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Shehu Uthman Dan Fuduye’

& His Engagement with the Sciences of al-'Aqida, al-Tawhid and "Ilm al-Kalam

All praises are due to Allah, the sole Deity and Lord, who created humans, djinn and all
creation to know His Divine unity (fawhid) and worship Him, and by whose remembrance hearts
are made tranquil. All praises are due to Allah, who has made the mentioning of His awliyya,
who know Him, as a means through which hardships are removed, and by which His mercy
descends and through which sins are made to depart. The best blessings and most perfect peace
be upon the best of His creation, the master of those who know Him, our master Muhammad,
and upon his pure family and Companions, the elite of the Knowers of Allah, the Muhajiriin and
Ansar, and upon those who follow them in iisan from among the righteous awliyya, right-acting
ulama and the believers until the Day of Judgment.

The Wazir Abd’1-Qadir ibn Gidadu said in his Anis’l-Mufid: “Divine strength and mercy
descends with the mentioning of the awliyya. Verily the awliyya of Allah ta’ala are the doorways
to His mercy. For whoever raps on their doors with sound belief and pure acceptance, will have
these gates flung open for him and he will enter and attain success in all that he desires.”

Shaykh ‘Abd al-Qadir al-J1lant said that giving service to the Awliyya purifies the nafs,
since their physical or spiritual presence is a mirror for the spiritual aspirant (al-murid) to see
themselves and succeed in the process of self-reformation. He taught that physical, mental,
ethereal and spiritual proximity to a waliy can transfer spiritual light and baraka, even without
formal instruction. The Qutb Imam Abu al-Hassan al-Shadhili said: “Accompanying the
righteous is a spiritual opening from the openings of Allah ta‘ala.” Shaykh ‘Abd al-Karim al-Jil1
said in his al-Insan al-Kamil that baraka flows through every relationship and connection to the
Awliyya, since they are the channels of Divine mercy.

In the Jawahir al-Ma"ani, Shaykh Ahmad at-Tijani is reported to have said: “Attachment
to the waliy means either being a servant to him, a companion to him, a lover of his, a recipient
of his wird, or other than that from the forms of attachments; such as being his in-law, his
neighbor, or benefiting him with some advantage.” This is especially true when the waliy is
among the most perfected of the Awliyya and has attained the station of Qutb; is among the right
acting scholars and has attained the station of Mujaddid of his century; and is among those who
operate as the shade of Allah on earth by being appointed as an Amir al-Mu 'minin, by which he
was able to establish a Dome of Islam on the earth. All of this applied to the author of this book,
Shehu Uthman ibn Fuduye’, and it demands us to love him, adhere to his awrad, to serve him by
disseminating his teachings, and to maintain a relationship with him by entering under the oath
of allegiance with him.

The Shehu’s Lineage and Scholarly Status

It is with this in mind that we should endeavor to acquaint ourselves with some of the
virtues of the author of this amazing work on Divine unity (tawhid), the Shams al-Ikhwan of our
Amir al-Mu’minin and mujaddid, the Imam of the Awliyya, Shehu Uthman Dan Fuduye’, may
Allah be merciful to him and cause us to inherit his stations. He was the Shaykh al-Islam, the
symbol of erudition, the spiritual scholar, the spiritual savior, the discloser of the highest spiritual
ranks, Abu Muhammad Sa'd, Uthman ibn Muhammad ibn Uthman ibn Salih ibn Harun ibn
Muhammad Ghurdu ibn Muhammad Jubba ibn Muhammad Sanbu ibn Maysiran ibn Ayyub ibn
Buba Baba (Abu Bakr) ibn Musa Jokolli ibn /mam Dambube’ at-Turude'. Shehu Uthman ibn
Fuduye' was born on Sunday, the 3™ of Safar in the year 1168 A.H. (circa December 15™, 1754
C.E.) in a land called Maratta in present day southern Niger.




Shehu Uthman was well known in the language of Hausa as Dan Fodio meaning the ‘son
of Fuduye'’. The meaning of fuduye’ or fodi in the language of Fulfulde’ means ‘the jurist’, this
denotes that his father Fuduye’ Muhammad was a majestic scholar renowned for his piety and
erudition. As for the mother of the Shehu, she was Hawwa bint Sayyidat Fatima bint Muhammad
as-Shareef ibn Abd’s-Samad ibn Ahmad as-Shareef ibn Ali al-Yanbui® ibn Abdul al-Razaaq ibn
as-Saalih ibn al-Mubaarik ibn Ahmad ibn Abu’l-Hassan Ali as-Shadhili ibn Abdallah ibn Abd’l-
Baar ibn Tamim ibn Hurmaz ibn Hatim ibn Qusay ibn Yusef ibn Yusha' ibn Wardi ibn Ahmad
ibn Muhammad ibn Isa ibn Muhammad ibn al-Hassan as-Sabt ibn Ali ibn Abi Talib and Fatima
al-Zahra the daughter of the Messenger of Allah, ¥ and upon his pure family and pleasing
Companions.

Sultan Muhammad Bello ibn Shehu Uthman Dan Fuduye’ said in Infaq al-Maysir: “He
was the Shaykh of Islam, the most learned among the scholars, the regal erudite, perpetual savior,
the scholar of humanity, the one who realized the highest spiritual stations...He was my father.
The protected friends of Allah (al-awliyya) foretold of his coming before his appearance. From
that is what was related from sound narrators on the authority of Umm Hani al-Fulani, the
righteous saintly women when she said: ‘There will appear in this region of the land of the
Blacks, a waliy from among the protected friends of Allah. He will renew the din, revive the
Sunna and establish the religion. The fortunate people will follow him and his remembrance will
be spread throughout the horizons. The common people and the elite will obey his commands.
Those connected to him will be known as the Jama 'at. Among their signs is that they will not
heard cattle, as is the custom of the Fulani. Whoever encounters that time should follow him. In
short, many of the protected friends of Allah recognized him and informed us of his affair even
before his appearance and at the time of his appearance as well. Realize that this shaykh was
reared from the time he was young to invite people to Allah.”

The Epistemology of the Shehu in the Science of Tawhid

The scholars of Islam are agreed that a person cannot give what they have never been
given nor can they invite people to what they have never attained. In order for Shehu Uthman ibn
Fuduye® to invite people to the Divine Unity of Allah ta'ala, he had to have mastered all of the
transmitted, rational, experiential and spiritually esoteric means to know Allah. The Shehu, from
the time he was a youth, he studied the unremittent transmitted text (nass mutawatir), such as the
Book of Allah, the sound prophetic traditions, the fundamental books on the foundation of the
religion and scholastic theology (ummuhat al-kutub fi usil al-din and kalam); and extracted from
them an epistemology of knowing Allah which was orthodox and in conformity with the scholars
of theology of the early ancestors and the latter (‘ulama’ usil al-din min al-salaf wa al-khalaf).

Shehu Uthman ibn Fuduye' studied the fundamental books of tawhid with his father,
Shaykh Fuduye Muhammad, Shaykh Mustafa ibn al-Hajj Uthman Bidduri, Shaykh Ahmad ibn
Abi Bakr ibn Ghari, Shaykh Muhammad ibn Muhammad ibn Uthman, Shaykh Muhammad
Sanbu ibn Muhammad ibn Abdullahi, Shaykh al-Hajj Abu Umar Jibril ibn Umar; and others. The
Shehu took from them the science of Divine Unity (al-tawhid) from the books of the Qutb

Muhammad ibn Yunus ibn Umar 'l-Hassani 's-Sanusi, [d. 1486]> such as the 'Agidat Ahl 't-
Tawhid 'l-Kubra, the al-Wusta, the as-Sughra also called Umm al-Barahin, the Sughra al-Sughra;
and their commentaries.




With these learned kinsmen, the Shehu studied the well-known works on ‘agida, tawhid
and kalam of Shaykh Abu Mangir Muhammad ibn Muhammad al-Maturidi, Shaykh Abu Bakr
Muhammad ibn al-Hasan ibn Qiiraq, Shaykh Musa ibn ‘Isa ibn Abi Hajj al-Sanhaji al-Zanati,
Shaykh Abu Hamid Muhammad al-Ghazali, Shaykh Yahya al-Qurtubi al-Malik1 al-Ash‘ari,
Shaykh Tahir ibn Ahmad ibn Muhammad al-Qazwini, Shaykh ‘Uthman ibn ‘Abd Allah ibn ‘Isa
al-Salaji, Shaykh Abu Bakr ibn Muhammad ibn Ab1 Bakr al-Sakhawi, Shaykh Taj al-Din “Abd
al-Wahhab ibn ‘Ali al-Subki, Shaykh Ibrahim ibn Ibrahim al-Laqani, Shaykh Muhammad al-
Tahir Ghiramah ibn Shaykh Ibrahim al-Barkimi al-Turtudi al-Fulani, Shaykh “Abd al-Rahman
ibn Abl Bakr ‘Abd al-Rahman ibn Abi Bakr ibn Muhammad al-Suyiiti, Shaykh Ahmad ibn
Muhammad ibn Muhammad al-°Asqalani al-Ansari, Shaykh Muhammad ibn Sulaym al-Awjali
and many other works.

The brother of the Shehu, Shaykh Abdullah ibn Fuduye® said in his Ida" an-Nusiikh: “It
was rare that a book of tawhid made it to our country and I knew about it that we did not copy it
and study it from him (Shehu Uthman ibn Fuduye’).” In this way, Shehu Uthman ibn Fuduye'
came to master the transmitted and rational sciences regarding Divine Unity (fawhid) the
foundations of the religion (usi/ al-din) and speculative scholastic theology ( ‘ilm al-kalam). The
Shehu understood the causative factors of Divine Unity; which were through his natural instinct
(alfitra), his direct witnessing (al-mushahida), through unremittent chains of transmission (al-
tawatur), his intellectual reflection (al-nazar) and through the trials of adversities (ad-durrar).
This enabled the Shehu to call humanity to the Divine Unity of Allah in the best manner;
exemplified by the more than fifty books on the subject he composed over a period of forty
years, from 1772 to 1813.

Knowing Allah Directly Through Spiritual Unveiling (Ma 'rifa Bi al-Kashf)

The Knowers of Allah (al-'arifin bi Allah), the People of Allah (ahl Allah), and the
People of the Absolute Being (ahl al-Haqq) are one and are known collectively among the
scholars of theology as ‘the realized verifiers’ (al-muhaqqiqiin) and the ‘protected friends’ (al-
awliyya). They are distinguished from others scholars of theology because they do not rely upon
their direct observation (mushahida), their speculative reason (nazar ‘aqliy) or their own
createdness to know Allah ta'ala. On the contrary, they know Allah by means of Allah; as He
ta'ala says: “Have fearful awareness of Allah and Allah will teach you.” [2:282] This means that
the one who adheres to the commands of Allah and avoids His prohibitions, that Allah taala will
acquaint him with Himself. The Messenger of Allah, %, corroborated this by his words:
“Whoever behaves with what he knows, Allah will make him inherit knowledge that he did not
know.” This means that the one who behaves in accordance with what he knows from the
judgments of the religion (ahkam al-din), be it implementing the obligations, performing the
extra acts of worship, or avoiding the prohibitions; that Allah ta'ala will open to him gates of
knowledge that he did not previously know regarding the divinity and lordship of Allah ta'ala.

The most significant Qur’anic statement which establishes the mandate to know Allah
ta‘ala through all the matrices of knowing and comprehension is the words of Allah ta‘ala: “So
know, that there is no deity except Allah; and seek forgiveness for your sins.” [47:19] Shaykh al-
Akbar Tbn Arabi said in his exegesis of this verse: “It means that you should first attain
knowledge of certainty (ilm al-yaqin) of the Divine Unity, and then follow its path (thumma
salaka tarigahu). This is because seeking forgiveness, which is the outer form of the spiritual
wayfaring (surat al-suliik), is preceded by belief by knowledge (masbiiq bi al-iman al-"ilmi), not
belief by supposition (al-zann). This is because if a person is not provided with firmness in faith,



he cannot traverse the path (lam yumkinhu al-sulitk); and firmness cannot be attained except
through certainty (al-thibat la yakunu ila bi al-yaqin). And because every veil is a sin, whether it
be by bodily apparitions (al-haydt al-badaniyya), attributes of the soul or the heart (al-sifat al-
nafsiyya aw al-qalbiyya), or by the ego (al-ananiyya); as it is said:
“Your very existence is a sin
For no sin compares to it’.”
Thus, the command from Allah ta'ala to know Him is a spiritual journey (sulitk) from the
acceptance of the heart, to intellectual comprehension, to consummated certainty, to embodied
realization. It is for this reason that the Qutb Imam Muhammad ibn Yusef as-Sanusi said in the
closing of his famous Umm al-Barahin: “It is incumbent upon every intelligent person that he be
abundant in the remembrance of (the shahdda), making present in his mind the doctrines of faith
it contains (mustahdiran lima ahtawat min "aqd’id al-iman), until the shahdda and its meanings
intermix with his flesh and blood. For then he will experience, as a result, immense secrets and
spiritual wonders (yara laha mina al-asrar wa al-"aja’ib) that cannot be enumerated, Allah ta'ala
willing.” This is the path of the protected friends (al-awliyya) and the Gnostics (al- ‘arifin). It is
the path of the source of certainty (ayn al-yagin), rather it is the very truth of certainty (haqq al-
vagqin), rather it is the very reality of certainty (hagiqat al-yaqin). Thus, the People of Allah have
long advanced the view that the highest process of attaining direct gnosis of Allah ta‘ala was
through verified spiritual unveiling (kashaf muhaqqiq), resulting from the purification of the
heart (tasfiyyat al-qalb), the disciplining of the character (riyadiyat al-akhlag) and spiritual
struggle (al-mujahida).

The Shehu’s Utilization of the Prayer Upon the Prophet % as the Means to Gnosis of Allah

The Shehu is reported to have completed the Path of mujahida at a relatively young age
and had attained wilayat (the station of sainthood) by age ten, before he had reached the age of
religious responsibility (al-taklifat). This was accomplished mainly through his constant and
tireless practice of sending blessings and peace upon the Prophet, %. It is said that his father,
Fuduye® Muhammad encouraged him to perform no less than 12 thousand prayers upon the
Prophet # daily, while he was memorizing the Quran.

This comprehension of certainty can be realized in three stages (thaldatha™ magamat).
Shehu Uthman ibn Fuduye® and his disciples among the Fudiyawa Path, such as his saintly son,
Shaykh Muhammad Sanbu, and his illuminated grandson Shaykh Abdalqadir ibn Mustafa,
delineated these immense secrets and spiritual wonders resulting from spiritual discipline, into
three stages: [1] knowledge of the self-manifestation of the Divine Acts (ma rifat tajalli afa’al
Allah) in creation, [2] knowledge of the Divine Names and Attributes (ma rifat tajalli al-asma’i
wa al-sifat) behind creation; and [3] knowledge of the self-manifestation of the Divine Essence
(ma rifat tajalli ad-dhar) with the absence of creation. The Shehu delineated that this manner of
comprehension resulting from verified spiritual unveiling (kashaf muhaqqiq); is not only among
the collective obligations (furiid 'I-kifaya), but part of this science is specifically established for
the awliyya the People of Allah; and closed to all others.

This direct experiential gnosis of the Divine Unity of Allah ta‘ala is what the Shehu
experienced at a young age; as he described in his Tah'dhir al-Ikhwan Min Ada'i al-Mahdiyya:
“As for, as the matter of protected friendship with Allah is concerned, for the most that I know
about myself is that Allah ta'ala had established me in a spiritual presence which manifested
from a divine state, from the time [ was a young boy up until the time I reached the age of thirty-
one years. I was seized by an instantaneous spiritual magnetic gravitational orbit (jadhab) that




emerged from the lights of the Messenger of Allah, %, due to the baraka of sending blessings
upon him. I was extracted up until I was in the very presence of the Messenger of Allah, %,
which caused me to continuously weep. In that presence I had an intense desire to recite the
poem by Abu Sufyan ibn al-Haarith, may Allah be pleased with him, where he eulogized the
Messenger of Allah, £ after his death. Then the Messenger of Allah, ¥ ordered me to recite it in
his presence, so I began to recite it. When I had recited the poem and reached the point in the
poem where it said: ‘And he guided us and now we do not fear misguidance among us, while the
Messenger is our guide on the Path’; the Messenger of Allah, ¥ then said: ‘Stop there.” So, I
stopped. He then gave me the good news by his words to me: ‘I am your guide on the Path of the
religion, for you will never go astray.” This good news was better to me than the entire world and
what it contained.” It was at this stage that Messenger of Allah, % became the instructing teacher
and guide (shaykh murabbi wa murshid) to Shehu Uthman ibn Fuduye’ to direct gnosis of Allah
ta‘ala.

All this occurred for the Shehu between the time of his youth until he reached his early
thirties. He continued in self-discipline at the hands of the Messenger of Allah, # sometimes
through dream visions (7« yyan) and sometimes in the waking state (yagzatan); resulting from
his personal annihilation into the Living Sunna of the Messenger of Allah, and his constant
sending blessings and peace upon the Messenger of Allah; until by means of the Prophet, %, the
Shehu came to know himself and his Lord. As Allah ta'ala says: “We will show them Our signs
in the universe and in themselves, until it becomes clear to them that it is the Truth.” [41:53] The
sage Yahya ibn Mu'adh al-Razi said: “Whoever knows himself, knows his Lord.” Imam al-
Nawwawi said: “This means that whoever knows himself in his abject weakness, dire need and
servitude of Allah, will come to know his Lord through His absolute strength, lordship,
perfection and exalted attributes.” Imam al-Mursi said: “This narrative has two interpolations: [1]
whoever knows himself with his humiliation, impotence, and impoverishment, will know Allah
through His might, omnipotence and absolute independence. Thus, he comes to know himself
first and then gnosis of Allah comes to him after. [2] Whoever knows himself, then it is evidence
that he knows Allah in priority. The first interpolation is the state of the spiritual wayfarers (hal
al-salikin) and the second interpolation is the state of those under Divine gravitational attraction
(hal al-majdhiibin).”

The Shehu experienced both states in his gnosis of Allah ta'ala. He said about himself in
his Kitab al-Wird: “When I reached the age of thirty-six, Allah lifted the covering from my sight,
the covering from my hearing, the insensitivity from my sense of smell, the dullness from my
taste, incapacity from my hands, the lethargy from my feet, and the sluggishness from my body.
And since that time, I was able to see that which was remotely inaccessible like the normal
person sees the near and I could also hear the distant like the normal person hears what is near. I
could also smell the fragrant scent of the obedient servants of Allah with the pleasant diverse
varieties of their specific fragrances. I could also smell the stench of the disobedient ones with
the distinct foul odors coming from each act they did. I could instantaneously identify what was
lawful by mere taste before it reaches my throat and likewise, I could directly determine what
was prohibited in the same manner. I was able to grasp something extremely far away with my
hands while remaining in my place. | was also able to walk in an instant the distance that a fleet
stallion was unable to reach in years of running. This was Divine favor from Allah that He gives
to whomever He wills. I also became minutely acquainted with my physiognomy, each nerve,
bone, muscle, organism and hair follicle, and every hierarchical aspect and function that each
serve. During this self-unveiling I discovered transcribed with the Pen of Divine Decree on the



fifth rib on my right side ten times: ‘All praises are due to Allah the Lord of the worlds’. ‘O
Allah bless our master Muhammad and the family of our master Muhammad and give them
peace’; and ‘I seek forgiveness of Allah the Mighty’. When 1 discovered this, I was amazed by
it.”

Thus, Allah ta'ala reinforced the Shehu with the lights of overflowing of the Prophet %
and drew him to His presence by the intermediacy of sending perpetual blessings upon the
Prophet, 2. As a result, Allah ta'ala disclosed to the Shehu, the presence of His divine Actions,
Names and Attributes. Allah ta’ala made him witness the secrets of His Divine Essence. The
Shehu came to have direct gnosis and crystalline spiritual unveiling of the Divine Unity of the
Absolute Being (md arifa wa kashifa safiyya li tawhid al-Haqq); after haven first mastered the
transmitted and rational sciences of Divine Unity (ba ‘'da an tabahhara fi “uliim an-naqli wa al-
‘aqli fi at-tawhid). By the praises of Allah, he developed into one of the perfected protected
friends of Allah (awliyya Allah al-kumal) and sipped from the cups of His nearness. Allah
dressed him with the attire of gnosis and divine love (ma arifa wa mahabba). The Absolute
Being then invested him with the crown of His divine assistance and guidance. He made him
suitable to invite people to Him and made him fit to be a guide to the common people as well as
the elite in the knowledge of Divine Unity.

The Shehu had mastered the self and had become what US Naval intelligence officers
today, call ‘a Super Empowered Individual’; what the Chinese sage Chang-tzu called ‘shen-jen
or ‘Ultimate Human’; and what the Sages of Islam have defined as ‘insan kamil’ or ‘Perfected
Human’. Sultan Muhammad Bello confirmed this in his Infaq al-Maysiir where he said: “He (the
Shehu) informed me of the time when he obtained the divine attraction (jadhab ilahiy) by means
of the baraka of the prayer upon the Prophet (as-salat ‘ala 'n-nabiyy), . He was constant in
sending blessings upon the Prophet, #, without boredom, laziness nor laxity. As a result, Allah
assisted him with the overflowing of illumination (fayd 'l-anwar) by means of Shaykh Abd 'l-
Qadir 'I-Jayli, may Allah be pleased with him, and his grandfather the Messenger of Allah, #. He
then witnessed the astounding things of the unseen kingdoms ('aj@'ib 'l-malakiit) and realized the
mysteries of the kingdom of power (gara'ib 'l-jabariit). He witnessed the phenomena of the
Divine Attributes, Names and Essence. He became acquainted with the Guarded Tablet (a/-lawh
al-mahfiiz) and untied its remarkable secrets. The Lord of Truth gave him to drink the sweetness
of inviting people to Him and crowned him with the crown of direction and guidance to Him.
Then a voice from the divine presence called out: ‘O mankind, answer the call of the inviter to
Allah!” It then recited the verse: ‘Turned aside from it is he who is turned aside.” Then the Lord
of Truth returned him to the place of sensory consciousness in order that the station of guiding
others and inviting them can be given to him...He then began to establish what the Lord of Truth
created him for. He made him deserving of inviting people to Him and of being a guide to Him.
He thus began calling people to Allah and guiding them to Him.”




The Call to Tawhid & the "Aqida of the People of the Central Bilad al-Sudan

Subsequently, due to the Sunna of the Divine mandate which was granted the Shehu, he
rose up with his Hausa and Fulfulde songs, preaching in the market places and the masdajid, and
composing concise and detailed books, instructing the disbelievers, the common Muslims, the
students, the scholars and the elite Gnostics regarding the Divine Unity of Allah ta'ala. He
journeyed throughout the central Bilad al-Sudan seeking knowledge and teaching. He continued
to speak to the people according to their intellects and showed kindness towards them, until a
group among the believers began to listen to him attentively and he instructed them regarding the
Absolute Being and clarified for them the spiritual path to knowledge of Him.

The Shehu found among the people of the central Bilad al-Sudan all types of shocking
disbeliefs, corruption, disobedience and repulsive conditions that had spread and permeated the
lands. To the point where there was hardly anyone who could be found whose iman and ‘agida
could be considered truly sound and whose worship was correct. The majority of its Muslims in
the land of disbelief of the Bilad al-Sudan were ignorant of tawhid, and illiterate of how to
properly perform the ablution, prayer, alms, fasting or the remainder of acts of worship.
Naturally, because the lands were the lands of disbelief, among them were the majority who
were: pure disbelievers who worshipped stones, trees, their dead ancestors and the djinn and who
openly committed acts of paganism. Many of the Muslims among them did not pray, fast nor
give alms. Like the disbelievers with whom they resided and intermixed, they denounced Allah
and said things about Allah that was not deserving of His exalted rank. These included the
majority of the common Muslims of the land of the Blacks, like the Magandawaa, the insolent
Fulani and Tuaregs.

The Shehu found in these lands many factions; and thus, rose up calling the people of the
central Bilad as-Sudan to Allah ta’ala and His Divine Unity at a time when major social strife
had emerged throughout the Muslim world as a result of the corruption of the doctrines of belief
at the hands of the Najdi factions who called themselves the al-Tkhwan led by the extremist,
Muhammad ibn Abd’1-Wahhab. Their false doctrines of mutajasimma (attributing bodily parts to
Allah), and mutawajjiha (limiting Allah to a particular direction) was brought back into the
central Bilad as-Sudan by some misguided African Muslim pilgrims who had the misfortune of
being influenced by this neo-Kharijites sect. Thus, the Shehu arose producing prose and verse in
Arabic, Hausa and Fulfulde discrediting the delusions of these amateurs in knowledge (at-
tulaba) whose ignorance had deluded them and was causing delusions among the people. This is
what induced him to compose his Kitab Usiil al-Din and his Kifayyatu al-Muhtadin; in order to
teach and instruct the common Muslim about what is individually obligated upon them to
believe; and to protect them from the attacks of the neo-Kharijites.

Among them was a faction who studied the ideas from the provocation of some charlatan
Imams regarding the speculative arguments in the science of tawhid. These amateur teachers
were either influenced by the neo-Kharijites that had emerged in the Arabian Peninsula, under
Muhammad ibn Abdalwahhab or they were fanatical Ash'arites who misunderstood and
misapplied some of the ideas of the earlier scholastic theologians regarding faql/id. Both, who
used to denounce the common people for being ignorant of their particular understanding of
tawhid; and would castigate people for having unquestioned adherence (taq/id) to the scholars of
‘agida in that. They went around grilling people about their beliefs (‘agida). They would hold
the common people responsible for giving the correct answers and then would endeavor to
explain what they believed were the correct answers. Sometimes the people being interrogated
would stumble in their inability to express what was in their hearts. Sometimes their tongues




were befuddled from the perplexity of the technical expressions invented in the science tawhid.
Sometimes they were ignorant of some of what is objectionable in the realm of beliefs (al-
‘agida). In every case these amateurs in knowledge would regard them as infringing the
boundaries of tawhid. And when they were not blaming them, they would spread the false idea
that the common Muslims were ignorant and disbelievers. They then set about spreading the idea
that distortions and corruption had befallen the beliefs of the people (‘agd 'id ‘n-nas).

These neo-Kharijites and fanatical Ash’arites set out to teach the doctrine of beliefs to the
common people utilizing the language and technical terminology established and created by their
factions, based upon the perimeters established in the books of their theologians (al-
mutakallimiin). They claimed that it was an obligation to know the differences between tawhid
al-ulithiyya, tawhid al-rubiibiyya and tawhid al-"ibada; or to know and explain the concepts of
hawadith, jawhar, “arad etc., in articulating doctrines of belief. They also spread the idea among
the people that whoever was not preoccupied with the science of tawhid in accordance with the
manner in which they articulated it, then that person was denounced as a disbeliever. They also
spread the idea that the sacrificed meats of the common Muslim were not to be eaten, nor were
they to be married, out of fear that they would be among those who do not know the science of
tawhid. In order to combat this destructive trend, the Shehu composed his Miraj al-"Awam Ila
Sama'i "Ilm al-Kalam and the Nasthat Ahl al-Arkan Haythu Ma Kant F1 al-Buldan.

Sultan Muhammad Bello tells us that these amateurs and fanatics did not stop there,
rather after having brought shame upon the common Muslim, Allah afflicted them with trying to
bring shame upon the elite among the scholars of the Muslims, as well. Their false
condemnations included the jurists among the people of knowledge and religion. Among these
whom they condemned were among the scholars who are rightly guided. However, they accused
them of being in error (dalal), because they failed to claim that the common people were in error.
The tribulations of these factions ignited and started a fire that caused the smoke of their
ignorance to accumulate until it had almost engulfed the entire region of the Bilad as-Sudan.

