq Al-Baytar, Hilvat al-
Bashar ft Tarikh al-Qarn ath-Thalith ‘Ashar, ed. by M. Bahjat Al-Baytar (Damascus:
Al-Majma‘ al-Islami al-*Arabi, 1382/1963), vol. II, p. 867; Muhammad Jamil Ash-
Shatti, Rawd al-Bashar fi A 'yan Dimishgq fi al-Qarn at-Thalith ‘Ashar (Damascus: Dar
al-Yaqzah al-*Arabiyyah li at-Talif wa an-Nashr, 1365/9145), p. 152; Muhammad
Kurd ‘All, Kuniaz al-Ajdad (Damascus: Al-Majma‘  al-Islami - al-‘Arabi,
1370/1950), p. 5.
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Ibn Abi Al-‘Izz’s Life and Work

The name of our commentator is Sadr ad-Din Abu Al-Hassan
‘Ali Ibn ‘Ala ad-Din ‘Ali Ibn Shams ad-Din Abi ‘Abdullah
Muhammad Ibn Sharf ad-Din Abi Al-Barakat Muhammad Ibn ‘Izz
ad-Din Abi Al-‘Izz Salih, commonly known as Ibn Abi Al-‘Izz.’'
Originally his family lived in Adhru‘at, today called Dir‘a, some
seventy miles south of Damascus. From there they moved to
Damascus, where the commentator’s great grandfather, Muhammad
Ibn Abi Al-‘Izz was born in 645/1249.

Ibn Abi Al-‘Izz’s father, ‘Ala ad-Din (d. 946/1345), was a
scholar of Hanafi figh. He delivered sermons at the Mosque of Al-
Afram, taught at the school of Mu‘azzamiyyah, and served as a
judge assisting the chief judge (gadi al-qudar) ‘Imad ad-Din At-
Tartusi. His grandfather, Shams ad-Din (d. 722/1322) was a very
distinguished Hanafi jurist and served as chief judge. And his great
grandfather, Muhammad Ibn Abi Al-‘Izz, taught at the school of Al-
Murshidiyyah. His uncle, Sadr ad-Din Sulayman Ibn Abi Al-‘Izz (d.
677/1278), was also a great Hanafi scholar and writer, and served
as chief judge in Syria and Egypt. Sulayman’s descendants also
-distinguished themselves as judges, muftis and professors.

Ibn Abi Al-‘Izz was born into this distinguished family of
scholars and judges on Dhul-Hijjah 22, 731 A.H./September 25,
1331 C.E. Naturally, he had learned first from his family and seems
to have completed his studies with them at an early age. Ibn Qadi
Shuhbah said that he started teaching at Qimaziyyah School at the
age of seventeen in the year 748. This school had been built by
Sarim ad-Din Qa’imaz, one of the descendants of Salah ad-Din Al-
Ayyubi, for teaching Hanafl figh. In 771/1369, Ibn Abi Al-‘Izz
moved to the Rukniyyah School, which was founded in 621 A.H.
by Amir Rukn ad-Din Mankdiras. In 784/1382, he started teaching at

*! For more on Ibn Abi Al-‘Izz, see Taqi ad-Din Ibn Qadi Shuhbah, Tarikh Ibn Qadi
Shuhbah, ed. by ‘Adnan Durwaysh (Damascus, 1977), vol. I, pp. 22, 82-91, 105,
139, 271 and 358-359; 1bn Hajar, Anba’ al-Ghumar, vol. 11, pp. 95-98 and vol. I1I, p.
50; Ibn Taghri, Ad-Dalil ash-Shafi' ‘ala al-Manhal as-Sdfi, ed. by Fahim Muhammad
Shaltat (Cairo: Maktabat al-Khanji, n.d.), vol, I, p. 465; Ibn Tulin, Qudat Dimishq,
p. 201; As-Suytti, Husn al-Muhadarat, vol. 11, p. 185; Ibn Al-‘Imad, Shadharat ad-
Dhahab, vol. VI, p. 326; Isma‘il Basha, Hadyat al- ‘Arifin (Istanbul, 1955), vol. I, p.
726; Haji Khalifah, Kashf az-Zunin, p. 1143.
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the ‘Izziyyah School, founded by Abu Al-Fadl ‘Izz ad-Din Aybak
(d. 645/1249), replacing Qadi Al-Hammam after the qadi’s death.

Along with teaching, Ibn Abi Al-‘Izz also delivered sermons at
the Afram Mosque (west of As-Salihiyyah) founded by Amir Jamal
ad-Din Aqush Al-Afram in 720/1320, as well as at Al-Husban.
Towards the end of 776/1374, he was appointed judge in Damascus
in place of Qadi Najm ad-Din, his cousin, upon the latter’s transfer
to Egypt. But Najm ad-Din resigned three months later and returned
to his previous post in Damascus. Ibn Abi Al-‘Izz then took over as
judge in Egypt, but he also resigned from that post after just two
months. Upon returning to Damascus, he resumed teaching at
Qimaziyyah and also took classes at the Jawhariyyah School.

Ibn Abi Al-‘Izz was born and bred in a family of Hanafi scholars
and judges. All of the schools wherein he taught were dedicated to
the teaching of Hanafi figh, and the judgeship he served was also
that of a Hanafl judge. Despite all of that, he was not a blind
follower of the Hanafi school; in fact, he was opposed to following
one imam exclusively or defending the views of one school
uncritically. Absolute faith and obedience, he said, is due to the
Book of Allah and the Sunnah of the Prophet (peace be on him). No
one is above criticism; everyone’s views are to be examined based
on the criteria of the Qur’an and Sunnah; if they agree with them,
they should be accepted; if they disagree, they are to be rejected.
This is the burden of one of his tracts, A/-Ittiba ‘. In it, he reviewed
a letter which a contemporary Hanafi scholar, Akmal ad-Din
Muhammad Ibn Mahmud (d. 786/1384) had written, in which he
had pleaded for the exclusive following of the Hanafi school.
Besides objecting, in principle, to this point of view, Ibn Abi Al-‘Izz
also noted his observations on various issues which the author
discussed. He concluded his discussion by saying:

The correct course for a student is to memorize Allah’s
Book and ponder it. Similarly, he should memorize the ahadith
of the Prophet (peace be on him), as much as he can, and
reflect upon them. Furthermore, he should learn Arabic and
grammar to the extent that he can express himself correctly and
understand the Qur’an and Sunnah well as also the writings of
the Salaf. After this, he should study the views of different
scholars, starting with the Companions and then those who
came after them, without making any discrimination between
them. When they agree on a point, he should stick to it; but
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when they differ, he should study all the views with an open
mind and examine their arguments. Whoever Allah guides is
on the right path and whoever He leaves wandering cannot see
the light.*

Ibn Abi Al-‘Izz was very critical of the practice of establishing
schools and colleges and dedicating them to the study of a particular
school of figh. It then became the duty of the teachers, he observed,
to defend each and every view of that school. The students, too,
developed the same attitude and bias. Unfortunately, most of the
donors whose contributions led to the establishment of those
schools had little knowledge and would explicitly leave conditions in
their wills or deeds that would restrict the free exercise of intellect
and open pursuit of knowledge. Ibn Abi Al-‘Izz was of the opinion
that such conditions should not be honored*? since they violate the
spirit of the Qur’an and Sunnah. It was against some similar
conditions that the Prophet (peace be on him) once said, “What has
happened to the people that they come up with conditions that are
not mentioned in the Book of Allah! Know that all the conditions not
found in the Book of Allah, even if they be a hundred conditions,
are absolutely null and void.”** Ibn Abi Al-‘Izz also denounced the
practice that restricted judges to making rulings only according to a
particular figh. The tradition, too, of appointing four imams, one
from each school of figh, to lead the prayer in the House of Allah at
Makkah, he stated, should be discontinued. There should be, he
argued, one imam, and everyone, irrespective of the figh school he
followed, should pray behind him.*

Damascus in Ibn Abi Al-‘Izz’s time resounded with the ideas
which Ibn Taymiyyah (d. 728/1328) had expounded a few decades
earlier and which his great disciples, like Muhammad Ibn ‘Uthman
Adh-Dhahabi (d. 738/1337), Ibn Al-Qayyim (d. 751/1350) and Ibn
Kathir (d. 774/1372) had elaborated and defended. Ibn Abi Al-‘Izz
was deeply influenced by this great upsurge of Salafi thought. This
i1s clear from many things, from the terms he used in his
commentary, the concepts he elaborated upon, the method he
followed and the scholars he quoted from. Most of the scholars he

** Ibn Abi Al-‘Izz, Al-Ittiba“ (Lahore: Al-Maktabah as-Salafiyyah, 1401 A.H.), p. 72.
¥ Ibid., pp. 73f.

* This is part of a hadith found in Al-Bukhari, Sahih, nos. 2168, 2560, 2561 and
2563; Ahmad, Musnad, Vol. 6, pp. 82, 183 and 213.

