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(30) And he is the seal of the prophets.

Allah has said, “Rather, he is the Messenger of Allah and the
seal of the prophets™ [33:40]. And the Prophet (peace be on him)
himself said, “The similitude of the prophets is that of a palace
which is beautiful and perfect except that the place of one brick is
vacant. Whoever goes round it is struck by its beauty. However, he
wonders why the place of one brick is empty. When I was sent, that
empty place was filled and the building became complete. With me
the line of the messengers has been sealed” [recorded in the Sahihs
of Al-Bukhari and Muslim].”®

He also said, “I have many names. I am Muhammad. I am
Ahmad. I am Al-Mahi (the Destroyer), as through me Allah will
destroy infidelity. And I am Al-Hashir (the Gatherer), as following
me people will be raised from the graves and gathered together. And
I am Al-‘Aqib (the Last), as there will be no prophet after me.””"

In Sahih Muslim it is recorded from Thawban that the Messenger
of Allah (peace be on him) said, “Among my nation will arise thirty
great liars. Each of them will claim that he is a prophet. However, |
am the seal of the prophets and there will be no prophet after me.””’*
Muslim has also recorded that the Prophet (peace be on him) said,
“Allah has exalted me above all the prophets by favoring me with six
things that He did not give to any other prophet: He has enabled me
to express many things in few words; He has helped me by casting
fear into the hearts of our enemies; He has allowed me the spoils of
war; He has permitted me to worship anywhere on the earth and has
deemed it pure; He has sent me as His messenger to all mankind;
and He has sealed the series of prophets with me.””?

7 Actually, the wording of the hadith as mentioned by the commentator occurs neither
in Sahth Al-Bukhari or Sahih Muslim. Instead it is mentioned by Ibn ‘Asakir in
Tarikh Dimashg (Madinah: Maktabat ad-Dar, 1407 A.H.) and by As-Suytiti in Al-
Jami‘ al-Kabir. However, with a slightly different wording, the hadith may be found
in Al-Bukhari, 3535; Muslim, 2286; and Ahmad, 2:256, 312, 398, 412. All of these
ahadith are narrated by Abii Hurayrah. Similar ahadith reported by other Companions
may be found in Al-Bukhari, 3534; Muslim, 2297; At-Tirmidhi, 2613; Ahmad, 3:361
and 5:137.

"' Al-Bukhari, 3532, 4896; Muslim, Al-Fada'il, 2354; At-Tirmidhi, Al-Adab, 2842;
Ad-Darimi, 2:317, 318; Ahmad, 4:81, 84.

*This is part of a hadith in Aba Dawid, Al-Fitan wa al-Malahim, 4252; At-Tirmidhi,
Al-Fitan, 2220; Ahmad, 5:278. The commentator stated that it is from Sahih Muslim
but this is not correct. However, there are akadith in Sahth Muslim with the same
meaning. See Muslim, Al-Imarah, 1920 and Al-Fitan 2889.

"Muslim, 523; At-Tirmidhi, 1553; Ahmad, 2:411, 412.
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(31) He is Leader (imam) of the Pious.

An imam is one whose example is followed. The Prophet (peace
be on him) was sent as an example to be followed. As Allah has
said, “Say (Muhammad): If you truly love Allah, then follow me
and Allah will love you” [3:31]. Whoever follows him and obeys
him is one of the pious.

(32) He is Chief of the Messengers.

The Prophet said, “I will be leading the children of Adam on the
Day of Resurrection. I will be the first to rise from the grave. I will
be the first to intercede and the first whose request will be
granted.”’* This hadith was recorded by Muslim. The words that
occur in the hadith concerning intercession are, “I will be the leader
of all mankind on the Day of Judgment.””> Muslim and At-Tirmidhi
recorded, on the authority of Wathilah Ibn Al-Asqa, that the Prophet
(peace be on him) said, “Allah chose the people of Kinanah from
among the children of Isma‘il, and the Quraysh from among the
Kinanah, and Banii Hashim from among the Quraysh. And me he
chose from Banii Hashim.”’®

One might say that this statement is not consistent with the
hadith recorded by Al-Bukhari and Muslim in which the Prophet
said, “Do not exalt me above Moses. On the Day of Judgment,
when everyone will be unconscious, I will be the first to regain
consciousness. And lo and behold, Moses will be holding a side of
the Throne. I will not know whether he gained consciousness before
me or was exempted by Allah from falling unconscious.””” How can
one reconcile this hadith with the hadith that states, “I am the leader
of all the children of Adam. However, this is not boasting.”’®

The response to this is that the Prophet (peace be on him) made
the former statement for a particular reason. A Jew once said to a

"“Muslim, A/-Fada'il, 2278; Aba Dawad, As-Sunnah, 4673; Ahmad, 2:540.

"*Part of a long hadith on intercession referred to earlier. See Al-Bukhari, A/-Anbiya’,
3340, 3361; Muslim, 4/-Imdn, 194; At-Tirmidhi, Sifat al-Qiyamah, 2436; Ahmad,
2:435, 436.

"Muslim, Al-Fada’il, 2276; At-Tirmidhi, AI-Managqib, 3612; Ahmad, 4:107.

77 Al-Bukhari, 2411, 3408, 6517, 6518, 7428; Muslim, Al-Fada’il, 2373; Abu
Dawid, As-Sunnah, 4671; Ahmad, 2:264.

"8 At-Tirmidhi, Az-Zuhd, 3618; Ibn Majah, Az-Zuhd, 4308; Ahmad, 3:2 and 1:281,
282, 295, 296.
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Muslim, “No, and I swear by the One Who chose Moses over
mankind.” The Companion got upset and slapped the Jew, saying,
“You dare say that while the Prophet is among us!” The Jew went to
the Prophet (peace be on him) and complained about the Muslim
who had slapped him. Then the Prophet (peace be on him) made the
above statement. In fact, if the Prophet (peace be on him) is exalted
out of some sectarian bias or caprice, it is blameworthy. Even jihdd
is ruined if someone fights for the sake of partisanship. Certainly
Allah has forbidden boasting. But Allah has also said, “We have
exalted some prophets over others” [17:55], and, “These
messengers We endowed with gifts some above the others: to one of
them Allah spoke, others He raised to degrees of honor” [9:253].
This means that what is blameworthy is to prefer one in the manner
of boasting, in the sense of demeaning the others. This is how the
hadith, “Do not exalt one prophet over another,” is to be
understood,’ if that hadith is confirmed, as it is mentioned in the
same hadith as the hadith concerning Moses and is contained in Al-
Bukhari and elsewhere. But some say that there is a defect in this
hadith, as opposed to the hadith of Moses, which is authentic,
without any defect, according to the consensus.*

Some people have given a different reply. They say that the
meaning of the hadith, “Do not exalt me above Moses,” or “Do not
exalt one prophet above another,” is that one should not exalt one
particular prophet over another. However, there is nothing wrong in
making a general statement without referring to a particular person,
such as, “I am the leader of all the children of Adam. However, it is
not boasting.” Since the hadith refers to the greatness of the Prophet
in general terms, there is nothing wrong in it. If you say that X is
the best of all the people in the city, you are not comparing him with
any particular person and, as such, there is nothing wrong in it. But
it is completely different when you say X is better than Y. It is better
to avoid such specific references. This is the answer given by At-
Tahawi in his Sharh Ma ‘ani al-Athar.®'

" Al-Bukhari, 3414; Muslim, A/-Fada’il, 2373. With a slightly different wording, the
hadith is also found in Muslim, 2374; Ahmad, 3:33; Abu Dawud, 6668; and Al-
Bukhari, 4638, 6912, 6917, 7427.

*“This is a strange statement by the Commentator, as none of the scholars of hadith,
including Ibn Hajr and others, have pointed out any defect in the hadith.

8! At-Tahawi, Sharh Ma ‘ani al-Athdr, ed. by Muhammad Zuhri An-Najjar (Beirut: Dar
Al-Kutub al-‘Ilmiyyah, 1399/1979), first edition, vol. IV, pp. 316-316.
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Concerning what has been recorded that the Prophet (peace be
on him) said, “Do not exalt me over Jonah (Yinus Ibn Matta),” a
Sufi was asked about this hadith but said he would not say what it
meant until they gave him a large sum of money. When he received
the money, he said that the hadith meant that Jonah enjoyed the
same closeness to Allah in the stomach of the fish as Muhammad
(peace be on him) enjoyed during the night of his ascension. Sufis
extol such kinds of exegesis, but it only proves their ignorance of
the prophetic or divine language. The hadith stated above does not
occur with those words in any of the reliable books of hadith. The
words that occur in the Sahih are, “No one should say, ‘I am better
than Ytunus Ibn Matta’.” Another version of the hadith states,
“Whoever says, ‘I am better than Ytinus Ibn Matta’, has committed
a falsehood.”® The words in this hadith are general. What they
mean is that no one should exalt himself over Jonah. But it does not
follow that Muslims should not exalt Muhammad (peace be on him)
over Jonah (peace be on him). Allah has said that Jonah was
swallowed by a fish because he had done something that did not
behoove him. Allah’s words are, “And remember the companion of
the fish (Dhu an-Nun), when he departed in wrath, He imagined that
We would not punish him. But he cried through the depths of
darkness: ‘There is no god but You, Glory to You. I was indeed
wrong’” [21:87].

Some people have thought that they were better than Jonah since
they did not do what Jonah did. Whoever thinks that is certainly
wrong. In fact, every devoted servant of Allah said the same as what
Jonah said, “There is no god but You, Glory to You. I was indeed
wrong” [21:87], as the first and the last of the prophets said. The
first of them, Adam, said, “Our Lord, we have wronged our own
souls. If you forgive us not and bestow not upon us Your mercy,
we will certainly be lost” [7:23]. And the last and greatest of all the
prophets, Muhammad (peace be on him), said, as reported in an
authentic hadith from ‘Ali Ibn Abi Talib concerning the opening of
the prayer, “O Allah, you are the King, there is no god but You.
You are my Lord and I am Your servant. I have wronged myself. I
admit my mistakes. Forgive me, then, all of my mistakes. No one
forgives sins except You...” (to the end of the hadith).®> Moses also

82 Al-Bukhari, 3415, 3416, 3431; Muslim, 2376, 2377; Abu Dawid, 4669; Ahmad,
1:242, 254,

¥Muslim, 771; Aba Dawid, As-Salah, 760; At-Tirmidhi, Ad-Da ‘wat, 3417, 3418,
3419; An-Nasa’i, 2:129-130; Ahmad, 1:94, 95.
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said, ““My Lord, I have indeed wronged myself. Please forgive
me.” And he was forgiven as Allah is the Oft-Forgiving, the Most
Merciful” [28:16].

Allah said about Jonah, “Wait with patience for the command of
Your Lord and be not like the companion of the fish” [68:48], thus
forbidding the Prophet (peace be on him) to be like Jonah and,
instead, commanding him to be like those messengers of resolute
purpose. Allah tells him, “Have patience like those of resolute
purpose had patience” [46:35]. As for those who say, “I am better
than he,” given that it is not fitting for a superior to boast over an
inferior, what about the case where the boasting person actually is
not superior to the others? Truly, Allah does not love arrogant,
vainglorious people. In Sahih Muslim it is recorded that the Prophet
(peace be on him) said, “It has been revealed to me that you should
be humble; no one should boast over another, and no one should
affront anyone else.”®* Since Allah has prohibited boasting over
ordinary Muslims, what about exalting oneself over a noble
prophet? This is why the Prophet (peace be on him) said, “It does
not behoove anyone to say, ‘I am better than Yunus Ibn Matta’.””
This is a general prohibition stating that everyone should refrain
from exalting himself over Jonah.

As for the hadith, “Whoever says, ‘I am better than Yunus Ibn
Matta’ is mistaken,” if the Prophet (peace be on him) really was
superior to Jonah, then this statement would be incorrect and the
Prophet (peace be on him) would have been wrong. This possibility
1s obviously ruled out, as the Prophet (peace be on him) would not
utter a falsehood. Therefore, the hadith should be taken to refer to
men in general. That is, “Whoever says that is mistaken.” That the
Prophet is not included therein is not difficult to accept. Allah has
said, “If you were to join (gods with Allah), truly fruitless would be
your work...” [29:65]. Although these words have been addressed
to the Prophet (peace be on him), he has been protected from ever
committing shirk. Therefore, such statements are simply
pronouncing a general rule regarding reward or punishment for
different acts.

The Prophet stated that he is the leader of all of the Children of
Adam because he had to make such a statement, for we could not
possibly know his position except through him. Since no prophets
would come after him, he had to inform us of his exalted position in
Allah’s sight. In the same way, he told us about the virtues of the
prophets before him (Allah’s blessings be on all of them). That is

**Muslim, 4l-Jannah, 2865; Aba Dawud, A/-Adab, 4895; Ibn Majah, 4z-Zuhd, 4179.
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why he followed up his statement by saying, “and this is not
boasting.” Could anyone who believes in Allah and the Hereafter
actually say that the position of one who ascended to his Lord, a
position so great and honorable, is like the position of one who was
swallowed by a fish because he had dome something worthy of
blame? How can one exalted, honored and favored be equated with
one who faced an ordeal and was scolded? One was taken directly to
the presence of Allah and the other was chided. The person who
gave such an explanation of the hadith had built his distorted
conclusion on words that the Messenger (peace be upon him) did
not say. His words cannot be cited against the view that Allah is
above the world, a view which is established by numerous definitive
texts and evidences, which exceed one thousand, as we will discuss
later, God willing, when discussing the author’s statement, “Allah
encompasses all things and is above all.”

(33) He is very dear to the Lord of the Worlds.