However, the Shehu arose against them and Allah extinguished the fires of their
tribulation by means of him. By means of the illumination of the Shehu, Allah exposed the
darkness of their smoke. The Shehu showed the falsity of their school of thought (madh’hab) and
uprooted the tree of their errors from the earth until their ideology became obscured.

The forty-five years of social reformation and transformation (tajdid) initiated by the
Shehu went through three major stages. The period between 1772 and 1790 constituted an era of
the struggle with the word and the pen (jihad al-gawl wa al-kalam) where the Shehu and his
network of scholarly disciples proselytized the entire central Bilad al-Sudan. The period between
1790 and 1803 constituted an era of a social contract (sulhi) where the government authorities
officially recognized and sanctioned the Shehu and his colleagues’ duty to command the good
and forbid evil (al-amr bi al-ma rif wa an-nahyi "an al-munkar). The period between 1803 and
1817 constituted the era of governmental hostility, political persecution, hijra, the Shehu being
appointed as Amir al-Mu minin, jihad, victory and the consolidation of the new Sokoto Caliphate
over the entire central Bilad al-Sudan. During each of these three stages, the Shehu had to
address the ignorance of the common Muslims regarding tawhid and the extremism of charlatan
scholars regarding the violation of science of tawhid. Throughout the 45 years of the tajdid of
Shehu Uthman ibn Fuduye’, there occurred many conflicts between him and neo-Kharijites and
fanatical Ash'arites; where he successfully refuted them in the best manner, via prose and poetry,
in Arabic, Hausa and Fulfulde. He was able to unveil the path of truth of the ‘agida of the Ahl
as-Sunna wa al-Jama'at and made plain the reality of the sciences of tawhid, usiil al-din and ‘ilm




al-kalam. He produced many treatises refuting them, which amounted to more than fifty works.
The last of them being this text before you, the Shams al-Ikhwan Yastadi’iina Bi F1 Usil al-
Adyan (The Sun of Fellowship by Which the Foundations of Religion Are Illuminated) which
amounted to a compendium of all of his earlier texts that he had composed over a forty-year
period. This work which constituted the last word the Shehu had to say about correct beliefs and
the authentic creed of the Muslims, is proof that he was the Mujaddid of the 12" century of the
hijra.

The Shams al-Ikhwan: A Compendium of the "4qida of the Ahl al-Sunna wa al-Jama at

Shehu Uthman ibn Fuduye' composed this blessed book on a Thursday, after zuhr prayer
on the 19" of Jamad al-Awwal, 1228 [circa 20" of May]. This was the time when Shehu Uthman
ibn Fuduye, due his innate distain for worldly leadership, retired from active rule, where he
divided the responsibilities of managing the Sokoto Caliphate into two parts: the north eastern
part for his son Muhammad Bello ibn Shehu Uthman ibn Fuduye and the south western part for
his brother Abdullah ibn Fuduye; as Shaykh Abdul Qadir bin Mustafa said in the Mausufat as-
Sudan:

“And the Shehu divided the regions of the earth

Based upon its length, abundance, and breadth

The west of it is for the master of scholars

The east of it is for Bello, with equal measure”.

And this was the same year that the Shehu gave a flag to Shaykh Amir Jilani and sent him
to fight the Tuareg and he fought them and defeated them in a relentless manner in several raids,
a great victory in Islam. In this same year also the Sokoto Muslim army reached the land of
Borgu defeated them and returned and there were immense conquests. That was also the same
year in which the Shehu gave a flag to Shaykh Ahmad Lobo ibn Abu Bakr for the land of
Massina in the Niger delta, in present day Mali.

This same year of 1228/1813, the Shehu gave a flag to Shaykh Moddibo Adama for the
lands of Fombina, and a flag to Shaykh Alfa Salih Alimi for the lands of Ilorin, and a flag to
Shaykh Muhammad Sanbu Darnima for the land of Hadijiya, and others such as Umar Dullaji,
Muhammad Namoda, and Mallim Sulayman and other Amirs of the Sokoto Caliphate.

Although 1228/1813 was a busy year for the Shehu, yet he still found time to compose
the Shams al-Ikhwan Yastadi’iina Bi Fi Ustl al-Adyan (The Sun of Fellowship by Which the
Foundations of Religion Are Illuminated) which was the last book which he wrote on the
principles of religion, monotheism, and theology. This is an indication that the crisis of tawhid
was still a major problem which affected the central Bilad al-Sudan; because it was known that
the Shehu never composed a book in any issue except if there was a need for it. The social strife
generated by Muhammad ibn Abdalwahhab and his al-Ikhwan was still raging in the Hijaz and
being imported into Hausaland. Along with that, there remained students of knowledge who
misread and misunderstood the writings of Shaykh Muhammad ibn Yusef al-Saniisi, and like one
of the teachers of the Shehu, Shaykh Jibril ibn Umar, anathematized the common Muslim for acts
of disobedience or for having taqlid in the issues of ‘agida. For this reason, the Shehu composed
this final treatise on the science of tawhid, where he tackled all of the problematic issues of this
science which he had to confront during the forty years of his tajdid movement.




In 1815 Shehu moved from Sifawa to Sokoto where he concerned himself with writing to
consolidate the Caliphate or to check the limits of the various Amirs. Shehu Uthman Dan
Fuduye’ died two years later on Sunday night 20™ of April 1817, at the age of 63. After sixty-
three years of striving to annihilate himself in the noble character traits of the Prophet ¥ and
reviving his Sunna - Allah ta'ala decreed that he would die the same age as the Best of Creation,
The Status of the Shams al-Ikhwan As A Book of Tajdid & Its Arrangement

It has been related by Abu Dawud in his Sunnan, al-Hassan ibn Sufyan in his Musnad, at-
Tabarani in his al-Awsat, al-Hakim ibn his al-Mustadrak and many others on the authority of
Abu Hurayra that the Prophet, # said: “Indeed, Allah will raise for this Umma, at the head of
every one hundred years, those who will renew for it the matters of its religion.” Imam al-
Ghazali said that one of the conditions of being Mujaddid is if all the knowledge of Islam were
effaced from the earth, then the Mujaddid had the ability to compose concise texts which would
reconstitute the religion in its entirety. Because Shehu Uthman ibn Fuduye' was a mujaddid
kamil (a complete social reformer), his tajdid effected every spiritual, social and political
division of the religion and every discipline within the sciences of the religion.

The the Shams al-Ikhwan Yastadi’tina Bi F1 Usil al-Adyan (The Sun of Fellowship by
Which the Foundations of Religion Are Illuminated) is an example of the Shehu’s tajdid in the
realm of Divine Unity (da’irat al-tawhid), creed ( agida), the foundations of the religion (usi/
al-din) and the science of scholastic theology (‘ilm al-kalam). It is a complete compendium of
the theological beliefs of the AA/ al-Sunna wa al-Jama 'at comprising the theological teachings of
the Qur’an, the Sunna, the beliefs of the early Muslim ancestors (al-salaf) and the Islamic creed
of the Ijma" up to the 19" century. If all the books on theology and Divine Unity were effaced
from the earth, the Shams al-Ikhwan of Shehu Uthman ibn Fuduye' would suffice the entire
Umma as a fundamental text of everything they are obligated to believe in regarding the
discipline of Divine Unity (fann al-tawhid). The Shehu divided the Shams al-Ikhwan into an
introduction, five chapters and a conclusion.

The Judgment of the Islam of Every Person is Based Upon What is Apparent

In the introduction, the Shehu explains that all judgments within the Divine Law is based
solely on what is apparent and open; and that the inner core issues of the heart is the sole
purview of Allah ta‘ala. The Shehu cites the precedence of the Qur’an, the Sunna and the
consensus to delineate the unlawfulness of anathematizing any Muslim or of holding an evil
opinion of their beliefs, as long as a Muslim does not do anything in word or deed which
indicates his disbelief, such as: prostrating to an idol or denying anything which is known by
necessity to be from the religion. Thus, the Shehu starts off the Shams al-Ikhwan by defending
the beliefs of the common Muslim and creating a firewall against any form of inquisition and
probe into those matters which are hidden in their hearts. Many of the books that the Shehu
composed on ‘agida between the years of 1772 and 1784 addressed this fundamental issue
judging Muslims by their apparent outward behavior and avoiding judging them by what is
hidden in their hearts and beliefs. In his Nasthat Ahl al-Arkan Haythu Ma Kanu FT1 al-Buldan, the
Shehu said that these extremist groups among the Ash’arites, the Wahhabis and the scholastic
theologians who anathematize other Muslims due to the perceived distortions of their inward
beliefs: “that they have withdrawn from the apparent judgments of the Divine Law (khurij "an
zahir hukm al-shari’), because they declare as disbelievers those Muslims who have not




manifested disbelief in word or deed. This is also false and complete illusion (batilun wa
wahmun gata an). This is because whoever manifest the rites of Islam, it is not permissible to
declare them disbelievers or to have an evil opinion regarding them; whether they be common
people or otherwise. This is confirmed by the Book, the Sunna and the consensus.” The Shehu
cites scholars such as /mam Abd ‘s-Salam ibn Ibrahim al-Laqani, Qadi Abu al-Fadl ‘Iyad ibn
Musa, and Shaykh Muhammad ibn Yusef al-Saniisi as proof that all judgment of Muslims is
based upon their outward adherence to Islam and not what is concealed in their breast.

The Individual & Collective Obligatory Sciences of Tawhid

In the first chapter Shehu Uthman ibn Fuduye gives an explanation of the meaning of the
prophetic tradition: “Seeking knowledge is obligatory upon every Muslim” and its context within
the hierarchy of Islamic epistemology, emphasizing the priority which the sciences of tawhid and
‘aqida have over all the remaining individually obligatory sciences. The Shehu establishes that
prioritization of knowledge requires that the belief which is sufficient to know is that which does
not postpone or deter the immediate fulfillment of the remaining obligations such as salat, zakat,
siyam, hajj, and the other rites of Islam. Allah ta‘ala says: “I have not created djinn and
humanity except to worship.” [51:56] The Sultan of the Awliyya, Shaykh Muhyi al-Din Abdal
Qadir al-Jaylani said in his exegesis of this verse: “except to worship’; means except to know
Allah, to verify His unicity and oneness, to acknowledge the absolute independence of His
existence, the universality and pervasiveness of His management, and that He alone deserves
absolute obedience and servitude, without companionship nor display from anything.”

Shaykh al-Akbar Muhy ad-Din Ibn Arabi said in his exegesis of this verse: “They must
first know Me and then worship Me, since true worship is based upon the extent of one’s gnosis
and direct knowledge. Whoever does not know the Worshipped cannot properly worship Him.
The verified gnostic, Imam Ali once said: ‘I do not worship a Lord I cannot see.” This means that
I have not created them in order that they be veiled by their existence and attributes from Me.
Then, they will end up making themselves into a deity to be worshipped besides Me. Or they will
become veiled by My creation and by what their souls crave and end up making them into deities
besides Me and worshipping them besides Myself.”

Thus, knowledge of Allah is the precursor to worship of Allah, and this knowledge must
be so definitive and accessible that it does not preclude or inhibit the worship which depends
upon it; nor should the knowledge of “agida be so complex that the common person is thwarted
from learning it. To clarify this argument, the Shehu quotes extensively from the Thya "Ulim al-
Din of the 5% century Mujaddid, Imam al-Ghazali who arranged the gradual progressive
epistemology necessary for the servants to know Allah ta'ala and to worship Him in a timely
manner.




On the Five Causative Factors of Knowing Allah ta*ala

In the second chapter, Shehu Uthman ibn Fuduye explains the five causative factors of
knowing and comprehension of the Absolute Being, with which He distinguished and favored
humanity over all created things and creatures. Rather, it is the vicegerency (khilafa) which
makes humanity the conscience of creation to the Creator and the representative of the Creator to
His creation. The words of Allah ta‘ala: “And He taught Adam all the names™ [2:31]; is a clear
indication of the Divine favor and distinction which Allah granted humanity; which was
knowledge and the five causative factors to this knowledge. The Shehu delineates the five
causative factors of knowing and comprehension of the Absolute Being as: [1] the original innate
nature (al-fitra), [2] direct observation or witnessing (al-mushahida), [3] unremittent chains of
transmission (al-tawatur), [4] intellectual reflection (al-nazar) and [5] adversities (al-durrar).

Al-Fitra — Original Innate Nature

The Shehu defines the first causative factor for knowing Allah ta'ala as natural instinct or
original disposition (a/-fitra). He defines it as the first because its is the strongest proof for the
existence of Allah ta‘ala, since natural instinctive disposition is the foundation upon which
human knowledge is constructed. The original nature is innately aware of its Creator, and this is
true for every created thing. In order to establish the veracity of natural innate disposition as
being the first of the causative factors of knowing Allah, Shehu Uthman ibn Fuduye cites the
words of Allah ta'ala: “The innate disposition of Allah upon which He has created humanity.”
[30:30] The lexicologist Ibn Mandhur al-Afriqi said in the Lisan al-Arab: “The expression ‘al-
fitra’ means the beginning and the invention, and in the Noble Revelation Allah ta‘ala says: 'A//
praises are due to Allah, the Originator (al-Fatir) of the heavens and the earth.” Ibn Abbas, may
Allah be pleased with them both, said: ‘I did not know what ‘the al-Fatir of the heavens and the
earth’; meant until two Bedouins came to me disputing over a well, and one of them said: ‘ana
fatartuha’ (I am the one who initiated it), meaning: I am the one who originally dug it’.” Thus,
the Shehu posits the original innate nature as the instinctive disposition upon which one is
created in the womb, whether for happiness or misery. This original innate awareness of Allah
ta'ala meant that every human being, be he  disbeliever or mindless idiot, has a primal
understanding through which the call of Allah can reach. It was for this reason the Shehu was
reticent to declare the common Muslim as disbeliever.

The Shaykh of our shaykhs, Shaykh Muhammad Murtada al-Zabidi, said in the Taj al-
Arts: “The original innate nature (al-fitra) is what Allah has created the creation upon in terms
of knowing Him. Abu al-Haytham said: ‘The original innate nature (a/-fitra) is the innate nature
upon which the newborn is created in its mother's womb.” Then he said: ‘There is a second
original nature (fitra thaniyya), which is the word by which a servant becomes a Muslim, which
is the testimony that there is no deity except Allah and that Muhammad is His Messenger, who
brought the truth from Him. Thus, that the original innate nature is the religion.” The Shehu, uses
the existence of the original innate nature and its inherent knowledge of Allah as a pretext for
inviting disbelievers back to their intrinsic acknowledgment of the Creator; but also, as a defense
against anathematizing the common Muslim who may not be able to articulate the fawhid which
is a part of every human fitra.

Shaykh al-Akbar Tbn Arabi, said in al-Futiihat al-Makkiyya: “The servant is pure in origin
in his servitude because he is created upon the original innate nature (al-fitra), which is the
acknowledgment of its servitude to the Lord, may He be glorified. Allah ta'ala says: ‘And when
your Lord took from the children of Adam, from their loins, their descendants and made them




testify of themselves: ‘Am I not your Lord?’ They said: ‘Indeed, yes’. Then the Messenger of
Allah, ¥, said regarding this verse: ‘When Allah created Adam, He took a handful from his back
and brought forth from it the likeness of small ants, then made them testify against themselves.’
Thus, knowledge is pure in its connection to what is known.”

Thus, in the view of the Shehu, the Immutable Lord, is known to all the children of Adam
by their innate, instinctive original nature (al-fitra); making it easy to invite the disbeliever to his
inherent acknowledgement and worship of the Absolute Being. But also making it difficult to
dismiss and discredit the innate faith and primal belief of the common Muslim.

Al-Mushahida — Direct Witnessing

The Shehu then discusses the second of the causative factors for knowing Allah ta‘ala
which he describes as observation or direct witnessing (mushdahidat); which is perception which
occurs through one of the apparent or hidden senses (al-idrak bi ihday al-hawas al-zahira aw al-
batina). Shaykh al-Mandhur said in his Lisan al-Arab: “Direct witnessing or observations
(mushahadat), which are also called sensory perceptions (hissiyyat), are what the mind affirms
through a sense perception; such as our saying: ‘The sun is rising, and the fire is burning’.” Allah
ta'ala says: “He is the One who created the heavens and the earth with truth, on the Day He said.
‘Be’, and it was. His word is the truth, and His is the dominion on the Day when the Trumpet
will be blown. He is the Knower of the unseen and the witnessed, and He is the Wise, the All-
Aware.” Thus, the witnessed (a/-shahida) is what the creatures observe.

Observation or direct witnessing (mushahidat), according to the people of spiritual
wayfaring (ahl al-sulitk), is seeing the Absolute Being with the eye of the heart without doubt, as
if he sees Him with the eyes. The expression observation or direct witnessing (mushahidat) in the
language of some of the Sufis, is also used in the context of spiritual arrival (al-wusil). The
knower of Allah, Shaykh Abdul Karim Al-Jili, said in the al-Isfar ‘An Risalat al-Anwar:
“Observation or direct witnessing (mushahidat), according to the Cadre (of the Sufis), is seeing
things through the evidences of Divine Unity (ru’ya al-ashya’ bi dald’il at-tawhid) and seeing
Him behind all things (wa ru ’yatahu fi al-ashya’); and this seeing in reality is absolute certainty
(hagiqatuha al-yaginu), without doubt.”

Shaykh Abu Al-Hasan Ali Al-Hujwiri said in the Kashf Al-Mahjiub: “Observation is
seeing with the heart, for the observer sees the Absolute Being, the Exalted, with the heart in
solitude and in company.” Shaykh Ahmad al-Nagshabandi said in the Jami’ Al-Usil fi Al-
Awliyya wa Anwa’ihim wa Kalimat Al-Stfiyya: “Observation or direct witnessing (mushahidat)
is of three types: [1] the observation of the common, which is by means of the Absolute Being
(mushdahidat al-"amm wa hiya bi al-Haqq); [2] the observation of the spiritually elite, which is
for the sake of the Absolute Being (mushahidat al-khdss wa hiya li al-Haqq); and [3] the
observation of the most spiritually elite, which is the Absolute Being Himself (mushahidat al-
akhass wa hiya al-Haqq). Thus, observation by means of the Absolute Being is seeing things
through proofs (ruyat al-ashya’ bi al-dala’il); observation for the sake of the Absolute Being is
seeing the Absolute Being in things (ru’vat al-Haqq fi al-ashya’); and observation of the
Absolute Being is direct witnessing of the Absolute Being absent of things (shuhiid al-Haqq bila
al-ashya’).” Shehu Uthman ibn Fuduye® associates this form of comprehension solely with the
primordial contract when Allah ta‘ala says: “And when your Lord took from the children of
Adam their descendants and made them testify concerning themselves: ‘Am I not your Lord?’
They said: ‘Indeed, yes, we testify”.




This was the original direct witnessing in which the human spirits acknowledged the
divinity and lordship of their Creator. Although one of the manners for the servant to arrive at
this primordial direct witnessing is through spiritual struggle and exercise (bi mujahida aw
riyada); yet it is an innate capacity within all sentient beings. Thus, the Shehu indicates that there
is a symbiotic correlation between the innate comprehension of the Divine Unity of Allah
intrinsic within the original instinctive nature (al-fitna) and the comprehension of the Absolute
Being through direct witnessing (mushahida); since they arise from the same primordial source.
This capacity for direct witnessing is assessable to the common person as well the astute person
because it is a part of the original nature of sentient beings; and thus opened the disbeliever and
the senseless dolt to the call of Allah. The Shehu felt that this capacity for direct witnessing also
protected the common Muslim from having his faith questioned or denied, simply because they
lacked the capacity to articulate the belief of Allah that they acquired innately through direct
witnessing. While fanatics among the Ash’arites and neo-Kharijites used the incapacity of the
common Muslim to articulate their innate faith in Allah to question and anathematize them;
Shehu Uthman ibn Fuduye' used the innate capacity of all sentient beings to have direct
witnessing (al-mushahida) as evidence that the common Muslim has innate sound belief in
Allah; and more importantly that the disbeliever can be reached with the call of Islam. This is
what gave the Shehu the success he had in converting multitudes of pagan tribes to the Divine
Unity of Allah.

Al-Tawatur — Unremittent Chains of Transmission

Shehu Uthman ibn Fuduye® then delineates the third causative factor for the
comprehension of the Divine Unity of Allah ta'ala; which he defines as unremittent chains of
transmission (at-tawatur). Linguistically it refers to a succession of matters one after another
without interruption, and it is also called a narrative or report (khabr).

Shaykh Al-Manjiir said in the Lisan al-Arab: “Unremittent transmissions (al-mutawatirat)
are those matters that reason verifies through the sense of hearing and through the medium of the
presence of the the mind (ma yajzamu bihi al-"aql bi wasitatu hiss al-sam'i wa wast hadir [T al-
dhihn). This occurs when a large group of people reports something empirically observable,
whose occurrence is possible,-and the mind concludes. that it.is impossible for them to have
conspired to lie; like our saying: Muhammad is the Messenger of Allah *#, he claimed
prophethood and miracles appeared at his hands.” An example of an unremittent chain of
transmission is the saying of Allah ta‘ala: “Then We sent Our messengers in succession”;
meaning one after another, or a messenger after a messenger, meaning their following one
another with a long time between every two.

In the terminology of the scholars of the principles of jurisprudence (fi istilah al-
usiliyyin), it is the report of a group that inherently provides knowledge, excluding the report of
a single narrator. This is also called mutawatir. And they disagreed over whether mutawatir
transmission necessitates knowledge of certainty ( ilm al-yaqin) as necessary knowledge (dariiri)
or speculative knowledge (nazari). The majority of scholars held that it necessitates necessary
knowledge, while Abu Bakr Al-Daqqaq from the companions of Al-Shafi'i held that it
necessitates inferential knowledge ( ‘ilman istadliyyan).

There is no specific number designated for a narrative or matter to be considered
unremittent transmission (a/-tawatur); but it is said to be it should be five or more. Unremittent
transmission (al-tawatur) has conditions (shuriif). Among them is that their number reaches such
a multitude that it prevents their agreement and collusion on falsehood by convention. Another



condition is that their report is based on direct perception, for the report of a large group about
something like the creation of the world, does not provide certainty. Another condition is the
sameness of the transmission at the beginning, the middle, and the end; meaning that all layers of
reporters, from the first to the last and the middle, reach the same level required for unremittent
transmission (al-tawatur), regardless of the number. When reports multiply about an event while
differing, but each one includes a shared meaning between them by evidence of inclusion or
implication, knowledge is attained from the shared meaning. This is called unremittent
transmission in meaning (tawatur ma'nawi); like the events of Ali, may Allah be pleased with
him, in his battles where he defeated the fortress of Khaybar in such a way, and he did another
astounding feat in the battle of Uhud. For these reports imply and indicate his bravery, and thus
has been reported as unremittently (mutawatir) about him. Thus, the concept of unremittent
transmission (al-tawatur) is something that has been agreed upon from past times until now.

Allah ta'ala says: “We will show them Our signs in the universe and in themselves, until it
becomes clear to them that it is the Truth.” [41:53] This ‘showing of the signs’ in the self and in
the universe is recurrent, cyclical and unremittent; designed in order that the observer can draw
inferences about the Creator and Manager of these signs. The Qutb Shaykh Muhammad ibn
Yusuf al-Saniist said in al-'Aqida al-Kubra: “The nearest way to abandon blind imitation
(taqlid), by Allah’s aid, is to reflect on what is closest to you (an tanzura ila aqrabi al-ashya’
ilayka).” This means that by examining the unity, harmony and balance that pervades the self
and creational phenomena, it is easy to arrive at the reality of Divine Unity, devoid of blind
adherence to the ideas of others. This is because the perpetual repetitiveness and cyclical passage
of the processes of our physical bodies, our social formations, and the unified field which binds
us with the earth and the expanding universe is unremittent (tawatur) and evident to every
observer.

Shehu Uthman ibn Fuduye cited evidence from five Qur anic verses as proof that Allah
ta‘ala is known through unremittent transmission (al-tawatur). The Shehu cited scholars such as
the mujaddid Imam Abd ‘s-Salam ibn Ibrahim al-Laqani, Shaykh Abd al-Aziz al-Andalusi and
Shaykh ‘Abd al-Wahhab al-Sha‘rani, to drive home the idea that all people of the earth are
naturally inclined, without speculative proofs or conventional terminologies, to acknowledge that
they have a Creator; and that this knowledge was given them via unremittent transmission (al-
tawatur). The Shehu asserted that unremittent transmission (al-tawatur) yields essential
necessary knowledge (yufidu ilm ad-daruri), and that this was accessible to the common
Muslim as well as the disbeliever. This meant that the unicity, balance and harmony which the
entire creation exhibits; which points to the existence of a Creator and the unanimity and
harmonization of His management of His creation; can be seen by the common Muslim and the
disbeliever alike. In the Shehu’s view, these unremittent creational events and phenomenon, were
evidence of the sound belief of every common Muslim and it protected them from the inquisition
of extremists who questioned their faith because they lacked the ability to articulate it. More
importantly, the Shehu understood that these unremittent creational occurrences, witnessed by
disbelieving pagans, which clearly indicated a unified field of existence, were a natural
opportunity for the invitation to the Divine Unity of the Creator. This, no doubt explains the
large conversion rates of pagans at the hand of the Shehu during the pre-jihad period of his tajdid
movement in the years between 1780 and 1794.



Al-Nazar — Intellectual Reflection

In the fourth causative factor for the comprehension of the Divine Unity of Allah ta'ala,
the Shehu cites the one cause around which the entire science of speculative theology revolves
(sabab alladhi yaduri bi hi ‘ilm al-kalam kulluha), which is intellectual reflection (al-nazar).
Because intellectual reflection (al-nazar) is the key topic which the Shams al-Ikhwan addresses,
it deserves a more in-depth examination and discussion.

The meaning of intellectual reflection (al/-nazar), with the vowel fatha on the niin and
za', is to contemplate a thing with one’s eyes. It is said in the Mawst" al-Firq wa al-Jama'at:
“Intellectual reflection (al/-nazar) is deliberation by which knowledge or a predominance of
opinion (ghalabat zann) is sought.” Al-Hafiz Abu Bakr ibn al-‘Arabi said: “Intellectual
reflection (al-nazar) is ordered reflection in the soul via a method leading to knowledge, through
which one attains certainty in matters of knowledge ( ‘i/miyyat) or strong conjecture in matters of
opinion (mazniindt).”

Intellectual reflection (al-nazar) may also mean contemplation (fa ammul) and
examination (fahs). Sometimes it refers to the knowledge (ma rifa) attained after examination. It
is said: “I looked (nazartu) at a thing” when you direct your gaze to it, whether you see it or not.
It is said: “I reflected (nazartu) on a thing” when you contemplate and ponder it.

Allah ta'ala says: “Look (unzurii) at what is in the heavens and earth” [10:101]; meaning:
‘Contemplate the wisdom in them’.” And He says: “Look (unzuri) at its fruit when it bears and
its ripening” [6:99]; meaning: ‘Observe and reflect on them’.” And He says: “Then look (fa-
unzurll) at how He originated creation” [29:20]; meaning: ‘Reflect, contemplate, and deliberate
on the creation’s inception’.” And He says: “Then look (fa-unzur) at the traces of Allah’s mercy
how He revives the earth after its death” [30:50]; meaning: ‘Look with your sight (basar) and
perceive with your insight (basira)’.”

The use of expression ‘al-nazar’ (vision) for physical sight (basar) is more common
among the masses, while its use for insight (basira) is more common among the elite of the
scholars. Thus, the concept of ‘al-nazar’ is of two kinds: [1] sight with the eye (nazar bi’l- ‘ayn):
perceiving the visible with vision. [2] reflection with the heart and intellect (nazar bi’l-qalb wa’l-
‘aql): pondering the subject of reflection. The subject of reflection (manziir fihi) refers to proofs
and indications leading to the.objective (al-adalatu wa-al-imarat al-mawsulatu ila al-matlub).
With the logicians and theologians (‘inda al-muntagin wa 'al-mutakallamin), intellectual
reflection (al-nazar) is reflection-which-seeks-after-knowledge (-ilm) or a compelling supposition
(ghalabatu zann).