* Ibn Abi Al-‘Izz, Al-1ttibd’. pp. 74f.
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quoted from belonged to this school. (We will discuss this point in
greater detail later.)

In the year 784/1382, ‘Ali Ibn Aybak®® (d. 801/1398-9), a
regular poet of Damascus, wrote an ode in praise of the Prophet
(peace be on him) in the same meter in which the famous ode “Banat
Su‘ad...” was written by Ka‘b Ibn Zuhayr. It was a beautiful poem
and received general appreciation. It happened that Ibn Abi Al-‘Izz
read it and wrote a letter to the poet stating his appreciation of the
literary aspect of the ode. In a separate paper, however, he also
noted down his remarks about some of its ideas. Some people
objected to this note and raised their voices against Ibn Abi Al-‘Izz.
Ibn Aybak referred the note to some jurists who objected to Ibn Abi
Al-‘Izz’s remarks. The case was brought to the Sultan, who formed
a council of scholars and jurists belonging to the different schools
and asked for their opinion. The council held many sessions during
which it questioned Ibn Abi Al-‘Izz and discussed the issue at
length. At the end of the fifth session, the council, led by a Shafi‘i
judge, convicted Ibn Abi Al-‘Izz for his views, consigned him to
jail, removed him from his post, and fined him. The fine was later
withdrawn but he had to spend fourteen months in jail.*’

In all there were eight issues on which Ibn Abi Al-‘Izz was
convicted. He was accused, for example, of believing that angels are
better than prophets. He discussed this issue at length in this
Commentary. He opened his discussion of this topic with the
following words:

People have debated the question as to which is superior:
angels or human beings that are pious. It is said that the AA/
as-Sunnah believe that pious men, or at least the prophets
among them, are superior to the angels. The Mu‘tazilah, on
the contrary, believe in the superiority of the angels. This
opinion is also held by a group of the 44l as-Sunnah and the
Sufis. As for the Ash‘aris, some have no opinion on this issue
and others are inclined to believe in the superiority of the
angels. Shi‘ah scholars say that all the imams are superior to
the angels, and exalted some categories of men over some
categories of angels, and vice-versa. However, no one worth

’* For more about ‘Ali Ibn Aybak Ibn ‘Abdullah (d. 801/1398-9), see Ibn Al-‘Imad,
Shadharat ad-Dhahab, vol. 7, pp. 8f; Ibn Taghri, Ad-Dalil ash-Shafi, vol. I, p. 452.
*7 Ibn Qadi Shuhbah, Tarikh, p. 105; Ibn Hajar, Anba’ al-Ghumar bi Abna’ al- Umar,
vol. 11, pp. 95-98.
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mention has said that the angels are superior to some prophets
rather than others.

He then goes on to say:

I was very reluctant to discuss this issue, for it does not
avail much and is quite insignificant... Moreover, the Sh. [At-
Tahawi] has not touched upon it, either negatively or
positively. Probably he deliberately refrained from entering
into its discussion. Imam Abu Hanifah, too, kept silent when
he was asked about it... Our duty is only to believe in the
angels and the prophets. We are not required to believe that one
of them is superior to the other. Had it been a duty, there must
have been some text to guide us on this issue.

However, he does enter into a discussion, cites the arguments of
those who exalt the angels and of those who exalt the prophets and
then concludes, “In short, this is an unimportant issue and that is
why most of the writers on the subject have not discussed it; and
Abt Hanifah kept silent concerning it, as we have said before. s

The second issue concerning which he was accused dealt with
the possibility of the prophets’ committing minor sins. All scholars
are agreed that the prophets committed no mistakes with respect to
communicating to their people what God revealed to them.
Similarly, they are agreed that prophets did not commit grave sins.
But they differ on the question of whether prophets may commit a
small sin sometimes. Ibn Abi Al-‘Izz has not discussed this issue in
his Commentary. In the note which he wrote on the ode of Ibn
Aybak, he upheld the possibility of prophets sometimes committing
minor sins by mistake. It seems that those who indicted him even
negated this possibility. If that was the case, they were going against
the majority opinion. Ibn Taymiyyah wrote:

The view that the prophets do not commit grave sins and
that they may commit small sins is the view of most scholars
of Islam and most of their followers. One can say that this is
the view of the majority of the theologians. Abti Al-Hassan
Al-Amidi has noted that this is the view of the majority of the
Ash‘ari theologians as well as the majority of the scholars of
Qur’anic exegesis, hadith and figh. What has come down from

* lbn Abi Al-‘lzz, Sharh al-‘Aqidah At-Tahawivvah, ed. by Dr. ‘Abdullah ‘Abdul-
Muhsin At-Turkl and Shu‘ayb Al-Arnawit, vol. 1, pp. 410-423.
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the Salaf, the imams, the Companions, the Successors and
their successors, is not different from this view.*’

Qadi ‘Ayad, the famous Ash‘ari theologian and Maliki jurist,
wrote in his renowned work, Ash-Shifa *:

As for small sins, a group of the Salaf as well as others
uphold its possibility. This is also the view of Abu Ja‘far At-
Tabari and other scholars of figh, hadith and kalam... Another
group has refrained from saying anything positive on this
issue. Rationally, it cannot be ruled out that they might
commit small sins, but as for textual sources, there is nothing
definitive either way. A third group of jurists and theologians
uphold their absolute infallibility.*

It seems that those who indicted Ibn Abi Al-‘Izz on this issue
belonged to this third group.

The other points on which Ibn Abi Al-‘Izz was indicted were
problems such as whether it is correct to say, “The Prophet is
sufficient for me,” “Prophet, intercede on my behalf,” or “Had the
Prophet not been created, the heavens would not have been brought
into being.” Concerning the first statement, Ibn Abi Al-‘Izz seems to
have been inspired by what Ibn Al-Qayyim wrote on this issue in
Zad al-Ma‘ad*' The second point has been taken up in the
Commentary under the discussion of intercession. As for the third
statement, Ibn Ab1 Al-‘Izz pointed out that such statements can only
be made on the basis of textual sources, and since there were no
relevant texts, one should refrain from making such statements.

Some time after Ibn Abi Al-‘Izz was released from prison, one
of his well-wishers pleaded with the emir, Sayf ad-Din Balghuk Ibn
‘Abdullah An-Nasiri, to reinstate him in his position and to restore

* Ibn Taymiyyah, Majmia‘ Fatawa Shavkh al-Islam, ed. by ‘Abdul-Rahman Ibn
Qasim and his son Muhammad (Riyadh, 1398 A.H.), vol. IV, p. 319.