It is confirmed that the Prophet (peace be on him) enjoyed the
highest degree of Allah’s love, which is khitllah (intimacy). He said,
“Allah took me as His most intimate friend (khalil) as He had earlier
taken Abraham as His most intimate friend.”®* On another occasion
he said, “If I were to take an inhabitant of the Earth as my most
intimate friend, I would chose Abt Bakr. But Allah, the Most
Gracious, has taken your companion (1.e. the Prophet) as His most
intimate friend.”®® Both of these ahddith are in the Sahih (of Imam
Muslim). They clearly refute those who say that khiillah (intimacy)
was only for Abraham while mahabbah (love) was for Muhammad.
Therefore, they say, Abraham is the khalil Allah (‘the intimate of
Allah’) while Muhammad is Allah’s habib (‘beloved’). In the Sahih,
there are also the words, “Let it be known that I (the Prophet) have
no khalil among mankind.”®’

As for love, it has been confirmed for many others besides the
Prophet (peace be on him). For example, Allah says, “Allah loves
those who do good” [3:134]; “Truly, Allah loves the pious” [3:76],
and, “Truly, Allah loves those who keep themselves pure and clear”
[2:222].

8 Part of a hadith in Muslim, Al-Masdjid, 532; also in At-Tabarani, A/-Kabir, 1686.
$Muslim, Fada’il as-Sahabah, 2383; At-Tirmidhi, Al-Managib, 3656; Ibn Majah,
93; Ahmad, 1:377, 389, 409, 433.

$Muslim, 532; At-Tabarani, 4/-Kabir, 1986.
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It is clear, therefore, that those who say that intimacy (khillah)
was reserved for Abraham and that Muhammad was only given love
(mahabbah) are wrong. The truth is that khallah was reserved for
both of them while love was granted to many others. At-Tirmidhi
recorded on the authority of Ibn ‘Abbas a hadith which states,
“Abraham is the khalil of Allah. As for me, I am the habib of Allah.
And this is not boasting.”®® But this hadith is not authentic.

Love has different degrees:

First is ‘ilagah, where the heart has fondness for the beloved.

Second is iradah, where the heart is inclined towards the
beloved and seeks the beloved.

Third is sababah, where the heart overflows with love which
cannot be checked, in the same way that the flow of water into a
tunnel cannot be checked.

Fourth is gharam, where the love clings to the heart and is
always present. From the same root is gharim, which means ‘one
who keeps constant company’. Allah has used it as an adjective,
“...the torment of Hell will always be with them (gharam)” [25:65].

The fifth is mawaddah or wiidd. This is the pure, sincere and
real love. Allah says in the Qur’an, “The Merciful will set for them
His pure love (wiidd)” [19:96].

Sixth is shaghaf, which is infatuation, or love that has gone into
the innermost recesses of the heart.

The seventh is ‘ishg. This is the extreme love that even threatens
the life of the lover. One cannot attribute this kind of love to Allah,
nor is this the kind of love that the servant has for his Lord, even
though some people do use this term. There is a difference of
opinion concerning why it is prohibited. Some say that it is because
the word never occurs in the Qur’an or hadith. Other reasons are
also given. Perhaps, it is prohibited to use this term because it
implies lust (shahwah).

Eighth is tatayyiam, which means love that enslaves.

Ninth is ta ‘abbud, or worship.

And tenth is khiillah. This is the love that permeates and fills the
spirit and the heart of the lover.

These types have also been mentioned in different sequences by
different people. But the above order is the best. A little reflection
will reveal its merits.

%Part of a long hadith in At-Tirmidhi, 3620; Ad-Darimi, 1:26. However, two of its
transmitters, Zam‘ah Ibn Salih and Salamah Ibn Wahram, are rated weak (da’if)
transmitters. At-Tirmidhi has consequently called it gharib.
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Know that mahabbah and khiillah have been attributed to Allah.
They are attributed in a way becoming His greatness and majesty, as
is the case with all His other attributes. Of the different types of love
mentioned above, only four are to be predicated of Allah, iradah,
wiidd, mahabbah and khiillah, since these are the only terms that
have been mentioned in the texts (of the Qur’an and Sunnah).

There is a difference of opinion about the exact definition of
mahabbah. Around thirty definitions have been given. But they
hardly fare better than love. They usually obscure more than
illuminate. Such terms are clear and need no definition. They are as
clear as water, air, earth, hunger and so on.

(34) All claims to prophecy after him are false (ghayy)
and fanciful (hawa).

It was established earlier that Muhammad (peace be on him) was
the last of the prophets. Hence, anyone who claims prophethood
after him is a liar. If such a person should perform miracles and
present clear proofs of his sincerity, how can he be called a liar? We
reply to this by saying that such would never occur and the question
is merely hypothetical. In fact, it is not possible. This is true because
Allah has declared him to be the last prophet. Therefore, it is
impossible that anyone could claim to be a prophet and not have
some signs that show that his claim is false.

Ghayy is the opposite of rashaa’ (rightly guided). And hawa
means that it comes from a person’s desires. That is, such a claim to
prophecy is based on the desires of the soul and not on evidence.
Hence, it is a false claim.

(35) He has been sent to all jinns and all mankind with
truth, guidance, light and illumination.

Concerning the Prophet being sent to all the jinns, Allah states,
quoting a jinn, “My people, hearken to the one who invites you to
Allah..” [46:31]. Surat Al-Jinn also indicates that he was sent to
them. Mugqatil said, “Allah never sent a messenger to both men and
jinns before him.” But that is a very strange statement. For Allah has
said, “Assembly of jinns and men, did prophets from among you
not come to you?”” [6:130]. Messengers were only human and there
were no jinn messengers. This is what Mujahid and others of the
Elders and later scholars stated. Ibn ‘Abbas said, “Messengers are
from humans, and from jinns are only warners.” The apparent
meaning of the words of the jinn, “We hearkened to the book that
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was revealed after Moses,” suggests that Moses was also sent to the
jinns. Allah knows best.

Ibn Jarir reported that Ad-Dahhak Ibn Muzahim believed that the
jinns did have their own messengers and he used the above verse to
support his claim. But using that verse as evidence may not be
correct, since it is vague and not specific. It is - Allah knows best -
like Allah’s statement, “Out of the two come pearls and coral”
[55:22], which actually means ‘from one of them’.

That the Prophet (peace be on him) was sent to all mankind has
been clearly stated in the Qur’an. Note the following verses, “We
have not sent you but as a messenger to all mankind giving them
glad tidings and warning them” [34:28]. “Say (Muhammad):
Mankind! I am the messenger of Allah to you all” [7:158]. “This
Qur’an has been revealed to me by inspiration that I may warn you
and all those whom it reaches” [6:19]. “And We have sent you as a
messenger to mankind and enough is Allah for witness™ [4:79]. “Is
it a matter of wonderment to men that We have sent our inspiration
to a man among themselves — that he should warn mankind and give
the good news to the Believers that they have before their Lord the
lofty rank of sincerity” [10:2]. “Blessed is He Who sent down the
criterion to His servant, that it may be an admonition to all creatures”
[25:1]. “And say to the People of the Book and to those who are
unlearned: Do you (also) submit yourselves? If they do, they are in
correct guidance. But if they turn back, your duty is to convey the
Message” [3:20].

The Prophet (peace be on him) also stated, “Allah has given me
five things which He did not give to any prophet before me: He
supported me by casting fear into the hearts of my enemies, even if
they were a month’s journey away; He has made the whole earth
pure for me and allowed me to pray anywhere I wish, so my
followers may offer prayer wherever they are when the time comes;
He has allowed me to use the spoils of war that He did not allow to
others before me; He has allowed me intercession (shafa ‘ah); and
He has sent me to all of mankind, whereas He had sent each earlier
prophet only to his own community.”®® This hadith was recorded by
both Al-Bukhari and Muslim. He also said, “Whoever hears of me,
be he Jew or Christian, and does not believe in me, will go to
Hell.” This was recorded by Muslim. It is known by necessity, or
in other words, it is self-evident to all who know the teachings of

% Al-Bukhari, 335, 438, 3122; Muslim, Al-Masajid, 521; An-Nasa’i, Al-Ghusl,
1:219-211; Ad-Darimi, As-Salah, 1:322-323; Ahmad, 2:412; At-Tirmidhi, 1553.
*“Muslim, Al-iman, 153.
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the religion of Islam that the Prophet (peace be on him) was sent to
all of mankind.

Some Christians argue that he was sent only to the Arabs. This
is obviously wrong. If they accept that he was a prophet, they must
accept everything he said. He himself stated that he was sent to all
mankind. The Messenger (peace be on him) does not lie. Whatever
he says must be accepted. Furthermore, it is an established fact that
the Prophet (peace be on him) wrote to Xerxes, Caesar, the Negus,
Maqawlqas and many other kings of his time, and invited them to
Islam.’

The author said, “wa kafati al-wara” and the use of the jar
(genitive case) does not seem to be correct, grammatically speaking,
with respect to the word kafah because the Arabs only use the word
in the substantive case.’

There are three opinions concerning the syntactic parsing of the
Qur’anic verse, “And We have not sent you (Muhammad) save as a
bringer of good tidings and a warner unto all mankind (kafatan li an-
nass)” [34:28]. The first opinion is that it is the substantive kaf and
the doer of the action. The ¢ at the end is a hyperbole.””> The
meaning of the verse in this case would be “You keep the people
away from evil.” Some say it is the infinitive kaff, meaning kaffan,
meaning that he is only sent to constrain people from evil
completely, the use of the infinitive for the substantive being
common. The second opinion is that it is substantive for the word
“mankind”. But this is objected to because hal al-majriar cannot be
preceeded by anything, according to the majority of the scholars.
The response to that is that the Arabs use it a lot in that manner and it
must be accepted. This is the chosen opinion of Ibn Mailik, the
famous grammarian. Therefore, the verse means, “We did not send
you except to all the people.” The third opinion is that it is an
adjective for the unstated, assumed infinitive, meaning, therefore:
‘as a complete mission’. The objection to this has already been
stated and that is that kaf'is only used in the substantive case.

The author’s words, “the truth (al-haqq), guidance (al-huda),
light (an-nir) and illumination (ad-diya’)” all refer to the Faith (ad-
din) and the Shari‘ah which the Prophet (peace be on him) brought

'For a discussion of this point, see Ibn Taymiyyah, Al-Jawab as-Sahih li man
Baddala Din al-Masih (Matabi al-Majd at-Tijariyyah, n.d.), vol. 2, pp. 38-42.
*?Again, this is in reference to the grammatical structure of the Arabic text of the
Creed and need not concern the English reader, but has been included in the
translation for the sake of completeness.

*Otherwise, the word would be feminine.
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and which have been established by the texts of the Qur’an and other
proofs. Diya’ is stronger than niir. Allah has said, “It is He Who
has appointed the sun a dazzling radiance (diya’) and the moon a
radiating light (nar)” [11:5].

(36) The Qur’an is the word of Allah.

It originated from Him as articulated speech in an unknown
manner (bila kayfiyyah). Allah revealed it to His Prophet by
inspiration (wahi). The Believers bear witness to its revelation. They
are certain that is the actual speech of Allah. It is not created like the
speech of human beings. Whoever hears it and thinks it is the
speech of man is an infidel. Allah has condemned and censured him
and threatened him with Hell-Fire when He says, “I will burn him in
the Hell-Fire” [74:26]. By Allah’s threatening with the Fire those
who say, “This is nothing but the word of a mortal” [74:25], we
know and become certain that it is the speech of the Creator of
mankind and is completely unlike he speech of mankind.

This is one of the basic and most important principles of Islam.
But on this question, many people and groups went astray. What
At-Tahawi, may Allah have mercy on him, stated is the truth, which
is proven by Qur’an and Sunnah for whoever ponders them. It is
also supported by natural human endowment (fitrah) that is not
vitiated by doubts or corrupted by erroneous ideas.

People were divided into nine groups over this question of the
speech of Allah.”* These were:

1. The word of Allah is nothing but ideas that descend upon a
human soul from the active intellect, according to some, or from a
different source, according to others. This is the view of the
Sabaeans and the philosophers.

2. It is a creation of Allah that exists separate from Him. This is
the view of the Mu‘tazilah.

3. It is the thought in the mind of Allah, at once command,
prohibition, enunciation and information. When it was
communicated in Arabic it became the Qur’an. When it was
communicated in Hebrew it became the Torah. That is the opinion of
Ibn Kullab and those who agree with him, such as Al-Ash‘ari and
others.

**In the subsequent discussion, Ibn Abi Al-‘Izz closely follows what was written by
Ibn Taymiyyah, Majma‘ al-Fatawa, vol. 2, pp. 162-213, and Ibn Al-Qayyim,
Mukhtasar as-Sawa’iq al-Mursalah, vol. 2, pp. 286-298.
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4. It is the outward letters and sounds which assembled in
et-erni%l. A group of theologians and scholars of hadith hold this
view.

5. It is certainly letters and sounds, but Allah uttered them in
speech after a time during which He had not spoken. This is the
opinion of the Karramiyyah and others.

6. It is the speech of Allah that He brings into being out of His
knowledge and will, subsisting by Him. This is the opinion of the
author of AI-Mu ‘tabar.’® Ar-Razi seems to have been inclined to this
opinion in his Al-Matalib al- ‘Aliyyah.

7. It refers to an idea subsisting in Him, which He created later
in someone else. This view was held by Abti Mansitir Al-Maturidi.

8. It refers to an eternal idea subsisting in Him, as well as the
sounds that He created in someone else. This is the view of Abl Al-
Ma‘ali and his followers.

9. Allah has been speaking from eternity if, when and as He
wills to speak. He has been speaking in words which have sounds
that can be heard. As a whole, His speech is eternal, even though a
particular sound is not eternal. This is the view of the leading imams
of the hadith and Sunnah.

The author again has used a kasrah in inna al-Qur’an kalam
Allahu. The reason for it is the same as in the earlier statements.
That is, they are all ruled by the governing words, “We say (naqul)
about Allah’s oneness.”’

The words of the author, “It originated from Him as articulated
speech in an unknown manner (bila kayfiyyah),” are directed
against the Mu‘tazilah and those who believe that the Qur’an did not
proceed from Allah, as noted above. They say that we call it the
word of Allah simply to honor it, in the same way that we say the
house of Allah, or the camel of Allah. They misinterpret the texts,
and their conclusions are false.

Things that are ascribed to Allah are sometimes intangible and
sometimes they are things that exist. When we ascribe objects to

*’In their notes to the text, At-Turki and Al-Arawiit doubt the ascription of this view
to scholars of hadith since the opinion is not in conformity with the Sunnah.