Imam al-Haramayn said: “Thought (fikr) is the soul’s deliberate transition between
meanings (intaqal al-nafsu mina al-ma ani intigalan bi al-gasd), with the purpose of attaining
knowledge or a hypothesis (bi talabi “ilm aw zann); thus, called intellectual reflection (fa yusama
al-nazar).” Shaykh Sa‘'d al-Din al-Taftazani said: “The reflection of insight (basira) is likened to
the sight of the eye (basar); since the one seeking insight also averts reflection from all else,
moving the ‘pupil of the intellect’ until attaining the objective.” Imam ‘Abd al-Qahir ibn Tahir
al-Baghdadi said in Ustl al-Din: “It is established that the path to validating religions is
intellectual reflection (al-nazar) and evidentiary reasoning (istidlal).” Qadi Abu Bakr said:
“Intellectual reflection (al-nazar) is reflection seeking certainty or conjecture, applicable to
definitive (gati‘) and probabilistic (zanni) matters.” Professor Abti Mansir said: “Intellectual
reflection (al-nazar) is contemplating on a subject to know its essence or attributes.”




Intellectual reflection may yield truth if it is methodically ordered, or it may yield error if
it is disordered; and thus, its capacity to arrive at truth, certainty, conjecture or falsehood depends
upon its soundness or lack thereof. When a person is naturally astute and capable of using his
reason to draw out inferences, then intellectual reflection is an obligation for him to delve into,
since the strength and dexterity of his reason will easily arrive at truth and certainty. However,
when a person is dim witted and intellectually slow, then it is forbidden for him to delve deep
into intellectual reflection, because the weakness and impulsiveness of his reason, will only
increase him in doubt, confusion and skepticism regarding speculative proofs about the reality of
Allah.

It is for this reason that some of the theologians divide intellectual reflection (al-nazar)
into four categories: [1] valid (sahih); [2] invalid (fasid); [3] conclusive (jazim); and [4]
inconclusive (ghayr jazim). Valid intellectual reflection (al- nazar al-sahih) is established by the
words of Allah ta‘ala: “He gives wisdom to whoever He wills, and whoever is given wisdom, has
been given abundant good; but no one comprehends except the possessors of core discernment.”
[2:269] Invalid intellectual reflection (al- nazar fasid) is established by the words of Allah ta'ala:
“I will turn away from My communications those who are arrogant in the earth without right;
and if they see every sign they will not believe in it;, and if they see the way of rectitude, they do
not take it as a way, and if they see the way of error, they take it as a way.” [7:146] Conclusive
intellectual reflection (al- nazar jazim) is established by the words of Allah ta'ala: “And He it is
Who spread the earth and made in it, firm mountains and rivers, and of all fruits He has made in
it two kinds, He makes the night cover the day; most surely there are signs in this for a people
who reflect. And in the earth, there are tracts side by side and gardens of grapes and corn and
palm trees having one root and (others) having distinct roots-- they are watered with one water,
and We make some of them excel others in fruit; most surely there are signs in this for a people
who understand.” [13:3-4] Inconclusive intellectual reflection (al-nazar ghayr jazim) is
established by the words of Allah ta‘ala: “Allah has not sent for them any authority. They follow
naught but conjecture and the low desires which (their) souls incline to.” [53:23]

In spite of the fact that intellectual reflection in order.to know Allah varies based upon its
function or disfunction, yet it is obligatory by consensus, based upon His words: “Know that
there is no deity except Allah.”’.[47:19] The first obligation.upon.a responsible person (mukallaf)
is knowing Allah ta'ala, for intellectual reflection (a/-nazar) is the root of all knowledge (as/ al-
ma arif). This means that all people; be-they-intellectual-astute-or dull witted, have the capacity
to examine the creation and make inferences about its Creator. This is why some of the
theologians claimed that knowledge of the Divine Unity derived through speculation and
inference was obligatory upon every responsible person (al-mukallaf); as Imam al-Qushayrt said:
“Intellectual reflection (al-nazar) is obligatory by consensus, because the consensus establishes
the obligation of knowing Allah; and that which an obligation cannot be fulfilled is itself
obligatory (wa md la yatimmu al-wajib ila bi hi fa huwa wajibun).”

Shehu Uthman ibn Fuduye' asserted that although this capacity is accessible to the
common and the astute, it varies with their diverse rational abilities. While the common person
may have the aptitude to reflect upon creation and extract inferences from what he sees, he may
not be able to articulate these inferences. It is for this reason that some of the theologians said
that intellectual reflection (al-nazar) is not an individual obligation upon everyone, but only
upon those who have the rational aptitude for it. Both Fakr al-Din Al-Razi and Abu Hamid al-
Ghazali said: “The obligation of intellectual reflection (al-nazar) applies only to those capable of
reflection and reasoning, not others.”



The Shehu believed that because intellectual reflection was permissible for every
responsible person and an obligation for those with the capacity, that it had been made simple
and easy, within the capability of every individual. He asserted that the intelligent and the simple
minded, as well as the strong and the weak, were equal in understanding this kind of reflective
contemplation (nazar); and that this kind of reflective contemplation sufficed for perfect faith
because through it, one could attain true knowledge of the existence of the Absolute Being.

Al-Darrar (Harm &Adversities)

Shehu Uthman ibn Fuduye' then delineates the fifth causative factor for the
comprehension of the Divine Unity of Allah ta‘ala; which he defined as the majesty of
adversities (al-darar). The Shaykh of our shaykhs, Imam Muhammad Murtada al-Zabidi said in
the Taj al-‘Arts: “The expression ‘al-durru’ (danger), vowelized with dammah over the two
letters, is a noun (ism) and means the opposite of benefit (diddu al-naf”); or the expression ‘al-
darr’ (harmful), vowelized with fathah is a verbal noun (masdar). It is said that they are two
dialects like the expressions ‘al-shuhd’ and ‘al-shahd’. So, when you pair the expressions al-
darr (harmful) and al-naf” (benefit), you vowelize the letter dad with fathah. But when you
single out the expression al-durr (danger), you vowelize it with dammah, if you do not use it as a
masdar. 1t is like your saying: ‘darartu darran’ (I severely harmed). Abu al-Duqaysh said:
‘Everything that is from a bad circumstances and poverty (su’ hal wa faqr); or a hardship in the
body (aw shidda fi badan), then it is considered to be a danger (durr). But that which is opposite
of benefit (diddu al-naf”), then it is considered to be harmful (darr). It is said: ‘darrahii (He
harmed him); yadurruhu (He is harming him); darran’ (harmful). And it is said: ‘darrahii bihi’
(He harmed him with it); and ‘addarrahii idraran’ (He caused him to be harmed); and ‘adarra
bihi’ (He caused harm with it); and 'dararrahiic mudarratan’ (He caused him mutual harmed),
and ‘diraran’ the letter dad vowelized with kasrah. It is with this understanding that the
interpretation of the prophetic tradition: ‘No harm (darrar) and no reciprocated harm (dirar)’;
meaning: A man should not harm his brother by decreasing something from his rights, nor
should he retaliate against him for his harming him by reciprocating harm against him. It is said:
that they are in one meaning, and their repetition is for emphasis. And the harmful practices
(mudarrah) in wills (wasiyyah): that it is not enacted, or some of it is reduced, or bequeathed to
other than its people, and the like of that which opposes the Sunna.

Harm (al-darar) refers to a loss or deficiency that affects something. It is said: ‘Harm
(darar) befell his wealth’; meaning it diminished. Hardship (al-darra’) with vowel elongation
signifies affliction or adversity. From this root comes the chronically ill or debilitated (al-darir);
meaning a person suffering prolonged weakness. Hardship (al-darra’) is the opposite of ease and
prosperity (as-sarrda’); as it was mentioned in the prophetic tradition: “We were afflicted with
hardship (al-darra’), so we remained patient, but when we were tested with ease (as-sarra’), we
did not remain patient.”

Ibn al-Athir explained: “Hardship (al-darra’) refers to a harmful condition, the antithesis
of ease and prosperity (as-sarra’), and it denotes hardship, poverty, and suffering. Allah ta'ala
says: “So We seized them with adversity (al-ba’sa’) and hardship (al-darra’).” [6:42] It has been
said that hardship (al-darra’) here, refers to loss in wealth and lives; where it carries the same
meaning as ‘al-darratu’ and ‘al-dararah’.

Abi al-Haytham stated: The expression ‘al-darratu’ signifies severe hardship, derived
from harm (al-darar). The ‘blind’ (al-darir) like the word ‘amir’ refers to a man who has lost his
sight. Its verbal noun is ‘al-dararah (blindness), and its plural is ‘adirra”, though this usage is



metaphorical. An example of this usage is found in the prophetic tradition of al-Bara’: “Then Ibn
Umm Maktim came complaining of his blindness (dararatuhu).” Here, the expression ‘al-
dararah’ means blindness, stemming from the expression harm (al-darar), i.e. a state of distress
and misfortune. This condition becomes evident when a person loses hope in creation and
despairs of worldly means, turning entirely to Allah ta‘ala. Thus, harm (al-darar) is among the
most effective means of knowing Allah ta'ala.

So, the obtaining of the knowledge of Allah ta'ala by reason of the adversity is the same
as the obtaining of His knowledge through the experience of the majesty as Shehu Uthman ibn
Fuduye® said in the Dawa’ir al-‘Aqa’id ft Mukhtasar Muhsal al-Maqasid:

“So, the slave when an attribute of adversity touches him,

He comes to know his Lord without any obscurities.

He is able to attain evidence from the universe

And the souls, regarding knowledge of the Creator.”

The meaning of the words of the Shehu in his poem: ‘So, the slave when an attribute of
adversity touches him; he comes to know his Lord without any obscurities’; is a direct quote
from the poem the Muhsal al-Maqasid of Shaykh Ahmad ibn Zakariyya. And its meaning as
Shaykh Ahmad ibn ‘Al al-Manjiir said is: “So wherever incapacity is fierce, then witnessing
certainty is more abundant and emphatic, and when adversity touches you at sea, then in error is
the one who calls upon anyone besides Him. This is especially so in the light of his words: ‘Who
answers the distressed when he calls upon Him?’ For the direct experientials knowledges (al-
ma arif) which are obtained from the acknowledgment of the states of the desperate need (min
ta ‘rifat ahwal al-idtirar) are more rigorous in firmness to the heart (ashaddu rasiikhan fi al-qalb)
than the knowledges that are the results of thoughts in the state of preference. (min ma arif allati
hiya natd’ij al-afkar fi hal al-ikhtiyar).

The meaning of the words of the Shehu in his poem: “He is able to attain”, i.e., the direct
knowledge of Allah. The meaning of the words of the Shehu in his poem: “evidence from the
universe”’; i.e., [1] the proofs of astronomical and planetary orbits (burahin al-falakiyya wa al-
kawkabiyya), [2] the proofs of the night and the day (burdhin al-layli wa al-nahar), [3] the
evidences of the lights, misguidance and darknesses (dald’il al-adwa’i wa al-idlal wa al-
zulimart), [4] the proofs of the realm of the four elements (burdhin ‘alam al-"unasir al-arba at),
[5] the evidences of the three conceptions (dala’il al-mawalid al-thaldthati), and other than these
from the evidences of the side from the sides of the earth and the far horizons of the heavens.

The meaning of the word of the Shehu in his poem: “and the souls™; i.e., the evidences
taken from: [1] the methodology of the formation of the embryos in the darknesses of the wombs
(kayfiyya takawwin al-ajanna fi zuliimat al-arham), [2] the development of the wondrous limbs
(hudith al-a'da’i al-"ajabiyya), and [3] its amazing compositions (al-tarkibat al-ghariba); as
Imam al-Razi cited.

The meaning of the words of the Shehu in his poem: “regarding knowledge of the
Creator™; i.e., is that all these evidences in the multiverses and in the souls (hadhihi al-dala’il fi
al-afag wa al-anfus), give evidence of the existence (dallat “ald wujid) of the Omnipotent, All
Wise, Omniscient GOD that is Transcendent beyond likeness counterpart or deficiency (al-
Manazzihu “an al-mithal wa al-diddi wa al-naqas). Allah ta’ala says: “We will show them Our
signs in the universe and in themselves, until it becomes clear to them that it is the Truth.”
[41:53] Thus, the Shehu advanced the idea that knowledge of the Absolute Being attained
through the means of adversities, afflictions, suffering, hardship, sickness and natural disasters,
was the most immediate means to the common person of realizing and knowing his Lord.




Because Allah ta'ala is the Creator of the actions and phenomena of the entire universe and
everything which has been decreed, its good and harmful; all harm and suffering is from His
majesty and all pleasure and ease is from His beauty. When creatures are afflicted by any aspect
of His majesty, they immediately resort to Him and disregard any other real or imagined
secondary cause, in their plea to the Primary Cause.

The grandson of the Shehu, the Qutb al-Ghawth Shaykh ‘Abd al-Qadir ibn Mustafa
expounded in detail on the immediate and speedy advantages in realizing the divinity, lordship
and omnipotence of the Absolute Being via the majesty of suffering, affliction, and adversities in
his Ma’rifat al-Haqg. In this work, the author demonstrated that he had inherited the crystalline
gnosis of Allah ta'ala developed by his grandfather, Shehu Uthman ibn Fuduye'.

He said: “That the knowledge of Allah ta'ala obtained by means majesty; is that the
majesty of Allah describes His overpowering attributes (sifatuhu al-qahiriyya) and its effect
upon the entire universe. It comprises those events, which humanity does not have the ability (/a
tagata) in warding off or the capacity to deliver him or herself from. These events include
sickness (al-amrad), afflictions (al-masd’ib), anxiety (al-humiim), and despondency (al-huzn)
resulting from poverty (al-faqr), degradation (ad-dhillu) or the like. It also includes the
disappointment that Allah (khudhlan Allahi) employs against those whom He wills from among
His servants by making it easy for them to commit disobedience (bi taysirihi li al-ma asi),
heretical innovation (al-bid a) and denial of blessings (al-kufr li al-ni'am), which results in what
is unbearable from the varieties of punishment (anwa" al- ‘adhab) and the array of retributions
(duriib al-intigamar) in the Abode of Anger and Abasement (dar al-ghadab wa al-hawan). We
seek refuge with Allah from that.

Thus, when humanity examines what befalls him from these conditions, hardships, and
ordeals and his inability to ward them off, he realizes with absolute certainty that he has a Lord.
He thus benefits by these hardships in attaining direct experiential knowledge of Allah from the
perspective of His attributes of majesty (sifatihi al-jalaliya) in the same manner that others attain
direct knowledge through His attributes of beauty (sifatihi al-jamaliya). He thus becomes aware
through this of the greatness of his Master and Originator. Allah ta‘ala says: ‘And He is the
Overwhelming over His servants.” [6:18] So whoever examines this will have his heart filled
with terror of Allah (ruhbat Allah) and His fear, which will result in his embarking upon
worshipping his Lord, fearing the station of his Lord, and eventually prohibiting his own soul
from its corrupt passions (al-hawa). All of these paths give benefit through reason. What this
means is that the shari’'a narrates it in its commands causing the reason to be guided to acquiring
and earning it. So, realize that.”

The Shehu delineates that the gnosis of Allah ta'ala which is attained via the majesty of
Allah’s affliction, adversity, danger, and harm; which routinely affects the common person, is
one of the speediest and most immediate means to know Him. And because it, while being
outwardly harmful, is the most direct means for inciting knowledge of Allah ta‘ala, the Shehu
describes it as the last of the five causative factors with which Allah has favored humanity.

The Shehu ended the second chapter of the Shams al-Ikhwan by saying: “If you have
understood what has been mentioned here about the causative factors of knowing and having
gnosis of Allah ta‘ala; which what He has favored humanity with from: innate disposition (al-
fitra), direct witnessing (al-mushahada), unremitting transmission (al-tawatur), intellectual
reflection (al-nazar), and adversity (al-durrar); it becomes clear why as-SaniisT said in Sharh al-
Wusta: ‘“We must not assume an evil opinion (nasi’a ad-zann) of the faith of any Muslim,
commoner or otherwise, for knowledge and gnosis resides in the heart (a/-ma arifa mahaluha al-




qalb). Nor can we be resolved in judging anyone as mere blind following (bi ‘t-taqlid), simply
because their tongue cannot articulate the proofs of beliefs. For they may know them in a way
that is hard to express. Many scholars themselves struggle to express what is in their hearts, let
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alone commoners’.

The Distinction Between the Sciences of Usil al-Din and “Ilm al-Kalam

After establishing a firewall to protect the ‘agida of the common Muslim from criticism
and denunciation, Shehu Uthman ibn Fuduye' delineates in chapter three of the Shams al-Ikhwan
a concise explanation of the science of the foundation of religion (usii/ al-din) and the distinction
between it and the science of scholastic theology (ilm al-kalam). He further elaborates on which
of the two disciplines of Divine Unity (fann al-tawhid) are individual obligations and collective
obligations (fard al-"ayan wa fard al-kifaya).

The Shehu said in his Fat’h al-Basa’ir: “Realize that the science of divine unity (fann al-
tawhid) 1s divided into two divisions: [1] the foundations of the religion (usil al-din); and [2] the
science of scholastic theology (‘ilm al-kalam). The foundations of the religion (usi/ al-din) is a
part of the individual obligations (furiid al- ayan) and the science of scholastic theology (‘ilm al-
kalam) is a part of the collective obligations (furiid al-kifaya).

Abd'r-Rahman al-Suytti said in his commentary of the al-Kawkab: ‘Among the scholars
are those who call the science of usiil al-din scholastic theology because the first issue addressed
in the science of usil al-din is the issue related to theology (kalam).” He then said in the Jam'i'l-
Jawami': ‘This science has been divided into two divisions: [1] applied (‘amaliyyun) which is
obligatory to believe in (i tigaduhu); and [2] theoretical (‘i/lmiyyun) which is not obligatory
regarding beliefs (al-‘aga'id) because it is a part of intellectual training.” Then Abd'r-Rahman al-
Suyiiti said: ‘Strictly speaking, the second division is not called usil al-din. It is named the
science of scholastic theology (ilm al-kalam). If the first division (usil al-din) is united with the
establishment of rational proofs (nasbu al-adalat al-aqliyyat) along with the elucidating the
variants of the teachings of the people of innovation (agwal ahl al-bid a) and the philosophers -
then that is also scholastic theology.’ If not, then the science of the foundations of the religion
(usil al-din), its divine, its prophetic and its after-life are well established in the Mighty Qur'an.
It has also been established by the Prophet, ¥, in his Sunna as we have clearly demonstrated in
our books called Mirat al-Tullab and Umdat al-Ulama. Whoever desires can go back an examine
these two books.”

The fact that the Shehu only mentioned the two books the Mirat al-Tullab and Umdat al-
Ulama as examples of his works establishing that the science of the foundations of the religion
(usil al-din), its divine, its prophetic and its after-life are established in the Qur'an and the Sunna
of Prophet #; indicates that the Fat’h al-Basa’ir, composed in 1226 A.H./1811 C.E. was
produced two years prior to the Shams al-Ikhwan, which was completed in 1228 A.H./1813 C.E.
I cite this because the Shams al-Ikhwan since it is the last book composed by the Shehu on the
discipline of Divine Unity (fann al-tawhid), doctrines of belief (al- 'aqa’id), the foundations of
the religion (usi! al-din), and the science of scholastic theology (‘ilm al-kalam), it comprises all
the information on tawhid that the Shehu had written about from 1774 until 1813. In fact, the
Shams al-Ikhwan is not only a compendium of all the forty-nine books he had written prior; it is
also an anthology of the teachings of the theologians of the Ahl al-Sunna wa al-Jama'at on the
discipline of Divine Unity from the 1* century of Islam to the time of Shehu Uthman ibn
Fuduye'.




The Infallible Qur’an the Source of Islamic "Aqida

The Shehu asserts in chapter three of the Shams al-Ikhwan that it is an obligation upon all
Muslims to take their doctrines of belief (al- ‘aga’id) from the Infallible Qur’an. This is because
the Wise Qur’an is the most complete and most perfect of the Paths that lead to the knowledge
and gnosis of Allah ta'ala, since it provides evidence through the Law Giver, who is Allah,
subhanahu wa ta'ala, upon all in-time creation (al-hawadith). Indeed, Allah is a Witness over all
things. Utilizing the Qur’an as the basis for doctrines of belief is the highest rank in attaining the
knowledge (a la al-martab ila ma arifa) of Allah ta'ala; because it is the path of the elect among
the Knowers of God (tariq al-khawwas min “ulama’ billahi).

The Shehu said in the ‘Umdat al-Muta‘abbidin wa al-Muhtarrifin: “Indeed, Allah ta‘ala
has established all the foundations of religion (usil al-din) in the Immense Qur’an: its divinity
(ilahiyyah), prophethood (nubuwwah), and transmitted matters (sam Gyyat).” That is to say, it is
necessary to take the proofs (dala’il) for all the foundations of religion (usiil al-din) from the
Infallible Qur’an (al-Qur’an al-Ma ‘siim), because it is sufficient for the common people (al-
‘awamm) and for those whom Allah ta‘ala has enlightened their insight (basirah) to know Allah
ta'ala and what pertains to His right—such as monotheism (tawhid)—from what Allah ta'ala has
said about Himself in His clear Book (kitab mubin). In the Qur’an is the draught (jur ‘ah) of the
wayfarers (al-salikin), the drink (shurbah) of the seekers (al-muridin), and the nectar (rahiq) of
the knowers (al-arifin), as Allah ta'ala says: “Every people has known their drinking-place. Eat
and drink from the provision of Allah ta ala. [2:60]

This clear proof (dalil wadih) indicates that at the beginning of his journey, the Shehu
ascribed his creed ( ‘agida) to the Ash‘ari school and to rational proofs (al-dala’il al-"aqliyyah).
However, in 1209 A.H./1794 C.E, after reaching the spiritual stations (magamat) of supreme
sainthood (al-qutbaniyyah al- ‘uzmd), pertection (al-kamaliyyah), reformation (al-tajdidiyyah),
and independent judgment (al-ijtihadiyyah); he no longer was bound by unquestioned adherence
(taqlid), and took his creed (‘agida) from the Infallible Book of Allah ta'ala (kitab Allah al-
Ma ‘siim) and the Infallible Sunna of His Prophet (sunnat nabiyyihi al-ma siim). This became his
methodology (manhaj), which he conveyed in his later works on creed ( ‘agidah), such as the
Sawq al-Ummah, the lhya’ al-Sunna, the Mirat al-Tullab, the ‘Umdat al-Muta‘abbidin, the
‘Umdat al-‘Ulama’; and especially in this book before you, the Shams al-Ikhwan, which was the
last book the Shehu authored on the discipline of monotheism ( ilm al-tawhid), creed (‘agida),
and theological discourse ( ‘ilm al-kalam).

Shaykh ‘Abd al-Wahhab al-Sha‘rani said: “It has become clear to you from what we have
mentioned that whoever wishes to safeguard their creed from doubts and misguidance should
take it from the Immense Qur’an, as has passed. This is because the Qur’an is an infallible
conclusive unremittent transmission (mutawatir gat’iyun ma sim); unlike one who takes their
creed by way of intellectual reasoning and speculation (tarig al-fikr wa al-nazar), without the
support of Divine Law or spiritual unveiling (min ghayr an ya adiduhu shar'u aw kashf). And
observe, my brother, how when the Jews said to our Prophet #: ‘Describe to us your Lord? how
he recited to them the Sirah: ‘Say: He is Allah, the One’ [112:1]. He did not present to them a
single proof from rational arguments (wa lam yaqim lahum min adillat al-nazar dalilan
wahidan).”




Thus, it is obligatory (wajib) upon every legally responsible person (mukallaf) to believe
in these matters as they come in the infallible Qur’an; being textually established (mansiisah)
and transmitted through unremittent narration (mutawatirah). Allah ta‘ala says: “Falsehood
cannot approach It from before It or behind It; It is a revelation from the All-Wise, the
Praiseworthy. [41:42] Thus, alteration (fabdil) and contradictions (tandqud) cannot penetrate the
Qur’an from any direction. Therefore, it is obligatory (wdajib) to take the beliefs of faith (‘aga’id
al-imaniyyah) from it; based upon what the Qur’an contains of past reports (al-akhbar al-
madiyah) and future matters (al-umir al-atiyah). Allah ta’ala likened the state of the Qur’an to
that of a thing protected (mahmi) from all sides, so that no enemy can reach it. This is an allusion
(isharah) to the fact that it is preserved (mahfiiz) from the time of its revelation (nuzil) until the
end of time (akhir al-dahr). The heresies (ilhad) of the heretics (al-mulhidin), who seek to alter
the Qur’an, are like writing on water.

The Qur’an is a revelation (tanzil) from Allah ta‘ala’s actions (af*al Allah) and words
(agwalihi) in a manner of perfection (iskam) and completion (kamal). So how could falsehood
(batil) penetrate His revelation (wahy)? The meaning of the Qur’an being of definitive
transmission (qat 7 al-thubiit) is that it was sent down (tanzil) from Allah ta'ala to the heart of the
Prophet #. Then its verses were narrated (ruwiyat) from the Prophet through unremittent
transmission (tawatur), transmitted by the Successors (al-tabi‘un) from the Companions (al-
sahabah) through fawdatur, and from them by the Followers of the Successors (tabi‘ al-tabi ‘in)
through tawatur, until it reached us in this mutawatir form.

The meaning of fawatur is that in every generation (fabaqah), it is narrated by such a
large number of people that their collective agreement upon falsehood (tawatu’ ‘ala al-kadhib) is
impossible. This produces certainty (yagin). Thus, the Qur’an is definitively (magtii ) authentic
in its chain (sanad) back to the Prophet #. For this reason, it is obligatory (wajib) upon every
responsible person (mukallaf) to take his creed ( ‘agida) from the Immense Qur’an.

Shaykh Muhyt al-Din Tbn ‘Arab1 al-Hatimi said: “It is not hidden that if a person is a
believer in the Qur’an, certain (gati‘) that it is the speech (kalam) of Allah ta’ala, then it is
obligatory (wdjib) upon him to take his creed (‘agida) from it without interpolation (ta 'wil) or
turning to purely rational proofs free of the Divine Law (adillah ‘aqliyyah mujarradah ‘an al-
shar”). For, the Qur’an constitute definitive (qat 7), transmitted (sam ‘7), and rational (‘aqli)
proof. Allah ta'ala has affirmed that He is exalted (munazzah) above resembling any of His
creations (makhliigat) or being resembled by them, as He says: ‘There is nothing like Him, and
He is the All-Hearing, the All-Seeing.’ [42:11] And He says: ‘Exalted is your Lord, the Lord of
Honor, above what they describe’.” [37:180]

It is based on this judgment, that Shehu Uthman ibn Fuduye’, proceeds in this third
chapter of the Shams al-Ikhwan to establish the proofs from the Infallible Qur’an for every belief
among the beliefs of Islam (/i kulli mu tagadin min mu tagidat al-islamiyya). The Shehu cites
fifty Qur’anic verses as evidence to establish the foundations of the religion: its divinity, its
prophetic and its after-life (ithbat wusil al-din ildahiyyatuha wa nabawwiyyatuha wa
sam ‘iyyatuha).