* Qadi ‘Ayad, Ash-Shifa‘ fi Ta'rif Huqug, p. 144. Also see Al-Amidi, Al-Ihkam fi
Usil al-Ahkam (Cairo: Dar al-Ma‘arif, 1332/1914), vol. I, p. 244; Ibn Amir Al-Hajj,
At-Taqrir wa at-Tahbir (Beirut: Dar al-Kutub al-Islamiyyah, 1403/1983), vol. II, p.
224; Muhammad Ibn *Ali Ash-Shawkani, [rshad al-Fuhial (Cairo: Al-Halabi, 1356
A.H.), pp. 33ff.

‘"' Ibn Al-Qayyim, Zad al-Ma ‘ad, ed. by Shu‘ayb Al-Arnawit and ‘Abdul-Qadir Al-
Arnawiit (Beirut: Mu’assasat Ar-Risalah, 1399/1979), vol. I, pp. 35ff. The reader may
refer to it for details.
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his stipend. The emir agreed and issued the relevant orders. Ibn Abi
Al-‘1zz resumed teaching at Jawhariyyah and delivered sermons in
the Mosque of Afram in the month of Rabi‘ al-Awwal in 791/1389.
But this occupation proved to be short-lived. The following year, in
the month of Dhul-Qi‘dah, death overtook him and he met his Lord.
He was buried in the cemetery of Qasiytin. May Allah have mercy
on him and shower His blessings on him.

Ibn Abi Al-‘Izz did not write much. Besides the Commentary,
which was his magnum opus and which we shall introduce shortly,
he 1s said to have discussed, in a book entitled At-Tanbih ‘ala
Mushkilat al-Hidayah, some of the difficult issues of the famous
work of Hanafi figh, Al-Hidayah by Abtu Bakr Burhan ad-Din ‘Al
Al-Marghinani (d. 593/1197). No manuscript of this book seems to
be extant at the present time. Another tract, Sihhat al-Iqtida’ bi al-
Mukhalif, was written to defend the practice of offering prayers
behind an imam of a different school. A manuscript of this tract is
preserved in the Tatwan Library in Morocco, and a photocopy of it
may also be found in the library of Shaykh Hammad Al-Ansari of
Madinah. Our sources*’ also mention another book which is no
longer present, An-Nir al-Lami‘ fi ma yu ‘malu bihi fi al-Jami‘. The
title implies that the book is about what one should do in the Mosque
of Bani Umayyah in Damascus. Finally, we have already
mentioned his small but fine book, A/l-Ittiba‘’. This was first
published in Lahore in 1401 A.H. and then in Oman in 1405 A.H.

The Creed

In his work, Dr. Szegin listed some thirty-two extant
manuscripts of the Creed which were penned in different periods of
time. The earliest one, which is preserved in Alexandria, was
written in 783 A.H. It consists of six folios.*> The editors of the
commentary written by ‘Abdul-Ghani Al-Maydani referred to
earlier, stated that they have compared the text of the Creed with a
manuscript written even earlier, in 732 A.H.** The earliest extant

commentary on the Creed, by Najm ad-Din At-Turki, was written in
646 A.H.*’

** See Isma‘il Basha, Hadyat al-‘Arifin, vol. 1, p. 726.

* Fuwad Sezgin, Tarikh at-Tarath al-‘Arabi, vol. I, part I1I, p. 96.
¢ Abdul-Ghani Al-Maydani, Sharh al-‘Aqidah At-Tahawiyyah, p. 10.
** Fawad Sezgin, op. cit., p. 97.
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From whatever angle one looks at the Creed - format, language,
ideas covered - it is definitely an authentic product of the late 3rd/9th
or early 4th/10th century. The author begins with a statement on
tawhid that Allah is One without a partner, All-Powerful, Eternal
and Everlasting, unlike anything, beyond understanding and
imagination, Ever-Living and All-Sustaining, Creator and Lord; He
is qualified with attributes, essential and active, from eternity; what
He wills happens and what He does not will does not happen; He
has pre-ordained all things and they happen as He ordained them;
and He guides whom He wills and He leaves astray whom He wills.
Then he discusses the prophecy of Muhammad (peace be on him),
the Qur’an, Beatific Vision, and he elaborates the point that Islam is
to believe in the revelation and to submit to it. After this he returns to
the Prophet’s ascension, his fountain and his intercession. He had
introduced fore-ordainment in the course of his statements on
tawhid; here he resumes the discussion and goes into detail; he will
also return to it a third time while discussing free will and
responsibility. This feature, treating subjects in sections, was
lamented by the commentator. Unfortunately, this style did not
occur on just one issue. The question of God’s attributes is also
treated in the same way; some of His attributes are discussed in the
beginning and some, like transcendence (fawqiyyah), ascending the
Throne, descending to the lower heaven, hands, face and eyes, are
discussed towards the end. This practice, however, was not peculiar
to At-Tahawi. Al-Ash‘ari also touched on certain themes more than
once in his Ibanah.

At-Tahawi discusses at length issues regarding sin, faith and
salvation. Then he mentions some practical issues, such as prayer
behind a Muslim who 1s not pious or who has heretical views, or
pilgrimage and jihad under an unjust ruler. In the end, he discusses
things concerning life after death, the beliefs about the Companions
of the Prophet, the question of imamah, the place of saints and
miracles. Finally, he ends with the affirmation that God’s religion in
all ages is one which must be followed and dissension must be
avoided.

Issues which came up for discussion in later ages, such as the
infallibility of the prophets, do not occur in either the text or the
commentary. The text is completely free from any anachronism. On
the other hand, practical issues, like wiping during ablution the back
of the foot while wearing leather socks, which are subjects of figh
not theology but which were debated at that time, are mentioned in
the Creed, as they are mentioned in the /banah of Al-Ash‘ari.
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The language of the Creed is not the technical language of
kalam. 1t is, as the commentator observed, a flowery language
suitable for sermons. In this respect too, At-Tahawi’s Creed

resembles the Creed of Al-Ash‘ari, although the latter is
comparatively more technical.

The Commentary

The commentator has divided the text into section. Most of these
sections form a separate article of the Creed while some do not,
being mere elaborations of preceding articles. This is why the
sections have not been numbered in most editions of the book. We,
on the other hand, have numbered the sections simply for the sake
of reference; they should not be understood as delineating separate
articles.

Commentary follows each section of the Creed. This method
gives the commentator greater freedom for comment and
elaboration, and he has fully utilized that freedom and presented a
sizable commentary, larger perhaps than any other. At times,
however, the text is very clear and the commentator has simply
noted that it needs no comment or further elaboration.

Ibn Abi Al-‘Izz wrote his commentary some five hundred years
after the Creed was composed. A lot of water had flowed under the
bridge during the intervening centuries. Ibn Abi Al-‘Izz took due
notice of all the developments in religious sciences and kalam which
had taken place during that period. He also touched upon issues
which Sufi thought and experience had raised and concerning which
Ibn Taymiyyah and Ibn Al-Qayyim had addressed in their writings.
The theological views that Ibn Abi Al-‘Izz usually reacts to are those
of the main Muslim sects: the Jahmiyyah, the Mu‘tazilah, the
Qadariyyah, the Jabriyyah and the Rafidah. He also comments on
the Ash‘aris and later Hanafis, whom he claims diverged from the
path of the Salaf. Concerning religions other than Islam, he has very
little comment.

Ibn Abi Al-‘Izz was very critical of kalam and he tried to keep
his commentary free from its evil influence. His basic objection to
kalam was that it did not give the priority to revelation which
revelation deserves. Instead of deriving its basic premises, concepts
and arguments from the Qur’an and Sunnah, kalam derives them
from reason. This criticism is primarily directed towards the
Jahmiyyah and the Mu‘tazilah, who worked out a rationalistic
doctrine of unity and, as a consequence, negated God’s attributes.
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On a lower level, however, this criticism also applies to the Ash‘aris
and other mutakallimiin who first formed an imaginary idea of
transcendence (tanzih) and then denied the reality of a part of divine
attributes. Some theologians rejected outright some concepts that are
clearly and unequivocally stated in the texts; others took them as
symbolic and interpreted them metaphorically. The Mu‘tazilah, for
example, rejected the possibility of God’s vision in the Hereafter,
and the Ash‘aris treated God’s ascension on the Throne as symbolic
of His authority. ,

The mutakallimin also formed ideas that conflict with common
sense and reason. An example is the Ash‘ari doctrine regarding
knowledge of the morally good and right. They deny that we can
know these common truths with our reason; the only way to know
them, they say, is revelation. But this view conflicts not only with
common sense but also with many statements of the Qur’an and
Sunnah. The doctrine also deprives human beings, to note just one
consequence, of any criterion to determine the veracity of a prophet
except by his miracles. We are left with nothing to judge whether his
message is good and acceptable or whether his life is noble and
worthy of imitation.