**The author of Al-Mu‘tabar fi al-Hikmah (Hyderabad, 1375) is Abu Al-Barakat
Hibbatullah Tbn Malka (ca. 547/1152), a physician and a very distinguished.
philosopher of Islam. He was originally a Jew but later embraced Islam. He was the
court physician of Al-Mustanjid. He died during Ramadan and was buried in Baghdad.
°” Another grammatical point. After the phrase, “We say (naqul)” the following related
clauses must begin with a kasrah instead of a hamza to show that they are related to
the first clause.
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Allah, we mean that they are distinguished and honorable objects
which Allah created. This is what we mean when we say, for
example, the house of Allah, the camel of Allah, and so forth. But
when we ascribe intangibles to Allah and say, for example, the
knowledge of Allah, His power, His honor, His glory, His majesty,
His speech, His life, His transcendence, His dominance, which are
all His attributes; it is not possible that they were created by Allah.

When we say that Allah speaks, we are affirming one of His
attributes of perfection. Its denial is to attribute to Him a defect. This
is clearly demonstrated by Allah’s statement, “The people of Moses
made, in his absence, out of the ornaments the image of a calf (for
worship) which seemed to make a lowing sound. Did they not see
that it could neither speak to them nor show them the way?”’ [7:148].
The worshipers of the calf, their infidelity notwithstanding, knew
their Lord better than the Mu‘tazilah, since they did not say to Moses
that His Lord could not speak. About the calf Allah also says,
“Could they not see that it would not return them a word (for
answer), and that 1t had no power either to harm them or to do them
good?”” [20:89]. From this remark it is clear that the inability to
answer or speak is an argument which Allah has used to deny the
divinity of the calf.

The strongest objection that the Mu‘tazilah have raised against
Allah’s speech is that it would mean comparing Allah with man and
attributing to Him a body. This objection is not valid. When we say
that Allah speaks we add the qualification, “as it behooves His
majesty”. Allah has said, “That day We will set a seal on their
mouths. But their hands will speak to us, and their feet will bear
witness to all that they did” [36:65]. We do believe that hands and
feet will speak, but we do not know in what manner they will speak.
Similarly, Allah says, “They will say to their skins: ‘Why do you
bear witness against us?’ They will reply: ‘Allah has given us ability
to speak, He Who gives ability to speak to everything’ [41:21]. We
likewise believe that pebbles and food glorified Allah, that stones
gave salutation, and the sounds of articulated words came from them
even though they did not have a mouth.”®

The author has pointed to this in his words, “It originated from
Him as articulated speech in an unknown manner (bila@ kayfiyyah).”
That is, it proceeded from Him and He uttered it in a manner
unknown to us. He further underlines this point by saying, “as
articulated speech (gawl-an).” Qawl is a verbal noun and, as such, it

*Muslim, 2277; Ahmad, 5:89, 95, 105; At-Tirmidhi, 3624; Ad-Darimi, 1:12; and Al-
Bukhari, 3579; Ahmad, 1:460; At-Tirmidhi, 3633; Ad-Darimi, 1:15.
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stresses that it was really an action of uttering words. Allah has
emphasized the same by using the verbal noun faklim. He says,
“kallama Allahu Misa taklima (Allah spoke to Moses in words)”
[4:164]. What can there be other than truth except misguidance?

Some of the Mu‘tazilah said to Abti ‘Amr Ibn Al-‘Ala, “We wish
you would read, kallama Allaha Miis@”® - changing Allah to the
objective case and giving the meaning that Moses spoke. Abl ‘Amr
said to them, “Suppose I recite the verse in the manner you say,
what will you do about the verse, “‘When Moses came to the place
appointed by Us, and His Lord spoke to Him (kallamahu Rabbuhu)
[7:143]?” Thus the Mu‘tazilah were flustered.

How much evidence is there in the Qur’an and Sunnah that Allah
speaks to the people of Paradise and others? For example, Allah
says, “Peace! a word (of salutation) from a Lord Most Merciful”
[26:58]. Jabir reported that the Messenger of Allah (peace be on
him) said, “When the people of Paradise are enjoying their life in
happiness, a light will shine forth and they will raise their heads
and, lo and behold, Allah will appear to them from above. He will
say, ‘Peace be on you, people of Paradise.” This is the meaning of
Allah’s words, ‘Peace! a word (of salutation) from a Lord Most
Merciful.” He will look upon them and they will look upon Him.
They will not turn their glances to any other bounty as long as He
looks upon them. (Then) a veil will be drawn over Him. However
His grace and His light will continue to shine over their abode.” iag
This hadith was recorded by Ibn Majah and others.

That hadith affirms Allah’s attribute of speech as it also affirms
His visibility and transcendence. Given that, how could the opinion
that all of the Lord’s speech is one thought be true? Allah says in the
Qur’an, “Surely those who sell the covenant of faith with Allah and
their own oaths will have no portion in the Hereafter, nor will Allah
speak to them or look at them™ [3:77]. Allah will thus humiliate them
by not speaking to them. It means that Allah will not speak to them
with any noble speech; that is the correct interpretation, because in
another verse it states that Allah says to the people in the Hell-fire,
“Away with you into this (ignominy)! And speak no more unto Me”

»Thus changing the meaning to ‘Moses spoke to Allah’.

""Ibn Majah, Al-Mugaddamah, 184; Abu Nu‘aym, Hilyah al-Awliya’ wa Tabaqat al-
Asfiya (Beirut: Dar al-Kitab al-‘Arabi, 1400/1980, 3rd edition; henceforth referred to
as Al-Hilyah), vol. 6, pp 208-209. Among the narrators of this hadith is Aba ‘Asim
Al-‘Ibadani, who is slightly weak. And his source was Al-Fadhl Ibn ‘Isa Ar-Rugashi,
whose ahadith are rejected. See Al-Haythami, Majma ' az-Zawa'id wa Manba® al-
Fawa’'id (Beirut: Dar al-Kutub al-*Arabi, 1402/1982), 3rd edition, vol. 7, p. 98.
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[23:108]. It is obvious that if He were not to speak to His faithful
servants they would come down to the level of the unfaithful, and
there would be no sense in specifying that He would not speak to
His enemies.

A subchapter in the Sahih of Al-Bukhari has been given the
name “The speech of the Lord, Blessed and Exalted, with the People
of Paradise.” That subchapter contains a number of ahadith. The
greatest blessing that the people of Paradise will receive is the vision
of Allah’s face and His speaking to them. Denying that is denying
the real essence of Paradise, the highest and best blessing available
therein.

The Mu‘tazilah argue that since Allah has said, “Allah is the
Creator of all things,” and since the Qur’an is a thing, it must
therefore be created. This is really strange. This is because,
according to them, the actions of human beings are created by men
and not by Allah. They exclude such acts from being “things” while
they include the speech of Allah as a “thing”, though it is one of His
attributes. By it (His speech), things are created as it is by His
command that things come into existence. He says, “(He made) the
sun, the moon and the stars subservient by His command (amr).
Know it is for Him to create (khalg) and to govern (amr)” [7:54].
He has thus differentiated between creation and command. If
command had been something created, there must have been another
command to create it. But this implies a third command to create the
second command and so on, ad infinitum. This is plainly false.
Again, if their argument were extended, it would include such
attributes of Allah as knowledge and power, and reduce them to
created things, which is open blasphemy. His knowledge is a thing.
His power is a thing. His life is a thing. If these things were
included under the verse, “Allah is the Creator of all things,” they
would be considered created after a time when they did not exist.
Exalted is Allah above such beliefs. v

How can it be correct to become a speaker by someone else’s
speech? That is not correct. If that were true, all the speech that He
creates in any non-living or living animal would equally be His
speech and there would be no difference between speaking (nataqa)
and making somebody speak (antaqa). On the Day of Judgment, our
skins will say, “Allah has made us speak” [41:21], and they will not
say, “Allah has spoken.” It would also mean that He is the speaker
of every word that He creates in any creature, be it something false,
a lie, an infidelity, or crazed words. Allah is exalted above that. But,
in fact, monists do not shy away from such statements. Ibn ‘Arabi,



Commentary on the Creed of At- Tahawi 101

for example, said, “Every word that comes into being is His word,
whether it is in prose or in poetry.”'?!

If it were correct to be qualified with an attribute that another
has, it would be correct to call a seeing person blind and vice-versa,
the former because someone else is blind and the latter because
someone else is endowed with sight. It would also be correct to
ascribe to Allah every attribute that He has created in anything —
colors, smells, tastes, measurements, and so on.

Similar objections were made by Imam ‘Abdul-‘Aziz Al-Makki
against Bishr Al-Murisi in a debate before Al-Ma’miin. He asked the
latter not to go beyond the text of the Qur’an to prove his point.
Bishr appealed to the caliph to direct ‘Abdul-‘Aziz not to insist on
texts from the Qur’an and to argue with him on other grounds. He
said, “If then ‘Abdul-‘Aziz does not give up his view and accept that
the Qur’an is created, I may be killed.” ‘Abdul-°Aziz said, “Would
you like to open the debate.” Bishr said, “You go ahead.” ‘Abdul-
‘Aziz said, ““You have to take one of the following three positions as
there is no fourth possibility. Either Allah created the Qur’an, His
speech in our view, in Himself; or He created it as existing by and in
itself; or He created it in something else.” Bishr replied, “I believe
that Allah created the Qur’an as He created every other thing,” and
he refused to reply directly to the question. Al-Ma’mun asked
‘Abdul-‘Aziz, “Explain the matter yourself and leave Bishr for he
seems confounded.” ‘Abdul-‘Aziz said, “If Bishr says that Allah
created His speech in Himself, this is impossible because Allah
cannot be the locus of anything contingent and created. He cannot
have in Him what is created. If, on the other hand, he says that
Allah has created it in something else, he would have to accept that
every speech which Allah has created in anything is His speech.
Finally, if He says that He has created it as existing by and in itself,
that is inconceivable, for there is no speech but what exists by a
speaker, as there is no will but what exists by one who wills, and no
knowing but what exists by a knower. We cannot think of any
speech that exists by itself and speaks by itself. Since all of these
possibilities are unacceptable, and the Qur’an cannot be said to have
been created in any of these senses, we conclude that it is an
attribute of Allah.” This is the gist of the debate that Imam ‘Abdul-
‘Aziz narrated in his book, Al-Hidah.'"*

'""'Ibn ‘Arabi, AI-Futihat al-Makkiyyah (Beirut: Dar Sadir, n.d.), vol. 4, p. 141.

"?41-Hidah, pp. 79-80. As noted earlier, this work most likely is not authentically
that of ‘Abdul-‘Aziz.
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The denotation of the word kull (all) varies according to the
context and is determined by the clues that the language carries.
Referring to the storm that He sent upon the people of ‘Ad, Allah
says, “It will destroy all things (kulli shayy) by the command of its
Lord. Then by the morning nothing was to be seen except their
houses” [46:25]. The houses are things but they are not included in
the “all things” that were destroyed by the storm. This is because
what was meant was that the storm would destroy everything which
can usually be destroyed by a strong storm and which deserved to
be destroyed. Similarly, Allah described what Bilgis possessed in
these words, “She was given all things™ [27:23]. What is meant by
“all things™ here is everything that kings need. This qualification can
be understood from the context. What the hoopoe wanted to say is
that she had everything to rule her kingdom with and needed
nothing. Many other examples of this nature can be given.

The meaning in the verse, “The Creator of all things” [13:12], is
everything that is created. Everything other than Allah is created.
This will definitely include human acts but certainly would not
include Allah and His attributes because they are not other than He.
Allah has all the attributes of perfection; they are inseparable from
His essence. The separation of the attributes from the essence is
inconceivable, as we have said earlier when commenting on the
eternity of divine attributes. In fact, the verse which the Mu‘tazilah
quote in their support goes against them, for if Allah’s words,
“Allah created everything,” were itself created, it could not be cited
as an argument.

As for their argument from the verse, “We have made (ja ‘alna) it
a Qur’an in Arabic” [45:3], it is their weakest argument. When ja ala
is used in the sense of khalaga (create), it has only one object. For
example, the verses, “He made (ja ‘ala) the darkness and the light”
[6:1], “We made (ja ‘alna) from water every living being. Will they
not believe? And We have set (ja‘alna) on the earth mountains
standing firm, lest it should shake with them, and we have made
(ja‘aln@) therein roadways (between mountains) for them to pass
through so that they might find their way. And We have made
(ja ‘alna) the heavens as a canopy well-guarded” [21:30-32].

But when ja ‘alna takes two objects, it does not mean create. For
example, “And break not your oaths after you have confirmed them.
Indeed you have made (ja ‘altum) Allah your surety” [16:91]; “And
make not Allah’s name (/a taj ‘alii) an excuse in your oaths against
doing good, or acting rightly” [2:244]; “Those who have made
(ja‘aliz) the Qur’an into shreds™ [15:91]; “And take not (la@ taj ‘al)
with Allah another object of worship” [17:39]; “And they make
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(ja‘aln) into females angels who themselves serve Allah™ [43:19].
Such verses are numerous. What [ want to say is that we should
understand in a similar vein the verse, “We have made (ja ‘alna) it a
Qur’an in Arabic” [43:3].

Similarly unsound is their argument from the verse, “He has
called (nidiya) from the right bank of the valley from a bush in
hallowed ground” [28:30]. This means, they claim, that Allah
created the words in a bush and Moses heard it from the bush. But
they ignore the words that precede and follow the verse. Allah said,
“When he arrived there. a voice called (nidiya) him from the right
side of the valley” [28:30]. Nida is a call from a distance. Hence it
means that Moses heard the call from the fringe of the valley. Then
Allah says, “In the hallowed ground from a bush” [28:30]. This
means that the call was made on the hallowed ground near the bush.
For when I say that I heard the words of Zayd from the house, what
I mean is that the words came from the house and not that the house
spoke. If the words which Moses heard had been created in the
bush, the bush would have been their speaker. Hence, the words
(which occur in the verse), “Moses, I am Allah, the Lord of the
Worlds,” would have been uttered by the bush. Now can these
words be uttered by something other than Allah?