Al-Ilahiyyah (Divinity)

The expression ‘divinity’ (al-ilahiyyah) means that which is specific to GOD (al-khassa
bi Allahi); or everything related to Allah ta'ala, His divinity and His lordship (kullu al-
muta allaqatin billahi). Divinity (al-ilahiyyah) is an indication of everything connected to the
Divine Essence of Allah, His attributes and Names. In the technical terminology (fi istalahat) of
the scholars of tawhid, the divinity’ (al-ilahiyyah) revolves around what is necessary regarding
the rights of Allah, what is impossible regarding the rights of Allah, and what is conceivable
regarding His rights (yaduru ma wajibun fi haqq Allah wa ma mustahiliin fi haqqihi wa ma
vajuzu fi haqqihi). The principles which with the Shehu corroborates the evidences of the
Qur’anic verses in the realm of divinity (ilahiyyah) are nineteen: [1] the foundations of faith
(usul al-din); [2] the pillars of faith (arkan al-iman); [3] the reality of faith (hagigat ‘l-iman)
being acceptance (fasdiq) of all that the Prophets came with in general; [4] the in-time creation of
the world (hudiith al-"alam); [5] Allah’s existence (wujidahu); [6] His eternity and [7]
permanence (gidamahu wa baga’ahu); [8] His dissimilarity to in-time created things
(mukhalifatahu li al-hawadathi); [9] His self-sufficiency (ghina’ahu); [10] His oneness in
divinity (wahdaniyyatahu), [11] His omnipotence (qudratahu); [12] His will/volition
(iradatahu); [13] His knowledge/omniscience (‘ilmahu); [14] His life (hayatahu); [15] His
hearing and [16] sight (sam ‘ahu wa basrahu); [17] His speech (kalamahu); [18] that all divine
perfections (jami a al-kamalat al-ilahiyyah) are obligatory for Him; and [19] that He chooses in
doing an action and leaving it undone (mukhtar fi fi 'lihi wa tarkihi).

In the 3™ century of Islam, /mam al-Ash‘arT in his al-Luma‘, in the 4" century Imam al-
Haramayn al-Juwayni in his al-Burhan and in the 5 century /mam al-Ghazali in his al-Mustasfa
all advanced the fundamental logical axiom of: ‘Affirming something necessitates the negation
of its opposite’ (ithbat al-shay’ nafyu li diddihi). Later in the 9™ century, theologians such as
Imam Nujaym in his al-Ashbah wa al-Naza’ir advanced a similar legal maxim: ‘Affirmation
infers negation’ (al-thubiit yadillu “ala al-nafyi). Thus, when the Qur’an affirms the above
necessities regarding Allah ta'ala it also automatically infers the negation of their opposites:
meaning that impossible to Allah are: non-existence (‘idam), coming into existence (hudiith),
annihilation (fand’), resemblance to in-time creation (tashbih bi al-hawadith), dependence
(iftigar), multiplicity (ta addad), impotence ( ‘ajaz), coercion (kiraha), ignorance (jahl), death
(mayt), deatness (summum), dumbness (bukum), and blindness (‘ama).

Al-Nabawwiyyat (Prophecy)

The expression ‘prophecy’ (al-nabawwiyyat) means that which is specific to the Prophets
and Messengers, (al-khassatu bi al-anbiya’ wa al-mursalin), upon them peace. Or it means
everything which is related to the reality, veraciousness, truthfulness and responsibilities of the
Messengers and Prophets, upon them be peace. In the technical language of the scholars of
tawhid, the term ‘prophecy’ (al-nabawwiyyat) refers to what revolves around what is necessary
regarding their rights, what is impossible regarding their rights and what is conceivable regarding
their rights. Thus, the Shehu verifies the evidences of the Qur’anic verses which establishes
principles of prophecy (nabawwiyyat); which are the following seven: [20] that He sent
messengers before Muhammad *£; [21] that Muhammad % is the Messenger of Allah and the
Seal of the Prophets (khatim al-nabi’ina); [22] the truthfulness of the Messengers (sidga al-
rusuli); [23] their trustworthiness (amanatahum); [24] their conveyance (tablighahum); [25] that
they marry (yatazawajiina); and [26] that they eat food, buy, and sell (va’kilin at-ta'am wa
yubitin awa yashtarina) in the markets.



This establishes that the opposites of these necessities for the Messenger, upon them be
peace are impossible to them; such as: lying (khidhab), treachery (khiyana), and concealing the
Divine messages (kitm al-risala). The Shehu cites seven Qur’anic verses to corroborate these
seven principles of ‘prophecy’ which are obligatory for every responsible person to believe and
accept as real and true.

Al- Sam'iyyat (The After Life)

As for the sam'iyyat (the After-Life; singular: sam i), its origin is from hearing; meaning
what was heard from the Messengers (upon them be prayers and peace) concerning matters of
the Hereafter. The sam'iyyat (the After Life) refers to matters that are known solely through
divine revelation (al-wahyi) and cannot be independently verified by human reason or empirical
observation. The term derives from the root sama a (hearing), indicating that these beliefs are
accepted based on ‘hearing’ the transmitted texts of the Qur’an or the words of the Messenger of
Allah; rather than rational or sensory proof.

The sam'iyyat (the After Life) include death at the appointed time, the questioning in the
grave, the punishment and bliss of the grave, the resurrection of the dead from their graves on the
Day of Judgment, the gathering of people in one place on that day, the reckoning, the giving of
records, the weighing of deeds, the Prophet’s ¥ pond, his intercession, the bridge over Hell, the
Fire and its eternity for its inhabitants; except whom Allah the Most High wills; and Paradise and
its eternity for its people, the believers seeing Allah ta‘ala in the Hereafter, and other unseen
matters, the signs of the Hour, and other things we have heard from the messengers, upon them
be prayers and peace.

Imam al-Ghazalt in his Thya’ ‘Ulim al-Din distinguishes the sam'iyyat from matters
which can be known by reason and perceived by the senses ( ‘aqliyyat wa hissiyyat). Shaykh
‘Abd al-Wahhab al-Sha‘rani said in the al-Yawagqit wa al-Jawahir: “Among such matters are the
sound proofs (adillah sahihah) mentioned in the books of creed (kutub al-‘aqa’id), such as the
obligation (wujib) of belief in Divine destiny and decree (al-qada’ wa al-qadar), the Scale (al-
mizan), the Pool (al-hawd), the Bridge (al-sirat), the Reckoning (al-hisab), the scattering of
scrolls (tatayur al-suhuf), and the creation of Paradise (al-jannah) and Hellfire (al-nar). Allah
ta‘ala says: 'We have neglected nothing in the Book’.” [6:38]

The principles which with the Shehu corroborates the evidences of the Qur’anic verses in
the realm of the After-Life (sam'iyyat) are eighteen: [27] the existence of Angels (al-mald’ika);
[28] the Heavenly Books (al-kutub as-samawiya); [29] death at its appointed time (al-mawt bi al-
ajl); [30] the reinforcement of the believers during the questioning of the grave (tathbit al-
mu’'minin ‘inda su’al al-qabr); [31] the misleading of the disbelievers from answering (id/al al-
kafirin “an al-jawab); [32] the blessings of the interval (na im al-barzakh) between death and the
Day of Standing; [33] the punishment of the interval (‘adhab al-barzakh); [34] the appearance of
the Hour (ityan al-sa’at); [35] the resurrection of the death (ba'atha al-amwat); [36] the
Gathering (al-hashr); [37] the Reckoning (al-hisab); [38] the giving of books of deeds (ita’ al-
kutub); [39] the weighing of actions (wazan al-a 'mal); [40] the bridge (al-sirat) over Hell; [41]
the Kawthar of the Prophet; [42] the Hell Fires (al-nar); [43] the Paradise (al-janna); [44] the
intercession (al-shafa’at); [45] the vision of the believers (ru’yat al-mu’minin) of Allah in
Hereafter. The Shehu cites twenty-five Qur’anic verses to corroborate these eighteen principles
of ‘the After-Life’ which are obligatory for every responsible person to believe and accept as real
and true.




The Shehu ends chapter three with the following summary statement: “These are the
foundations of the religion, their divinity (ilahiyyatahd), prophethood (nabawiyyatahd), and their
after-life (sam ‘iyyataha). Allah ta'ala has established all of them in the Immense Qur’an, and it
is obligatory upon every responsible person (mukallaf) to believe in them as they have come, for
all of them are textually established and unremittently transmitted (mansiisa mutawatira), since
the entire Qur’an is definitive unremittent transmission (mutawatir qat ‘iyyin).”

The Living Sunna as the Second Revelation Regarding ‘Aqida and Gnosis of GOD

In chapter four of the Shams al-Tkhwan, Shehu Uthman ibn Fuduye systematically
establishes the foundations of the religion (usil al-din) through the Infallible Sunna of our master
Muhammad #. Like the previous chapter, the Shehu organizes this chapter into three core
themes: [1] divinity (ilahiyyat); [2] prophethood (nabawwiyyat), and [3] the afterlife (sam ‘iyyat);
using rigorously cited prophetic traditions to affirm the beliefs of the Ahl al-Sunna wa al-
Jamd at. The Shehu cites twenty-seven unremittent prophetic traditions (hadith mutawatir)
drawn primarily from Sahih al-Bukhari, Sahth Muslim, the Sunnan of Abu Dawud, the Sunnan
of al-Tirmidhi, the al-Shifa of Qadi "Iyad, and other sound sources which collectively establish
the theological foundations of the Islamic creed.

The Shehu advanced the concept of the Living Sunna as the second revelation based upon
the words of Allah ta'ala: “And he does not speak out of desire. Indeed, it is nothing but revealed
revelation.” [53: 3-4] Imam al-Razi said that the meaning of ‘it is nothing but revealed
revelation’ refers back to the words of the Prophet and his speech; because he upon him be
blessings and peace only spoke about Allah ta‘ala, prophethood and the after-life based upon
revelation, and not based upon conjecture, supposition or intellectual hypothesis.

The grandson of the Shehu, Shaykh Abdalqadir ibn Mustafa clarified in his Ma arifat al-
Haqq, the approach of the Shehu to ‘agida and gnosis of Allah through the Living Sunna as
being the most valuable form of direct gnosis (anfas al-ma arif), after the Qur’an, and is far
superior to knowledge attained through reason (al-ma ‘arifa al-"aqliyya); since the Living Sunna
is the second infallible source through which Allah ta'ala informs creation about Himself. He
said that gnosis of Allah ta'ala and doctrines of belief (ma ‘arifa Allah wa "aqida) drawn from the
Living Sunna brings benefit in three areas: “The first is that it establishes the existence of the
Creator (as-sani’) and His Divine Attributes in the same manner that intellectual knowledge
does. The second benefit is the additional attributes that impede the intellect from outwardly
grasping their meanings although it has come down to us in revelation (gad ja biha al-wahyi).
Our legal right in this issue is that we affirm it, believe in it and entrust its authenticity
(mufawwuda haqiqatiha) to the transmitter (ga’iliha). This refers to those verses and prophetic
sayings in which references are made to the Hand of Allah, the two Hands, His Hands, the Face
of Allah, Allah’s contentment, anger, intimate conservation, laughter, smiling and descending to
the lower heavens and the like. It is obligatory upon us to have firm belief in these and affirm
them because the revelation has come to us stating this even when reason finds it inconceivable.
So, understand! The third benefit is the methodology of worship (kayfivat “ibada) of Allah, the
clarification of the Path by which the servant can attain His pleasure, and be saved from the
terrors of the After Life. This variety of knowledge is obligatory to believe in its outward
meaning based upon what has come from the shari a. It is not permissible to interpret it with any
form of intellectual interpretation (at-ta ‘wil al-"aqliyya). This is because it leads to denying the
Absolute Being in what His most truthful messenger informed us about Him. Thus, whoever
inclines toward interpretation in this category, especially with regard to the Paradise, and the




Fire, we declare him disbeliever by consensus (kafarndahu ijma’an). If he inclines towards
interpretation in the remainder of the matters of the After-Life like the questioning, the Scale, the
Reckoning, the Pond, the Intercession, the Bridge and the like, we declare him a heretical
innovator (bada andahu).”

In the fourth chapter, the Shehu begins by citing three prophetic traditions from the Sahth
al-Bukhari and the as-Shifa of Qadi "lyad which establish: [1] the veracity of the two scared
testimonies (al-shahadatayn), [2] the pillars of faith (arkan al-iman), and [3] that true faith is
acceptance of everything which the Messenger of Allah came with from his Lord. The Shehu
then cites the prophetic traditions which corroborate the three divisions of the science of the
foundation of the religion ( ilm); which are: Divinity (ilahiyyat); prophethood (rabawiyyat); and
the Afterlife (sam ‘Gyyat).

Ilahiyyat - Divinity

The Shehu cites five sound prophetic traditions which establish the divinity (ilahiyyat) and
lordship (rubiibiyyat) of Allah ta'ala from the Sahih al-Bukhari and the Kitab Hujjat al-Masa’il
"An ‘llm al-Tawhid of Shaykh Abu Bakr ibn Muhammad ibn Abi Bakr. These prophetic
traditions establish the precedence for: [1] the in-time createdness of everything besides Allah
(hudiith al-"alam), [2] the necessary existence (al-wujiid) of Allah ta'ala, [3] His pre-eternity (al-
gidam), [4] His eternal continuity (al-baga’), [5] His being unlike creation (al-mukhalif li al-
hawadith), [6] His self-sufficiency (al-qiyam bi nafsihi), [7] His oneness (al-wahdaniyya), 8]
His omnipotence (al-qudra), [9] His volition (al-irada), [10] His omniscience (a/- ilm), [11] His
eternal life (al-hayat), [12] His hearing (al-sam 'u), [13] His seeing (al-basaru), and [14] His
choice in doing a thing and leaving it undone (al-mukhtar fi al-fi'l wa al-tark). All of these
attributes establish the divinity, lordship, existence and transcendence of the Absolute Being
from the perspective of the Living Sunna. These affirmations cited by the Shehu, counter
anthropomorphism (tashbih) and philosophical materialism, reinforcing the credal doctrine of the
Ahl al-Sunna wa al-Jama at regarding Divine transcendence (tanzih). Once the unremittent
prophetic traditions (al-ahadith al-mutawatir) establish what it necessary regarding the rights of
Allah, then the negation of its opposites are also established.

Nabawiyyat - Prophethood

The Shehu then cites four prophetic traditions from the Sahih al-Bukhari and the Sunan
Abi Dawud which establishes the truthfulness (sidg), trustworthiness (amanah), and obligation to
deliver the Divine message (fabligh al-risala) upon every Prophet and Messenger as validation
of their mission, and human nature. These affirmations also establish the negation of their
opposites such as lying, treachery, and concealing the Divine message willfully or by accident.
These prophetic traditions refute skepticism about prophethood and negate over-exaltation of the
Prophets by balancing their human and prophetic roles. The Shehu concludes the section on
prophethood with his words: “He, upon him be blessings and peace, has established the
truthfulness, trustworthiness, delivery of the message, and the permissibility of non-essential
human qualities (al-sidg wa al-amanah wa al-tabligh wa jawaz al-"arad al-bashariyya) for
himself is the same as establishing (‘ayn ithbat) these for all his fellow Messengers, due to the
shared nature of prophethood and humanity (/i jami" al-nubuwwat wa al-bashariyya).”




Al- Sam ‘iyyat — Afterlife

The Shehu concludes chapter four by citing fifteen sound prophetic traditions from the
Sahth al-Bukhari, Sahth Muslim, the Sunnan of Abu Dawud, the Sunnan of al-Tirmidhi, which
establish the veracity of the world of the unseen (‘alam al-ghayb); such as: Angels (al-malad’ika);
death at its appointed time (mawt bi al-ajali); the questioning of the graves (su’al al-qabr); the
punishment and blessings of the graves (‘adhab wa na 'im al-gabr); the resurrection of the dead
(ba’atha al-amwat); the Scales (al-mizan); the Angels giving the books of deeds (suhuf al-
mala’ika al-kutuba); the Bridge (al-sirat); the Pond of the Prophet (hawd al-nabiyyi); the
Paradise and Hell (al-janna wa al-nar); the intercession (al-shafd at); and the vision of the
believers (ru 'yat al-mu’minin) of their Lord in the Hereafter.

The Theological & Reformist Implications of the Living Sunna

All the prophetic traditions which establish the creed of the foundation of the religion are
sound, unremittent, well-known, and reiterated (sahih wa mutawatir wa ma riiffa wa muqarrira)
with every Muslim who interacts and socializes among the Muslims. Shehu Uthman ibn Fuduye
employs a textual-deductive approach, prioritizing textual evidence (nagl) over reason (‘agl) to
align with the methodology of the early righteous ancestors (manhaj al-salaf al-salih). The
Shehu utilizes these narrations to combat the denial of the unseen (inkar al-ghayb), and to
critique the rationalist tendencies of the Mu‘tazila and other heretical factions.

From the time Shehu Uthman ibn Fuduye' began his pedagogic training in Islam up until
1790, he attributed his creed to Imam al-Ash‘ari, Imam Maytariidi, Imam Tahawi, and the other
Imams of the ‘agida of the Ahl al-Sunna wa al-Jama’at. Once the Shehu attained the stations of
spiritual pole (qutb), scholar of independent judgment (mujtahid) and reformer (mujaddid), he
began to extract his creed directly from the two infallible sources of the Divine Law.

Chapter four verifies that the Shehu rejected speculative theology (‘ilm al-kalam) as a
means of arriving at gnosis of Allah ta‘ala, relying instead on definitive prophetic traditions to
anchor his ‘agida; and avoids philosophical jargon, using direct prophetic narrations to teach
tawhid. This emphasis on the Living Sunna countered contemporary West African practices of
blending Islam with indigenous pagan beliefs of anthropomorphism and ancestral worship. The
Shehu prioritizing the prophetic traditions also undermined Mu‘tazili or philosophical doubts
about the unseen. The Shehu bypassed rational discourse entirely, presenting the Islamic ‘agida
through accessible, text-based proofs. In this pedagogical approach the Shehu was able to
simplify complex theology via the Living Sunna for laypeople; while at the same time providing
the same Living Sunna as the wellspring of direct gnosis of Allah for the spiritually elite.

The Shehu concludes chapter four with his axiomatic words: “These are the foundations
of the religion (usil ad-din): Its divinity, prophethood, and the after-life. The Prophet %
established them in his Sunna just as Allah established them in the Immense Qur’an.” Thus, he
establishes his creedal manifesto that: [1] systematizes the ‘agida of the Ahl al-Sunna wa al-
Jama’at through the prophetic traditions of the Living Sunna; [2] counters ‘agida deviations by
grounding beliefs in unambiguous and unremittent prophetic traditions; and more importantly,
[3] he reinforces the Sokoto Caliphate reform goals (tajdid) in ‘agida by purifying faith and
beliefs from syncretism and excessive rationalism which were prevalent in the central Bilad al-
Sudan. By anchoring Islamic theology in the Living Sunna, the Shehu aligns his doctrines of
belief with that of the early ancestors of Islam and the later scholars (al-salaf wa al-khalaf) of the
Ahl al-Sunna wa al-Jama’at; while addressing the needs of the socio-religious context of the
central Bilad al-Sudan.



The Principles of ‘Ilm al-Kalam (Scholastic Theology)

In the fifth chapter of the Shams al-Ikhwan, the Shehu systematically addresses the
fundamental principles of scholastic theology, its permissibility (qawa‘id ‘ilm al-kalam wa
Jjawazuhu), and its role in Islamic creed (wa huzwatahu fi al-‘aqida al-islamiyya). As mentioned
previously, prior to 1790, Shehu Uthman ibn Fuduye® attributed himself to the Ashart creed;
where he would explicitly state in the beginning of his earlier works: ‘I am Ash‘art by creed’.
However, after having attained the level of independent judgment in knowledge (manzila al-
ijtihad fi al-"ilm), the station of spiritual axis in sainthood and gnosis of GOD (magam al-qutb fi
al-wilayat wa al-ma’arifa), and the rank of reformer in social transformation (rutbat al-tajdid fi
al-islah al-ijtima’iy), the Shehu synthesized the classical Sunni theological positions of Imam
Ash'ari, Imam Maturidi, Imam Tahawi and others; and transcended them by tracing his creed
back to the Book and the Sunna. In this way, the Shehu was able to contextual the fundamentals
of tawhid and ‘ilm al-kalam for his West African audience; making these sciences accessible to
the common, the students and the elite among the theologians and gnostics.

The Ten Foundational Principles of Scholastic Theology (‘Ilm al-Kalam)

The Shehu opens chapter five by outlining ten key principles necessary for engaging with
the science of scholastic theology (al-dukhiil fi “ilm al-kalam). In doing this, the Shehu cited
theologians such as: Imam Abdus al-Salam ibn Ibrahim al-Laqani; /mam Abdur al-Rahman al-
Suyiitt, /mam al-Ghazali, Shaykh Muhammad ibn Yusef al-Sanusi, Shaykh Ahmad ibn Zakariya,
Imam al-Manyjiir, Shaykh Abdal al-Wahhab al-Sha’rani, /mam Abu Muhammad Abdul al-Jalil,
Imam al-Ra’ini, Shaykh Muhammad al-Tahir al-Fulani, and Shaykh al-Akbar lbn Arabi;
delineating that these ten principles constitute a consensus of opinion among the theologians,
based upon normative intergenerational transmission. The purpose in the Shehu demonstrating
that these principles spanned the entire period of Islamic theological epistemology, was to prove
that the extremist and fanatical views regarding ‘agida which were being spread in the central
Bilad al-Sudan during his time were an anomaly and were inconsistent with the doctrine of
beliefs held by Ahl al-Sunna wa al-Jama’at.

The Shehu said that the first principle in engagement in this science is initially defining
what it is and delineating its boundaries (hadd); which he defined as the science of proving
religious beliefs via rational and textual proofs, and defending these beliefs from doubts and
uncertainties.

The second principle which the Shehu outlined in engaging in the science of scholastic
theology was to know what was the legal ruling of delving into its study with the early ancestors
(al-salaf); which was that Imam Malik, Imam as-Shafi’, Imam Ahmad ibn Hanbal and others
viewed that it was forbidden (haram) due to the fact that the heresies of the Mu'tazila, the
Murji'ah, the Qadariyya, and the Jabriyya had not yet emerged during the first three centuries of
Islam. Thus, negating the need to delve into rational proofs and intellectual hypothesis to
understand the Islamic creed demarcated clearly in the Book and the Sunna.

The third principle which the Shehu presented as necessary in engaging the science of
scholastic theology was to know the legal judgment of delving into its study with the latter
scholars (al-khalaf); which was that later scholars such as /mam al-Ghazali, Imam al-Suyit],
Imam al-Saniis and others viewed that due to the emergence of heresies in the ‘agida of the
Muslims after the 3™ century, it became obligatory as a collective obligation (fard kifaya) to
defend the creed and beliefs of the Ahl al-Sunna wa al-Jama’at, and to counter innovations



(bid’a); but that it was also permissible for those who possessed the intellectual capacity to delve
into the rational principles of scholastic theology. Shaykh as-Saniisi said in his commentary of
the al-Wusta: ‘Regarding the judgement of the science of scholastic theology, it is a collective
obligation (fard al-kifaya). Whoever undertakes this science from among the scholars in every
region compensates others from having to do so in their particular region.’ It has been related in
the al-Umdat: ‘The science of scholastic theology (‘ilm al-kalam) is a hypothetical science
(mazinna) developed as a refutation of obscure arguments and as an unraveling of doubts. It is
for this reason that many of the scholars say that this science is a collective obligation upon the
people of every region.”

The fourth principle which the Shehu posed as indispensable in engaging the science of
scholastic theology was that the complex and involved technical terminologies developed by the
theologians (al-mutakallimiin) made it forbidden for the common people ( ‘awamm) to engage in
it due to the risk of their falling into doubt (shubuhat), misguidance (idlal) and even apostacy
and disbelief. Thus, the Shehu strongly advised the common Muslim to stick to the verses of the
Qur’an and the Living Sunna in the issues of ‘agida; and to avoid theological speculation.

The intended science which is obligatory upon the umma in order to attain the aimed at
meanings in the hearts is accomplished by means of the Qur'an, the prophetic traditions (hadith)
or by means of spoken proofs. However, all of the technical terminologies which have been
invented by modernists and latter-day scholars (a/-muta'akhiriin) are not included among those
sciences which are individually obligatory upon the Umma. On the contrary, these sciences are
included among the collective obligations (furiid 'I-kifaya). It is for this reason that Sidi 'l-Hassan
ibn Mas'ud al-Ysi said in one of his lectures: ‘It is not a precondition (of the science of usi! al-
din) to understand the expressions of beliefs (al- ‘aqa'id) which have been asserted in the books
of the scholars, nor to comprehend its limits or its formalities by which it is known. For
understanding these modes of expression (‘ibarat) and the comprehension of these truths
(haga’ig) and affirmations (tagrirat) belong to another science all together and is not included
among those sciences which the common people are responsible for.’

The fifth principle which the Shehu espoused as essential in engaging in the study of the
science of scholastic theology was knowledge of the reasons behind the evil opinion that many
of the students developed regarding delving into its study were the innate pitfalls; which were:
[1] it was a waste of time, since studying hypothetical disputes was futile unless heresies actually
existed locally; [2] it barred students from focusing on the essentials of knowledge by
preoccupying them in excessive debates; and [3] students prioritized logic over the two Infallible
sources in understanding their ‘agida, becoming over reliant on rational proofs and eventually
weakened their beliefs and faith in Allah ta'ala.

The sixth principle which the Shehu delineated as necessary in engaging in the study of
scholastic theology was knowledge that approval of the validity of the faith of the imitator
(sihhat iman al-muqallid). The meaning of blind imitation (al-taqlid) is to follow the opinions of
another without evidence (ittiba " al-akhir bi ghayr al-dalil). This was acceptable and lawful in
the outward and inward branches of the religion (fi furii* al-din al-zahir wa al-batin); but not in
the foundation of the religion (usi/ al-din). This is because the theologians (al-mutakallimiin)
disagreed regarding the validity of blind following in the realm of doctrines of belief (yakhtalifu
fi sihhat al-taqlid fi amr al-"aqida). Some scholars maintained that it was permissible for laymen
to have blind imitation in matters of ‘agida if their faith and belief was firm and certain. /mam
al-Suytt affirmed that blind imitation (taglid) in ~ agida was absolutely valid because it was
sufficient for ultimate eternal salvation. The Mu‘tazila absolutely opposed taglid in "agida and



declared the imitator (a/-mugqallid) to be a disbeliever. It was this extreme view which the Shehu
countered in more than fifty books, including this, his final book on tawhid, the Shams al-
Ikhwan.

The seventh principle which the Shehu advanced as being indispensable for engaging in
the study of scholastic theology is in having knowledge of the causative factor behind the
compilation of its discipline. The Shehu emphasized the argument that the purpose of scholastic
theology (gasd ‘ilm al-kalam) was not to "discover" God, since He is known via natural
disposition, definitive transmission and spiritual unveiling (bi al-fitra wa qat T al-thubiit wa al-
kashf); but its purpose was to refute opponents who denied of the resurrection of the dead and
other matters of the After-Life; to strengthen faith through rational alignment with revelation,
and to create a ‘firewall’ to protect the ‘agida of the Ahl Sunna wa al-Jama’at from the rational
attacks of the material philosophers, the Hellenists, Jews, Christians, Brahmins and heretical
thinkers such as the Mu'tazila.

The eighth principle emphasized by the Shehu which requires a person to be able to
engage in the study of scholastic theology is the knowledge that proofs of scholastic theology are
only establish by means of definitive evidence (bi ‘/-gawati’i); which include: [2] the verses of
the Infallible Qur’an; [2] the sound unremittent prophetic traditions of the Infallible Sunna; [3]
the consensus (ijma ) of the Sunni theologians; and [4] the sound rational reflection (sahih nazar
al-"aql) of qualified scholar.