Mutakallimiin mostly treat the Qur’an as a book that states faith
and gives rhetorical arguments in its support. As for demonstrative
proofs, one has to look for them in their kalam. This is not true. The
Qur’an does offer rational arguments and convincing proofs, but the
theologians do not reflect on them and rarely appreciate them. On the
other hand, the arguments which they offer turn out, on close
examination, to be hardly conclusive. This fact has been admitted by
a number of their own leaders.*°

Ibn Abi Al-‘Izz does not denounce all kalam. He only rejects
that kalam which contradicts revelation or reason. Nor does he
oppose new terms, concepts and arguments which kalam took either
from the natural sciences or philosophy, or developed by itself, such
as body, substance and accident. One should first study such new
terms, he says, determine what they mean, and then see whether
they may be accepted or must be rejected.*’

In commenting on At-Tahawi’s Creed, Ibn Abi Al-‘Izz makes it
a point to follow the method of the Salaf. This means, first, that in
every issue that he faces he first turns to the Qur’an and Sunnah and
follows what they state, rather than first following reason. In

*% See infra, pp. 148-154.
*7 See infra, pp. 57f, 168.
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speaking about God, for instance, he asserts about Him what He or
His Prophet said about Him, and negates about Him what He or His
Prophet negated about Him. He does not predicate anything of God
simply on the basis of reason, nor does he prefer any term to
describe Him if there is a term already stated in the revelation for the
same purpose. To give an example, theologians use the term gadim
to describe God’s eternity. This is not a pleasing term for it merely
means old and ancient, something that precedes another thing, but
not that which precedes all things. The Qur’an, on the other hand,
uses the word Al-Awwal, the First, which means the One That
precedes all and to Whom everything returns.*® Hence, one should
adhere to what the Qur’an and the Prophet say about God.

Again, when the Qur’an speaks about Allah, it describes in detail
His positive attributes, that He is Living, Knowing, Powerful,
Seeing, Hearing, and so on. But in describing Him negatively, the
- Qur’an is brief; it simply says, “Nothing is like Him.” This is in
clear contrast to the way of the mutakallimiin who never tire of
saying that God is not this, nor is He that, and so on, trying to
reduce His positive attributes to a minimum. The truth of this
statement may be confirmed by referring to the Mu‘tazili description
of Allah’s attributes that Al-Ash‘ari reproduced in his Magalat al-
Islamiyyin.®® '

Like the Salaf, Ibn Abi Al-‘Izz takes the texts of the Qur’an and
the Sunnah at their face or literal value and he avoids interpreting
them symbolically. He takes God’s descent to the lower heaven or
ascent to the Throne at face value. Similarly, he takes God’s hand,
face and eyes literally and avoids interpreting them metaphorically as
the mutakallimiin do. However, to say that these attributes are real is
not to say that they resemble the attributes of the creatures. Allah
descends and ascends but not as humans do. Similarly, He has
hands and eyes but not as humans have. To assert the reality of
these attributes is not to anthropomorphize God. If to assert
knowledge or will to God is not to liken Him with any creature,
why should asserting hands and eyes to him be likening Him to
man? In either case, we add the qualification that one attribute is not
the like the other attribute.

This has been stated by the Salaf from the beginning, by
scholars of hadith as well as figh, by Imams Malik and Ahmad as

** See infra, pp. 36-39.
* Al-Ash‘ari, Magqalar al-Islamiyyin, ed. by Helmut Ritter (Wiesbaden: Franz Steiner
Verlag, 1980), pp. 155f.
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well as Imam Abu Hanifah. But Ibn Taymiyyah added a new
dimension to it when he said that general predicates, or universals,
are mere concepts in the mind; they do not refer to any external
reality. What exists in reality is something particular. There is no
will, knowledge, hand or eye as such; what exists out there is this
will or that will, this knowledge or that knowledge, this hand or that
hand, and so on. No one will is the same as another will, and no
one hand is the same as another hand. Hence, to say that Allah has
will, knowledge, a hand or eye is not to anthropomorphize these
attributes; Allah’s will is Allah’s will, and man’s will is man’s will;
they are not alike. Similarly, Allah’s hand is Allah’s hand and man’s
hand is man’s hand and they are not the same. There is nothing out
there in which the divine and the human share.’® This nominalism is
the contribution of Ibn Taymiyyah to the thought of the Salaf and it
was wholeheartedly endorsed by Ibn Abi Al-Izz.%'

In understanding the text of the Qur’an and Sunnah, Ibn Abi Al-
‘Izz adheres to what the Salaf (the Companions, their Successors
and the recognized imams) have stated. For instance, the Salaf have
understood the texts which say that Allah is above the world, above
the heavens, and above the Throne to mean that Allah is not in the
world, but above and beyond the world. On the other hand, they
have understood the texts which say that Allah is with us and that
He is nearer to us than our jugular vein to mean that He is with us in
knowledge, not in being. He knows us intimately. Both
understandings are real; the latter may appear to be a metaphorical
interpretation, but it is not. It is just the face meaning (az-zahir) of
the text.’> We have to go by the Salaf’s understanding of the texts
for they knew and understood them better than we. The principle of
following the understanding of the Salaf is not confined to the
interpretation of texts; it extends to the understanding of the values
and norms of Islamic life, as well as the conduct (suliik) of the
individual. Ibn Abi Al-‘Izz’s comments on mystical experience and
Siifi tarigah illustrate this point.*’

We observed earlier that one of the weaknesses of kalam was
that it developed ideas that conflicted not only with revelation but

*" Ibn Taymiyyah elaborated this view at various places in his writings. For example,
Majmu ‘at al-Rasa’il wa al-Masa'’il, ed. by Rashid Rida (Cairo, n.d.), vol. 1V, pp. 15-
22; Ar-Risalah at-Tadmuriyyah (Riyadh: Imam Muhammad Ibn Sa‘ad Islamic
University Press, 1403 A.H.), pp. 79f.

*! See infra, pp. 28f.

** See infra, p. 234.

%3 See infra, pp. 21-23, 446ff.
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also with reason and human nature. As an example, we cited the
Ash‘ari view regarding ethical knowledge. There are other cases
also: the Ash‘arl view that there is nothing obligatory on God; that
His acts have no purpose or end; that nothing causes anything; that
human will is absolutely ineffective; and that every act is done by
God. Ibn Taymiyyah and his school criticized all these ideas on
grounds of reason as well as revelation. They maintained that there
is no contradiction between authentic tradition and clear reason. If
there arises an apparent conflict, it may be due to the tradition not
being authentic or what is believed to be rational not being
something established but something merely believed to be so. This
led the school of Ibn Taymiyyah to thoroughly examine rational
statements as well as to closely scrutinize tradition. Ibn Abi Al-‘Izz
followed this practice in his commentary, although it must be
admitted that at times he quotes ahddith which are weak and
unauthentic. (We have pointed out such ahadith in our notes.)