If it is possible that a thing other than Allah may say these
words, it is also correct for Pharaoh to have said, “I am your lord,
most high” [19:24]. For both sets of words are created and spoken
by a being other than Allah. To meet this objection, they have tried
to differentiate between the two speech acts. They say that the
former words were created by Allah in the bush, but it was Pharaoh
who created the latter words. This leads them to believe that there is
a creator other than Allah. This is an issue related to the question of
human acts, which we will take up later, God willing.

One might refer to the verse, “This is truly the word of an
honored messenger” [69:40; 81:91], and argue that the Qur’an was
produced by a messenger, either Gabriel or Muhammad. To refute
this argument, it is enough to point out that the verse says that is a
word of a messenger that is conveying it on behalf of the sender. It
does not say that is the word of an angel or prophet. By that, one
knows that is being conveyed on behalf of the sender and it was not
being created by the conveyor.

Furthermore, the same words are found in two verses; in one
verse, it refers to the angel Gabriel and in the other it refers to
Muhammad (peace be on him). This further supports the argument
that the Qur’an is the word of the messenger only in the sense that
he was communicating it rather than originating it, for if one had
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composed it, the other could not have been its composer. Again,
following the words in Stirah 81, we have the adjective “faithful”
(amin) qualifying the messenger. This shows that the messenger
communicated the words as they were revealed to him, neither
adding anything from himself nor deleting anything. He faithfully
conveyed everything he was told.

Again, Allah has condemned as an infidel one who says that the
Qur’an is the word of a man. Since Muhammad was a man,
therefore, whoever says that the Qur’an is the word of Muhammad
in the sense that he composed it is certainly an infidel. It makes no
difference if instead he says that is the word of a jinn or angel.
Words are the words of the one who originally states them and not
of the one who communicates them. If someone recites the line,
“Stop! Let us weep to remember / a beloved and a house...” you
will say that is the poetry of Imra‘ Al-Qays.'®’ Similarly, if you hear
someone say, “Actions will be judged by their motives, and
everyone will have what he intended,”'”™ you will say that these are
the words of the Prophet (peace be on him). Or if you hear one
reciting, “Praise be to Allah, the Lord of the Worlds, Most
Gracious, Most Merciful, Master of the Day of Judgment. You only
do we worship and Your aid only do we seek™ [1:1-4], you will say
that these are the words of Allah - that is, if you have knowledge of
those facts. Otherwise you would say, “I do not know whose words
these are.” If anyone contradicted you on this point, he would be
wrong. That is why, whenever one hears a poem or a passage from
anyone, he asks, “Are these your words or someone else’s?”

In short, the Ahl as-Sunnah, the four schools of figh and others
of the Elders and later scholars all agree that the Qur’an is the
uncreated speech of Allah. Beyond that point, the later scholars
differed as to whether the speech of Allah is a single thought
existing in itself or if it is words and sounds which Allah uttered at a
particular time and not before, or He has been speaking from
eternity, if, when, and as He has willed, and that His speech as a
class is eternal.

Some Mu‘tazilah do say that the Qur’an is uncreated. But by that
they mean that the Qur’an is not fabricated, concocted or false. That

'“The line quoted here is part of the first verse of a famous ode of his. See his Diwan,
ed. by Muhammad Abt Al-Fadl Ibrahim (Cairo: Dar Al-Ma‘arif, 1389/1969), p. 8.
'"“Part of a hadith in Al-Bukhari, 1, 54, 2529, 3898, 5070, 6689, 6953; Muslim, A4/-
Imarah, 1907; Aba Dawid, At-Talag, 2201; At-Tirmidhi, A/-Jihdd, 1647; An-Nasa’l,
At-Taharah, 1:58-60; Ibn Majah, Az-Zuhd, 2427; Ahmad, 1:25, 43.
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is, it is true and authentic. There is no question that this meaning is
consistent with what all Muslims believe.

The point on which they have differed is whether the Qur’an is a
thing created by Allah, or whether it is His words which He has
spoken and which exist by Him. This was the question put by the
Ahl as-Sunnah. As to its fabrication or spuriousness, there is no
difference among Muslims that such an allegation is false. There is
also no question that the leaders of the Mu‘tazilah and others are
from heretical sects. They admit that their beliefs concerning tawhid,
Allah’s attributes and predestination are not things passed down,
either from the Book or the Sunnah or from the leaders of the
Companions and those who followed them in goodness. They claim
that human reasoning has led them to such conclusions. They claim
that they only take legal rulings on practical acts from the leading
imams. If people were left to their uncorrupted nature and instinctive
reasoning there would not have been differences among them. But
Satan has put baseless ideas into their minds and has divided them
into sects. The Qur’an says, “Those who seek causes of dispute in
the Book are in a schism far from the purpose™ [2:176].

At-Tahawi’s words imply that Allah has been speaking from
eternity as and when He has willed, and that His speech as a class is .
eternal. This is also the view of Abli Hanifah, as appears in his A/-
Figh al-Akbar, in which he says:

“The Qur’an is the word of Allah, whether written in the
book, remembered in the hearts, recited by the tongues or
revealed to the Prophet. Our recitation of the Qur’an is created
and our writing of the Qur’an is created and our reciting of it is
created. But the Qur’an itself is not created. What Allah has
mentioned in the Qur’an quoting from Moses and others and
from the earlier prophets and from Pharaoh and Iblis, all of
that is the speech of Allah, in which He is informing about
them. It is the uncreated speech of Allah. The speech of Moses
and other created beings is itself created. But the Qur’an is the
word of Allah and not their speech. Moses heard Allah’s words
when He spoke to him. He spoke to him with the speech
which is His attribute from eternity. And all of His attributes
are different from the attributes of the creatures. He knows, but
not as we know. He has power, but not as we have power. He
sees, but not as we see. He speaks, but not as we speak.”'%

' Al-Figh al-Akbar, pp. 40-50.
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From Abt Hanifah’s words, “Moses heard Allah’s words when
He spoke to him. He spoke to him by the speech which is His
attribute from eternity,” it is clear that he means that when Moses
came He spoke to him and it does not mean that He was always and
will always be saying, “O Moses...” as some people understand
from Allah’s words, “When Moses came to the place appointed by
Us, and His Lord addressed him...” [7:143]. Abt Hanifah’s words
contradict the view which some of his followers, like Abii Manstr
Al-Maturidi and others, hold that the speech of Allah is one single
idea that subsists in Him and is inaudible and what is heard is the
sound that Allah creates in the air. And Abl Hanifah’s words,
“speech which is His attribute from eternity,” further refute the view
that Allah came to have the attribute of speech at a particular time and
not before that.

Some aspects of the views of the Mu‘tazilah, such as that the
Qur’an is speech dependent on the will and power of Allah, that He
speaks when He wills, and that He speaks one thing after another,
are true and must be accepted. Similarly, some ideas of others, such
as that the speech of Allah subsists in Him and is His attribute, and
that an attribute subsists only in a subject, are also true and must be
accepted and adhered to. It is obligatory to accept whatever
statements are correct from the different groups and to turn away
from whatever of their statements are refuted by the Shari‘ah and
sound reason.

It may be said to us that our view makes Allah the locus of
contingent events. This objection, we may reply, is rather vague. In
one sense, events subsist by Allah. None of the earlier scholars have
denied this. On the contrary, the texts of the Qur’an and Sunnah, the
statements of the leading imams, as well as the verdict of reason,
uphold it.

When the prophets said that Allah said or called or conversed
intimately or that He spoke, they certainly did not mean that Allah
created those words which exist separately from Him. On the
contrary, they wanted their audience to understand that Allah is the
speaker of these words, that they subsist in Him, not in anything
else, and that He has uttered them. This was the understanding of
‘A’ishah, as appears in her statement that she made when Allah
refuted the allegation that was brought against her, “I thought I was
too insignificant a creature for Allah to speak about me in a
revelation that would be recited.”'®® If by the speech of Allah

"*Part of a long hadith, Al-Bukhari, 2261, 4141, 4750; Muslim, Ar-Tawbah, 2270,
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something else was meant, something not what the people generally
understood, it would have been explained that it has a different
meaning to it, since it is not permissible to delay an explanation from
the time it is needed.

Neither language nor reason is aware of a speaker whose speech
does not subsist by him. If these (objectors) say that they do not
accept this view because it would be conceiving Allah on the pattern
of man (tashbih), they should not affirm Allah’s other attributes
either. If they say, “He knows but not as we know,” we simply say,
“He speaks but not as we speak.” In fact, the same holds for all of
His attributes.

One cannot conceive of a powerful man whose power does not
exist in him or of a living thing whose life does not exist in him.
(Similarly, one cannot think of a speaker whose speech does not
exist in him.) The Prophet (peace be on him) said, “I seek refuge in
Allah’s perfect words, which neither the righteous nor the wicked
can escape.”'’’” Can an intelligent person say that the Prophet (peace
be on him) sought refuge in a created thing? In fact, that invocation
is like his statements, “I seek refuge in Your pleasure from Your
anger. I seek refuge in Your forgiveness from Your punishment;”'’®
or, “I take refuge in the majesty and power of Allah from the evil
that I encounter or might encounter;”'” and, “I take refuge in Your
greatness from being stabbed from beneath.”''® All of those are
attributes of Allah. And this aspect has been discussed in its proper
place; here we are just making a quick reference to it.

Many later Hanafis believed that the speech of Allah is one and
that multiplicity concerns its expression in words, not in itself.
Words are created; they are called the word of Allah because they
express His speech and communicate it. When it was communicated
in Arabic, it became the Qur’an, and when it was communicated in
Hebrew, it became the Torah. Hence, it is the language that varies,

Ahmad, 6:197; Abu Dawiad, 4735.

"7 Ahmad, 3:419. Part of a hadith rated suhih which has been recorded by Ibn As-
Sinni, ‘Amal al-Yawm wa al-Laylah, ed. by ‘Abdul-Qadir Ahmad ‘Ata’ (Cairo:
Maktabat al-Kulliyat al-Azhariyyah, 1389/1969), p. 632.

'""“part of a hadith in Abu Dawud, As-Salah, 1427; At-Tirmidhi, Ad-Da'wat, 3561;
An-Nasa’i, As-Saldh, 3:248; Ibn Majah, Igamat as-Salah, 1179; Ahmad, 1:96, 118,
150; Muslim, 486.

"“Part of a hadith in Muslim, As-Salam, 2202; Abu Dawud, A¢-Tibb, 3891; At-
Tirmidhi, A¢-Tibb, 2081; Ibn Majah, At-Tibb, 3522; Ahmad, 4:217.

"“Part of a hadith in Ahmad, 2:125; Aba Dawid, A4/-Adab, 5074; An-Nasa’i,
Isti‘adhah, 8:282; 1bn Majah, Ad-Du‘a’, 3871.
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not the speech. When we say that words are the speech of Allah, we
say so in a metaphorical sense.

This view is wrong. It would mean that the words, “Do not
come near adultery” [17:32], have the same meaning as “Be
steadfast in prayer” [2:143]. Similarly, the Verse of the Throne
[2:255] would mean the same as the verses concerning transactions
involving debt [2:282-3]. And the meaning of Surat Al-Ikhlas [112]
would mean the same as Stuirat Al-Lahab [111]. Little reflection is
needed to be convinced that this view is wrong and conflicts with
the beliefs of the Elders.

The truth is that the Torah, Gospel, Psalms''' and Qur’an are
literally Allah’s word. In fact, His words are innumerable and
infinite. He has been speaking from eternity what, when, and as He
has willed. And He will go on speaking forever likewise. He says,
“Say: If the ocean were ink to write the words of my Lord, sooner
would the ocean be exhausted than would the words of my Lord,
even if we added another ocean like it for its aid” [18:109]; and, “If
all the trees on earth were pens and the ocean were ink, with seven
oceans behind it to add to its supply, the words of Allah would not
be exhausted. For Allah is Exalted in Power and Wise” [31:27]. If
what the scriptures contain were simply an interpretation of Allah’s
speech and not actually Allah’s speech, why is it forbidden for the
sexually unclean and otherwise impure to touch 1t? If what they were
to recite was not the Word of Allah, why is it forbidden for the
sexually unclean to recite the Qur’an? The speech of Allah is equally
what is remembered by hearts, recite by mouths, and written in
books. In all of these forms it is literally Allah’s speech, as Abu
Hanifah has said in Al-Figh al-Akbar.'"?

If you say, “What is written in the Book is Allah’s speech,” a
literal, correct meaning could be understood. When you say that this
speech 1s written by someone and in his handwriting, this is also
literally correct. Similarly, if you say that there is ink in the Book
with which the speech is written, this is also literally correct. But
when you say that the ink is in the Book, it is not like saying that the
heavens and the earth, Muhammad and Jesus are there in the book.
And both these statements are unlike the statement that there is the
speech of Allah in the Book. If you do not differentiate between the
various meanings of “in” in these statements, you will be mistaken
and will not be guided to the truth.

"""This is, of course, in reference to the true revelations and not what is in possession
of the Jews and Christians today, called the Old Testament and the New Testament.
"24l-Figh al-Akbar, p. 40.
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Similarly, one must differentiate between reading (gira’ah),
which is an act of the reader, and the thing read (magrii’), which is
the Creator’s speech. You will certainly be misled if you do not
differentiate between these two. If a person finds written on a
parchment, “Know that everything other than Allah is to perish,”
written by a known scribe, he can literally say that this is a line of
poetry by Labid, or that this is literally the writing of such-and-such
scribe. Both these statements are literally correct and the soundness
and literal meaning of each are not to be confused with the
soundness and literal meaning of the other.

Grammatically, “qur’an’ is a verbal noun. It may mean the act
of reading, as in the verse, “Carry on the reading (qur’an) at dawn;
for the reading (qur’an) at dawn is witnessed” [17:78]. The Prophet
(peace be on him) said, “Make the reading (qur 'an) sweet with your
voice.”'"? And sometimes it is used to mean what is being read.
Allah says, “When you recite the Qur’an, seek Allah’s protection
from Satan, the rejected one” [16:78]; and, “When the Qur’an is
read, listen to it with attention and hold your peace, that you may
receive Allah’s mercy” [7:204]. The Prophet (peace be on him) used
the word in that meaning when he said, “The Qur’an has been
revealed according to seven ahruf (‘modes’).”"'* Many more verses
and ahadith can be cited for the two usages. Things exist at different
levels: actual existence in reality, in the mind, in speech and in
writing. A thing that exists in reality is comprehended as an idea,
then expressed in words, and then recorded. Therefore, it being
written in a book is its fourth level of being.