The ninth principle which the Shehu delineated as necessary in engaging in the study of
scholastic theology is the knowledge of what burdens people of the times wasting their lives
studying it unnecessarily (min ghayr mawjib). The Shehu asserted that it was a waste of time
arguing and debating with people without sound knowledge; but instead, people should be
preoccupied with the beneficial sciences of the Divine Law. The Shehu cites the words of Muhyi
al-Din Ibn Arabi when said: “the intelligent person today is the one who preoccupies himself
with the sciences of the Divine Law (man ishtaghalu al-yawma bi al-"ulim as-shari a), for in
them is sufficiency from the need for the science of scholastic theology (ghunyatun "an “ilm al-
kalam), since the religion is established by the sciences of the Divine Law. If a person were to
die without knowing scholastic theology regarding the ideas of substance and accident (wa law
anna al-insan mat aw huwa lam ya rif al-kalam “ala al-jawhar wa al-"arad), Allah would not
question him about that on the Day of Judgment.” Thus, priority should be given to the essential
religious sciences which are obligatory upon every individual to know and act upon, and about
which the Absolute Being will judge and reckon on the Day of Judgment.

The tenth and final principle which the Shehu presented as being paramount for engaging
the science of scholastic theology is the affair of the People of Allah ta'ala in counteracting and
refuting someone from the Islamic sects and their share in theological disputation. The Shehu
asserted that this kind of disputation is the sole responsibility of the scholar who is firmly
established in knowledge of Allah ta'ala, because only the People of Allah who know Allah can
defend Allah and call others to Him. Because they have completed the Path to knowledge of
Allah, they know the way to that knowledge and they know how to engage others who do not
know without violating their honor.

In chapter five Shehu Uthman ibn Fuduye" delineates his approach to tajdid in the area of
‘agida. He lays out ten principles which are necessary for any responsible person to be able to
delve into the science of scholastic theology without falling into heretical innovations (bid’a).
The Shehu unilaterally rejects the extreme rationalism of the Mu‘tazila and the anti-rationalism
of the literalists like Ibn Taymiyah and Muhammad ibn Abdul al-Wahhab. The Shehu following



the intergenerational unremittent transmissions of Sunni theologians before, establishes a
harmonious balance between sound reason decisive infallible revelation.

In this manner the Shehu was able to combat the local heresies of the central Bilad al-Sudan
without overburdening the common Muslim by denying their ‘agida, having an evil opinion of
their innate faith, or by anathematizing them from the religion of Islam. The Shehu prioritized
practicality, ease and leniency when instructing the common and the spiritually elite the
discipline of Divine Unity (fann al-tawhid). Chapter five is a manual for theological engagement,
balancing scholastic rigor with pastoral caution. In this final chapter of the Shams al-Ikhwan, the
Shehu: [1] legitimizes the science of scholastic theology (‘ilm al-kalam) as a defensive tool; [2]
restricts its use to qualified scholars; and [3] prioritizes Divine Unity (al-tawhid) and the
foundations of the religion (usii/ al-din) as preliminary for all Muslims. This reflects the Shehu’s
broader mission of amending the doctrines of belief of the Ahl al-Sunna wa al-Jama’at; while
safeguarding and protecting the beliefs and faith of the common and elite of the Muslims of the
central Bilad al-Sudan.

Conclusion:

Shehu Uthman ibn Fuduye' concludes the Shams al-Ikhwan by creating a firewall of
protection of the belief and faith of the common Muslims (awamm al-muslimin). The Shehu
argues that the beliefs of ordinary Muslims (awamm) remain sound despite theological
distortions, as they adhere to the core meaning of the sacred testimony of La ilaha illa Allah,
without needing scholarly theological technical jargon.

The Shehu cited classical scholars like Shaykh Ahmad ibn Zakariyya, in emphasizing that
most common believers are unsophisticated (a/-bulh) but are still among the People of Paradise
due to their sincere, uncomplicated faith. Unlike the extremists of the neo-Kharijite sect, led by
Muhammad ibn Abdal Wahhab, which detonated social upheaval throughout the Hijaz and
Arabian Peninsula; Shehu Uthman rejected making takfir of the common Muslims of the central
Bilad al-Sudan and refused to entertain evil opinions of their ‘agida. He made clear
condemnation of sectarian extremism. by critiquing those misguided sects (like those during
Imam al-Hasan al-YiisT’s era) who declared common Muslims disbelievers (kuffar) for not
grasping advanced theological explanations of tawhid.

Throughout the period of the late 17" and early 18" centuries, during the height of the
tajdid movement of Shehu Uthman ibn Fuduye', many returning pilgrims from the Hijaz brought
the fanatical views of the Najdi Ikhwan into the central Bilad al-Sudan. They made it an
obligation for the common Muslim to be able to articulate their specific terminologies of tawhid
al-ilahiyyat, tawhid al-rubiibiyyat, and tawhid al-ibadat. This megatrend was also reinforced by
extremists among the Sunni students of ‘ilm al-kalam, who, like the followers of Muhammad ibn
Abdal al-Wahhab, demanded that the common people know the sixty-six ga ida of the Ash’arite
creed with its technical jargon.

Both groups caused social strife (fitna) by imposing complex creedal ordeals, and by
violating the principle that faith (iman) is based on foundational belief, not scholarly articulation.
The Shehu composed fifty texts on fawhid, and countless Hausa and Fulfulde poems rejecting
their overly rigid approaches to creedal instruction. He advocated instead for simplicity and
accessibility in the doctrines of belief that was aligned with the Infallible Qur’an and the sound
prophetic traditions of the Living Sunna. The Shehu warned against introducing theological
complexities or doubts to the masses of the Muslims, as this risked leading them astray.




In his conclusion, the Shehu drew historical parallels between those contemporary
sectarian extremist deviations and neo-Kharijites plaguing the central Bilad al-Sudan and those
past sectarian conflicts in Sijilmasa and Marrakesh; noting how extremists disrupted social
harmony by excommunicating (takfir) ordinary believers. For forty-one years, from 1772 until
the completion of this book, the Shams al-Ikhwan, in 1813, Shehu composed some fifty Arabic
prose texts on Divine Unity (al-tawhid), the foundations of the religion (usi/ al-din), and the
science of scholastic theology; along with hundreds of Hausa and Fulfulde poems instructing the
common people, the intermediate students and the scholars on the discipline of Divine Unity
(fann al-tawhid). He entered the knowledge of the sacred testimony of La ilaha illa Allah into
hearts of the disbelievers first through preaching and eventually the sword. With the students of
knowledge, the Shehu acquainted them with rational proofs and verses of the Infallible Qur’an
and sound prophetic traditions of the Infallible Sunna until they were extracted from blind
imitation in beliefs (min al-taqlid fi al- aqida) into piercing researched insight of their Lord (ila
al-tabassur al-nafiza fi rabbihim). The Shehu took the spiritual disciples by their hands on the
path of self-discipline (riyada) until the veils were lifted between them and direct crystalline
gnosis of Allah ta'ala until settled in the Gardens of knowing and worshipping as if they saw
Him.

It was due to the praises of Allah that Shehu Uthman ibn Fuduye' raised the sun of
Divine Unity in the lands of the central Bilad al-Sudan; and was able to bring to an end the social
strife created by such heretical movements. This text, the Shams al-Ikhwan by the Amir al-
Mu’minin, Imam of the Awliyya, the Sword of Truth, the Light of the Age and the Mujaddid al-
Din, Shehu Uthman ibn Fuduye Muhammad ibn Uthman was composed about four years before
his death

The Shams al-Ikhwan is an affirmation of creed of the Ahl as-Sunna wa al-Jama’at, since
it upholds the Ash‘ari-Maturidi-Tahawi creedal stance that tawhid requires belief in Allah’s
oneness and transcendence, but detailed theological knowledge is not obligatory for the common
Muslim. The Shams al-Ikhwan emphasizes that o utward adherence to Islam (e.g., testimony of
faith, prayer) suffices unless explicit disbelief is. evident. The Shams al-Ikhwan defends the
integrity of mainstream Sunni beliefs against elitist deviations, reaffirming that salvation for the
common Muslim and the elite, lies in sincere, simple faith; not scholastic rigor. The Shams al-
Ikhwan serves as both a theological rebuttal and a pastoral reminder to scholars to teach tawhid
with wisdom and mercy. Because of its brevity and conciseness, but meticulousness and
precision the Shams al-Ikhwan Yastadi’Gna Bi F1 Usil al-Adyan (The Sun of Fellowship by
Which the Foundations of Religion Are Illuminated) is one of the greatest books on the science
of Divine Unity ever composed; and it is the bright evidence of the sun, it is the clearest proof
that Shehu Uthman ibn Fuduye® was the mujaddid and light of the age.

Shaykh Muhammad Shareef bin Farid,

former Amir of the Jama at of Shehu Uthman ibn Fuduye’ in the US

present Founding Director of the Sankore’ Institute of Islamic-African Studies International
Sunday, Muharram 18, 1447 (July 13, 2025)

Bamako, Mali
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The Sun of Fellowship

by Which the Foundations of Religion Are Illuminated

by
the Light of the Age, the Reformer of the Religion, the Sword of Truth, the
Imam of the Awliyya, the Amir al-Mu'minin

SHEHU UTHMAN IBN FUDUYE"

may Allah engulf him in His mercy Ameen

Edited & Translated by
Shaykh Muhammad Shareef bin Farid Shareef al-Fudi



In the Name of Allah, the Beneficent, the Merciful; may Allah send blessings upon our
master Muhammad, his family and Companions and give them peace.

Says, the poor slave in dire need of the mercy of his Lord, Uthman ibn Muhammad ibn
Uthman, famous as Ibn Fuduye, may Allah engulf him in His mercy, Ameen. All praises are due
to Allah, who has favored us with the favors of Iman, Islam; and has guided us by means of our
master Muhammad, upon him from Allah, be the best blessings and most perfect peace. To
continue: this book is called:

The Sun of Fellowship by Which the Foundations of Religion Are Illuminated
It is condensed into an introduction, five chapters and conclusion:

Chapter One: On An Explanation of Progressively Learning the Obligations of Faith in
Knowledge; Known by His words, Upon Him be Blessings and Peace: "Seeking Knowledge is
Obligatory Upon Every Muslim"

Chapter Two: On An Explanation of What Allah Has Favored Humanity With, By Giving
Them the Causative Factors of Knowledge; Which Comprise of Original Nature or Instinct,
Direct Witnessing, Unremitting Chains of Transmission, Intellectual Reflection and Adversities
Chapter Three: On An Explanation of the Science of the Foundation of Religion; the
Distinction Between It and the Science of Scholastic Theology; An Explanation of the
Obligation of Taking Doctrines of Belief of the Foundations of Religion from the Mighty
Qur’an; & That Allah the Exalted Has Established These Foundations in the Mighty Qur’an
Chapter Four: On An Explanation That the Prophet, ¥ Also Established the Foundations of the
Religion in His Sunna

Chapter Five: On An Explanation That the Principles of the Science of Scholastic Theology
Which is Necessary to Learn for the One who Desire to Enter.into Its Study



Introduction
On An Explanation That the Judgment of the Divine Law is Constructed Upon What is
Apparent

I say, and success is with Allah: Know, O my brethren, that anyone who outwardly
manifest Islam is not to be declared a disbeliever, by the Book, the Sunna, and the consensus.

As for the Book, Allah says: “And do not say to those who offer you peace: 'You are not
believers’.” [Qur’an 4:94]

As for the Sunna, the Prophet, upon him be blessings and peace said, as narrated in the
two Sahih collections, on the authority of Ibn Umar: “I have been commanded to fight the people
until they testify that there is no deity except Allah and that Muhammad is the Messenger of
Allah, establish prayer, and give the alms. If they do so, their blood and wealth are protected
from me, except by the rights of Islam, and their final reckoning is with Allah.”

As for consensus, the people of the Sunna have agreed that whoever affirms the two
testimonies is subject to Islamic rulings: such as marriage, funeral prayers, washing, and burial in
Muslim graveyards; unless they openly manifest disbelief through their actions, such as
prostrating to idols or through their words, by denying what is necessarily known in religion.

Abd’s-Salam ibn Ibrahim al-Laqani said in the [tahaf al-Murid bi Jawharat at-Tawhid:
“The faith which is sufficient in this world is mere verbal affirmation. Whoever makes the verbal
affirmation is subject to Islamic rulings in this world, and they are not to be judged as
disbelievers unless accompanied by evidence of disbelief, such as prostrating to an idol.”

Al-Qadi ‘Iyad said in as-Shifa: “The judgement of Islam is tied to the outward
declaration of the testimony of the tongue based upon the judgment of this world; a judgment
that is solely connected to the /mams and Muslim rulers, whose judgments are based upon
outward appearances. Since human beings have not been given access into the secret hidden
affairs of humanity; nor have they been commanded to investigate into that. On the contrary, the
Prophet ¥ was prohibited from passing judgment in that way and he openly condemned such
actions; saying: ‘Did you split open his heart’?!”

Shaykh as-Saniist said in al-'Umdat the commentary of the al-Kubra: “The basis of the
judgments of this world is based upon outward appearances. This is because the Sunna which has
gone before, completely prohibits investigating into inner intentions; since they will be
completely unveiled in the Hereafter on the Day of Judgment when secrets will be exposed.”

I say: It is also not permissible to have or assume an evil opinion of the belief of anyone
among the Muslims.

Shaykh as-Saniist said in the commentary upon the al-Wusta: “As for any human being
with regard themselves, they are the most knowledgeable of their own circumstances. No one
else will be asked about it. If one wishes to know the extent of his own soul regarding doctrines
of belief; he should inquire about the reality of his imitation (haqgigat at-taqlid) and the reality his
direct gnosis (haqiqat al-ma ‘rifa) until he is able to distinguish between them accurately and
soundly. He should then reflect on what is in his innermost conscience (damirihi); in order to be
able to recognize which of the two realities he has attained: imitation or direct gnosis. He should
also investigate into sound doctrines of belief (al- ‘aga’id as-sahiha) in order to know whether
his convictions are correct or not. In short, by him knowing the truth, he will also recognize its
people and be able eradicate confusion from his affair. As for any human being, with regard to
others, his share regarding the circumstances of the inner state of others is ignorance; and he




lacks certainty regarding the truth in anything about them; except when the Law Giver, £
testifies to something regarding anyone. For, only then can anyone be conclusive. Even then,
Allah and His Messenger alone would know best. Then along with that we cannot assume or take
an evil opinion regarding the belief and faith of anyone among the Muslims, whether they be
commoners or otherwise. This is because the locus of knowledge is in the heart. Imitation
suffices as a comprehensive proof (ad-dalil al-jumliyyi) in withdrawing from disbelief, nor is it a
prerequisite for him to have the capacity to regulate his beliefs in the same way that the scholars
have regulated the doctrines of belief. Nor is he required to refute transmitted uncertainties
(dafai’ as-shubahi al-warida); nor to have the capacity to articulate them. On the contrary, when
one understands doctrines of belief comprehensively, he knows it in truth, and he has withdrawn
from imitation (wa kharaja “ani at-taqlid); then he is one who has gnosis and is knowledgeable;
even if he cannot express what is in his innermost conscience, nor is he able to refute the
uncertainties of innovators (mubtadi” shubhatin) based upon the truth. That is the responsibility
of the scholars who are deeply rooted in knowledge (dhalika wazifatu al-"ulama’ ar-rasikhin).
Since it is a collective obligation (fardu kifdyatin) for those who establish this among the
scholars in every region, as compensation for others in that region.

If you understand that the ability to articulate proofs is not a prerequisite (al-qudratu
‘ala taqdir ad-dalil wa at-ta bir laysa bi shartin); and that verbal utterance is not a precondition
for actually possessing gnosis and knowledge (al-ma 7ifa) and for withdrawing from imitation
(wa al-khuriij "an at-taqlid); but rather understanding in the heart is the only requirement; then
there can be no justification for assuming and having an evil opinion of a commoner or others.
Nor can we have resolve regarding their right to have imitation in their beliefs simply because
their tongues cannot articulate the proofs of beliefs, for they may know their beliefs and their
proofs in a way that is difficult to express. Many among the scholars themselves are incapable of
expressing what is in their hearts of the sciences of reality (a/- ‘uliim al-mahagiqati), so how can
the commoners do so? O Allah, except when there manifest on the tongue of a person that which
clearly indicates corrupt beliefs; it then becomes obligatory to gently teach them and address
their ailment as much as possible. May Allah be of assistance.”

Here ends the words of Imam as-Sanusl, and with its ending, I end the introduction;
and we can, therefore, begin with the explanation of the chapters of the book.



Chapter One:

On An Explanation of Progressively Learning the Obligations of Faith in Knowledge;
Known by His words, Upon Him be Blessings and Peace: ""Seeking Knowledge is
Obligatory Upon Every Muslim"

I say, and success is with Allah: Realize, O my brethren, that the knowledge that the
Prophet %, referred to in this prophetic tradition is the knowledge of social transactions (‘ilm al-
mu'amilat), which is sufficient for a rational mature servant to learn. For, when a rational man
reaches maturity (balagha ar-rajulu al-aqilu bi al-ihtilam) through puberty or age, or if he
converts to Islam, if he were a disbeliever, in the morning, for example; the first obligation upon
him is to utter the two testimonies (lafzu kalamatay as-shahddati) and understand their easily
understood meaning. The utterance of these two expressions is what was known as Divine Unity
(tawhid) during the time of the Prophet upon him be blessings and peace, the Companions, the
Followers, and their successors, may Allah be pleased with them all.

It was for this reason, when Malik was asked about scholastic theology (kalam) and
Divine Unity (tawhid), as it was cited in the commentary upon the al-Kawkab of ‘Abd al-
Rahman al-Suyiti, he said: “It is impossible to assume that the Prophet %, taught his Umma how
to cleanse themselves after relieving themselves but did not teach them fawhid. Divine Unity
(tawhid) is what the Prophet #, meant when he said: ‘I have been commanded to fight the people
until they say there is no deity except Allah’, thereby protecting blood and wealth. This is the
reality of Divine Unity (fawhid).” It is to this that al-Qurtubi alluded when he said in his poem:
“The first is tawhid.”

Sidi Mayyara said in the al-Durr al-Thamin: “As-Saniis1 was once asked: ‘Is it a
condition for sound faith that the legally responsible person (mukallaf) understands the meaning
of ‘There is no deity except Allah, Muhammad is the Messenger of Allah’; in the manner
mentioned in the al-Aqidah as-Sughra or not?” The answer was: ‘This is not a condition except in
the perfection of faith. For, what is conditioned in the soundness of belief, is knowledge of its
meaning in a way that includes the details’.”

He then said: “There is no doubt that most believers, both commoners and elites, know
this, for everyone knows that Allah is the Creator and not created; and that He is the Provider
and is not provided for. This is the meaning of His self-sufficiency, glorified and exalted be He,
from all besides Himself, and the complete dependency of all else upon Him. They know that
Allah ta'ala alone is worshipped; and that no prayer, fasting, or pilgrimage is directed to anyone
else besides Him. This is the meaning of their saying: ‘Allah alone deserves worship, and no one
else deserves worship besides Him’.”

The purpose of mentioning these words is to alert the people that it is not obligatory for
anyone to begin with the books of the scholastic theologians (mutakallimiin), before learning
what is required to establish his religion; as the ignorant among the students claim. Ibn Rushd
was asked about the judgment of a group among the theologians who say it is obligatory for
scholars and the ignorant alike to read the books of the scholastic theologians before learning
what establishes their religion: such as ablution, prayer, and other obligatory acts of worship, and
their declaring as disbelievers those who oppose this. He replied with his words: “As for
disbelief, it is only in holding to the beliefs in what the adhere to in that. He said: If they do not
pray, fast, give alms, or perform the pilgrimage until they know Allah through those obscure
methods, then they may never know Him except have a long time; or their comprehension may
reject it where they never know Him; and thus, eventually withdraw from the party of the
Muslims.” This was narrated by Al-Manjtr in the Sharh al-Muhassal.




I say: It is for this reason, that Abu al-Abbas ibn Surayj, said, as it was cited in the
commentary of the al-Kawkab of ‘Abd al-Rahman al-Suyiiti, when asked about Divine Unity
(tawhid), said: “The Divine Unity of the people of knowledge and the community of the Muslims
(tawhid ahl al-"ilm wa jama’at al-muslimin) is: ‘1 testify that there is no deity except Allah and
that Muhammad is the Messenger of Allah.” The Divine Unity of the people of falsehood is
delving into creational accidents and material bodies.”

Al-Ghazali said in Thya "Ulum al-Din regarding the aforementioned prophetic tradition:
‘Seeking knowledge is obligatory for every Muslim’: “The knowledge intended here is none
other than the knowledge of social transactions ( ilm al-mu'amaldt), which the rational, mature
servant is obligated to perform. It is divided into three categories: [1] beliefs, [2] actions, and [3]
abstention.”

When a rational man reaches maturity through puberty or age, in the morning, for
example; the first obligation upon him is to learn the two testimonies and understand their
meaning: ‘There is no god but Allah, Muhammad is the Messenger of Allah.’ It is not obligatory
for him to obtain the disclosure of this for himself by means of reasoning, investigation and
documented evidence.

Rather, it suffices for him to believe and affirm it with resolve, without the convulsions
of doubt or the disarray of hesitation. This can be achieved through mere imitation (fag/id) and
hearing, without investigation or proof, for the Messenger of Allah, %, accepted the mere
affirmation and declaration from the Bedouins without teaching them proofs.

If he does this, he has fulfilled the obligation of the time. The knowledge that is an
individual obligation (fard ayn) at that moment is learning the two testimonies and understanding
them. Nothing beyond this is required at that time, based upon the evidence that if he were to die
immediately after, he would die obedient to Allah ta‘ala, and not disobedient to Him. Other
obligations arise due to incidental factors. These are not essential for every individual but depend
on circumstances. These incidental factors may relate to action, abstention, or beliefs.

As for action, if he lives from morning until noon to the time of zuhr; then with the
entrance of the time of zuhr, the obligation to learn purification and the prayer arises at that time.
If he is healthy and if he, if he were to delay untilithe sun passes its zenith, it may not be possible
to complete the learning and action in its proper time. Rather, the time may pass, where if he
were to be preoccupied with learning, it would not be inconceivable for us to say: The apparent
judgment is that the time continues. It is thus, obligatory for him to prioritize learning over the
time of prayer. It is conceivable to say: The obligation of knowledge which is the condition of
action comes after the obligation of the action. Thus, it is not obligatory until after the sun passes
its zenith. This is the judgment regarding the remaining prayers.

Similarly, if he lives until Ramadan, then by reason of that there arises the obligation to
learn fasting. He must know that its time is from dawn to sunset, that intention and abstaining
from food and intercourse are obligatory, and that this continues until the sighting of the crescent
moon or the testimony of two witnesses.

If he acquires wealth or possesses wealth upon reaching maturity, he must learn what is
obligatory upon regarding alms. However, this is not an immediate obligation, but becomes so
after a full year from his conversion to Islam. If he only owns camels, he need only learn the
alms to be given on livestock, and similarly for other categories.

If the months of Hajj arrive, he is not obligated to immediately learn the science of
pilgrimage, although its action is crucial, learning its performance is not urgent. However, it is
necessary for the scholars of Islam to remind him that the pilgrimage is obligatory on every




capable person who possesses the provision, and a means of travel. If he possesses independent
wealth and means of travel to where he sees in himself a firm resolve to initiate the pilgrimage;
then he should be resolved to learn the methodology of the pilgrimage. It is not necessary except
for him to learn its pillars and its obligations and not its meritorious acts. However, if he learns
the meritorious acts of pilgrimage, then his knowledge is also meritorious, not an individual
obligation. Regarding the prohibition of remaining silent about reminding others about the
obligation of the foundation of pilgrimage in such cases is a reflection connected to
jurisprudence. Likewise, the gradual progression regarding knowledge of the remainder of
religious actions which are individual obligations apply.

As for abstention, one must learn it according to emergence of circumstances, which
vary by individual. Since a mute person is not obligated to learn about prohibited speech, nor is a
blind person obligated to learn about prohibited sights, nor a Bedouin obligated to learn about
prohibited dwellings. This is also obligatory based upon what circumstances require. For, what is
known to be detached from a person, then there is no obligation for him to learn about that
prohibited thing. However, whatever a person may be committing that is wrong then it is an
obligation for him to be reminded; like if a convert to Islam is wearing silk or sitting on usurped
property, he must be informed. Or if he gazes upon a woman who is not forbidden to him to
marry; it is obligatory for him to be instructed about that. If he is not engaged in such acts but is
likely to encounter them; such as eating or drinking, he must be taught. If he is in a land where
wine and pork are consumed, he must be taught to avoid them. What must be taught must be
learned.

As for beliefs and matters of the heart, one must learn them according to the
emergence of sentiments. If sentiments cause the emergence of doubt regarding the meanings
indicated by the two testimonies, one must learn what is connected to the removal of such
doubts. If no such doubt arises and one dies before affirming that Allah's speech is eternal, that
He will be seen, or that He is not a locus for events, they die as Muslims by consensus. However,
these doubts arise naturally or from hearing people in one's land. If one lives where theological
disputes and innovations are prevalent, they should be gently taught the truth secretly before
falsehood reaches their heart. If falsehood reaches them, it must be removed, though this may be
difficult. Similarly, if a Muslim.is a trader in a land where usury is common, he must learn to
avoid it.

This is the truth about the knowledge that is an individual obligation; and what this
means is that knowledge of how to perform obligatory acts. Whoever knows the act and its
obligation at the time of its obligation knows the knowledge that is an individual obligation. As
for what the Sufis mention about understanding the whispers of the enemy and the touch of an
Angel, is also true, but it applies to those who specialize in it.

Since humans are rarely free from evil inclinations, greed, ostentation, and envy; they
must learn from the bit of destructive qualities what he sees that he may need. How could this
not be obligatory when the Messenger of Allah, ¥, said: “Three things are destructive: obeyed
greed, followed desires, and self-admiration”; as well as what is inseparable from evil and the
rest of what we mentioned from blameworthy states of the heart such as arrogance, conceit and
its sisters follow these three destructive qualities. Eradicating them is an individual obligation.”

Al-Ghazali then said: “Among what should be immediately taught, if one has not
transitioned from one religion to another, is belief in Paradise, the Fire, the Gathering, the
Resurrection, and the punishment of the grave; until he believes and affirms it. This is what
completes the understanding of the two expressions of testimony, for after affirming that he upon



him be peace, is a Messenger; one must understand the message he conveyed: which is whoever
obeys Allah and His Messenger will enter Paradise, and whoever disobeys will enter Hell Fires."

If you reflect on this gradual progression, you will know that the correct view is this.
You will realize that every servant, in the course of his night and days, encounters situations in
his worship and social transactions that require renewed obligations upon him. Thus, he must ask
about every incident he may face and then hasten to learn what he is expected to encounter soon.

When it becomes clear that the Prophet upon him be blessings and peace, intended by
knowledge in His words: “Seeking knowledge is obligatory”; is the knowledge of behavior that
is famously obligatory for Muslims, and nothing else; then the nature and timing of this
obligation become evident.



Chapter Two:
On An Explanation of What Allah Has Favored Humanity With, By Giving Them the
Causative Factors of Knowledge; Which Comprise of Innate Disposition (al-fitra), Direct
Witnessing (al-mushahida), Unremitting Transmission (az-tawatur), Intellectual Reflection
(an-nazar) and Adversities (ad-darrar)

As for innate disposition, Allah says: “The innate disposition of Allah upon which He
has created humanity. There should be no alteration of the creation of Allah.” [Qur’an 30:30]
The Prophet ¥, said: “Every child is born upon the innate disposition, but his parents make him a
Jew, Christian, or Magian.”

Al-Ghazali said in the al-Thya: “It is for this reason that all Prophets, blessings be upon
them, were sent to call people to the word of Divine Unity (tawhid); so that they would
pronounce: ‘There is no deity except Allah.” They were not commanded to say: ‘We have a
deity’, nor: ‘The world has a deity’; for the knowledge of Divine Unity was ingrained in the
innate disposition of their intellects, from the beginning of their creation and the prime of their
youth. For that reason, Allah ta‘ala says: ‘If you ask them who created the heavens and the earth,
they will surely say: ‘Allah’.’ [Qur’an 31:25] And He the Exalted says: ‘So direct your face
toward the upright religion, the innate disposition of Allah upon which He has originated
humanity.” [Qur’an 30:30] Thus, the innate disposition of humanity and the evidences of the
Qur’an suffice without the need for rational proofs."