Tawhid for kalam is an issue concermning how to maintain
Allah’s unity in view of the plurality of His attributes. Ibn Abi Al-
‘Izz addresses this issue and goes into the relation between essence
and attributes.’* But, he points out, the fawhid that the Qur’an
expounds is not of this nature. Qur’anic tawhid is to affirm in belief
and in action that Allah is the only object of worship, prayer,
reverence, love, submission and obedience. No one else can
command total submission, absolute obedience, extreme reverence
and profound love. This unity of Godhead (tawhid al-ilahiyyah), the
Qur’an maintains, follows from the unity of the Creator and Lord
(tawhid al-rububiyyah), which is part of the natural endowment
(fitrah) of man. It is not something to be argued but to be
discovered. Ibn Abi Al-‘Izz elaborates on the concept of fitrah very
cogently. Of course, he has taken his ideas from Ibn Taymiyyah,
but Ibn Abi Al-‘1zz develops them further.

Prophets and, above all, Prophet Muhammad (peace be on them
all) realized most perfectly the tawhid al-ilahiyyah in their lives. But
the fawhid which the Stufis try to experience is tawhid al-
rubiibiyyah. This is not the end, they should know, which Allah’s
revelation expounds or His prophets preach. In fact, mere
recognition that the Creator and the Lord is one, without accepting

** See infra, pp. 53ff.
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Him as God and submitting to Him, does not qualify a person as a
believer or faithful, not to speak of as a wali or saint.>’

Ibn Abi Al-‘Izz does not distinguish between the essential and
active attributes of Allah; all His attributes are eternal. He is not only
Living, Knowing and Powerful from eternity, but He is also
creating things and providing for them from eternity. This is the
belief of the Salaf, the scholars of hadith as well as Abi Hanifah
and his colleagues. To the objection that this would then imply the
eternity of the world, Ibn Abi Al-‘1zz’s answer is that it only implies
the eternity of things as a class, not of any particular thing or things.
Moreover, it does not violate the truth that Allah is the First.

Speech, too, is an eternal attribute of Allah. He has been
speaking from eternity, but not as the Ash‘aris and Maturidiyyah
believe. For the latter, Allah’s speech is one eternal idea within Him,
an inner speech (kalam nafsi) of which the Torah, Gospel and
Qur’an are interpretations in Hebrew, Syriac and Arabic. Hence, for
them the Qur’an is Allah’s word, not in the sense that He has
spoken it but in the sense that it is the interpretation of His eternal
speech. His eternal speech is uncreated but its interpretation in
different languages is created.’® For Ibn Abi Al-‘Izz, on the other
hand, the Qur’an is really the word of Allah, not its interpretation.
He is the One Who has spoken and articulated it; and it is this
articulated speech which Gabriel heard from Allah and
communicated to the Prophet (peace be on him). And although
Allah’s speech is an expression of His will, that is, He speaks when
and as He likes, His speech is not part of the created world; it is not
something created. It stands with Him in a special relation: in one
respect it is with Him, which is why the Prophet (peace be on him)
sought shelter in Allah’s words while no Muslim may seek
protection in anything non-divine; on the other hand, it is the
expression of Allah’s will. In view of this dual relation, the Salaf
have defined that the Qur’an is uncreated but declined to say that it is
eternal. Although the Qur’an is uncreated, our recitation of it and our
writing it are our actions and are created, like we are.

** See infra, pp. 16, 21ff.

*¢ This is a rather simple statement of a more complicated position. For details, see
Al-Maturidi, Kitab at-Tawhid, ed. by Fathullah Khulayf (Alexandria: Dar al-Jami‘at al-
Misriyyah), pp. 58f, XXI-1I; AbG ‘Adhbah, Ar-Rawdah al-Bahiyyah (Hyderabad, 1322
A.H.), pp. 43-54; Al-Juwayni, Kitab al-Irshad, ed. by M. Yasuf Musa ‘All ‘Abdul-
Mun‘im (Cairo: Al-Khanji, 1950), pp. 99-129; Al-‘1ji, Al-Mawdagqif (Beirut: ‘Alam al-
Kutub, n.d.), pp. 293f.
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Ibn Abi Al-‘Izz distinguishes between the creative and the
prescriptive will of Allah. The former is meant in the sentence,
“What God wills happens and what He does not will, does not
happen.” The latter is meant in the sentence, “God wills that we
should worship and obey Him.” In the case of the former, it is Allah
Who acts; in the latter case, He asks someone else to act. Again, the
object of the former may be good or evil, while the object of the
latter is always good. In other words, creative will does not
necessarily imply that God must like and approve of its object;
prescriptive will, on the other hand, does. That is, God likes and
approves of what He asks anyone to do. In light of this clarification,
it would not be difficult to affirm that evil is also from God, that it is
He Who creates it, but it does not then follow that He approves of it.
God does not create absolute evil. Every evil that He brings into
existence is a condition or a means to something good. No evil is an
end in itself.”’

It is also necessary to see that when God wills man to do an act,
it is not necessary that He also help him do it. If He helps him, that
will be a favor from Him, but if he does not, and lets him defy Him
and do evil, He does him no injustice. He has created man, given
him power, shown him the right path and asked him to submit; it is
then for man to submit or defy. If Allah does not further help him in
carrying out His command, it is no injustice on His part. But if He
does help him, it is a favor and blessing from Him.

Allah has power over everything, but this does not negate, says
Ibn Abi Al-‘Izz, causality between things or the efficacy of human
will. He has made one thing the cause of another thing, not only in
the sense the Ash‘aris allow, that one thing is the condition for
another thing, but also in the sense that one thing produces another
thing. Similarly, He has given power to human will. Those who
deny this power or negate causality do not do justice with the texts
of the Qur’an and Sunnah. Ibn Abi Al-‘Izz further distinguishes
between a power that precedes an action and is the basis for God’s
commandment and a power in the form of will and determination
that coexists with an action. It is in hght of this distinction that he
explains the texts related to this subject.’

On the question regarding the order of distinction between the
first four rnightly-guided caliphs, Abt Bakr, ‘Umar, ‘Uthman and
‘All, At-Tahawi mentions that the order of their caliphates is the
order of their honor or distinction. Ibn Abi Al-‘Izz has endorsed this

*7 See infra, p. 204.
** See infra, pp. 378f.
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view, noting that it is the view of the Salaf in general. This implies
that ‘Uthman is superior to ‘Ali. However, Abt Hanifah, as it
appears in the Managib literature on him, exalted ‘Ali over
‘Uthman.’® One may ask how it is that At-Tahawi opposed Abi
Hanifah on this point. The answer may be that probably the leaders
of Abu Hanifah’s school differed from him on this point and sided
with the majority of the Salaf with At-Tahawi following suit. The
writers of Al-Figh al-Akbar went a step further when they attributed
this view to Abll Hanifah himself.°° Since Ibn Abi Al-‘Izz had no
doubt about the authenticity of this Creed, he was satisfied that he
also had Abti Hanifah on his side.

Text of the Commentary and its Translation

Ibn Abi Al-‘I1zz’s commentary on the Creed of At-Tahawi was
first published in 1349/1930 by Al-Matba‘ah as-Salafiyyah in
Makkah on the basis of a single manuscript which was full of
mistakes. Sh. ‘Abdullah Ibn Hassan Al Ash- Shaykh, by whose
efforts the book was published, formed a committee of scholars
who went through the text and corrected its mistakes. The renowned
Egyptian hadith scholar, Sh. Ahmad Muhammad Shakir, revised
this edition and pubhshed the book through Dar al-Ma* arif in Cairo
in 1373/1953. However, he did not have any new manuscript to
refer to. In 1381/1961, a group of scholars from Syria produced a
third edition of the Commentary based on a manuscript written in
1322 A.H. which was no less faulty. In correcting it, the group
referred to the edition of Ahmad Muhammad Shakir. They
published the book with brief notes by Sh. Nasir ad-Din Al-Albani
concerning the ahadith mentioned in the Commentary. Sh. Shu‘ayb
Al-Amawiit, a Syrian hadith scholar, produced another edition from
Syria in 1401/1981.