Speech has no relationship with the mushaf (written record), but
speech is what is written without tongue or mind being mediators.
The differences between it being recorded in the scriptures of old
and on a fine parchment unrolled and in a Book kept hidden are very
clear. When Allah says about the Qur’an, “And lo, it is in the
Scriptures of the men of old” [26:196], He means its mention,
description and information about it, in the same way that
Muhammad (peace be on him) is recorded with them (i.e. his
description).

'"“Abu Dawid, As-Salah, 1468; An-Nasa’i, Al-Iftitah, 2:179-180; Ad-Darimi, 2:474;
Ahmad, 4:283, 285, 296, 304; Ibn Majah, 1342. Its chain is sahih.

""*Al-Bukhari, 2419, 2992, 5041, 6936, 7550; Muslim, 4s-Salah, 818; Abu Dawud,
As-Salah, 1475; At-Tirmidhi, Al-Qir’at, 2944; An-Nasd’i, As-Salah, 2:150-152;
Ahmad, 1:24, 40, 43.
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Certainly, the Qur’an was revealed by Allah to Muhammad and
not to anyone else beforechand. That is why Allah says, “in the
scriptures (zubiir),” and did not say, “in the written document” nor
“in the Parchment.” Zubur is the plural of zubr and means
‘recording and collection’. Allah’s statement, “And lo, it is in the
Scriptures of the men of old” [26:196], means the scriptures of the
people of the past. In the wording and its root, the word is very
clear. Hence, the Qur’an is very clear and free from any kind of
confusion. This is similar to the statement, “...whom they will find
described (maktiitban) with them” [7:157]. Here, maktiban means
mentioned (or described). This is different from Allah’s words,
“(and a Scripture inscribed) on fine parchment unrolled” [52:3-4], or
“on a guarded tablet” [85:22], or “in a Book kept hidden™ [56:78],
because the governing word in these types of sentences must either
be a “general verb” (al-fa‘al al-‘amah), such as the verbs to be,
become, and so on. These verses need such words. Or we can
assume maktib fi kitab (‘recorded in a book’) which are different
from the general verbs.

Al-kitab sometimes is mentioned and means the place of the
writing and sometimes it is mentioned meaning what is being
written. One must differentiate between writing the speech in a book
and recording the actual thing that exists in reality. Such a thing that
exists in writing can only have its description recorded.''” The more
one ponders these meanings, the clearer the difference becomes.

The speech of Allah as an objective reality is what one hears
from Him or from His Messenger. When the hearer hears it, he
knows it and remembers it. Hence, the speech of Allah is, for the
hearer, something heard, known and remembered. When he utters
it, it is something read or recited by him. And when he writes it, it is
something written by him. In all these forms, it is literally, not
metaphorically, the speech of Allah. One cannot deny this and say
that what is written in the Book or what is recited by the reciter is
not the speech of Allah. Allah says in the Qur’an, “If one among the
pagans asks you for asylum, grant it to him, so he may hear the
word of Allah” [9:6]. Obviously, he will not hear the words of Allah
from Allah directly but he will hear them from the one who conveys
it from Allah. The verse refutes the view that what is heard is only
an interpretation of Allah’s speech and not the speech of Allah itself.
For Allah has said, “Until he hears the word of Allah,” and He did
not say, “Until he hears the interpretation of Allah’s speech.” The

'"5That it is, one cannot actually record the person Muhammad or ‘Abdullah. The most
one can do is mention or describe that person.
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words are to be taken literally according to the basic rule. Anyone
who says that what is written in the Book is an articulation or a
report of Allah’s speech, but not the speech itself, contradicts the
Qur’an, the Sunnah and the faith of the Elders of the Muslim nation.
That is sufficient to show that he has erred.

At-Tahawi’s words also reject the view that the speech of Allah
1s a single inaudible idea, and that what is heard, revealed, recited or
written is not the speech of Allah but its formulation. He clearly
states, “The Qur’an is Allah’s speech and originates from Him.”
Similar statements have also been made by many other of the Elders.
They stated that the Qur’an begins from Allah and returns to Him.
The statement, “begins from Allah” is directed against the
Jahmiyyah of the Mu‘tazilah and others who say that Allah created
the speech in an object from where it has originated. But the Elders
stated, “It begins from Allah,” that is, it is Allah Who has spoken it,
not any other being. Allah has said in the Qur’an, “The revelation of
this Book is from Allah, the Exalted in Power, Full of Wisdom,”
[39:1]; “But the word from Me will come true” [22:13]; and, “Say:
The Spirit of the Holy (Gabriel) has brought the revelation from
Your Lord in truth” [16:102]. And the meaning of the Elders’
statement, “It returns to Him,” is that it will be completely
withdrawn from hearts and paper without leaving anything behind,
as has been stated in many ahadith.''

At-Tahawi’s words, “in an unknown manner (bila kayfiyyah),”
means that the modality of Allah’s speech is unknown, not that it is
called speech in a metaphorical sense. “Allah revealed it to His
Prophet by inspiration (wahi)” means that He has sent it down to
him through an angel. The angel Gabriel heard it from Allah. The
Messenger Muhammad (peace be on him) heard it from the angel.
And he, the Prophet, recited it to the people. Allah says, “It is a
Qur’an which We have divided into parts so that you may recite it to
men at intervals. We have revealed it in stages” [17:106], and “The
spirit of faith and truth came down with it to your heart and mind,
that you may admonish in the perspicuous Arabic tongue” [26:193-
195]. This verse also affirms the transcendence of Allah.

Some people have argued that the “sending down” of the Qur’an
(inzal al-Qur’an) should be understood like the similar phrases in

"'%Ibn Majah, 4049. Commenting on this hadith, Al-Busir stated that its transmitters
are reliable (thigat). See Misbah az-Zujajah fi Zawa’id Ibn Majah, ed. by Misa
Muhammad ‘Al and Dr. ‘Izzat ‘Ali ‘Ati‘ah (Cairo: Dar al-Kutub al-Hadithah), p. 254.
Also see the hadith in Al-Hakim, Al-Mustadrak, 4:473.
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the Qur’an, such as “sending down rain” (inzal al-matar), “sending
down iron” (inzal al-hadid), and “sending down eight kinds of
cattle” (inzal thamaniyat azwaj min al-an‘am). The answer to this
argument is that, in the case of the Qur’an, it has been specifically
stated that is sent down from Allah. Note all of the following verses,
“Ha Mim. The revelation of this Book is from Allah, exalted in
Power, Full of Knowledge” [40:1-2]; “The revelation of this Book
is from Allah, the Exalted in Power, Full of Wisdom™ [39:1]; “a
revelation from Allah, Most Gracious, Most Merciful” [42:2}]; “This
is the revelation of the Book, in which there is no doubt, from the
Lord of the Worlds™ [32:2]; “We sent it down during a blessed
night; for We ever wish to warn against evil. In that night is made
distinct every affair of wisdom by command from Our presence. We
have been sending (Our message)” [4:2-5]; “Say: Then bring a book
from Allah which is a better guide than either of them, that I may
follow it! Do, if you are truthful” [28:49]; “Those to whom We have
given the Book know full well that it has been sent down from your
Lord in truth” [6:114]; and, “Say: The Holy Spirit (Gabriel) has
brought the revelation from your Lord in truth” [16:102].

But in the case of rain, it has been specifically mentioned that 1s
sent down from the sky, “We send down pure water from the sky
(as-sama’)” [25:48], that is, from above. At another place, it has
been made clear that is being sent down from al-muzun [56:69], and
at a second place from al-mu ‘sirat [78:14]. Both of these phrases
mean the clouds. As for iron or cattle, nothing has been mentioned
concerning their source. Therefore, how can one liken the sending
down of the Qur’an with these other types of sending down? Iron is
a mineral that is found in the mountains, the highest portions of the
earth. It is said that the higher up it is found, the better the quality.

Similarly, animals are created through birth, which requires the
sperm to come down from the loins of the male animal into the
womb of the female animal. That is why the word anzal is used and
not yunzil. Then the fetus comes down from the womb of the
mother to the earth. Furthermore, it is well-known that the male
animal is on top of the female during mating, so the sperm travels
from an upward location downwards. Then, when the animal is
born, it once again moves downward from the womb. There are two
ways one can understand the verse, “And He provided for you
(anzala lakum) of (min) cattle” [39:6]. Min here could be understood
to mean, “We provided for you types of animals, eight pairs of
animals,” or “We provided for you cattle which are of eight
types....” The following verse can also be understood in the same
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two ways, “He has made for you pairs of yourselves, and of the
cattle also pairs...” [42:11].

At-Tahawi’s words, “The Believers bear witness to its
revelation,” mean that what he has said about the Qur’an being the
speech of Allah and about its revelation is the belief of the Elders,
the Companions of the Prophet (peace be on him) and their
righteous successors. And that this is the truth.

His words, “They are certain that is the actual speech of Allah. It
is not created like the speech of humans,” are directed against the
Mu‘tazilah and others. He has said the word, “actual” in order to
refute the erroneous view that Allah’s speech is one inaudible idea or
that it is mental speech (kalam nafsi) that is not heard from Him. A
speech act which is thought and not spoken is not speech in reality,
otherwise a mute would also be a speaker. It would also follow that
what is written in the scripture cannot be called Qur’an or the word
of Allah; it would only be an interpretation of Allah’s speech not the
speech itself. If a mute were to gesture concerning something and
another person understood him and wrote down what he was trying
to say, it would be the latter person’s words that he used to express
the mute’s idea. This example exactly illustrates the view they hold.
To be sure, they do not call Allah mute; but they do say that the
angel grasps the idea that subsists in Allah without any letters or
sounds. The angel grasps this pure idea and then he expresses it in
words. It is the angel, then, that composed the Qur’an and
articulated it in Arabic, or Allah created the words of the angel in a
thing other than him, such as air.

To those who say that the speech of God is a single idea, we
may put the following question. Did Moses (peace be on him) hear
all of the idea, or just part of it? If the answer is that he heard all of
it, then the claim is that he heard all of the speech of Allah. It is
obvious that that is not correct. If the answer is that he heard part of
the idea, this implies that the idea is divisible. The same would be
true of every other word which Allah has spoken or revealed to
anyone. Again, when Allah said to the angels, “I will create a
vicegerent on the earth” [2:30], or, “Bow down to Adam” [2:34],
was it the whole of His speech or part of it? If the reply is that it was
the whole speech, it is absurd. But if the answer is that it was a part,
it would amount to admitting that Allah’s speech is not singular but
multiple.

There are four different opinions about what kalam (speech) and
qawl (statement) mean. One opinion is that it connotes the word as
well as the meaning, just as the word insa@n (man) connotes both the
body and the spirit. This is the view of the Elders. The second is
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that it connotes the word only, and the meaning is not part of its
connotation but only its implication. A group of the Mu‘tazilah and
others hold this view. The third is that it connotes the meaning only
and its application to the word is only metaphorical, since the word
is only a sign for the idea. This view is held by Ibn Kullab and his
followers. The fourth is that at times it connotes the word and at
times the idea. Some later followers of the Kullabi school are of this
opinion. And they (the followers of Ibn Kullab) also have a third
view, which has been narrated from Abu Al-Hassan. This view
states that when it refers to Allah’s speech, it is used metaphorically,
but when it refers to human speech, its meaning is literal. This is so,
he says, because the speech of men exists by them, since there can
be no speech without a speaker. But the speech of Allah, he thinks,
does not exist by Him. Therefore, it cannot be said to literally be His
speech. For an elaborate discussion of these views, see the relevant
works.

Those who believe that Allah’s speech is one, argue from the
lines of Akhtal, “Indeed speech exists in the heart/The tongue is
simply its indicator.”

This proof is incorrect. It is strange that when someone cites a
hadith from one or the other of the two Sahih collections, they object
to it and say that is only a solitary report (khabar al-wahid), even
though scholars agree that such a hadith should be accepted and
acted upon. But on the other hand they argue from a poet’s couplet,
which is doubtful and not even found in his diwan (collection of
poems). In fact, the first line of the couplet has been narrated in a
different way, “Indeed the thought (al-bayan) exists in the heart...”
This seems to be more authentic. Even if we grant that the lines are
Akhtal’s to begin with, we cannot use them as proof. The Christians
deviated with respect to the meaning of kalam. They believe that
Jesus (peace be on him) is the Word of Allah (logos). They claim
that divinity merged in him with his humanity, or that he is partly
human and partly divine. Would it then be acceptable to argue from
the lines of a Christian poet who has a mistaken view of theology
and kalam while disregarding the meaning of kaladm which is
established and well known in Arabic? Furthermore, the meaning of
the couplet is not correct. It implies that a mute is to be regarded as a
speaker, since he has speech in his mind even though he cannot utter
it nor can people hear him. I have stated the points here briefly. For
details, one should refer to the relevant works.

There is an interesting point concerning this view. It has a close
affinity with the beliefs of the Christians regarding divinity and
humanity. They say that the speech of Allah is only an idea that
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exists in Him and is inaudible. As for its articulated form, it is
created. Hence, the relationship between the speech of Allah, as an
eternal idea subsisting in His essence, and the created words, which
express the idea, is like the divine appearing in a man who, as the
Christians believe, is Jesus. Notice this interesting resemblance.''’

Another proof that Allah’s speech is not just an idea existing in
Him is the hadith of the Prophet (peace be on him), “No human
speech is permitted during our prayers.”''® Another hadith states,
“Allah commands whatever He wills, and He commands that you
should not speak during your prayers.”''” The scholars are agreed
that if someone unnecessarily and intentionally speaks during
prayer, his prayer is nullified. They also all agree that the thoughts
that occur in one’s mind concerning worldly things do not nullify
the prayer; only speech nullifies the prayer. This shows that the
Muslims are in agreement that (the thought in the mind) is not
speech.