‘Abd al-Wahhab al-Sha‘rani said in the book al-Yawaqit wa al-Jawahir: "Ibn Arabi
said in the 299th chapter: ‘Allah ta'ala created the spirit (/) complete, rational, and knowing of
the Divine Unity of Allah, affirming His Lordship. This is the innate disposition upon which He
originated creation, as indicated in the prophetic tradition: ‘Every child is born upon the innate
disposition’.”

I say: The objective of the polytheists in their worship of idols is in order to draw closer
to Allah, as He says: “Those who take allies besides Him say: 'We only worship them that they
may bring us nearer to Allah’.” [Qur’an 39:3]

Abd al-Jalil said in the Shu'ab al-Iman: “Most all of human creatures worshipped other
than Allah.” He then mentioned all their types of worshipped beings and said: “Their initial goal
was the true Worshipped God, for it was ingrained in their innate disposition that there must be a
Creator. They agreed upon thelordship the Deity; but differed on what or who this God is.”

For this reason, Shaykh as-Saniist said in the Nur al-Sa‘adah, the commentary upon the
as-Sughra: “There is no dispute among all sentient beings, regarding the firm belief in the
divinity of our Lord, glorified and exalted be He. For, those who disbelieved only disbelieved by
adding another deity. Thus, the negation of deities besides Him the Exalted is what was required;
and by means of that concept of Divine Unity (tawhid) was attained. So, consider that.”

‘Abd al-Wahhab al-Sha‘rani said in the al-Yawaqit wa al-Jawahir: “Humanity, all of
them, point to the Creator, glorified and exalted be He, even if their methods and representations
differ. They are only ignorant of the essential being of His essence. For this reason, the Prophets
and Messengers were not sent to teach us about the existence of the Creator; but they came to
call us to the Divine Unity (tawhid) with knowledge. Had the Prophets upon them be peace,
come to us in order to teach us about His existence, Allah would not have said: “Know that there
is no deity except Allah’; but rather He would have said: ‘Know that you have a God.” Similarly,
in His words where He says: ‘That they may know that He is but One God.” [Qur’an 7:158] If it
is said: Then by what do the people of the foundations of theology (ah! al-usil) follow in order




to prove this?”” The answer: is that they follow a path in that in order to cut off the ambitions of
those who deny it, such as by proving the possibilities of possible things based upon the most
preponderant evidences (ka al-istidlal bi imkan al-mumkinat ‘ala marjihi) and the like.
Otherwise, they realize that what the innate disposition testifies to is closer to a true
comprehension of creation and quicker to grasp intellectually. This is because all conceivable
possibilities (mumkin ja’iz) and contingent in-time creation (hadith) give evidence of a Creator
(Muhdith); and comprehension of the evidences of these depend upon sound deliberation (nazra
sahih). These are the necessary exigencies which come from deliberated thought (nazar). Allah
says: ‘Or who responds to the distressed when he calls upon Him?’ [Qur’an 27:62] ‘Or who
begins creation and then repeats it?’ [Qur’an 10:34] ‘Or who has made the earth a resting
place?’ [Qur’an 27:61] And other similar Qur’anic verses which are all rhetorical questions, as
if Allah ta‘ala is affirming something about His servants that He created them innately to know.
Similarly, He the Exalted says: ‘Am I not your Lord?’ [Qur’an 7:172] and His words: ‘Is there
doubt regarding Allah?’ [Qur’an 14:10] Also in what was transmitted attributed to the Prophet
#: ‘Indeed, Allah created the servants upon innate knowledge of Him, but Satan diverted them
from it.” Thus, the Messengers were only sent to remind people of the Divine Unity of the innate
disposition (fawhid al-fitrati) and to purify them of the whisperings of Satan.”

As for direct witnessing (mushahada), Allah says: “And when your Lord took from the
children of Adam their descendants and made them testify concerning themselves: ‘Am I not your
Lord?’ They said: ‘Indeed, yes, we testify, in case you should say on the Day of Standing:
Indeed, we were heedless of this. Or you should say: Only our fathers associated partners with
Allah before, and we were an offspring after them: Will You then destroy us for what the doers of
falsehood did?” [Qur’an 7:172-173]

‘Abd al-Wahhab al-Sha‘rani said in the al-Yawaqit wa al-Jawahir: “If it is said: When
they all said: ‘Indeed, yes’; why were some accepted and others rejected? The answer is as al-
Hakim al-Tirmidht said: ‘Allah made a Self-Manifestation (fajalli) to the disbelievers with
immense dread (bi al-hayba), so they said: ‘Indeed, yes”; out of pure fear (makhdafa), which later
did not benefit them, similar to the faith of the hypocrites (ka iman al-munafigin). To the
believers, He made a Self-Manifestation (tajalli) with immense mercy (bi al-rahma), so they
said: ‘Indeed, yes’; out of pure obedience (faw 'an), and thus their faith later benefited them’.”

He then said: “Shaykh Abu Tahir al-Qazwini elaborated on this idea, saying: ‘The
correct view with me, is that the companions of the left said: ‘Indeed, yes,” in response to the
question because Allah ta‘ala asked them about their Lord (rabbihim), not he did not ask them
about their Deity (ilahihim) or about their object of worship (ma ‘abudihim). At the time they
were not in the time of legal responsibility (zaman at-taklif); but they were in a state of Divine
realization and vision (halat at-tahqiq wa’r-ru’ya), which is the state of the innate disposition
(al-fitra). Thus, He said to them: ‘Am [ not your Lord? And, they said: ‘Indeed, yes’, due to their
vision (/i ru’yatihim) which came to them through direct witnessing (mushahida). They all
affirmed this based upon what they witnessed directly at the time of legal responsibility; when
what Allah had decreed in His prior knowledge for each individual of eternal happiness or
wretchedness, manifested. Some of them were those who acted in accordance with the eternal
happiness in the acceptance of the Divinity in their initial affirmation; while others opposed it. If
Allah ta’ala had said to them: ‘Am I not One?’; and they had said: ‘Indeed, yes’; then it would
not be valid for anyone to make associated partners with Him. So, understand’.”




As for unremitting transmission (tawatur), Allah says: “If you ask them who created
them, they will surely say: ‘Allah’.” [Qur’an 43:87] Allah ta'ala says: ‘And if you ask them who
created the heavens and the earth, they will surely say: Allah.”

And Allah ta’ala says: “And if you ask them who created the heavens and the earth, they
will surely say: ‘The Mighty, the Knowing created them’.” And Allah taala says: “And if you
ask them who created the heavens and the earth and subjected the sun and the moon, they will
surely say: ‘Allah’.”

And Allah ta’ala says: “And if you ask them who sends down water from the heavens
and revives therewith the earth after its death, they will surely say: ‘Allah’.” And Allah ta ala
says: “Say: Who provides for you from the heavens and the earth? Or who owns hearing and
sight? And who brings out the living from the dead and brings out the dead from the living? And
who manages the affairs? Then they will say: ‘Allah’.”

And Allah ta’ala says: “Say: To whom belongs the earth and whoever is in it, if indeed,
you know? They will say: ‘It belongs to Allah’.” And Allah ta’ala says: “Say: Who is the Lord
of the seven heavens and the Lord of the Immense Throne? They will say: ‘It belongs to Allah’.”

And Allah ta’ala says: “Say: In whose Hand is the dominion of all things, and He
protects while there is no protector against Him, if indeed, you know? They will say: ‘It belongs
to Allah’.” And Allah taala says: “So, do not set up rivals to Allah while you know better’.”

‘Abd al-Wahhab al-Sha‘rani said: “Indeed, most people in all regions of the earth are
naturally inclined to acknowledge that they have a Creator; without a teacher, without the
establishment of proof, or without any conventional terminology. This occurs commonly among
the Turks, the Kurds, Bedouins, the people of India, China, and the people of the islands where
no call to Islam or polytheism has reached.”

I say: Unremitting transmission (tawdtur) yields essential necessary knowledge (yufidu
‘ilm ad-dariri). Abd ‘s-Salam ibn Ibrahim al-Laqgani said in Ithaf al-Murid bi Jawharat al-
Tawhid: “There is no dispute among those raised in the lands of Islam, from cities, villages, or
deserts; where the circumstances of the Prophet is known, %, as well as what he brought from
miracles.”

For this reason, Abd al-Aziz al-Andalusi ‘said:" “It is necessarily known that the
Prophet's knowledge, %, his witnessed miracles, and the unremitting transmission of his status
provide knowledge of him. For, this induces knowledge of everything which has been verified to
have come from him, transmitted from him; without contemplative rational proof (nazarin
‘agliyyin) or logical deductive reasoning (giyas muntaqi).”

As for Intellectual Reflection (an-nazar), Allah ta'ala says: “Have they not examined
into the heavens above them, how We have constructed it and adorned it, without any flaws? And
the earth, how We spread it out and placed upon in it, firm mountains, and caused to grow
therein every beautiful kind of plant? As a lesson and reminder for every servant who turns to
Allah. And We sent down blessed rain from the heavens, causing gardens to grow and grain for
harvest, and tall palm trees with clustered fruit, as provision for the servants. And We revived
thereby a dead land, thus is the Resurrection.”

In the commentary of Jalal al-Din al-Mahalli: “The rhetorical question of this
Qur’anic verse is for affirmation, meaning that they have indeed reflected, contemplated and
understood what they were reminded of.”




I say: This contemplation is simple and easy, within the capability of every individual.
As Shaykh as-Santsi stated in the al-‘Umdah the commentary upon the al-Kubra:
“This reflective contemplation is sufficient for knowing Him, even for the unlearned, contrary to
the claims of the [sma‘1lis.”

For this reason, it is said in Nur al-Sa‘addah: “This reflective contemplation, in this
manner, is not far-fetched, as it is attainable by most, if not all, of this Umma.” For this reason, it
is said in the Sharh al-Qasidah al-Jaza’iriyyah: “The intelligent and the simple minded, as well as
the strong and the weak, are equal in understanding this kind of reflective contemplation
(nazar).”

For this reason, Ahmad ibn Hajar al-Haytam1 said in the al-Fath al-Mubin: “It is rare to
find someone who blindly follows (mugalid) in in his faith regarding Allah ta’ala, for we find the
speech of the common people filled with evidence from the existence of this world to prove His
exalted existence and attributes.”

‘Abd al-Wahhab al-Sha‘rani said in the al-Yawaqit wa al-Jawahir: “The Shaykh of our
teachers, Kamal al-Din ibn al-Humam, used to say: ‘It is very difficult to imagine blind
following in matters of faith. Rarely will you find anyone blindly following in faith regarding
Allah and His Messenger without some form of reasoning; even among the common folk. Their
speech in the markets is filled with evidence from events to prove the existence of the Exalted
Absolute Being and His attributes’.”

For this reason, ‘Abd al-Rahman al-Suytt1 said in the Sharh al-Kawkab: “Shaykh Diya’
al-Din al-Qarmi1 had a long beard reaching his feet, and when he rode, it would split into two
parts. Every common person who saw him would say: ‘Glory to the Creator!” He would then say,
‘I testify that the common people are believers through contemplation, for they infer the Maker
from His creation’.”

Shaykh al-Saniis1 said in the Sharh al-Qasidah al-Jaza’iriyyah regarding this kind of
reflective contemplation: “This is the Sunna of Allah ta'ala in establishing proofs in His Mighty
Book, and the way of His Chosen Messenger; and what a blessed method and effective guidance
it is! For it encompasses universal guidance and achieves the goal for every sincere seeker of the
truth.”

I say: examples of this reflective contemplation in the Qur’an are the words of Allah
ta'ala: “Indeed, in the creation of the heavens and the earth, the alternation of night and day, the
ships that sail the sea for the benefit of people, the rain sent down by Allah to revive the earth
after its death, the scattering of creatures, the winds and clouds controlled between the sky and
earth; are signs for people who reason.”

There are the words of Allah taala: “And on the earth are neighboring plots, gardens
of vines, crops, and palm trees; some of the same kind and some of different kinds, watered with
the same water, yet We favor some over others in taste. Indeed, in this are signs for people who
reason.”

There are the words of Allah ta‘ala: “Do you not see that Allah sends down rain,
producing fruits of varied colors? And in the mountains are streaks of white, red, and varying
shades, as well as deep black. Likewise, among people, animals, and livestock are various
colors.”

The waliy of Allah, Ibn Ab1 Jamrah said in the Bahjat al-Nufiis, a commentary on al-
Bukhart: “The reality of this reflective contemplation is to observe and infer, as Allah
commanded in His Book, in order to reflect upon the dominion of the heavens, the stars in their
diversity, the sun and moon in their phases, the earth with its benefits and variations, its fresh and




salty waters, and its fruits with their differing tastes despite being watered by the same source
and growing in the same land. This kind of reflective contemplation and inference is sufficient in
the perfection of faith.”

I say: this kind of reflective contemplation suffices for perfect faith because through it,
one attains true knowledge; as Ahmad ibn Zakariyya said in the Mahsal al-Magasid:

“From the evidential proofs of the far horizons

And from the souls is attained the innate knowledge of the Creator.”

For this reason, al-Jawra’l said in the ‘Aqidat al-Muwahhidin: “By means of the
creation, the Creator is known; just as by means of craftsmanship, the true craftsman is known.”

As for adversity (durrar), Allah says: “Then when adversity strikes you, to Him you cry
for help.” [Qur’an 16:53)] And Allah ta ala says: “And when adversity touches you at sea, lost
are those you invoke except Him.” And Allah ta'ala says: “And when waves engulf them like
shadows, they call upon Allah, sincere to Him in religion.”

‘Abd al-Wahhab al-Sha‘rani said in the al-Yawaqit wa al-Jawahir: “If it is said: What
is the proof that knowing the Absolute Being is obligatory? The answer is: The proof lies in the
fact that knowledge is among the matters accessible to reason. For when a person is struck by
calamity and paths become narrow; he must turn to a Deity to worship, humble himself before
Him, and seek His aid in relieving his distress. His heart ascends to the heaven, and his gaze
fixes upon it; as it is the direction of supplication for all creature, naturally and instinctively
calling upon their Creator, without pretense or artifice. This is similar to wild animals who also
exhibit this. They too raise their heads to the sky in fear and hope when deprived of pasture or
water or when sensing peril. Similarly, we observe children raising their hands skyward during
hardship. All this is ingrained in the nature of living beings, let alone rational humans. It is the
innate disposition (fitrah) mentioned in the Qur’an and prophetic traditions. Yet most people
forget this in times of ease, only returning to it in adversity, as Allah said: ‘When adversity
touches you at sea, lost are those you invoke besides Him’.”

Then he added after further discussion: “If it is said: Does the Prophet, ¥ saying:
‘Hold fast to the religion of the elderly women’; prohibit rational reasoning (istidlal ‘aqli) or
not? The answer is: It does not prohibit rational reasoning but rather reminds us to retain that
state of consciousness which those secure in youth and vitality often neglect.”

Shaykh Abiai Tahir al-Qazwini narrated in the Kitab Diyanat al-‘Arab: “The Prophet £
asked ‘Imran ibn Husayn: “How many gods do you worship?’ He replied: ‘Ten.” The Prophet
said: ‘Then who do you turn to in grief, distress, or when a great calamity befalls you from
among them?’ ‘Imran said: ‘Allah.” The Prophet * replied: ‘So why, O ‘Imran ibn Husayn! Who
is no god besides Allah?!” Thereupon, he embraced Islam. Of this kind is Allah says: ‘When they
saw Our punishment, they said: ‘We believe in Allah alone and reject what we associated with
Him’.”

Because adversity is among the causative factors of knowledge (asbab al-ma rifa);
Ahmad ibn Zakariyya said in the Mahsal al-Maqasid:

“When the servant is hit by the sting of adversity

He comes to know his Lord without any misgivings.”

It is for this reason that Ibn ‘Ata’illah said in the al-Hikam: “If He opens for you a

path of recognition, do not worry if your deeds are few alongside it.”




If you have understood what has been mentioned here about the causative factors of
knowing and having gnosis of Allah taala; which what He has favored humanity with from:
innate disposition (fitra), direct witnessing (mushahada), unremitting transmission (tawatur),
reflection, and adversity (durrar); it becomes clear why as-SaniisT said in Sharh al-Wusta: “We
must not assume an evil opinion (nasi’a ad-zann) of the faith of any Muslim, commoner or
otherwise, for knowledge and gnosis resides in the heart (a/-ma arifa mahaluha al-qalb). Nor
can we be resolved in judging anyone as mere blind following (bi ‘t-taqlid), simply because their
tongue cannot articulate the proofs of beliefs. For they may know them in a way that is hard to
express. Many scholars themselves struggle to express what is in their hearts, let alone
commoners.”

This also becomes clear in the words of Zakariya al-Ansari who said: “The belief of
common people (‘awamm) is sound by the consensus of every sound-minded jurist (mutashari’in
sahih al-"aql), even if they never read the books of theologians (mutakallamin).” Abu Bakr ibn
Furak also said in the an-Nizam: “All the common people are knowers of Allah ta‘ala.” Abu
Mansur said: “Our scholars agree that common people are believers who are knowers of their
Lord, and they are the inhabitants of Paradise, as reported in the narrations (kamd ja’at bihi al-
akhbar) and by which the consensus is agreed upon (wa an ‘aqadu “alayhi al-ijma’).”




Chapter Three
On An Explanation of the Science of the Foundation of Religion (usil al-din); the
Distinction Between It and the Science of Scholastic Theology (‘ilm al-kalam); and An
Explanation of the Obligation of Taking Doctrines of Belief (al-'aqa’id) of the Foundations
of Religion from the Mighty Qur’an; and That Allah ta’ala Has Established These
Foundations in the Mighty Qur’an

I say, and success is with Allah: As for the defining boundaries of the foundations of the
religion (usil al-din), it is as ‘Abd al-Rahman al-Suyt1 said in al-Nigayah: “It is a science which
investigates into what is incumbent to be believed.” In the commentary of the al-Kawkab, the
author said: “It is a science that investigates into what is obligatory to be believed regarding the
essence of Allah; what is necessary regarding His attributes; what is impossible regarding them;
the sending of the Messengers; and the circumstances of the Final Return; according to the
canons of Islamic.”

As for the difference between ugiil al-din and the science of scholastic theology (‘ilm
al-kalam), he said in the [tmam al-Dirayah Sharh al-Nigayah when mentioning the science of the
foundation of religion: “I do not mean by it the science of scholastic theology (‘ilm al-kalam),
which is where rational proofs are presented and the sayings of philosophers are transmitted”;
and he also said in the Sharh al-Kawkab: “And he divided it in the Jam’ al-Jawami’ into two
divisions: [1] Practical (‘amaliyyun), which is what must be believed; and [2] theoretical and not
practical (‘ilmiyyun wa la "amaliyyun), which is what is not obligatory to know in beliefs; but is
rather a part of intellectual training the science.” He then said: “The reality is that the second
division is not called the foundations of religion, but rather it is the science of scholastic
theology. The first, if accompanied by the presentation of rational proofs along with the reporting
of the teachings of the heretical innovators and philosophers, it is also the science of scholastic
theology. Otherwise, it is the foundations of religion. This is the difference between them.” Then
he said: “You should omit the second part and bring forth the first, which is the necessary
foundations of religion.” Then he said: “And. he explained it here based upon the path of the
people of the Sunna, from the Book iand the unremitted transmitted prophetic traditions, in a
beneficial manner that I have preceded to.”

As for the explanation of the obligation of taking doctrines of belief (a/-'aqa’id) from
the foundations of religion from-the-lmmense-Qur’ans-*Abd-al-Wahhab al-Sha‘rani said in the
al-Yawaqit wa al-Jawahir: “Ibn al-Arabi said in the al-Futiihat: “It is not hidden that when a
person is a believer in the Qur’an, and he is firm that it is the speech of Allah ta'ala; it is
obligatory for him to take his creed ( agidatahu) from it without interpolation (fa 'wil) or turning
to rational proofs isolated (adillat ‘I-'uqiil mujaridat) from the shari'a, for the Qur’an is a
definitive rational proof (dalil gat‘iyyun "aqliyyun).”

As for the explanation that Allah ta’ala has established these foundations in the
Immense Qur’an; realize, my brothers, that Allah ta'ala has established all of the foundations of
the religion: their divinity (ilahiyyatahd), prophethood (nabawiyyatahd), and their after-life
(sam’iyyatahd) in the Immense Qur’an; for Allah ta’ala has established the foundations of
faith by His words: “Believe in Allah and His Messenger.”




And He has established the pillars of faith (arkan °‘l-iman) by His words: “But
righteousness is the one who believes in Allah, the Last Day, the Angels, the Book, and the
Prophets.” And He has established that the reality of faith (haqgiqat ‘lI-iman) is acceptance
(tasdiq) of all that the Prophets came with in general by His words: “Say. We believe in Allah
and what was revealed to Abraham, Ishmael, Isaac, Jacob, and the Tribes, and what was given
to Musa and Jesus and the Prophets from their Lord. We make no distinction between any of
them, and we surrender to Him as Muslims.”

Divinity (al-ilahiyyar)

And He has established the in-time creation of the world (hudith al-alam) by His
words: “Allah is the Creator of all things.” And He has established His existence (wujiidahu)
by His words: “That is because Allah is the Real.” And He has established His eternity and
permanence (gidamahu wa baqa’ahu) by His words: “He is the First and the Last.” And He
has established His dissimilarity to in-time created things (mukhalifatahu li al-hawadathi)
by His words: “There is nothing like Him.” And He has established His self-sufficiency
(ghina’ahu) by His words: “And Allah is the Self-Sufficient.” And He established His oneness
in divinity (wahdaniyyatahu) by His words: “Indeed, your deity is One.” And He has
established His omnipotence (qudratahu) by His words: “Indeed, Allah is Omnipotent over all
things.” And He has established His will/volition (iradatahu) by His words: “He is the Doer of
what He wills.” And He has established His knowledge/omniscience (‘ilmahu) by His words:
“Indeed, Allah is All Knowing of all things.” And He has established His life (hayatahu) by His
words: “He is the Living.” And He has established His hearing and sight (sam'ahu wa
basrahu) by His words: “And He is the Hearing, the Seeing.” And He established His speech
(kalamahu) by His words: “And Allah spoke to Moses directly.” And He has established that
all divine perfections (jami a al-kamdalat al-ilahiyyar) are obligatory for Him by His words:
“And to Him belongs the Highest Description”; and His words: “And to Allah belong the Most
Beautiful Names”; and His words: “Exalted is your Lord, the Lord of Honor.” And He has
established that He chooses in His.doing.an action and leaving it undone (mukhtar fi fi'lihi
wa tarkihi) by His words: “And your Lord creates what He wills and chooses.”

Prophethood (an-nabawiyyat)

And He has established-that-He-sent-messengers-before Muhammad % by His words:
“And We have already sent messengers before you.” And He has established that Muhammad
% is the Messenger of Allah and the Seal of the Prophets (khatim an-nabi’ina) by His words:
“Muhammad is not the father of any of your men, but he is the Messenger of Allah and the Seal
of the Prophets.” And He has established the truthfulness of the Messengers (sidga ‘r-rusuli)
by His words: “This is what the Merciful promised, and the messengers told the truth.” And He
has established their trustworthiness (amanatahum) by His words in their words: “Indeed, 1
am to you a trustworthy messenger.” And He established their conveyance (fablighahum) by
His words: “Those who convey the messages of Allah.” And He established that they marry
(yatazawajiina) by His words: “And We made for them spouses and offspring.” And He has
established that they eat food, buy, and sell (ya’kiliin at-ta’am wa yubi“iin awa yashtariina)
by His words: “Indeed, they eat food and walk in the markets.”



The After-Life (as-sam’iyyat)

And He has established the Angels (al-mala’ika) and the Heavenly Books (al-kutub
as-samawiyyat) by His words: “And the believers all believe in Allah, His angels, His books.”
And He has established death at its appointed time (mawt bi al-ajali) by His words: “And no
soul will die except by the permission of Allah, at a term decreed.” And He has established the
supporting of the believers during the questioning of the grave and the misguidance of the
disbelievers from answering by His words: “Allah keeps firm those who believe with the firm
word in worldly life and in the Hereafter. And Allah sends astray the wrongdoers, and Allah
does what He wills.” And He has established the bliss of the isthmus (na'im al-barzakh) by
His words: “So if he is of those brought near, then he will have rest and bounty and a garden of
bliss. So, if he is among the companions of the right, then peace to you among the companions of
the right.” And He has established the punishment of the isthmus (‘adhab al-barzakh) by His
words: “But if he is of the deniers who are astray, then for him will be the abode of scalding
water and burning in Hellfire.” And He established the coming of the Hour (ityan as-sa af) by
His words: “And that the Hour is coming, no doubt about it.” And He established the
resurrection of the dead (ba atha al-amwar) by His words: “And that Allah will resurrect those
in the graves.” And He established the Gathering (al-hashr) by His words: “And We will
gather them and not leave out any of them.” And He established the Reckoning (al-hisab) by
His words: “The Day the Reckoning will occur.” And He established the giving of the books
(‘“ita’a al-kutub) by His words: “So as for he who is given his book in his right hand"; regarding
the believers, and His words: “But as for he who is given his book behind his back”; regarding
the disbelievers. And He established the weighing of deeds (wazan al-'amal) by His words:
“And the weighing that Day is the truth.” And He established the Bridge (as-siraf) by His
words: “So guide them to the path of Hellfire.” And He established al-Kawthar by His words:
“Indeed, We have granted you al-Kawthar.” And He established the Fire (an-nar) by His
words: “Indeed, We have prepared for the wrongdoers a fire.” And He established Paradise
(al-janna) by His words: “And He will reward them for what they patiently endured with
Paradise and silk.” And He established intercession (as-shafa at) by His words: “Perhaps
your Lord will raise you to a praised station”; and His words: “And your Lord is going to give
you, and you will be satisfied”; and His words: “And they do not intercede except for those whom
He approves.” And He established the vision of believers (ru’yat al-mu’minin) of Allah ta’ala
by His words: “Some faces that Day will be radiant, looking at their Lord.”

Thus, these are the foundations of the religion, their divinity (ilahiyyatahd),
prophethood (nabawiyyataha), and their after-life (sam ‘iyyataha). Allah ta'ala has established all
of them in the Immense Qur’an, and it is obligatory upon every responsible person (mukallaf) to
believe in them as they have come, for all of them are textually established and unremittently
transmitted (mansitsa mutawarita), since the entire Qur’an is definitive unremittent transmission
(mutawadtir qat iyyin).

‘Abd al-Wahhab al-Sha‘rani said in the al-Yawaqit wa al-Jawahir: “Ibn al-Arabi said at
the beginning of al-Futtihat: “Among the prerequisites of the obligation of doctrines of belief
(shart wujiih al-"itigad) regarding a matter from these matters; is the existence of unremittent
transmitted text (nass mutawatir) concerning it; or verified spiritual unveiling (kashaf
muhaqqiq). Whoever has a single authentic report (al-khabr al-wahid as-sahih) is sufficient.
Thus, let him judge by it, but let his judgment be based upon matters related to the rulings of this
world’s life (muta allagan bi ahkam ad-dunya). If its ruling is related to the Hereafter, then it is
not appropriate to include it in one’s doctrines of belief as an individual obligation (fi ‘agidatahu




‘ala al-ta yin). Rather, let him say: ‘If this is authentic from the Messenger of Allah from what I
know or what I do not know; then it is not valid to be in the doctrines of beliefs except what is
confirmed through definitive means (illa ma sahha min tarig al-qat’i), either by unremittent
transmission (bi al-tawatur) or by rational proof (bi al-dalil al-"aqli).