Since he did not have access to any new manuscripts, he relied
on the edition of Ahmad Muhammad Shakir. However, he corrected
some of the earlier mistakes and commented in some detail on the
ahddith of the book in footnotes. A year later, Dr. ‘Abdul-Rahman
‘Umayrah produced the fifth edition of the book from Cairo. In
preparing this edition, he referred to a manuscript preserved in the
library of the famous 9th/15th century scholar, Jalal ad-Din As-

> See Abl Zahrah, Abii Hanifah, p. 169.
% See Mullah ‘Ali Al-Qari, Sharh al-Figh al-Akbar (Beirut, 1404/1984), p. 98.
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Suytti in Egypt, along with the earlier editions of the work. For
some unstated reasons, however, he did not base his edition on that
manuscript. A sixth edition of the book was published in Beirut in
1405/1984-5 with notes and references regarding ahadith by Bashir
Muhammad ‘Uytin. He based his edition on the earlier editions and
barely added anything new.

The best and most correct edition of the Commentary is the one
which Dr. ‘Abdullah Ibn ‘Abdul-Muhsin At-Turki, Rector of Imam
Muhammad Ibn Sa‘td Islamic University in Riyadh, and Sh.
Shii‘ayb Al-Amawut, the editor of the fourth edition mentioned
above, collaborated on and published in two volumes through the
Mu’assasat ar-Risalah in Beirut in 1988. Their work is based on
four manuscripts of the Commentary: one written in 782 A.H.
during the lifetime of the commentator and compared with the
original manuscript; another written in 883 A.H. and also compared
with the original manuscript; the third was a photocopy of a
manuscript written in 1217 A.H.; and the fourth was also written in
the same year. In their introduction, the editors discussed at length
the life and work of the author and the commentator, whereas the
editors of the earlier editions had only briefly touched upon these
subjects. Another distinction of this edition is that it contains full and
detailed comments on the ahddith and traditions which occur in the
Commentary.

In this regard, Sh. Shu‘ayb Al-Amawiit greatly improved upon
his own comments in his earlier edition. Finally, the editors noted in
the footnotes the works of Shaykh al-Islam Ibn Taymiyyah and his
disciple, Ibn al-Qayyim, mentioning the pages where they dealt with
the issues which the commentator discusses. In places they have
also pointed out the passages which the commentator has
reproduced or abridged.

In translating the Commentary, I had the editions of Ahmad
Muhammad Shakir, Sh. Shu‘ayb Al-Amawit and Nasir ad-Din Al-
Albani before me. The edition of Dr. ‘Abdullah At-Turki and
Shi‘ayb Al-Armawit had not appeared by that time; I received it
when I had almost finished the first draft of the translation.
However, in revising the draft I did refer to their edition on many
occasions. But except in a few places, the differences between theirs
and other editions were not of much significance.

In preparing the references to the ahadith, I have relied mainly
upon the edition of Dr. ‘Abdullah At-Turki and Sh. Shi‘ayb Al-

Arnawiit. In general, I retained the references to better known works
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and dropped the references to lesser known works, unless such
references were indispensable. I have also summarized their detailed
observations. For convenience of reference, I have often mentioned
sections and chapters of different hadith collections along with the
numbers of the ahadith which they have given. I also noted the
works of Ibn Taymiyyah and Ibn Al-Qayyim which deal with the
issues that Ibn Abi Al-‘Izz discussed.

Concerning the personalities and scholars mentioned in the
Commentary, the authors of the various editions have had little
comment. Dr. ‘Abdullah At-Turki and Sh. Shii‘ayb Al-Armawit
introduced them very briefly. I have written about them in more
detail, taking note also of what has appeared concerning them in
languages other than Arabic. As the translation is meant for readers
not necessarily aware of Islamic history and personalities, I have
also given biographies of a number of figures whom Dr. Turki and
Sh. Al-Arnawit did not feel the need to discuss as their readers are
more or less conversant with Islamic history. In an appendix at the
end of the book, I have put together the different sections of the
Creed and indicated the pages where they occur in the translation. In
this manner, the reader may have a look at the Creed as a whole.
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COMMENTATOR’S PREFACE

In the name of Allah, Most Gracious, Most Merciful.

All praise is for Allah. We praise Him, seek His help, ask for His
forgiveness; and we seek refuge in Allah from the evil in our souls
and from the wrong of our deeds. Whomever Allah guides, there is
no one to misguide him; and whomever He leaves astray, there is
none to guide him. I bear witness that there is no god except Allah,
the One, with no partner. I also bear witness that our revered
Muhammad is His servant and messenger. May Allah bless him and
his family, his companions and his followers, and shower on them
peace and favors.

The science of the principles of faith (usil ad-din) is the noblest
of all the sciences, for the dignity of a science depends upon the
dignity of the subject it studies. It is the figh al-akbar (higher
knowledge) in contrast to figh al-furu (knowledge of practical
rules). For this reason, Imam Abu Hanifah named what he stated
and gathered together in writing concerning the foundations of the
religion figh al-akbar. A person’s need for this understanding is
greater than any other need. It is a greater necessity than any other
necessity, for there is no life, pleasure or tranquility for hearts
except by knowing their Lord, object of adoration and Creator, by
His names, attributes and acts. In knowing that, he will love Him
above everything, and he will seek all that brings him close to Him
and he will not pursue anything else of His creation.

It is impossible for unaided human reason to know all of the
above and to realize it in detail. Therefore, the mercy of the Merciful
led Him to send messengers to teach about Him and to call people to
belief in Him. Whoever responded (positively) to them received
good tidings from the prophets, and whoever opposed them
received warnings from them. The key and essence of their missions
was to impart knowledge of the Adored, may He be glorified,
through His names, attributes and actions. From beginning to end,
the goal of their prophecies was built upon this knowledge.

This is thus followed by two important principles. First is the
knowledge of the way to Allah and that way is His Shari‘ah, which
consists of His commands and prohibitions. Second is the
knowledge of the happiness and bounties which are reserved for
those who come to Allah by following the proper way.

Those who know Allah best are the best followers of the path to
Him and the most knowledgeable of the life that awaits them when
they come to Him. For this reason, Allah called what He revealed to
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His messengers riih, or ‘spirit’, because the real life is dependent on
it. He also called it light (nir) because guidance is dependent upon
it. Allah, the Most High, says, “By His command He sends the
spirit to any of His servants He pleases” [40:15], and “Thus We
have sent, by Our command, the spirit to you. You knew not before
what was Revelation and what was Faith. But We have made it (the
Qur’an) a light, wherewith We guide such of Our servants as We
will. And you guide (men) to the Straight Path, the Way of Allah to
Whom belongs whatever is in the heavens and whatever is on earth.
Behold all affairs tend towards Allah” [42:52-53]. There is no life
except through what the Messenger brought and there is no light
except what is lit by it. It is the cure and healing, as Allah says,
“Say: it is a guide and healing for the Believers” [41:44]. Although it
is a cure and healing for anyone, since only the Believers benefit
from it, they are specifically mentioned.

Allah sent His messengers with guidance and the true religion.
Aside from what they brought, there is no true guidance. There is no
doubt that it is obligatory upon every individual to believe in what
the Messenger brought in general. There is also no doubt that to
know the detailed matters of what the Messenger brought is an
obligation upon the community as a whole (fard kifayah). This
detailed knowledge make up part of the knowledge which is
required for preaching the revelation, for elaborating on the Qur’an,
for teaching the Book and the Sunnah, for guarding the message
against corruption, for disseminating its ideas, for enjoining good
and forbidding evil, for calling men to the Way of the Lord with
wisdom, effective persuasion and cogent argument, and for many
other things which Allah has made incumbent upon the Believers.
Therefore, it is their collective responsibility (to know and
understand what the Prophet brought in detail).