There is also a hadith in the two Sahihs that states that the
Prophet (peace be on him) said, “Allah overlooks for my nation the
thoughts that occur in the minds as long as they are not spoken
aloud or acted upon.”'?® Hence the Prophet (peace be on him)
differentiated between the thought in the mind (hadith an-nafs) and
speech. He stated that no one would be punished for evil thoughts
unless he spoke them (or acted upon them). There is no difference
on this point among the scholars. It is clear, therefore, that only
what is uttered by the tongue is speech (kalam). This is what is
known from the Arabic language in which the Law-Giver has
addressed us.

There is also a hadith in the Sunan that Mu‘adh asked the
Prophet (peace be on him) whether people will have to account for
what they say. The Prophet (peace be on him) told him, “Will
anything hurl people on their faces in the Fire other than what the
tongues reap?”'?! This also shows that speech is an act of the

'"See Ibn Taymiyyah, Al-Jawdb as-Sahih, vol. 3, p. 73.

""Part of a hadith in Muslim, Al-Masajid, 537; Aba Dawid, 4s-Salah, 930; An-
Nasa’i, As-Sahw, 3:14-18; Ahmad, 5:448, 449.

"' Abta Dawid, As-Salah, 924; An-Nasa’i, As-Sahw, 3:19; Ahmad, 1:377, 409, 415,
435, 463; Al-Humaydi, 94; Ibn Abi Shaybah, Musannaf, 2:37.

' Al-Bukhari, 2528, 2529, 6664; Muslim, A/-Iman, 127, Aba Dawid, Ar-Taldg,
6:156-157; Ibn Majah, Ar-Taldag, 2040.

"*'Part of a hadith in At-Tirmidhi, Al-Iman, 2619; Tbn Majah, 3973; Ahmad, 5:231,
236, 237. Its chain in At-Tirmidhi is broken, but Al-Arnawit has called it a sahih
hadith due to its numerous pieces of supporting evidence.
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tongue. In short, the words gaw! (statement) and kalam (speech)
and all of their derivatives — perfect, imperfect, imperative,
participial and so on — refer to word as well as meaning in the
Qur’an, hadith and language of the Arabs. There was never any
dispute among the Companions or their righteous followers
regarding the meaning of kalam. It was disputed only in later times
by heretical scholars, whereafter the controversy spread far and
wide.

There is no question, then, that to know the meaning of kalam,
qaw! and similar terms, we do not have to refer to a poet. Every
speaker of Arabic, past or present, has used these words and knows
what they mean, just as he knows what ra’s (head), yad (hand) and
rijl (leg) mean.

Definitely anyone who says that the speech of Allah is an idea
existing in Him and what is read, remembered, written or heard
from any reciter is an account (hikayah) of His speech and
something created, is also saying that the Qur’an is created, although
he may not be aware of it. Allah says, “Say: If the whole of
mankind and jinns were to gather together to produce the like of the
Qur’an, they could not produce the like thereof” [17:88]. What is
referred to here? Is Allah pointing to what is in His mind or to what
1s recited and heard by the people? Obviously, it is to what is recited
and heard by the people, for what is in the soul of Allah is not
something to be pointed to, sent down, recited or heard. The words,
“They could not produce the like thereof” cannot mean that they
would not be able to produce something like what is in Allah’s soul,
which they cannot even hear or know. There is no way to know or
gain access to what is in the soul of Allah.

If they say that Allah is pointing to the representation and
formulation of what is in His soul, rather than itself, and that this is
what is recited, written or heard, they are simply saying that the
Qur’an is created. They commit a blasphemy greater than that of the
Mu‘tazilah, because to represent (hikdyah) a thing is to produce
something like or similar to it. This would amount to the
representation and simulation of Allah’s attributes. Furthermore, if
the recitation were a kind of representation, it would mean that men
can produce speech similar to the speech of Allah, and this would
contradict the inimitability of the Qur’an. It would also mean that the
reciter uses letters and sounds to represent something that is without
letters and sounds.

But we know that the Qur’an consists of sirahs that are arranged
and verses that are articulated, and that are written on sacred leaves.
Allah says, “Bring then ten sirahs forged like unto it” [11:13];
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“Nay, these are verses self-evident in the hearts of those endowed
with knowledge; and none but the unjust reject our verses” [29:49];
and, “It is in books held greatly in honor, exalted in dignity, kept
pure and holy” [80:13-14]. Ten good deeds are recorded for every
letter of the Qur’an that a person recites. The Prophet (peace be on
him) said, “I do not say that A/if Lam Mim is a letter; rather, alif is a
letter, lam is a letter and mim is a letter.”'** It is the Qur’an which is
preserved in the hearts of its memorizers and heard from the tongues
of its reciters. Sheikh Hafiz ad-Din An-Nasafi said in Al-Manar,
“The Qur’an is the name for both the wording and the meaning.”

Other theologians have made similar statements. It is attributed
to Abt Hanifah that he once said it was sufficient to recite the
Qur’an in Farsi during prayer, but he later changed his mind and
said, “It is not permissible for anyone who has the ability to recite
(in Arabic) to recite it in other than Arabic.” Others have said that if
someone reads it in other than Arabic, he must either be crazy and
deserve medical attention or he is a heretic who deserves to be
killed. This is so because Allah spoke it in that language. Its
miraculous nature is in both its language and its meaning.

The author has said, “Whoever hears it and thinks it is the
speech of man is an unbeliever.” Those who deny that the Qur’an is
the word of Allah, or say that it is the word of Muhammad or any
other creature, human or angel, are undoubtedly unbelievers. Even
those who say it is the word of Allah but then distort the meaning of
that statement are no different from those who say, “This is nothing
but the words of a mortal” [74:25]. They share in such unbelief.
Satan has certainly led those people astray. God willing, we will
discuss their situation in particular while discussing the author’s
words, “We do not charge anyone who faces the Ka‘bah in prayer
with unbelief on the basis of a sin unless he holds that sin to be
lawful.”

The words of the author, “It is completely unlike the word of
any mortal,” mean that it is incomparably more eloquent, true and
dignified. Allah has said, “Whose words would be truer than
Allah’s?” [4:87]; “Say: If the whole of mankind and jinns were to
gather together to produce the like of the Qur’an, they could not
produce the like thereof” [17:88]; “Say: Bring ten sirahs similar to
it” [11:13]; and, “Say: Bring then a siirah like unto it” [10:38]. The
Arabs who were masters of Arabic and bitterly opposed to the

"2 At-Tirmidhi, Thawab al-Qur’an, 2912; Ad-Darimi, Fada’il al-Qur’an, 2:429; Al-
Hakim, Al-Mustadrak, 1:555.
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Qur’an could not produce a small sirah like any of those in the
Qur’an. This proves the veracity of the Messenger’s statement that it
is from Allah. They were incapable of producing anything similar to
it with respect to both its language and its meanings. In fact, they
could not produce anything even similar to either of these two
aspects. This was the case because the Qur’an was in perfect Arabic,
absolutely flawless and most eloquent. The challenge that no human
can produce anything like it is with respect to both its language as
well as its meanings, that is, words as well as meaning, not just
language. The disjoined letters at the beginning of various sirahs of
the Qur’an point to the Qur’an’s having been revealed in the
language and style that the Arabs were acquainted with.

Haven’t you noticed that after every such set of disjoined letters
there comes a mention of the Qur’an? For example, “Alif Lam Mim.
This is the Book without doubt” [2:1-2]; “Alif Lam Mim. Allah!
There is no God but He, the Living, the Self-Sustaining, Eternal. It
is He Who sent down to you (step by step) in truth the Book™ [3:1-
3]; “Alif Lam Mim Sad. A Book revealed to you™ [7:1-2]; and, “Alif
Lam Ra. These are the verses of the Book of Wisdom,” [19:1-2],
and so on. This is to remind them that the noble and gracious
Prophet (peace be on him) who was sent to them did not bring them
what they could not understand. Instead, he addressed them in their
own language.

Heretics have often used the disjoined letters as a pretext to deny
that Allah has uttered the Qur’an or that Gabriel heard it from Him.
They have similarly used the verse, “There is nothing like unto
Him™ [33:11], to deny the attributes of Allah. But the rest of the
latter verse, “and He is the Hearing, the Seeing,” refutes their denial
of divine attributes. Similarly, many verses, such as “then bring a
surah like unto it” [10:38], also refute their view that the words of
the Qur’an were not revealed. This is because the verse challenges
people to produce a sizrah, not just separate letters or words. And
the shortest sirah in the Qur’an consists of just three verses. This is
why Abt Yusuf and Muhammad, the students of Abli Hanifah, have
said that during prayers one should not recite fewer than three short
verses or one long verse equivalent to them, as any part of the
Qur’an less than that may not be inimitable. And Allah knows best.
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(37) Anyone who attributes something human to Allah is
an infidel.

All those who grasp this point will take heed and refrain from
saying things such as the unbelievers say. And they will know that
He, in His attributes, is not like human beings.

Having said that the Qur’an is literally the word of Allah,
originating from Him, the author thought it proper to remention that
Allah is not like man in any of His attributes. Negation follows
affirmation in order to remove the possibility of anthropomorphism.
That is, although Allah certainly speaks, His speech does not share
the attributes that characterize human speech, for “there is nothing
like Allah and He is the All-Hearing, All-Seeing” [42:11]. This
verse is the best example for anyone to follow who wants to affirm
the attributes of Allah and avoid both anthropomorphism and
negation. He wants to secure the pure and delicious milk that trickles
down from between the excretion of negation and the blood of
anthropomorphism. The negator, in fact, worships a void. And the
anthropomorphist worships an idol. We will elaborate this point
later while commenting on the author’s statements, “Anyone who
does not avoid both negation and anthropomorphism strays far away
and fails to glorify Allah,” and “Islam is between negation and
anthropomorphism.” There is no question that negation is worse
than anthropomorphism. We will also discuss that later. The way
Allah has described Himself, and the way the Prophet (peace be on
him) described Him, contain no anthropomorphism. The attributes
of the Creator are as it behooves Him. And the attributes of the
created are as it behooves them.

The words, “All those who grasp this point will take heed,”
mean that if one ponders what the author has said regarding the
affirmation of Allah’s attributes and the negation of
anthropomorphism and its evil consequences, he will understand
and not make statements similar to that of the disbelievers.

(38) The seeing of Allah by the people of Paradise is
factual, without their vision being all-encompassing and
without the manner of their vision being known.

As it states in the Book of our Lord, “Some faces that Day will
beam looking towards their Lord” [75:22-23]. The explanation of
this is as Allah wills and according to His knowledge. Whatever the
Messenger of Allah (peace be on him) has said about it and has
come down to us through authentic ahadith will come to pass as he
said it and meant it. We do not try to interpret his words according
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to our opinions and imaginations. No one is safe in his faith unless
he submits completely to Allah (to Whom belongs glory and
greatness) and His Messenger (peace be on him) and entrusts the
knowledge of things that are ambiguous to the one who knows
them.

The Jahmiyyah and the Mu‘tazilah deny the beatific vision, as do
some of the Kharijis and Imamiyyah. But their view is wrong and
refuted by the Qur’an and Sunnah. Those who affirm their belief in
the vision constitute the majority of the Muslim nation, including the
Companions of the Prophet, their Successors, the imams of Islam
whom the community hails as their leaders, the scholars of hadith,
and all of the theological schools of the Ahl as-Sunnah. The belief in
the beatific vision is one of the most important and greatest
principles of Islam. It is the goal that those who have worked hard
are preparing for. It is this that the competitors are competing for,
and only those who have been veiled from their Lord and turned
from its gate will refuse it.

From the evidence for it, the author has mentioned the verse,
“Some faces that Day will beam looking towards their Lord.” This is
one of the clearest proofs. But those who are bent upon altering the
meaning of the Qur’anic verses under the guise of ta'wil
(reinterpretation) will find various verses on the Hereafter, Paradise,
Hell and Judgment quite easy to twist. If anyone is determined to
misinterpret a text and give it a meaning which does not fit into the
context, it may not be difficult for him to find such a way.

This approach has played havoc with religion and life. This is
what the Jews and Christians did with the texts of the Torah and
Gospel. Allah has warned us against doing the same. But vicious
people have not heeded the warning and have in fact followed in
their footsteps. What harm misinterpretation has done to Islam and
Muslims! Was not ‘Uthman, may Allah be pleased with him, killed
because of a misinterpretation of the texts? Did not the battles of the
Camel and Siffin, the killing of Al-Hussayn, and the incidents of Al-
Harrah'”’ take place on account of it? Did not the Kharijis,
Mu‘tazilis and Rafidis commit their heresies because of it? And did

'¥‘Uthman was killed in the year 35 A.H. The battle of the Camel took place at
Basrah the following year between the army of ‘Ali, on the one side, and the army of
‘A’isha, Talhah and Az-Zubayr, on the other. The Battle of Siffin, a place near Ar-
Raqgah on the bank of the Euphrates River, took place in the year 37 A.H. Al-
Hussayn was killed at Karbalah, near Kiifah, on the tenth of Muharram, 61 A.H. And
in 63 A.H., the army of Yazid Ibn Mu‘awiyah attacked Madinah and slaughtered men
and women in the eastern part of the city, called Harrah, or Harrat Waqim.
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not the Muslim nation become divided into seventy sects because of
it?

The above-mentioned verse associates looking (nazar) with the
face, which is its proper position. It takes the preposition ila
meaning ‘towards’. This clearly shows that what is meant in that
verse is seeing with the eyes. And since there is no counter-
indication that the apparent meaning is not the intended meaning, it
1s clear that seeing the face of Allah with the eyes is what is meant.