He also said in the above mentioned book: “Ibn al-Arabi said in the introduction of al-
Futihat: ‘The validity of beliefs depends on attaining resolve in them, to the extent that whoever
takes his faith by unquestioning acceptance of the Lawgiver (taglidan jaziman li al-shari’) is
more secure and firm (‘asimi wa awthiq) than one who takes his faith from proofs (al-adillat),
due to the confusing doubt (al-hira) that may arise in the proofs if one is skilled and intelligent
(hadhigan fatanan).” He also said in the above cited book: “Infallible unquestioning acceptance
(at-taqlid al-ma’siim) of what is reported is equated with knowledge and is stronger than
speculative sciences (agwd min ‘uliim an-nazari), as evidenced by the acceptance of our
testimony about past communities that their Prophets delivered to them in inviting to the
Absolute Being ta'ala; even though we were not present during the time of their deliverance of
the message. Rather, we accept Allah ‘izza wa jalla in what He informed us in His Book
regarding the people of Noah, ‘Aad, Thamud, Pharaoh, and others. This will not be accepted on
the Day of Standing, except from those who were certain in his matter in the worldly life.”

Shaykh al-SanisT said in al-‘Umdah the commentary upon the al-Kubra, narrating the
words of Ibn ‘Arafah in the Al-Shamil: “Unquestioning acceptance (faqlid) is firm belief (itigad
jazim) in the saying of someone who is not infallible (ghayr ma’sim). Thus, belief in the sayings
of the Messenger and that of the consensus is excluded from taqlid, as is knowing the meaning of
the two testimonies (ma arifdat madlil al-shahadatayn).”

Al-Manjir said: “Belief from the perspective of the teachings of the one who is
infallible ('i’tigaduhu min qawl al-ma’sum), insofar as he is infallible, is not unquestioning
acceptance (laysa bi taqlid). On the contrary, it is knowledge, because when one takes it from
him and is certain of its truth and correctness from that perspective. In reality, he follows the
proof of his truthfulness (fa bi al-haqiqa innama attabi'u dalil as-sidq), which is having
knowledge of the prophetic miracle, and he takes it from that, not from his words.”

I say: All of this is regarding one who follows the Qur’an without examining its proofs
(min ghayr nazarin fi adillatihi). As for one who examines its proofs, there is no disagreement
that he is a knower, far from every doubt due to the clarity its proofs.

Al-Saniisi said in the Sharh al-Qasidah al-Jaza’iriyyah: “The analogy of one who
searches for the location of the crescent (mawdui al-hilal), until he sees it with his sight is like
one who researches into the Qur’an; or into one of the scholars of truth until he sees the place of
every belief in its proof (hatta arahu mawdu a kulli “aqidatin min burhanihda). Thus, seeing in it
clear and evident proofs in the utmost clarity.” Then he said: “It is not hidden to every
intelligent person that the one who examines with his insight the beliefs in the Qur’an from their
proofs (bi al-burahiniha); is a certain knower (‘arif muttayaqin), and not a follower (wa laysa bi
mugaladin), even if he was guided to the proofs (ihtada ila al-burahin) by which he saw the
evidence of the beliefs of monotheism of the Qur’an.”

Al-Ghazali said in the al-Thya: “As for what the Qur’an contains of apparent proofs that
minds readily accept upon first hearing, this was well-known to everyone, and knowledge of the
Qur’an comprises of all knowledge.”




I say: Examples of its apparent proofs (mithal adillatihi az-zahira) are the words of Allah
ta‘ala: “If there were in them gods other than Allah, they would have been corrupted”; and there
are the words of Allah ta‘ala: “Say: If there were with Him deities as they say, then they would
have sought a way to the Lord of the Throne. Exalted is He, high above what they say, in
greatness”; and there are the words of Allah ta‘ala: “And there was no deity with Him, for then
each deity would have taken what it created, and some would have overcome others. Exalted is
Allah above what they describe.”



Chapter Four
On An Explanation That the Prophet, £ Also Established the Foundations of the Religion
in His Sunna

I say, and success is with Allah: know, my brothers, that the Prophet  also established
the fundamentals of religion in his Sunnah, for he, peace and blessings be upon him, has
established the foundation of faith (athbat usiil ad-din) by his words, as in the Sahih al-Bukhari
on the authority of Mu’adh: “There is no one who testifies truthfully that there is no deity except
Allah and that Muhammad is the Messenger of Allah except that Allah forbids him from the
Fire”; meaning the Fire of eternity.

And he has established the pillars of faith (arkanahu) by his words, peace and
blessings be upon him, as in the prophetic tradition of Muslim on the authority Umar ibn al-
Khattab: “It is that you believe in Allah, His Angels, His Books, His Messengers, and the Last
Day; and to believe in divine decree, its good and its evil.”

And he has established that he is truthful in everything he came with (athbat annhu
tasdiqun bi jami® ma ja’a bihi) in general (tasdiq bi jami® ma ja’a bihi "ala al-ijmal) by his
words, peace and blessings be upon him, as it is in the al-Shifa’ on the authority of Abu Hurayra:
“I have been commanded to fight the people until they testify that there is no deity except Allah
and until they believe in me and in everything that I came with.”

Divinity (al-ilahiyyar)

And he has established the in-time creation of the cosmos (athbat hudiith al-"alam) as
it in the Sahih al-Bukhari on the authority of ‘Imran ibn Husayn with his words, peace and
blessings be upon him: “Allah existed when there was nothing besides Him.”

And he has established the existence (wujiid) of Allah ta’ala, as it is in the Sahih al-
Bukhart on the authority of Ibn Abbas, may Allah be pleased with him, by his words, peace and
blessings be upon him: “O Allah, praise be to You, You are the Sustainer of the heavens and the
earth and all within them. Praise be to You, You are the Light of the heavens and the earth and
all within them. Praise be to You, You are the King of the heavens and the earth and all within
them. Praise be to You, You are the Absolute Being, the Truth.”

And he has established His Pre-eternity and Eternal continuity (athbat qgidamahu wa
baqa’ahu) by his words, peace and blessings be upon him: “O Allah, You are the First, and there
was nothing before You, and You are the Last, so there will be nothing after You.”

And he has established that He ta'ala is unlike in-time creation (athbat
mulkhalifatahu ta ala li al-hawadith) by his words, peace and blessings be upon him: “O Allah,
You are the Most Exalted, the Greatest, the Most Holy.”

And he has established His Self-Sufficiency (athbat qiyam ta’ala bi nafsihi) by his
words, peace and blessings be upon him: “O Allah, You are the Ever-Living, the Self-
Sustaining.”

And he has established His Oneness (athbat wahdaniyyatahu) by his words, peace and
blessings be upon him: “O Allah, You are the One, the Unique, the Eternal, the Eternally
Absolute.”

And he has established His Omnipotence, Will, Omniscience and Life (athbat
qudratahu wa iradatahu wa “ilmahu wa hayatahu) by his words, peace and blessings be upon
him: “O Allah, You are the All-Powerful, the Omnipotent, the Doer of what You will, the All-
Knowing, the Absolute Being.”



And he has established His Hearing, Sight, and Speech (athbat sam’ahu wa basrahu
wa kalamahu) when he once passed by people supplicating and calling upon Allah aloud, by his
words, peace and blessings be upon him: “Be gentle with yourselves, for you are not calling
upon one who is deaf or blind or mute or absent. Rather, you are calling upon One who is All-
Hearing, All-Seeing, Ever-Present.”

And he has established that He ta'ala is Choosing in doing a thing and leaving it
undone (athbat annahu ta ala mukhtar fi fi'lihi wa tarkihi) by his words, peace and blessings
be upon him: “What Allah wills will be, and what He does not will; will never be)). These
prophetic traditions were all cited by Abu Bakr ibn Muhammad ibn Abi Bakr in the Kitab Hujjat
al-Mas2a’il "An Ilm at-Tawhid, and he established His pre-eternity and eternal continuity up to
here.

Prophethood (an-nabawiyydr)

And he has established his truthfulness (sidgahu), by his words, peace and blessings
be upon him: “Yes, for I speak nothing but the truth regarding it”; in response to Abdullah ibn
Amr when he said to him: “O Messenger of Allah, should I write down what I hear from you in
times of anger and pleasure?” This was narrated by Abu Dawud.

And he has established his trustworthiness (amanatahu) by his words peace and
blessings be upon him to Dhu al-Khuwaysira: “Woe to you! Who will be just if I am not just?!”;
when he said to him: “Be just!”’; as narrated in the Sahih al-Bukhari on the authority of Abu
Sa’id al-Khudri.

And he has established his delivering of the message (tabligh al-risala) by his words
to his companions: “Have I not delivered the message?”’; and they said: “Yes.” He said: “O
Allah, bear witness. Let those present deliver it to those absent”; as it was narrated in the Sahih
al-BukharT on the authority of Abu Bakra, may Allah be pleased with him.

And he, upon him be blessings and peace has established for himself the
permissibility non-essential human qualities (athbat jawaz al-"arad al-bashariyya lahu) by
his words: “By Allah, I fear Allah more than you do, and I am the most pious among you toward
Him. But I fast and break my fast, [ pray and sleep, and I marry women. So, whoever turns away
from my Sunna is not of me”; as it was narrated in the Sahih al-Bukhart on the authority of Anas.

He, upon him be blessings and peace, has established the truthfulness, trustworthiness,
delivery of the message, and the permissibility of non-essential human qualities for himself is the
same as establishing these for all his brother Prophets, due to the shared nature of prophethood
and humanity.

The After-Life (as-sam’iyyat)

He, upon him be blessings and peace, has established the Angels (mala’ika) by his
words: “Angels take turns among you: Angels by night and Angels by day”; as it was narrated in
the Sahth al-Bukhari on the authority of Abu Hurayra.

And he, peace and blessings be upon him, has established that death at its appointed
time (mawt bi al-ajali) by his words: “And everything has a fixed term with Him”; as narrated
in the prophetic tradition of Usama ibn Zayd regarding the death of the Prophet’s grandson, upon
him be blessings and peace as related by al-Bukhart in his Sahih.

And he, peace and blessings be upon him, has established the questioning of the
grave (su’al al-qabr) by his words: “When a servant is placed in his grave and his companions
depart, until he hears the sound of their footsteps, two Angels will come to him, sit him up, and




say: ‘What did you say about this man Muhammad #?° He will say: ‘I testify that he is the
servant of Allah and His Messenger.” It will be said: ‘Look at your place in Hell; Allah has
replaced it with a place in Paradise’.” The Prophet ¥ said: ‘He will see both. As for the
disbeliever or hypocrite, he will say: ‘I do not know. I only said what the people said.” It will be
said: ‘You did not know, nor did you follow.” Then he will be struck with an iron hammer
between his ears, and he will scream a scream that all around him will hear except for djinn and
men”’; as it was narrated in the Sahih al-Bukhari on the authority of Anas.

In a Narration by Abu Dawud: “They will say to him: ‘Who is your Lord? What is
your religion? Who is this man sent among you?’ The believer will say: ‘My Lord is Allah, my
religion is Islam, and the man sent is the Messenger of Allah #.” The disbeliever will say to all
three: ‘I do not know’.” In the narration of al-Tirmidhi: “One of them is called Munkar, and
the other is called Nakir.”

And he, peace and blessings be upon him, has established the punishment of the
grave, it’s blessings and the resurrection of the dead (‘adhab al-qabr wa na’imahu wa
ba atha al-amwat) by his words: “When one of you dies, his place is shown to him morning and
evening. If he is among the people of Paradise, then he is shown Paradise, and if he is among the
people of Hell, then he is shown Hell. It will be said: ‘This is your place until Allah resurrects
you on the Day of Resurrection”; as it was narrated in the Sahih al-Bukhari on the authority of
Ibn Umar. And he also established the punishment of the grave by his words: “The
punishment of the grave is real”; as it was narrated in the Sahth al-Bukhari on the authority of
Aisha.

And he, peace and blessings be upon him, has established the Scales (al-mizan) by
his words: “Two words which are light on the tongue but heavy on the Scales and beloved to the
Most Merciful: Glory be to Allah and praise be to Him, Glory be to Allah the Immense”; as it
was narrated in the Sahih al-Bukhari on the authority of Abu Hurayra.

And he, peace and blessings be upon him, has established the records of the
Recording Angels (suhuf al-mala’ika al-kutuba) by his words: “Allah will single out a man
from my Umma before all creatures on the Day of Resurrection. Ninety-nine scrolls will be
unfurled before him, each as far as the eye can see. Then He will say: ‘Do you deny any of this?
Have My scribes wronged you?’ He will say: ‘No, my Lord.” He will say: ‘Do you have any
excuse?’ He will say: ‘No, my Lord.” He will say: ‘Indeed, you have a good deed with Us, and
you will not be wronged today.” Then a card will be brought forth on which is written: ‘I testify
that there is no deity except Allah, and I testify that Muhammad is His servant and Messenger.’
He will say: ‘Present your Scale.” The man will say: ‘O Lord, what is this card compared to these
scrolls?’ He will say: “You will not be wronged.” The scrolls will be placed on one side of the
Scale, and the card on the other. The scrolls will be light, and the card will be heavy, for nothing
outweighs the name of Allah.” This was narrated by al-Tirmidhi on the authority of Abdullah ibn
Amr.

And he, peace and blessings be upon him, has established the Bridge (as-siraf) by his
words: “The Bridge over Hell will be laid out.” The Messenger of Allah £ said: “I will be the
first to cross it”; as it was narrated in the Sahih al-Bukhari on the authority of Abu Hurayra. It
has been narrated in the Sahth Muslim: “It has reached me that the Bridge is thinner than a hair
and sharper than a sword.”




And he, peace and blessings be upon him, has established the al-Kawthar by his
words: “My (hawd) is a month’s journey in length. Its water is whiter than milk, its scent is more
fragrant than musk, and its cups are like the stars of the sky. Whoever drinks from it will never
thirst again”; as it was narrated in the Sahth al-Bukhari on the authority of Abdullah ibn Umar.

And he, peace and blessings be upon him, has established the Paradise and Hell (al-
janna wa an-nar) by his words: “There is nothing I have not seen except that I saw it in this
place of mine, even Paradise and Hell”; as it was narrated in the Sahih al-Bukhari in the chapter
on the Eclipse Prayer, on the authority of Asma’.

And he, peace and blessings be upon him, has established the Intercession (al-
shafa’af) by his words: “My intercession is for the people of major sins in my Umma. As for
those without major sins, what need do they have for intercession?” This was narrated by al-
Tirmidhi on the authority of Jabir.

And he, peace and blessings be upon him, has established the vision of the believers
of Allah taala (ru’yat al-mu’minin lahu ta ala) by his words: “You will see your Lord with
your own eyes”’; as it was narrated in the Sahth al-Bukhari on the authority of Jabir ibn Abdullah,
may Allah be pleased with him.

The prophetic traditions regarding the foundations of religion (ahadith “ilm usil ad-
din) are unremittently transmitted (mutawatirah); but we have limited ourselves to citing
some of them for brevity.

These are the foundations of the religion (usil ad-din): Its divinity, prophethood, and
the after-life. The Prophet ¥ established them in his Sunna just as Allah established them in the
Immense Qur’an. ‘Abd al-Wahhab al-Sha‘rani said in the ad-Durrar al-Manthurati Fi Bayan
Zubud al-"Ultim al-Mash’hira: “All these foundations are well-known and established among
every Muslim who interacts with the people of Islam.”




Chapter Five
On An Explanation That the Principles of the Science of Scholastic Theology (gawa’id “ilm
al-kalam) Which is Necessary to Learn for the One who Desire to Enter into the Study of
the Books of Scholastic Theology to Benefit from It and Avoid Its Harm

I say, and success is with Allah: know, my brothers, that the fundamental principles of
scholastic theology (qawaid ‘ilm al-kalam) are confined to ten matters: One knowledge of its
boundaries (haddihi); Two knowledge of its judgment during the time of the early ancestors
(hukmihi fi zaman as-salaf); Three knowledge of its judgment during the time of the latter
scholars (hukmihi fi zaman al-khalaf); Four knowledge of its judgment regarding the rights of
the common people (hukmihi fi haqq al-'awamm); Five knowledge of the causative factors
behind the evil opinion that afflict the majority students who enter into to its study (sabab su’i
ad-zann alladhi ibtala bihi ghalib al-tulabati); Six knowledge that approval of the validity of the
faith of the imitator (sihhat iman al-mugqallid); Seven knowledge of the causative factors behind
its compilation; Eighth knowledge of its proofs are only establish by means of definitive
evidence (bi al-qawati’i); Nine knowledge of what burdens people of the times wasting their
lives studying it unnecessarily; and Tenth the knowledge of the affair of the People of Allah
ta'ala in counteracting and refuting someone from the Islamic sects and their share in theological
disputation.

As for the boundaries of scholastic theology (haddu'ilm al-kalam) it is as Abd al-
Salam al-Laqgani said in [tahaf al-Murid Bi Jawharat at-Tawhid: “It is a science that enables one
to prove religious beliefs to others and obligate them by presenting proofs and refuting doubts.”

As for the judgment of scholastic theology during the time of the early ancestors
may Allah be pleased; it was considered forbidden (fa al-tahrim), without doubt due to the
absence of the appearance of the pure heretical innovation (/i ‘adami zuhiur al-bidai as-sarfati)
which deviated in most cases from the judgment of the Qur’an, and the Sunna during their time.

‘Abd al-Rahman al-Suyiti said in the Sharh al-Kawkab: “Abu "Amr said that Ibn
Huzayma was once asked about speculative theology regarding the Divine Names and
Attributes; and he said: ‘It is a heretical innovation which has been invented. The Imams of the
Muslims and the notables of the legal schools of thought (arbab al-madhahib) and the Imams of
the religion like: Malik, Sufyan, al-Awza'i, al-Shafi'i, Ahmad, Ishaq, Yahya ibn Yahya, Ibn al-
Mubarik, Abu Hanifah, Muhammad ibn al-Hassan, and Abu Yusef all addressed this; they
prohibited delving into it, and directed their students to the Qur’an and Sunna.”

Al-Ghazali said in the Thya "Ulim ad-Din: “As-Shafi’, Malik, Ahmad, Ibn Hanbal,
Sufyan and all the people of prophetic traditions from the early ancestors held the view
(dhahaba) that the science of scholastic theology was prohibited (ila at-tahrim).”

‘Abd al-Rahman al-Suyuti said in the Itmam al-Dirayah Sharh al-Nigayah when
mentioning the foundations of the religion (usil ad-din): “I do not mean by the foundation of the
religion the science of scholastic theology (‘ilm al-kalam), which is what was set up in from
rational proofs (al-adillat al-"aqliyyat). Also transmitted within this science are the ideas of the
material philosophy (agwal al-falasifati). All this is prohibited by the consensus of the early
ancestors (haram bi ijma’ al-salaf)”

As for the explanation of the judgment of scholastic theology (bayan hukm ‘ilm al-
kalam) during the time of the latter community (fi zaman al-khalaf): 1t is permissible,
without doubt. Rather, it is a collective obligation (fard kifaya), due to the prevalence of pure
heretical innovations (/i kathrati zuhiir al-bid’a as-sarfati) which departed from the judgment of
the Qur’an and the Sunna during their time. It has been previously mentioned that ‘Abd al-




Rahman al-Suyiitt said in the Itmam al-Dirdyah Sharh al-Nigayah: “The science of scholastic
theology is forbidden by the consensus of the early ancestors (haram bi ijma’ as-salaf).”

Al-Ghazali said in the Ihya "Ulim ad-Din: “Realize that scholastic theology (al-kalam)
and the evidence it encompasses by which benefit is taken, is already contained in the Qur’an
and the prophetic narratives. Whatever goes beyond these is either: [1] blameworthy
argumentation (mujadilatun madhmumatun), which is a part of heretical innovation (min al-
bidai’), as will be explained; [2] futile disputes (mushdghibatun) involving the contentions of
heretical sects (managidat al-firg); [3] drawn-out discussions of ideas (tatwil bi naqli al-
magqaldat), most of which are absurd and nonsensical (aktharuha tarahdtun wa hadhyandatun),
rejected by instinctive reason (tizdiriha at-tiba u) and disregarded by ears (tamajuha al-asma a);
and [4] some are merely delving into matters unrelated to religion (khawdun fima la yata allaqu
bi ad-din), none of which were known in the first era. Thus, delving in scholastic theology
entirely was considered a heretical innovation. However, its judgment has now changed due to
the emergence of heretical innovations that divert from the decisive decisions of Qur’an and
Sunna and the rise of groups who fabricate doubts (laffaqii laha shubhan) and compile
misleading discourses (kalaman mu’lifan). Therefore, out of necessity, what was once prohibited
(al-mahzir) has become permitted (ma zunan); rather, it has even become a collective obligation
(furiid al-kifaya).”

Shaykh al-Saniist said in al-‘Umdah the commentary upon the al-Kubra: “More than
one scholar has stated that the science of scholastic theology is a collective obligation (fard
kifdya) upon the people of every region to master it so that reaching others becomes feasible.”

Shaykh as-Saniisi said in the commentary upon the al-Wusta: “The science of scholastic
theology is a collective obligation; if some scholars in every region fulfill it, others in that region
are exempt.”

Ahmad ibn Zakariyya said in the Mahsal al-Magasid:

“Chapter: The judgment of engaging in this science

and its proofs with sound comprehension,
And refuting doubts with assiduousness,
Is a collective obligation, without doubt
It is carried by those firmly grounded in the foundations
And in the disciplines of the rational and transmitted sciences.”

Al-Manjir said in his commentary on these poetic verses: “It is obligatory for every
region where access to others is difficult, to have someone firmly established upon the truth
(ga’im bi al-haqq), who has independent mastery of this science (mustaqilun bi hadha al-"ilm),
who can counter the claims of heretical innovators (yugawim da ‘wat al-mubtadi ati) and restrain
those who deviate from the truth (wa yakuffu al-za’ighin "an al-haqq). If a region lacks such a
person, all its inhabitants are at risk. Undoubtedly, only one who is proficient in both rational and
transmitted sciences (/i funiin al-ma’qil wa al-mangil) can meet this description, as they are
interconnected and interdependent."

As for the judgment of scholastic theology regarding the rights of the common
people (hukmuhu fi haqq al-"awamm), it is undoubtedly forbidden due to the fear that they may
fall into misleading doubts (al-wugii fi as-shubhi al-mudillati). Shaykh al-SaniisT said in al-
‘Umdah the commentary upon the al-Kubra: “When delusions become dressed in rationality (idh
al-wahmu yulabisu al-"aqla) in what it obtains; and when falsehood takes the form of truth in its
search (al-batil yushakilu al-haqq); it is then that the People of Truth (ahl al-haqq) become
exceedingly rare. It then becomes forbidden to delve into what exceeds what is necessary from




this science; except for rare intelligent individuals.” He also said in the commentary upon the al-
Wusta: “This is the sole responsibility of those scholars who are deeply rooted in knowledge
(wazifatu al-"ulama’ ar-rasikhin fi al-"ilm).”

In the al-Yawaqit wa al-Jawahir of ‘Abd al-Wahhab al-Sha‘rant it said: “Shaykh Sa'1d
‘d-Din Al-Taftazani and others said: The reality in the issue of condemnation in delving into the
science of scholastic theology (at-tahqiq fi mas’alati dhimmi al-khawdi fi ‘ilm al-kalam), is that
examining it through the methodology of the scholastic theologians (‘alad tarig al-
mutakallamin),which include annotating and refining proofs (tahrir al-adillat wa tadqiqiha) and
dispelling doubts and uncertainties (dafi’ as-shukitk wa as-shubhi); is that this science is a
collective obligation for those qualified (fardu kifayatin fi haqq al-muta’ahalin lahu); but for
those unqualified (ghayr al-muta’ahalin) for whom it is feared delving into it will cause them to
fall into misleading doubts (al-wuqii" fi as-shubhi al-mudillati); it is not permissible for them to
delve into it.”

It was said in the Mahsal al-Magasid of Ahmad ibn Zakariyya:

“Scholastic theology was not included in the discussions of the early ancestors

With the common people, and by this, beliefs were firmly acknowledged

It was then considered a heretical innovation in the religion

Altering what was required to know as an individual obligation
And do not think that the Companions were intellectually deficient

But rather, they followed, in instructing creatures, the easiest of affairs
Thus, they taught them like the teaching of the Prophet

The fundamental principles of Islam, with the most majestic affair.”

It was said in the Sharh al-Kawkab of ‘Abd al-Rahman al-Suyiti: “Al-Ghazali
authored a book at the end of his life titled Iljam al-'Awam "An ‘Ilm al-Kalam, stating: ‘Indeed,
humanity, all of them, are considered common (‘awamm) with regard to this discipline,
especially among the jurists and others scholars; except for the exceptionally rare individual
whom ages scarcely produce’.”

Al-Ghazali said in the Thya "Uliim ad-Din: “This science should be taught only to those
with three qualities: [1] dedication to knowledge (at-tajarrud li al-"ilm) and eagerness to learn it
(wa al-hirs “alayhi), since any other profession, its occupations would hinder him from the
completion of his education (a/-muhtarif yamna uhu as-shughl "an al-istitmam) and preempt him
from being able resolve doubts when they occur (izalati as-shukitk idha “aradat); [2]
intelligence, sharpness, and eloquence (ad-dhakd’v wa al-fatnatu wa al-fusahatu), since the dull
witted (al-balid) does not have the capacity to benefit from his own understanding (bi fahmihi),
and the slow minded (al-fadam) does not have the capacity to benefit from his own evidences (bi

benefit; and [3] that he be innately virtuous, religious, and fearfully aware (as-salah wa ad-
diyanat wa at-taqgwa), since the immoral sinner (al-fasiq) due to the slightest amount of doubt (bi
adnd shubhatin) may abandon religion (yankhala a “ani ad-din).”

As for the causative factors behind the evil opinion that afflict the majority students
who enter into the study of scholastic theology (sabbab sii’i ad-zann alladhi ibtala bihi ghalib
at-tulabati); 1s that they made the establishment of their religious beliefs based upon rational
proofs (ithbat al-"aqa’id ad-diniyya bi al-burahin al-"aqliyya) in the place of the development of
doctrines of faith; rather than upon researched insight into the aligning of reason, transmitted
revelation (‘an inshai’ “aqdi al-iman biha la “ala at-tabassur) and establishment of the strength
of faith by them (wa ithbat quwwati al-iman).”



Abu Muhammad Abd al-Jalil said in the Shu'b al-Iman: “As for the path of knowing
Allah, gloriy be to Him, through the direction of rational inquiry (min jihati an-nazar al-"aqliyyi)
and demonstrative proofs (wa ad-dalil al-burhaniyyi), it is by means of researching into the
creations (bi al-bahth fi al-makhliigat), by reflecting upon the nature of all produced things (al-
itibar bi al-magsnii at), by deliberating (at-tadabbur) over the prophetic narratives and Qur’anic
verses, and by understanding the legal rulings and affirmed prophetic traditions (tafham al-hukm
wa al-ahadith al-musnadat). An example of this in the first Path, which is hearing, is that you
affirm that Allah is the Eternal Originator, the First by Himself; none brought Him into
existence, nor did He bring Himself into existence; the Everlasting, and that He is not a
substance (jawhar), nor a body (jasam), nor an accident ( arad), and that He is not in a direction
from any direction (fi jihattin mina al-jihat), nor is He settled in a place (mustagarrun ‘ala
makan), and that He is seen by the hearts and the eyes (yura bi al-qulith wa al-absar), and that
He is One, Unique, Eternal, with no second alongside Him (la thaniy ma ahu), and nothing
resembles Him (wa la shay 'un mithluhu). This is the knowledge of His essence (hadhda huwa al-
‘ilm bi dhatihi). As for the knowledge of His attributes (a/- ilm bi sifatihi): that you affirm He is
Ever-Living, All-Knowing of Himself and all His creation, Omnipotent over what He wills,
nothing is beyond His capability (/@ amtani'u ‘anhu shay 'un), All-Willing of what He desires,
with none to compel Him (/a makrihun lahu), All-Speaking, Commanding, Forbidding, Warning,
the Promiser and the Threatener, and that He is perfect in perceiving all things: tastes, scents, and
all perceptions, in a manner befitting Him, glorified be He, and that He is exalted above the
incarnation of in-time creation within Him (manzzihun “an hulil al-hawdadith bihi) or their
affecting Him (wa tara’ana ‘alayhi), and that His attributes are eternal. These names and
igrar biha), such as Existence, Pre-eternity, Everlastingness, Oneness, Life, Knowledge, Power,
Will, Hearing, Sight, Speech, and all that He has described Himself with, along with the
glorification, sanctification, reverence, and magnification of all His names and attributes, those
known and unknown. So, you should affirm all of this with absolute certainty, and be resolute in
it decisively, so that you may be among the believing affirmers. Then, after this, reflect on the
creations and take lessons from all produced things, so that the intellect can witness what the
heart has affirmed, and the heart’s affirmation is strengthened by the intellect’s testimony. Thus,
faith increases, and knowledge grows with the attainment of certainty.”