As for individuals themselves, the obligation upon them varies
according to their talents, abilities, knowledge and what they have
been specifically commanded to do. The responsibility of one who
1s incapable of understanding a particular idea or enter into its depths
is not the same as the responsibility of one who has such a
capability. The responsibility of one who hears a particular text or
who can explain a text and work out its implications is not the same
as the responsibility of one who has not heard such a text or who
does not understand it. Obviously, the responsibilities of a jurist,
scholar of hadith, or ruler differ from the responsibilities of those
who do not hold such positions.

One must realize that the majority of those who strayed
concerning this topic or those who failed to recognize the truth have

xlviil



Commentary on the Creed of At-Tahawi

done so because they have not paid due attention to following what
the Messenger brought, or they did not ponder it or appreciate its
arguments that lead to this knowledge. Once they turned away from
the Book of Allah, they went astray. As Allah states, “But whenever
My guidance comes to you, whoever follows My guidance will not
go astray or be distressed. As for him who turns his face away from
My message, his living will become straitened, and on the Day of
Resurrection, We will raise him sightless. He will say, ‘My Lord!
Why have You raised me blind when I had been able to see?’ He
will reply, So will it be. My signs and messages came to you, but
you forgot them all. So will you be forgotten this day.” [20:123-
126]

Ibn ‘Abbas said, “Allah has guaranteed that whoever reads the
Qur’an and acts upon it will never go astray in this life, nor will he
suffer misery in the next,” and then he recited the above verses. At-
Tirmidhi and other compilers of hadith reported on the authority of
‘Al that the Prophet (peace be on him) said, “There will be trials and
tribulations.” The people asked, “How will we save ourselves?” He
replied, “Adhere to the Book of Allah, which speaks of those who
have gone before, as well as of those who will come later, and tells
the truth in clear and definite terms in matters concerning which you
disagree. Whoever neglects it out of conceit will be humiliated by
Allah. Whoever looks for guidance elsewhere will be misled by
Allah. It i1s the cord of Allah, which will never break, the Wise
Message and the Right Path, which will never be distorted by evil
minds or corrupted by wicked tongues. Its mysteries will never end,
nor will scholars ever be satisfied by what they know of it. Whoever
speaks according to it has spoken the truth; whoever acts upon it
will be rewarded; whoever rules according to it does justice; and
whoever calls to it invites to the Straight Path.”®' There are many
more verses and ahadith of similar meaning.

Allah does not accept any way of life from the first or last of
mankind unless it is in accordance with the way of life prescribed

%! At-Tirmidhi, Sunan (the edition referred to here is the one edited by Muhammad
Fuwad ‘Abdul-Baqi, Cairo: Maktabat Al-Halabi and Sons, 1388/1968, second edition;
henceforth referred to as At-Tirmidhi), hadith no. 2908; Ad-Darimi, Sunan (Beirut:
Dar Al-Kutub Al-‘llmiyyah; henceforth referred to as Ad-Darimi), vol. 2, p. 435; Al-
Baghawi, Sharh as-Sunnah, ed. by Shu‘ayb Al-Armawiit and Muhammad Ash-Shawish
(Beirut: Al-Maktab al-Islami, 1390/1971; henceforth referred to as Al-Baghawi),
hadith no. 1181. Ibn Kathir discussed this hadith in his Fada’il al-Qur’an (Beirut: Dar
Al-Andulus, 1403/1983), p. 10, and said that it is the statement of ‘Ali Ibn Abi Talib
and not that of the Prophet (peace be on him).
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through the tongues of His messengers. He has declared that He
rejects all that people ascribe to Him except what the prophets stated
about Him. He states, “Glory be to your Lord, the Lord of Honor
and Power. He is free from what they ascribe to Him. And peace be
on the messengers. And praise be to Allah, the Lord and Cherisher
of the Worlds” [37:180-182]. He has thus exalted Himself above the
unbecoming attributes the unbelievers ascribed to Him. Then He
blessed the prophets because they did not ascribe any shortcoming
or defect to Him. Then He praised Himself because of His unique
attributes that entitle Him to complete praise.

The best people of all generations, the Companions of the
Prophet (peace be on him) and their righteous Successors, followed
the way which the Prophet (peace be on him) had shown. The
Companions taught it to the Successors and the Successors followed
the Companions. They thus walked on the path the Prophet (peace
be on him) blazed. As Allah says in His Noble Book, “Say: This is
my way; [ do call to God with full knowledge, I and those who
follow me” [12:108]. (By the Arabic structure of the verse,) “those
who follow me” could relate back to “I do call to God,” [meaning, ‘I
call to God as do those who follow me,”) which is evidence that
those who follow him are the real callers to the way of Allah. Or, it
could be referring to “with full knowledge,” thus stating clearly that
those who follow him are those with full knowledge of what he
brought as opposed to others (who do not have such knowledge).
Both meanings are sound.

The Prophet (peace be on him) delivered the message clearly and
explained it for those who seek the truth. The best generations
followed his path and way. Then came generations afterwards who
followed their lusts and divided into sects. But then Allah raised for
this nation people who protected and restated the foundations and
principles of its religion, as the Prophet (peace be on him) stated,
“There will always be a group of my nation that will defend the
truth. Those who forsake them will not harm them.”®?

**Muslim, Sahih, ed. by Muhammad Fawad *Abdul-Baqi (Beirut: Dar Ihya at-Turath al-
‘Arabi, first edition, 1375/1965, henceforth referred to as Muslim), hkadith no. 1920;
At-Tirmidhi, 2230; Ibn Majah, Sunan, ed. by Muhammad Fawad ‘Abdul-Baqi (Beirut:
Dar lhya at-Turath al-*Arabi; henceforth referred to as Ibn Majah), kadith no. 10. The
hadith, with some change in wording and with different chains, was also recorded by
Ahmad, Musnad (Beirut: Al-Maktab al-Islami, 1398/1978; henceforth referred to as
Ahmad), vol. 4, p. 244, 248 and 252; Al-Bukhari, Sahih, ed. by Muhibb ad-Din Al-
Khatib and Muhammad Fawad ‘Abdul-Baqi (Al-Matba‘ah as-Salafiyyah, 1400 A.H.;
henceforth referred to as Al-Bukhari), hadith number 3640, 3641, 7311, 7312 and
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One of the Muslim scholars who fulfilled that obligation was
Imam Abt Ja‘far Ahmad Ibn Muhammad Ibn Salamah Al-Azdi At-
Tahawi, may Allah immerse him in His mercy. He lived during the
third century after the Hijrah; he was born in 239 A.H. and died in
321 A.H. He reported what the Elders (Salaf) followed. He quoted
from Imam Abt Hanifah An-Nu‘man Ibn Thabit Al-Kufil and his
- two colleagues, Abu Yusuf Ya‘qub Ibn Ibrahim Al-Himyari Al-
Ansari and Muhammad Ibn Hassan Ash-Shaybani, the principles of
faith they believed in to please their Lord. May Allah bless them.

As time passed on, heresies and deviations - what their
proponents (deceivingly) called ta’wil (‘correct interpretation’) in
order for it to be accepted - began to appear. Very few could
distinguish between correct interpretation and wrong, deviant
interpretations. 7a 'wil, as they understood it, was to discard the
plain meaning of the text and understand it in a sense different from
what its words implied, even though there was nothing in the words
to suggest that meaning. This was a source of evil. Since they called
it ta 'wil, and as people began using the term in that sense, it became
difficult to distinguish correct interpretation from misinterpretation.

After that began, the Believers came to be in need of clear
expositions and refutations of the misconceptions presented. This
led to a lot of discussion and discord. The cause for that was the
people’s inclining to the misconceptions and doubts the heretics had
raised and their entering into blameworthy philosophical discussions
that the Elders had discouraged. The Elders prohibited studying,
preoccupation with, or leaning towards such philosophy or
scholasticism. This was in compliance with their Lord’s command,
Who said, “When you see men engaged in vain discourse about Our
words, turn away from them unless they turn to a different topic.”
[6:68] The meaning of this verse clearly applies to them.