The word nazar may mean different things according to its use
with or without a preposition. When it is used without a preposition,
it means ‘to wait’, as in the verse, “Wait for us (unzurind), so that
we may borrow some light from you” [57:13]. When it is followed
by the preposition fi it means ‘to think or reflect upon’, as in the
verse, “Do they not reflect upon (lam yanzuru fi) the sovereignty
over the heavens and the earth” [7:185]. However, when it is
followed by the preposition i/, it means ‘to see with the eyes’, as in
the verse, “Look at (unzuru ild) its fruits when it bears fruit” [6:99].
And what if, in addition, the face, which is the place from which
one sees, is explicitly mentioned? Ibn Mardawayh recorded through
his chain of authorities from Ibn ‘Amr that the Messenger of Allah
(peace be on him) said about the verse, “Some faces that Day will
beam looking towards their Lord™ [75:22-23], “The faces will beam
due to the radiance and beauty of Allah’s face.”'** Al-Hassan said,
“Faces will look at their Lord and will be brightened by His light.”
Ibn ‘Abbas, as was related by Aba Salih,'?® said, “Looking towards
their Lord means that they will look upon the face of their Lord, the
Most High.” ‘Ikrimah said, “Some faces will that Day beam because
of the blessing they enjoy. And ‘looking towards their Lord means
that they will look upon their Lord.” He also quoted a similar
statement from Ibn ‘Abbas. This is the view of all the commentators
of the Qur’an among the Ahl as-Sunnah wa al-Jama‘ah.

Allah has said, “They will have there all that they wish, and
there will be more besides” [50:35]. At-Tabari mentions that ‘Ali Ibn
Abi Talib and Anas Ibn Malik stated that the reference in the verse is
to the vision of Allah.'?¢

'2¢ At-Tabari has recorded this report in his commentary, Jami‘ al-Bayan, vol. 29, p.
120. Its chain is very weak. It contains Thuwayr Ibn Abi Fakhtah, about whom it is
said that he lied and his ahadith should not be accepted.

'3 Abii Salih is not reliable according to Ibn ‘Adiy.

'?6At-Tabari, Jami‘ al-Bayan, vol. 26, pp. 173-176.
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Similarly, in the verse, “To those who do good there is a goodly
reward (husnah) and more besides (ziyadah)” [10:26], “goodly
reward” means Paradise, and “more besides” means looking upon
the face of Allah. This is how the Messenger of Allah (peace be on
him) and his Companions explained that verse. Muslim recorded in
his Sahih from Suhayb that the Messenger of Allah (peace be on
him) recited the verse, “To those who do good there is a goodly
reward and more besides,” and then said, “When the people of
Paradise enter Paradise and the people of Hell enter Hell, a voice
will call, ‘People of Paradise! Allah has given you a promise which
He wishes to fulfill.” They will say, ‘What is it? Has He not tilted
the balance in our favor, made our faces bright, saved us from the
Fire, and entered us into Paradise?’ Thereupon Allah will lift the veil
and they will look upon Him. He will not give them anything dearer
and lovelier than a look at His face. And that is the ziyadah
(mentioned in the verse).”'?’

This hadith has also been recorded by other compilers of hadith
and has been transmitted through different chains and with different
wordings. They all say that “more” in the verse means looking upon
the face of Allah. The Companions of the Prophet (peace be on him)
also explained the verse in a similar fashion. Ibn Jarir At-Tabari
recorded such from a number of them, including Abu Bakr As-
Siddiq, Abt Hudhayfah, Abi Misa Al-Ash‘ari and Ibn ‘Abbas,
may Allah be pleased with all of them.

Allah also says, “Truly, from that Day they will be veiled from
their Lord” [83:15]. Ash-Shafi‘i and other imams have used this
verse as proof of the beatific vision for the people of Paradise. At-
Tabari and others recorded from Al-Muzani from Ash-Shafi‘i, and
Al-Hakim recorded from Al-Asamm from Ar-Rabi‘a Ibn Sulayman,
who said, “I was with Muhammad Ibn Idris Ash-Shafi‘i when a
letter came to him from As-Sa‘id inquiring as to his opinion about
the verse, ‘Truly from that Day, they will be veiled from their Lord,’
and he said, ‘Since some people will incur the wrath of Allah and
will not be allowed to see Him, it implies that the friends of Allah
will have His pleasure and will be able to see Him.””'?®

The Mu‘tazilah, on the other hand, argue from the verses, “You
cannot see me” [7:143], and “No vision can grasp Him” [6:106].

'"*’Muslim, 4/-Iman, 81; At-Tirmidhi, 2555, 3104; Ibn Majah, 187; Ahmad, 4:332,
333. The wording of the hadith quoted here is that of Ibn Majah.

' Al-Bayhaqi, Mandaqib Ash-Shafi‘i, ed. by As-Sayyid Ahmad Saqar (Cairo:
Maktabah Dar at-Turath, 1391/1971), vol. 1, p. 419.
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But the fact is that these verses go against them. Take the first verse.
It suggests the possibility of the beatific vision in many ways. First,
a person like Moses, whom Allah honored by talking to him and
making him His messenger and who knew his Lord more than
anyone of his time, cannot be imagined to have requested something
which was not possible for him to request. The Mu‘tazilah, on the
other hand, believe that what he asked for is the greatest
impossibility.

Second, Allah did not rebuke Moses for asking for the vision,
although when Noah asked for his son to be saved, Allah rebuked
him for his request, saying, “I give this counsel to you lest you act
like the ignorant™ [11:46].

Third, Allah only said to Moses, “You will not see Me.” He did
not say, “I cannot be seen,” “It is impossible to see me,” or “I am
invisible.” The difference between the two sets of answers is clear.
Suppose you have a stone in your pocket and someone who thinks it
is food begs you for it. The correct response would be, “It is not
food.” But suppose you did have something edible in your pocket.
The correct response then could be, “You will never eat it.” Hence,
the correct understanding of the verse is that Allah is visible, but
Moses was not able to see Him in this world because human
faculties are not capable of seeing Him.

Fourth, Allah says, moreover, “Look at the mountain. If it
abides in its place, then you will see Me” [7:143]. In other words, if
a solid and strong thing like the mountain cannot stand the
manifestation of Allah in this world, how can a weak creature like
man stand up to it?

Fifth, Allah does have the power to make the mountain abide in
its place when He manifests Himself. It was certainly possible, and
that is the reason He made the vision contingent on it. Had it been
impossible, there would have been no difference between what He
said and the words, “If the mountain abides in its place, I will eat,
drink and sleep,” as these are all the same to the Mu‘tazilah.

Sixth, Allah states, “When His Lord manifested His glory on the
mountain, He made it as dust” [7:143]. If, as these words say, Allah
could manifest Himself to a lifeless thing like a mountain, which is
not a being that may perceive reward or punishment, why should He
not manifest Himself to His prophets and friends in the Abode of
Grace? In fact, what He wanted to teach Moses was that when a
mountain could not stand His manifestation, even more so a weaker
being like man could not stand it.

Seventh, it is a fact that Allah spoke to Moses, called him and
entered into a dialogue with him. Now, if it was possible for anyone
to converse with Allah, to speak with Him and to hear from Him
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without any intermediary, it should even more so be possible for
him to see Him. One cannot deny vision without denying such a
conversation. Hence, no wonder that the Mu‘tazilah denied that,
too.

As for the argument that lan'*® in lan tar’'ani (‘You will not see
me’) rules out the vision forever, even in the Hereafter, it is not
correct. Lan does not necessarily negate something for all times to
come, even if it is followed by a word like abadan (forever).
Therefore, without the word “forever,” it certainly does not imply
eternity. For example, Allah has said, “But never (lan) will they
express such desire” [2:95]; but later says, “Then they will cry out:
‘Angel! Let your Lord put an end to us’” [43:77]. Again, if the
denial had ruled out the vision forever, it would not have been
contingent upon something else. In such cases, which are quite
common in the Qur’an, lan does not negate a thing forever. Allah
says, “I will not leave (lan abraha) this place until my father permits
me” [12:80]. This demonstrates that lan does not perpetuate the
negation. Sheikh Jamal Ad-Din Ibn Malik has written, “Whoever
thinks lan denies something forever, His view I reject and uphold
the contrary.

As for the second verse, “Vision does not grasp Him” [6:106], I
will show that it suggests the possibility of vision in a very subtle
way. Allah has said these words while praising Himself. And to
praise is to affirm something, but to simply negate something is not
to affirm anything. Therefore, you cannot praise anybody simply by
denying something. When Allah praises Himself with a negation, it
implies an affirmation. For example, when He denies slumber or
sleep for Himself, it is praise because it implies the perfection of His
world-sustaining activity. Similarly, the negation of death implies
the perfection of His life; the negation of weariness implies the
perfection of His energy; the negation of any partner, wife, son,
daughter or assistant implies the perfection of His lordship, divinity
and authority; the negation of eating and drinking implies the
perfection of His self-sufficiency; the negation of intercession
without His permission implies His absolute oneness and autonomy;
the negation of injustice implies the perfection of His justice,
knowledge and self-sufficiency; the negation of forgetting and
ignorance implies the perfection of His knowledge and its all-
comprehensiveness; and the negation of any peers implies the
perfection of His essences and attributes.

"Implying future negation.
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That is why Allah does not praise Himself by simply negating
something that does not imply anything positive. The object that is
qualified with some want shares that want with non-being; and no
one can be perfect that shares something with non-being. The true
meaning of the verse, therefore, is that, even though Allah can be
seen, He cannot be grasped or encompassed. So the words, “Vision
does not grasp Him” [6:106], underlie His greatness, that He is so
exalted above everything that none will encompass Him, even
though they will see Him. Idrak means ‘to comprehend and to
encompass’; it is more than simply seeing. The Qur’an says, “When
the two groups saw each other, the people of Moses said, ‘We are
going to be overtaken (mudrakiin). He (Moses) said, ‘By no means”
[26:61-62]. Moses did not deny being seen (rii’yah]. He only
denied that they would be overtaken (idrak). Rii’yah and idrak
sometimes go together but not always. One can see Allah but cannot
grasp Him, just as one can know Him but cannot comprehend Him.
This is how the Companions of the Prophet and the imams have
understood this verse, as is clear from their comments quoted
earlier. But this aspect is not confined only to Allah; the sun which
Allah created may be seen but not encompassed by people.

Concerning the ahadith of the Prophet (peace be on him) and
statements of the Companions that suggest beatific vision, they are
mutawatir.*® The compilers of the Sahih, Musnad and Sunan
collections have recorded them. Consider the following examples.

Abi Hurayrah narrated that some people asked the Messenger of
Allah, “Will we see our Lord on the Day of Judgment?” He
answered, “Does it hurt you when you see the full moon?” They
said, “No, Messenger of Allah.” He then said “Is it difficult for you
to see the sun on a cloudless day?” They said, “No, Messenger of
Allah.” He then said, “You will see Him in the same way.” Al-
Bukhari and Muslim recorded this hadith with its full text.’' They
have also recorded a similar hadith from Abiu Sa‘id Al-Khudri.'??

Jarir Ibn ‘Abdullah Al-Bajali said, “We were sitting with the
Prophet (peace be on him) and he looked to the moon of the
fourteenth night (a full moon). Then he said, “You will see your
Lord with your eyes just as you see this (moon). You will not have

'See Ibn Al-Qayyim, Hadi al-Arwah ila Bilad al-Afrah (Beirut: Dar al-Kutub al-
Islamiyyah, n.d.), p. 205.

3! Al-Bukhari, At-Tawhid, 7437; Muslim, Al-Iman, 182; Abu Dawid, As-Sunnah,
4730; At-Tirmidhi, Sifat al-Jannah, 2560; Ahmad, 2:275, 293, 368, 524.

"2 Al-Bukhari, 7439; Muslim, 183; Ibn Khiizaymah, Kitdb at-Tawhid, p. 169, 172,
173; Al-Lalka’i, Sharh as-Sunnah, 818.
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to trouble each other in trying to see Him.” This hadith was also
recorded by Al-Bukhari and Muslim.'?’

The hadith of Suhayb mentioned earlier was recorded by
Muslim and others."**

In another hadith, Abu Musa narrated that the Prophet (peace be
on him) said, “There will be two gardens of silver there (in
Paradise), where everything including the utensils will be of silver.
And there will be two gardens of gold, where everything including
the utensils will be of gold. Nothing will be there to restrain the
faithful from seeing their Lord, the Most Blessed and Most High, in
the Gardens of Everlasting Bliss except a cloak of glory over His
countenance.” This was recorded by Al-Bukhari and Muslim."**

‘Adiy Ibn Hatim narrated that the Prophet (peace be on him)
said, “You will certainly meet Allah on the Day you will meet Him.
There will be no veil between you and Him, nor an interpretér to
interpret. He will say, ‘Did I not send you a messenger to deliver
My message? You will answer, ‘Yes, O Lord. He will say, ‘Did 1
not give you riches and honor you? And you will say, ‘Yes, O
Lord...."” This hadith was recorded by Al-Bukhari in his Sahih.'*°

About thirty Companions'?’ have related the hadith of beatific
vision. Anyone who studies them will know with certainty that the
Messenger (peace be upon him) said them. If I had not laid down
the condition of being brief in this work, I would have quoted them
all; however, anyone who wants to know this subject thoroughly is
advised to study them. In addition to the vision of Allah, they also
tell of Allah speaking to whom He likes, that He will come to judge
the creatures on the Day of Judgment, that He is above the worlds,
that He will call them with a voice everyone at a distance will hear,
like one who is close, that He will appear (tgjalla), that He will

' Al-Bukhari, 554, 573, 4851, 7434, 7435, 7436; Muslim, Al-Masdjid, 633; Abi
Dawtd, As-Sunnah, 4729; At-Tirmidhi, Sifat al-Jannah, 2554; Ibn Maijah, Al-
Mugaddamah, 177, Ahmad, 4:360, 362, 365.

“*Muslim, A/-iman, 81; At-Tirmidhi, 2555, 3104; Ibn Majah, 187; Ahmad, 4:332,
333. The wording of the hadith quoted earlier was that of Ibn Majah.

"*Al-Bukhari, 4878, 4880, 7444; Muslim, A/-Iman, 180; At-Tirmidhi, Sifar al-
Jannah, 2530; Ibn Majah, AI-Muqgaddamah, 186; Al-Lalka’i, Sharh as-Sunnah, 834.
*$Al-Bukhari, 1413, 3595; Muslim, 1016, 67; At-Tirmidhi, 2415; Ibn Majah, 185;
Ahmad, 4:256, 377.

'¥’See Ibn Kathir, Kitab an-Nihayah, Muhammad Az-Zayni, ed. (Dar al-Kutub al-
Hadithah, 1389/1969), vol. 2, pp. 300-303; Al-Ajuri, Ash-Shari‘ah, Muhammad
Hamid Al-Fiqi, ed. (Cairo: Matba“‘at as-Sunnah al-Muhammadiyyah, 1369/1950), pp.
264-270; Al-Lalka’i, Sharh as-Sunnah, 3:470-499.
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laugh, and so on. All this surely strikes the Jahmiyyah and
Mu‘tazilah like a lightning bolt.

How can one know the principles of the religion of Islam from
sources other than the Book of Allah and the Sunnah of His
Messenger? And how can one interpret the Book of Allah in a way
other than how His Messenger and the Companions of His
Messenger, in whose language the Qur’an was revealed, explained
1t? The Prophet (peace be on him) said, “Whoever comments on the
Qur’an simply on the basis of his opinion will take his own seat in
the Hell-fire.”'*® In another version of the hadith, the wording is,
“Whoever comments on the Qur’an without knowledge will take his
own seat in the Hell-fire.”'”® Abii Bakr was asked about the
meaning of abb in the verse, “fakihatan wa abbar™ [80:31], and he
replied, “If I say anything with regard to the Qur’an that I do not
properly know, what heaven will protect me and what earth would
hold me?”

To liken the sight of Allah to the sight of the sun or the moon is
not making a likening to Allah; it is simply comparing one with
another and not one object with another object. But it contains proof
that Allah is above His creation; otherwise, how can one see
something without facing it? Anyone who says that we will see
Allah but He will not be in any direction should ask himself whether
he is not contradicting his reason or if he has something wrong with
his ability to reason; otherwise, if he says that Allah will be seen but
not in front, behind, to the right, to the left, above or below the
viewer, everyone who has unbiased reasoning will refute him.

This is why the Mu‘tazilah insist that anyone who denies that
Allah is above the world must also deny that He may be seen. They
say, “How can it be that He is seen without any direction.”

We do not see Him in this life because our vision is not capable
of that, not because He cannot be seen. If someone tries to see the
sun, he cannot, but not because it cannot be seen but because our
eyes are too weak. In the Hereafter, Allah will strengthen the sight

U8 At-Tirmidhi, At-Tafsir, 2952; Tafsir At-Tabari [Ibn Jarir At-Tabari’s commentary
on the Qur’an edited under this title by Mahmid Muhammad Shakir and Ahmad
Muhammad Shakir (Cairo: Dar Al-Ma‘arif, 2nd ed., n.d. The ahadith mentioned by Ibn
Jarir have been numbered in this edition. Henceforth, this edition will be referred to
as Tafsir At-Tabari and the ahadith will be mentioned by their numbers), hadith no.
73, 74, 75, 76 and 77. The chain of this hadith contains ‘Abdul-A‘la Ibn ‘Amir Ath-
Tha‘labi, who is weak.

' At-Tirmidhi, At-Tafsir, 2951; Ahmad, 233, 269, 323, 327. This hadith also
contains the same weak narrator as the previous narration.
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of humans such that they will be able to see Him. That is why,
when Allah manifested Himself, “Moses fell down senseless. And
when he came to, he said, ‘Glory unto You! I turn to You repentant,
and I am the first of (true) Believers’ [7:143], because no living
being can see You except that he will die. No lifeless being faces
You but does tumble down. Similarly, human beings cannot see
angels in their true forms, save for those whom Allah helps to do
so, such as when He helped our Prophet (peace be upon him) to do
SO.

Allah says, “They say: “Why is an angel not sent down to him?’
If We did send an angel, the matter would be settled at once” [6:8).
More than one of the pious Elders stated while commenting on this
verse, “They are not able to see an angel in his real form. If He were
to send them an angel, He would make him in human form. Then it
would be confusing to them: is he human or an angel? It is,
therefore, from the complete blessings of Allah upon us that he sent
a messenger to us from among our own kind.”

The Mu‘tazilah could not force them to accept that proposition
until they made them agree that Allah is neither inside the world nor
outside it. But the statement of one who says that He is there and
can be seen but not in any direction is closer to sound reasoning than
the statement of one who says that He exists by Himself but He is
not anywhere nor can He be seen.

One can counter the argument of those who deny the vision of
Allah, because it implies that Allah is located somewhere, in the
following manner. What is meant by direction? Is it a being or a
non-being? If you mean by it a being, then your argument is that
what is not in some being cannot be seen. But this premise is not
proven; in fact, it is a false argument, for the surface of the world
can be seen even though it is not in another world. If you say that it
is a non-being, then the minor premise of your argument is not true,
for we do not accept that Allah is not somewhere in that sense.

How can one talk about the basis of the religion when one is not
taking his thoughts from the Book and the Sunnah, but instead is
deriving them from the statement of a human being; or if one claims
that he is taking it from the Book of Allah but does not take the
explanation of the Book of Allah from the hadith of the Messenger,
nor looks to them or to what the Companions and their followers
stated that have been narrated to us through trustworthy
transmission? Those people did not just transmit the wording of the
Qur’an; they transmitted both its wording and its meaning. They did
not learn the Qur’an as a child learns it; instead, they learned it with
its meaning. Whoever does not follow their methodology, but
speaks only from his own opinion, and whoever speaks according
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to his opinion or what he thinks is Allah’s religion, without taking it
from the Book and the Sunnah, is a sinner, even if what he says is
correct. But whoever takes his statements from the Book and the
Sunnabh is to be rewarded even if he makes a mistake; though if he is
correct, his reward is to be doubled.

And the author said, “The seeing of Allah by the people of
Paradise is factual.” It seems that he is limiting the seeing to the
people of Paradise and denying it for others. There is no doubt that
the people of Paradise will see their Lord in Paradise. Similarly,
they will see Him when the people are gathered before they enter
Paradise. That is confirmed in the two Sahihs by the Messenger of
Allah (peace be upon him).'*® The following verse also points to
that, “The salutation on the Day they will meet Him will be ‘Peace’
[33:44]. There is a difference of opinion concerning the seeing by
the people who are gathered on the Day of Judgment. There are
three opinions on this matter:

1) Only the Believers will see Him.
2) All the people will see Him, Believers and disbelievers, but

then He will be veiled from the disbelievers and they will

never see Him again after that.

3) Along with the Believers, the hypocrites will also see Him, but
not the other unbelievers.

There is a similar difference of opinion concerning those whom
Allah will speak to on the Day of Judgment.

The ummah has agreed that no one can see Allah with his eyes in
this world. There is no dispute over this question except for the case
of the Prophet (peace be upon him) alone. Some people deny that he
saw Allah with his eyes, while others affirm his seeing. Qadi ‘Ayad
discussed in his book, Ash-Shifa, the difference of opinion among
the Companions and later scholars concerning this topic. He
mentioned that the Prophet’s wife, ‘A’ishah, denied that he had seen
Allah with his eyes. She told Masruq, when he had asked her, “Did
Muhammad (peace be upon him) see his Lord?” She said, “My hair
stands on end from what you have said.” Then she said, “Whoever
tells you that Muhammad saw his Lord has truly stated a
falsehood.”'*! ‘Ayad states, “Many people hold the same view as
‘A’isha. It is the well-known opinion of Ibn Mas‘Gd and Abu
Hurayrah, although the latter has been reported to have affirmed the
opposite. The opinion that the Prophet did not see Allah and that no

'“°Such ahadith were presented earlier in this section.
4! Al-Bukhari, 4855, 7380; Muslim, A/-Iman, 177; At-Tirmidhi, 3068, 3228; and
Ahmad, 6:49-50.
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one can see Him in this life is held by a number of scholars of
hadith, jurists and theologians. It is recorded from Ibn ‘Abbas that
he said that the Prophet (peace be upon him) did see his Lord with
his eyes.'*? But ‘Ata’ narrated from him that he said he saw Him
with his heart.'*® Concerning whether the Prophet (peace be upon
him) saw Him with his eyes, there is nothing definitive nor is there a
clear text. People have referred to the two verses of Surat An-Najm
concerning this matter. But what they state is debatable and may be
cited for either view. As for the ahddith, there is nothing clear or
definitive in them.”'**

The above is what Qadi ‘Ayad has stated and it is the truth. In
principle, the seeing of Allah in this life is not ruled out. If it were
impossible, Moses would not have requested it. But there is no
clear text that states that the Prophet saw Him with his eyes. In fact,
there are some narrations that show that he did not see Him. For
example, Muslim recorded in his Sakih from Abt Dharr, who said,
“I asked the Messenger of Allah (peace be upon him), ‘Did you see
your Lord?’ and he said, ‘He is Light; how could I see him?'*®

And another narration states, “I saw light.” Muslim also
recorded a hadith from Abu Miisa Al-Ash‘ari who said, “The
Prophet (peace be upon him) addressed us and told us five things:
Truly Allah does not sleep, nor does it behoove Him to sleep; He
fixes everyone’s share, large or small; the deeds of the night are
raised before Him before the deeds of the day; and the deeds of the
day are raised to Him before the deeds of the night; and His veil is
light - and in one narration “fire”. And if He were to remove it, the
splendor of His countenance would burn everything that His eyes
would fall upon.”"*® Therefore, and Allah knows best, the
meaning of his statement to Abti Dharr, “I saw light,” means he saw
the veil. Furthermore, the statement, “He is light; how could I see
Him?” means that the light which is His veil prevented him from
seeing Allah. That is, “How could I see Him when the light of the

'“2A1-Bukhari, 4176; At-Tirmidhi, 3134.

"3Muslim, 176; At-Tirmidhi, 3281; Al-Lalka’i, Sharh as-Sunnah, 910-911.

'““Qadi ‘Ayad, Ash-Shifa fi Ta'rif Hugqig Al-Mustafa (Beirut: Dar al-Kutub al-
Islamiyyah, n.d.), pp. 195-202.

'"Muslim, 178. The words in Ahmad, 5:147, are, “I saw Him as a light; how could I
have seen Him?”

"“Muslim, 4/-Iman, 179; Ibn Majah, 195; Ibn Hibban, 266; Al-Bayhaqi, Al-Asma’
wa as-Siffat, op cit., pp. 180-181; Ibn Mundah, A/-Iman (‘Ali Ibn Muhammad Al-
Faqihi, ed.; Madinah: Islamic University Press, 1st edition, 1401/1981), hadith no.
775, 776, 777, 778, 779.
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veil was between me and Him preventing me from seeing Him.”
That is explicit concerning the negation of his seeing. And Allah
knows best. ‘Uthman Ibn Sa‘id Ad-Darimi relates the agreement of
the Companions on this point.

It is more important to us to affirm his seeing of Gabriel than his
seeing of his Lord, because although the seeing of his Lord is much
greater and exalted, his position as prophet does not rest upon that
seeing whatsoever.

At-Tahawi has stated, “without their vision being all-
encompassing and without the manner of their vision being known,”
that is, because of His complete majesty and sublimity, eyes will see
Him but will not be able to grasp or encompass Him, just as one can
know Him but cannot grasp Him. Allah says, “No vision will grasp
Him” [6:103]; and, “They will not encompass Him with their
knowledge” [20:1 10].

As for his statement, “The explanation of this is as Allah wills
and according to His knowledge... We do not try to interpret his
words according to our opinions and imaginations,” that is, as the
Mu‘tazilah have done with the texts of the Book and the Sunnah
concerning visions of Him. They have distorted the words of Allah
and the words of His Messenger. The correct interpretation is what
is in accordance with what is in the Sunnah; and the incorrect
interpretation contradicts it. The interpretation which is not
supported by the context or suggested by evidence found in the text
cannot be the intention of its Speaker, Who knows how to express
His words clearly and wants to guide people. Had He meant
something which is not apparent from the words, He would have
put some clues in the text to indicate their meaning, so that nobody
would be misled or confused. Allah has said that His words are
clear, precise and full of guidance. But if He means something
which is not apparent from His words, or puts in something that
may indicate that He means other than what comes easily to every
mind, His language cannot be said to be clear and precise. The
purpose of interpretation is not to suggest something new but to
expose what the author meant by his words.

Many people miss this point. Interpretation is an effort to
understand the intention of the speaker in his words. When you say,
“This 1s the meaning of the words,” you are saying that this is the
meaning that the speaker had in mind. If it does not correspond to
what the speaker meant, you are wrongly imputing something to the
speaker.

The intent of the speaker may be known through different
means:

1) He may explicitly state his meaning.
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2) He may use words whose meanings are well known and avoid
saying anything that may suggest that he does not mean their
meanings. This is strengthened by adjoining the words to statements
that make what he is saying abundantly clear. Allah’s saying, “God
spoke to Moses directly” [4:163], and, “You will see your Lord
with open eyes as you see the sun at noon when there are no
clouds,”'*” are so clear that anyone who hears them will know what
the speaker means by them. If he states what the speaker means, and
what his words clearly state and imply, and what other evidence
further support, he tells the truth. But if he interprets the words to
mean what they do not imply, and what is not indicated by other
evidence, his claim that what he is saying is what the speaker means
is false; it is nothing but a subjective interpretation or wishful
imagining.

The fact is that if someone says,, “We interpret it this way,” or
“We construe it this way,” he is giving the word a meaning different
from what has been intended. If an opponent objects to his
interpretation, and he fails to meet his objection, he will say, as
people generally do, “I have understood the word in a non-literal
sense.”

Someone might say, “But the interpretation has another meaning
that you have not mentioned.” That is, if a word cannot be taken in
its literal sense, it cannot be regarded as meaningless; rather, we take
the word in its metaphorical sense, that is, in a sense it implies but
not what it originally meant. The response is that when you say that
this is what the word means, you are stating that this is what the
speaker intends by it. That may be either correct or incorrect, as was
stated earlier. It is obviously impossible for the speaker to intend
something which is contradictory to the real and apparent meaning
of his words and not make it clear to his listeners that that is what he
means.

Furthermore, (this probability is even less probable when) he
chooses language which underlines that the apparent meaning is
intended. We do not deny that a speaker may not intend what his
words mean literally, but this happens when the speaker deliberately
wants to be vague or wants to confuse the listener. But we do not
accept that he would mean the opposite of what he said when at the
same time he was intending to be clear and manifest and have his
intent understood. This<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>