Misinterpretation of the text and deviation from the truth are of
varying degrees: some are infidelity (kufr), some are' intransigence
(fisq), some are sin (ma ‘siyyah) and some are simply mistakes
(kha't).

It is necessary to follow the messengers strictly and adhere to
what Allah revealed to them. Prophecy ended with Muhammad
(peace be on him). He was made the final prophet; his Book was

elsewhere; At-Tirmidhi, 2192; Abu Dawud, Sunan, ed. by Muhammad Muhiy ad-Din
‘Abdul-Hamid (Beirut: Dar al-lhya as-Sunnah an-Nubuwiyyah/Dar at-Turath al-‘Arabj;
henceforth referred to as Abt Dawud), hadith no. 2484.
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made the judge over all the books revealed before; he was given the
Book and the Sunnah; and his message was for all responsible
creatures — both men and jinns — for all times, until the Day of
Resurrection. Through him, Allah has established the truth,
explained everything people need, and completed his religion for
him and his nation. He has declared that obedience to the Prophet is
obedience to Allah and disobedience to the Prophet is disobedience
to Allah. Furthermore, He swore by Himself that people will not be
true Believers unless they submit to the Prophet’s verdict on
differences that may arise between them. He also stated that only
hypocrites would ignore the Prophet and take their disputes to others
for judgment. When they are called to Allah and the Messenger (to
judge between them) — that is, to the Book of Allah and the Sunnah
of His Messenger — they oppose it completely and claim that they
simply want what is best and blessed.

And many of the dialecticians, philosophers and others say the
same, “We want to know things as they really are. And we want to
reconcile the rational evidence — what they call rational evidence
which is actually ignorant evidence — and the reported statements
from the Messenger.” Or, “We want to bring the Shari‘ah and
philosophy into agreement.”

Or as many of the heretics among the ascetics and Stfis say,
“We want the best life by bringing together the Shari‘ah and the
falseness that they call reality.” This is ignorance and misguidance.
Similarly, many who have by any means grabbed power claim, “We
want to improve the conditions of the people and reconcile their
principles of government and the Shari‘ah,” and so on.

Whoever intends to establish anything in religion besides what
the Prophet (peace be upon him) taught, and believes that it is good
and that combines what the Prophet had with what contradicts it will
only get the latter, for what the Prophet brought is sufficient and
perfect. Every truth is part of it. Shortcomings and errors only come
from the many Muslims themselves who actually do not know what
the Prophet stated in matters related to theology, in matters related to
different aspects of worship or in matters related to governmental
affairs. Or they ascribe to the Shari‘ah of the Messenger, because of
their suppositions and customs, things that are not part of it and they
discard many things which are part of that Shari‘ah. As a result of
the ignorance and error of some, and the intransigence and
hypocrisy of others, the knowledge of the Prophet’s teachings is on
the decline and hypocrisy is on the rise.

It is necessary that we acquaint ourselves completely with what
the Messenger (peace be on him) taught, reflect deeply on it and
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apply it to all that we know and believe. We must apply it both
exoterically and esoterically. In that way, we will do justice to the
Book and will not discard anything of it.

If someone is not able to know or act upon all of that
knowledge, he should not oppose what he cannot comprehend of
what the Prophet (peace be upon him) brought. It is sufficient for
him that he is not to be blamed for his inability. But he should be
happy that someone else is able to do what he cannot. It should
please him. He should wish that he could do the same. He should
not believe in some parts of the revelation and not in others, but he
must believe in all of the Book. He must also refrain from putting
into it what does not belong to it, even if it be something passed on
from earlier people or opinion, and refrain from following anything,
in belief or actions, that is not from Allah. As Allah, the Most High,
has said, “Do not confuse the truth with falsehood, nor hide the
truth knowingly.” [2:42]

This was the way of the earliest generation of Elders (Salaf),
those who followed them in good, the leaders of the religion
(a ‘immat ad-din) whom the entire Muslim nation accepts, and those
who follow them until the Day of Resurrection. Abu Yusuf, may
Allah have mercy on him, said to Bishr Al-Marisi, “Knowledge of
kalam is ignorance, and ignorance of kalam is knowledge. Whoever
masters kalam should be called or accused of being a heretic-
hypocrite (zindiq).” By “ignorance of kalam™ he meant the belief
that it is not true, that it by itself is beneficial knowledge, or he
meant by that refraining from kalam and avoiding studying it. That it
will protect a person’s knowledge and intellect and is part of
knowledge itself. Allah knows best. He also said, “Whoever seeks
knowledge through kalam becomes a heretic-hypocrite. Whoever
seeks wealth by alchemy will become penniless. Whoever runs after
lone (gharib) hadith falls into falsehood.”

Imam Ash-Shafi‘t (may Allah have mercy on him) said, “My
judgment concerning the people engaged in kalam is that they
should be flogged with palm branches and shoes and taken round
and displayed before the tribes and clans.” And he stated, “This is
the punishment for those who ignore the Qur’an and Sunnah and
instead engage in kalam.” He also stated, in lines of poetry, “Every
knowledge except the Qur’an is diversion except (also) hadith and
figh in religion. Knowledge is found there. What He related to us i1s
stated; beyond that is only what has been whispered by Satan.”
What the companions (of Ash-Shafi‘l) mentioned in their legal
rulings, he would advise the scholars of his land, “Do not let the
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scholastic theologians (mutakillimin) be among you.” The Elders
said that if a man willed to have his books left as a religious
endowment, the books of kalam among his books should be sold
(and not kept as part of the religious endowment). That has been
stated in Al-Fatawa adh-Dhahiriyyah.

How can one wish to attain the knowledge of the foundations or
principle aspects without following what the Messenger brought?
What an excellent statement was made by the one who said in
poetry, “You who go out in search of knowledge, all knowledge 1s
subservient to the knowledge of the Messenger. Do you seek the
fine details to correct the foundation, and you have forgotten the
foundation of the foundations?”

The Prophet was given full control over language. He knew
how to begin a speech, how to conclude it, and how to put many
ideas in few words. He was sent with general principles and the
knowledge of the matters of this world as well as the next. Later it
happened that whenever anyone came with an innovation, people
took it and wrote volumes to respond to it, although such deeds
contain few blessings. The Elders, on the other hand, used to speak
and write little, but what they said was very useful and full of
blessings. It is not as the straying scholastic theologians say, “The
method of those people was safer but ours is wiser and more
erudite.” Or as those who have no ability to reflect in matters of
figh, “(the Elders) did not formulate or define the principles, as they
were busy with other matters. We devoted ourselves to these things
so we are more knowledgeable than they.”

All those people are ignorant of the greatness of the Elders and
their profound knowledge, deep insight and unassuming style. By
Allah, the later writers only distinguished themselves by writing on
marginal issues, whereas the Elders were concerned with the
fundamentals. They laid down the basic rules, defined the principles
and were interested in major issues and problems of real importance.
The later writers were concerned about one thing whilé the Elders
were concerned with something completely different. And Allah has
decreed for everything its measure.

Many scholars have commented on this creed, but I have noticed
that these commentators have inclined to the way of the unacceptable
kalam, based their arguments upon them and spoken according to
their terms.

The Elders did not disapprove of new terms like substance,
body, accident, and so on, just because they were new terms trying
to convey true ideas. In fact, they never objected to the terms which
the new sciences employed. Nor did they oppose any effort to
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establish the truth and refute the objections which heretics and non-
Muslims raised. They disapproved only of those new terms which
conveyed wrong ideas opposed to the Qur’an and the Sunnah. This
is why the exponents of these (heretical) ideas lack the conviction
which an ordinary Muslim has, not to speak of the scholars among
the Elders.

Since their premises contained both truth and untruth,
differences arose and controversies multiplied, and ideas conflicting
with the authentic Shari‘ah and clear reason were put forward. This
is not the place to enter into such a discussion; we will discuss the
matter fu<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>