‘Abd al-Wahhab al-Sha‘rani said in the al-Yawaqit wa al-Jawahir: “Consider how the
Jews asked the Prophet ¥ to describe his Lord, and he recited Surah Al-Ikhlas, without
presenting rational proofs. The verse 'Allah is One' affirms His existence and oneness, negating
partners to Him. Seeking rational proofs after this is great ignorance. So, His statement, exalted
be He: ‘Allah is the One’; affirms existence for the One and negates plurality to Him, and affirms
oneness for Allah alone—He has no partner. ‘Allah is the Eternal’; negates corporeality. ‘He
neither begets nor is begotten’; negates parent and offspring. ‘And there is none comparable to
Him’; negates companions and partners. So why would one who seeks rational proof demand
evidence for the validity of these meanings through reason after they have been established by
definitive textual proof (ba 'da thubutiha bi ad-dalil al-qat’iyyi)? Indeed, that is from immense
ignorance. And I wish I knew: How can one who seeks knowledge of Allah, exalted be He,
through proofs declare as a disbeliever one who does not engage in such rational inquiry? What
was his own state before engaging in such inquiry? And during the inquiry, was he a believer or
not? Had it been established for him that Allah, exalted be He, exists and that Muhammad is His
servant and Messenger, or not? Did he pray and fast or not? If he already believed in all of this,




then this is the state of the common people (hiya hala al-"awamm); so, let them remain as they
are, and let him not declare any of them disbelievers. But if he did not believe in these matters
except after engaging in theological speculation (ilm al-kalam), then we seek refuge in Allah,
exalted be He, from such a doctrine, for it leads its adherents, due to flawed reasoning (su’ an-
nazari), to exit from faith.”

As for the explanation of approval of the validity of the faith of the imitator (siihat
iman al-mugqallid); realize that ‘Abd al-Rahman al-Suyut1 said in the Sharh al-Kawkab: “The
author of Jami' al-Jawami' said: ‘The verification of this is that if what is intended by blind
following (taqlid) is taking hold of the ideas of another without evidence (al-akhdhu bi gawl al-
ghayr bi ghayri hujjatin), with the possibility of doubt or error; as in following an /mam in
matters of the subsidiary branches (fi al-furii’) while allowing that the truth may be contrary to it;
then this is not sufficient for faith (fa hadha ld yakfiya fi al-iman) according to anyone, neither
al-Ash‘art nor others. But if what is intended by it is decisive belief without compulsion (al-
‘itigad al-jazim la al-mawjib), then this is sufficient for faith, and none disagreed on this except
Abu Hashim’.”

‘Abd al-Wahhab al-Sha‘rani said in the al-Yawaqit wa al-Jawahir after quoting the
words of Shaykh Taj al-Din al-Subki: “This is what al-Jalal al-Mahalli said, and this is the relied
upon opinion’.”

As for the explanation of the reason for its compilation (bayan sabab sanifihi): realize
that the scholars of the Sunna, may Allah be pleased with them, did not author books on the
science of scholastic theology ( ‘i/lm al-kalam) to establish for themselves or for others among the
people of the Sunna, the knowledge of Allah ta’ala; this is because Allah ta'ala is known through
innate disposition (al-fitra), observation (al-mushahida), unremittent transmission (at-tawatur),
and natural and necessary reasoning (wa an-nazar al-fitri wa ad-dariri), as we have previously
mentioned in the second chapter of this book. On the contrary, they authored them to teach
people the methods of argumentation (furiiq al-istidlal) by which to refute opponents, such as the
philosophers and the Mu tazila, as well as to alleviate any burden on people during the time of
learning and teaching.

It is for this reason, the scholars have said, as Al-Ra‘ini said in the Sharh al-
Sulaliyyah: “The establishment of evidence and proofs are only according to the methods of
evidential argumentation ( ‘ala turiiq al-istidlal).”

It is for this reason also-that-Shaykh-Al-Sanusi-said-in the al- Umdah Sharh al-Kubra:
“Indeed, the later scholars only introduced (ahdatha) the terminologies they introduced (al-
istalahat ma ahdathii), in order to alleviate the burden on the people during the time of learning
and teaching; since knowing the Absolute Being depends on it.”

It is for this reason also that ‘Abd al-Wahhab al-Sha‘rani said in the introduction to
the al-Yawaqit wa al-Jawahir: “Realize, and may Allah have mercy on you, that the scholars of
Islam did not author books on doctrines of belief (kutub al-'aqa’id), in order to establish in
themselves knowledge of Allah ta‘ala. On the contrary, they composed them as a restraint
against opponents (rida'an li al-khusum) who denied Allah, or His attributes, or denied
prophethood, or specifically denied the prophethood of Muhammad, %, or denied the
resurrection of these bodies after death, and similar matters that can only come from a
disbeliever. Thus, the scholars of Islam sought to establish proofs against these individuals so
that they might return to the belief in the necessity of faith in these matters, nothing more. They
did not hasten to fight them with the sword out of mercy for them and hope for their return to the
path of truth. For them, the proof was like the miracle (kan al-burhan ‘indahum ka al-mu jizat)




by which they were led to the religion of Islam. It is known that one who returns based upon
proof (al-raji‘u bi al-burhan) has a sounder faith than one who returns due to the sword, for fear
may compel one to hypocrisy (al-nifag); whereas the one who returns due to proof is not like
that. For this reason, they established the science of substance and accident (‘ilm al-jawhar wa
al-arad), and elaborated on the discourse regarding it. Thus, in one city, one of these scholars
sufficed.”

And as for the clarification that the proofs scholastic theology can only be
established by definitive evidence (bi al-qawati’i). We have previously presented in the last
section of the science of the fundamentals of religion (fas! ‘ilm usil al-din), that among the
conditions for the obligation of belief (shart wujiitb al-"itigad) is the existence of unremittent
transmitted textual evidence (wujiid nass mutawatir). We also presented earlier in the beginning
of this section, that the boundary of the science of theology (hadd ‘ilm al-kalam) is a science that
enables one to establish religious beliefs to others and obligate them to accept them by
presenting proofs and refuting doubts (bi arad al-hujij wa daf’i as-shubhi). Just as every belief is
only established by definitive evidence (kulla "agidatin la yathbitu illa bi al-gawati’i), then that
the proof that establishes it to others, can only be established by definitive evidence. And these
definitive evidences are in four matters: [1] in rational proofs (al-burhan al-aqli); [2] in the
textual evidence of the Book (nass al-kitab); [3] in the textual evidence of a unremittent
transmitted prophetic traditions (nass hadith mutawatir); and [4] in the consensus (al-ijma’).

It is to these definitive evidences that Shaykh al-Tahir alluded to in the Nazam al-Kubra
with his statement:

“It 1s established by rational proofs

This knowledge and definitive transmitted evidence.”

This is if the opponent (al-khasamu) is among those one who accept scriptural evidence
(yagbalu dalilan shar’iyan). But if they do not accept scriptural evidence, but rather rational
proofs, then they are only argued against with rational proofs, as we have previously stated. If
you understand what has been mentioned earlier, you will recognize that this knowledge is not
established by the apparent meaning of the Book (la tathbitu bi zahir al-kitab), nor by the
apparent meaning of the Sunna, nor by the textual evidence of a solitary report of a prophetic
tradition (wa la bi nass khabrin min akhbar al-ahad). This is because these are matters of
probability (umiir zanniyya), which only the branches can be established by them (/a tathbitu
biha illa al-furii). And if you understand all of this, you will also recognize that the proofs of this
science are not established by the statements of any jurist among the jurists of independent
judgment (hadha al-"ilm la tathbitu bi gawl kulli mujtahid min al-mujtahidin). For independent
judgment (al-ijtihad), as ‘Abd al-Rahman al-Suyuti said in the Sharh al-Kawkab: “The jurist's
exertion of effort (badhlu al-faqih al-wus a) is in order to attain a probable opinion regarding a
ruling (/i tahsil zann bi hukmin); as stated in the Jam' al-Jawami'. Ibn al-Hajib added: “a legal
judgment”; and then said: “Thus, excluded from this is the exertion of a non-jurist, and the
exertion of the jurist to attain certainty regarding a rational ruling (/i tahsil qat’t bi hukmi
‘agliyyin).” Regarding this, in the text in his Kawkab he stated:

“The jurist's exertion of effort in attaining

A probable opinion regarding rulings is from the evidence.”




As for the knowledge of the affair of the people of the time in their immersion of the
times in studying without necessity the science of scholastic theology; ‘Abd al-Wahhab al-
Sha’rani said in the al-Yawaqit wa al-Jawahir: “Muhyi al-Din said: ‘He knew that it was not
fitting for a believer to forget the boundaries of his Lord which He has made him responsible for
in this worldly abode and to waste most of his life being preoccupied with refuting opponents
who have no tangible presence in his land, or with repelling doubts that may not even exist.
However, even if they do exist, the sword of the Divine Law is sharper and more of a deterrent
(fa sayf as-shari a aqta'u wa arda u). It has been narrated in the authentic prophetic tradition: ‘I
have been commanded to fight the people until they say there is no deity except Allah and until
they believe in me and in what I have brought.” He, ¥, did not direct us to argue with them when
they were present; because it was the struggle with the sword (al-jihad bi as-sayf) when they
stubbornly opposed the truth. He said: ‘However, this is the majority of what preoccupies people
today, for they have wasted their lives preoccupied with refuting imagined opponents or existing
opponents (fa qata'u ‘umrahum fi al-ishtigal bi ruddi khusim mutawahima aw khusim
mawjiida), due to the demands of the school of thought (bi lazim al-madh’hab), even when that
is not the strongest school according to the preferred view. The practitioner of theology imagines
in such cases that he is speaking with others, when in reality he is only speaking with himself.
So, he knew that the early ancestors, may Allah be pleased with them, did not author books of
scholastic theology except to deter opponents (illa rada an li al-khusim) who existed in their
time, as mentioned. May Allah ta'ala benefit them for their intention. He said: So, the intelligent
person today is the one who preoccupies himself with the sciences of the Divine Law (man
ishtaghalu al-yawma bi al-"ulum as-shari a), for in them is sufficiency from the need for the
science of scholastic theology (ghunyatun “an “ilm al-kalam), since the religion is established by
the sciences of the Divine Law. If a person were to die without knowing scholastic theology
regarding the ideas of substance and accident (wa law anna al-insan mat aw huwa lam ya rif al-
kalam ‘ala al-jawhar wa al-arad), Allah would not question him about that on the Day of
Judgment. Likewise, if a person needs to refute an opponent who arises in his land, denying the
Divine Law for example, it becomes obligatory upon us to refine our reasoning in refuting his
school of thought. However, this must be done with rational matters (bi al-umiir al-"aqliyya), not
by using evidence based on the Divine Law against him, like the Brahmin, for example, who
does not accept evidence based on the Divine Law, to invalidate the strange school he has
adopted, which undermines the Divine Law. For the explanation itself is the point of contention
between us and him, so it cannot be used as proof. Therefore, we said there is no cure for him
except to refute him with rational reasoning (laysa lahu dawa’un illa ruddahu bi an-nazari al-
‘agliyyi). So, we treat him with words like, for example: ‘Use your intellect in this matter and
scrutinize it carefully’.”

And as for knowing the state of the people of Allah, ta'ala regarding undertaking to
refute anyone from the Islamic sects, and their share of researching into the science of theology;
‘Abd al-Wahhab al-Sha‘rant said in the al-Yawaqit wa al-Jawahir: “Muhyi al-Din, may Allah be
pleased with him, used to say: ‘It is not the concern of the people of Allah ta'ala to undertake
refuting anyone from the Islamic sects, unless they oppose the texts or violate the consensus (in
kalafii an-nusiis aw kharaqii al-ijma’). For whoever undertakes to refute any of them, let him not
feel certain that he is denying them something that is, in reality, true (fa la ya’'man annahu
vankaru “alayhim amran huwa haqqun fi nafsi al-amri). Verily, the people of Islam, as long as
they remain within the circle of Islam, do not hold beliefs except what is true or what carries the
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semblance of truth; unlike those who have left Islam’.




And he also said in chapter thirty of the al-Futuhat: “It is the way of the people of
Allah ta'ala that they do not injure the beliefs of any one of the Muslims (/a yajrahuna “aqa’id
ahadin mina al-muslimin). Rather, their concern is to investigate the disputes of beliefs
(sha’nahum al-bahthu "an mundza’i al-i tigadat) only to understand from where the adherents of
those beliefs derived them, and what became manifest to them such that they believed what they
believed, and whether that affects their eternal felicity or not. This is their share of delving into
the science of theology.”

These ten principles must be known by anyone who wishes to engage in studying the
books of scholastic theology (gira’at kutub ‘ilm al-kalam), so that they may succeed in attaining
benefit from it and in being saved from its harm. It is to this that Ahmad ibn Zakariyya alluded in
the al-Mahsal with his words:

“And he should be lenient with the one who is not certain of the principles

So that he may refrain from wrongly confronting the one with sound objectives.”

‘Abd al-Wahhab al-Sha‘rani said in the al-Yawaqit wa al-Jawahir when mentioning
these principles: “These are the principles and regulations (al-gawd 'id wa al-dawabit) that are
required by whoever wishes to delve deeply into the science of scholastic theology.”




Conclusion on An Explanation of the Deformation (bayan al-fasad) That Cannot Pervade
the Beliefs of the Common People (la ya 'ummu "aqa’id al- ammat) Until the Establishment
of the Hour

And the appearance of the misguided and misleading sect (zuhiir at-ta’ifatu ad-dalatu al-
mudillatu) during the time of Al-Hasan Al-Yusi, who claimed that whoever does not understand
the meaning of ‘La ilaha illa Allah’ (There is no god but Allah) according to the explanation
acknowledge by the scholars is a disbeliever (‘ala at-taqrir alladhi yaqarriru al-"ulama’ fa huwa
kafir); just as their like have appeared in our time.

As for the clarification that distortions cannot pervade the beliefs of the common
people until the establishment of the Hour; Ahmad ibn Zakariyya said in the Mahsal al-Maqasid:

“The professor Abu Mansur reported

That the People of Truth agree in writing
That the common Muslims are believers
And they are the knowers of their Lord
And narrate that they are the majority of Paradise
Most of them are the simple minded, by agreement of the Sunna.”

Al-Manjiir in the commentary upon the al-Muhassal while explaining these verses:
“His saying: ‘Most of them are the simple minded’ (aktharuha al-bulhu); some added to it: ‘and
they are the People of the highest abode, the possessors spiritual understanding (ah! “aliyyin ulu
al-albab).” Then he said: ‘This prophetic tradition refers to the general Muslims and their
majority (ila ‘ammati al-muslimin wa sawadihim). This is because they are normally heedless of
matters that have not disturbed their religions (ghdfilun ‘an umir lam tashawish alayhim
diyanathim); nor has their intelligence led them into matters they have not reached with
verification (wa la@ adkhalat hum fatandatuhum fi umir lam yasilu bihd ila al-tahqiq). Thus, they
will be among the people of the highest Abode (min ahl ‘aliyyin) along with the prophets, the
champions of truth (as-sidigin), and the martyrs (as-shuhdada’); who are the people of Paradise;
who have been prevented from spiritual attainment (wagafat bihim "an al-wusil). Unfortunately,
their circumstances can divert.them from the path, so they stray with disbelief or innovation (fa
dallu bi kufrin aw bid atin), and thus they could become destroyed—and Allah knows best. The
term ‘simple minded' (al-bulhu) isa plural form meaning those who are heedless and is generic
expressions.”

For this reason, Ahmad ibn Zakariyya said in the Mahsal al-Maqasid also after these
verses:

“If you were to say: this ruling applies to those who have passed

From among the common people, then it is clear as required.

And it does not imply in generality for the common people

For in every era, that is not a judgment which is universal.
If the implication is sound for it, then it is obligatory

To specify it by negating ignorance that has become prevalent.
I say: the generality is established by its expression

So, it requires the ruling for them by its description.
So, to judge all of them as corrupt

Because of the ruling of some in the intended matter.




Is contrary to what reason dictates
And what the transmitted evidences require.

If distortions appears while one denies
Changing that with what is not denied.

From the easiest of matters not by means of the hardest
For it may lead to his eventual destruction.”

Al-Manjir said in explaining these verses: “I say: that the 'alif and 'lam' in the
expression 'the simple minded' (al-bulhi) are for generality, and it indicates the generality of the
early ancestors (‘ammat as-salaf). But we do not concede that this generality in individuals (al-
‘amm fi al-ashkhas) is a generality in times (‘amm fi al-azman); so as to include the generality of
this time, which is the subject of discussion. We concede that the generality in individuals is a
generality in times, but we do not claim specification by excluding the generality of this time of
corruption in the beliefs of many of them, and their lack of mastery of them, even by imitation,
let alone knowledge. The answer is that the correct view is that the generality in individuals is a
generality in times, as established in the principles of jurisprudence, encompassing the generality
of every era, and indicating that by its wording with an apparent indication. It is not permissible
to deviate from it except with evidence, and thus none of the common people are excluded
except those whose beliefs have become corrupt, and that is in some, not all. To judge all of
them as corrupt due to the corruption of some is not valid rationally or textually. Yes, if the
corruption of one of them appears, it is a denial that must be changed, and if it does not appear,
the default is soundness and inclusion under the hadith. Changing that should be with what the
common person can accept and does not deny from clear, easy, and accessible evidence, not
mixed with the terminologies of the theologians that blind the simple, nor with the introduction
of doubts, even if separated from them, for the simple only increase in doubt. This is what has
become clear to me in explaining the author's words, and it is; and Allah knows best, a response
to Imam Al-Sanusi, may Allah have mercy on him, where he called all people to teaching the
beliefs and emphasized the matter severely, not allowing any concession for a seeker or others.
His saying: ‘If you say this ruling’, (in quita hadha al-hakamu); the verse intended by the ruling
is that the common people are the majority of the people of Paradise, and the doer is implied in
the expression ‘the simple minded’ (a/-bulhi) or it is-implied by the prophetic tradition. His
saying: ‘That is not a judgment which is universal’ (dhalika huwa bi "ammin); meaning in every
era. His saying: ‘If the implication is sound for it, then it is obligatory’ (in salama iqtida uhu
lahu wajaba); meaning if the implication of the wording is sound for generality in every era, then
it is obligatory to specify it by confining it to the wording of prevailing ignorance. His saying: ‘I
say: the generality is established by its expression’ (qultu: al-‘umiim thabitun bi sighatihi); the
expression of ‘the simple minded’ or the expression indicating it, and here it is ‘the simple
minded’. For, it is a plural form meaning ‘heedless’ and is among the generic expressions. His
saying: ‘So, it requires the ruling for them by its description’ (fa yaqtadiy al-hakamu lahum bi
sifatihi); where the intended ruling is that they are the majority of Paradise, meaning the
expression implies that the generality of every era which are included in ‘the simple minded’;
who are the majority of the people of Paradise. His saying: ‘Changing that with what is not
denied from the easiest of matters, not by means of the hardest’ (taghyyir dhalika bima la
yunkiru min as’hali al-umiir Ia bi as-as’abi); means changing the subject with what is not
denied, and ‘from’ is an explanation for what is said. His saying: ‘For it may lead to his eventual
destruction’ (idh qad ya 'ulu amruhu li ‘I-"atabi); meaning the hardest matter.”



As for the explanation of the appearance of the misguided and misleading sects
during the time of Al-Hasan Al-Yusi; sects that claimed that whoever does not understand the
meaning of ‘La ilaha illa Allah’ (There is no deity except Allah) according to the explanation
acknowledged by the scholars is a disbeliever. Al-Hasan Al-Yusi said in his Muhadirat: “In the
year 1070 A.H, I intended to visit our blessed teacher, our model in stillness and movement, Abu
Abdullah Muhammad ibn Nasir, may Allah water his grave. I passed through the town of
Sijilmasa and found social strife (fitna) that had arisen among the students there regarding the
meaning of the word of sincerity. Some of the students had established in it what occurred in the
words of Shaykh Al-Sanusi, that the negation is the like of the capable, so some of those who
had authority in jurisprudential issues and the separation of legal rulings denied it, and they had
no penetration in the theoretical sciences, and they held to what Shaykh al-Habti held to in his
famous Mashajirat, disputing with the people of his time, until they afflicted him with whipping.
So, I began to explain to those deniers, the word in a way that would bring the two sides closer
and reconcile the disputants, but they did not understand that, and insisted on what had reached
their ears that Al-Habti was mistaken in this matter and had clearly gone astray. Then this social
strife also occurred in the city of Marrakesh recently between its students until some of them
declared others astray. Because of that, I authored the book Manahij al-Khalas Min Kalimati al-
Ikhlas, as I indicated in its introduction, and it came, praise be to Allah, sufficient for the
purpose, healing for the ailment.”

Then I returned in another visit after this, and I also passed through Sijilmasa and
found social strife more terrible and uglier than this, occurring between these people and the
common Muslims, then with the Muslims in general, common and elite. That is because they
looked into words from some of the /mams urging the study of the science of Divine Unity ( ilm
at-tawhid) and warning against ignorance in it and imitation (hadhara mina al-jahli fihi wa min
at-taqlid). So, they began probing people about what they believed and burdening them with
answering and clarifying the correct view. Thus, perhaps they stumbled upon someone with
limited expression of what is in his heart, or someone stammering in speech due to anxiety, or
someone ignorant of something that undermines the belief or what they think undermines it even
if it does not, so they would denounce his ignorance as disbelief. Then they spread that
distortions had appeared in the beliefs of the people, and they began establishing the beliefs for
the common people, so it became widespread among the people, that whoever did not engage in
Divine Unity in the manner they had established was a disbeliever. It also became widespread
among them that whoever did not understand the meaning of ‘La ilaha illa Allah’ (There is no
deity except Allah); meaning by that the negation and affirmation according to the explanation
acknowledged by the scholars (an-nafyu wa al-ithbat ‘ald at-tagrir alladhi yugarriruhu al-
‘ulama’), was a disbeliever. So, this caused an immense affair and an enormous alarm to enter
the common Muslims. When I entered the town, people came to me in crowds complaining
about this affair, saying that not everyone could reach the understanding of the scholars’
explanations. So, I said to them: Allah ta'ala only requires you to worship the Absolute Being
within your souls. Do you not testify that Allah ta‘ala is the true existent? They said: ‘Indeed,
yes.” Do you not know that He is one in His dominion, with no partner or deity besides Him, and
every worshipped thing other than Him is false? They said: ‘Indeed, yes. All of this is certainty
to us; we do not doubt or hesitate in it.” So, I said to them: ‘This is the meaning of the word of
sincerity required of you to believe, whether you knew it from its expression or not, for the
actual expression is Arabic, and the non-Arab has no share in its indication. It is enough for him
to have its meaning translated for him so he may believe it. Likewise, all the beliefs required to




be believed in their meaning, and understanding their wordings expressed in the scholars’ books
is not a condition, nor is comprehending their definitions and terms by which they are known, for
understanding these expressions and encompassing these realities and explanations is a higher
knowledge not required of the common people (fa inna fahma hadhihi al-"ibarat wa al-ihatat bi
hadhihi al-haqa’iq wa at-taqrivat ‘ilmun akhirun lam yukalif biha al-'awamm). When I
answered them with that, they left joyfully, praising and thanking. Then the leader of this social
strife came to me and asked me about issues in this direction, so I answered him, then I advised
him and said to him: ‘Most sects and the majority of the misguided groups have emerged in this
science. If you want to benefit people, then establish the beliefs for them to the extent they can
reach, and speak to people in a way they understand, as it was done in the noble prophetic
traditions, and abandon these inquisitions (al-imtihanat), fastidiousness (at-tadgigat), and
denunciations (at-tashniyat) which have never been procedure of the Sunna of the people of
religion in any era. But he was deeply immersed in that and insisted on manifesting it, and his
discernment had diminished from what I had known of him before; we ask Allah for safety. So,
they persisted in that and incited the common people until they heard his statement about them,
and he began to exaggerate in establishing the beliefs and clarifying the aspects of opposition
and the like in detail with what is unnecessary, even to the point of mentioning what is bad
manners regarding Allah ta'ala, and what no one with a whiff of Allah's greatness in his heart
could utter. And his gathering would be attended by Bedouins from the desert and the like, so
when they returned to their people, they took those statements and began probing their peers
from the ignorant rabble questions from this direction, saying to them: ‘Where does Allah spend
the night?” “Where does He go in the morning?’ ‘Where does He shade?” “Where is He?” ‘How
is He?’; even to what is fouler than that which I cannot mention (ila ma huwa absha'u min
dhalika mima la adhkarahu)! Further, I have pointed to part of this meaning in my mentioned
book. Then they spread that the slaughtered animals of the common Muslims are not to be eaten
nor are they to be married, fearing that they might not have known Divine Unity. So, the
participating righteous jurist Abu Abdullah Mubarak ibn Muhammad Al-Anbari Al-Gharbi, may
Allah have mercy on him, told me that an Arab from these sects came with a group from the land
of Tuat, and when they cooked their food with meat in it, he would refuse to eat with them,
saying: ‘We do not know if the butcher who slaughtered this animal knew Divine Unity or not.’
And when he entered the town, food with meat was brought, and a group of nobles were present,
so they invited him to eat, but he refused, saying: ‘The slave who slaughtered that animal, we do
not know if he knew Divine Unity or not.” So, they said to him: ‘No slave slaughtered it; rather,
so-and-so the noble from them slaughtered it.” Yet, he still refused and went to sleep hungry. But
they did not stop at this, for, they went on to violate the sanctity of the common Muslims. Allah
also afflicted them with the violation of the sanctity of their elite as well, so they attacked the
jurists of their time and fell upon the people of knowledge and religion, and those who are upon
the path of the guided, and declared them astray since they did not declare the common people
astray, so something close to what happened to the Kumayliyya from the Rafidah Shi a sect, also
happened to them. For, they declared the Companions to be disbelievers for not advancing Alj,
may Allah honor his face, then they declared Ali a disbeliever for not disputing with them over
his right. And the people of the town followed me while I was on the road, asking in writing
about the rulings of slaughtered animals and the like in a note, so I answered them with what is
known from the religion of Islam that whoever testifies the testimony of truth, his slaughtered
animal is to be eaten, his marriage is permissible, and he is to be buried in the Muslims'
graveyards as long as nothing contrary to his outward appearance appears from him, and similar



to this speech. When it reached those people, they said: ‘Glory to Allah! We used to know so-
and-so from the scholars, then he limits himself to such speech and is satisfied with it?!” So, my
speech did not find a place with them, for I limited it to the need, which is the truth, and did not
extend to what they were preoccupied with of excess and misguidance. And before this social
strife, they had studied under our teacher, the /mam Ibn Nasir, may Allah be pleased with him,
and took his covenant, so when he did not engage in what they engaged in, they denied him.”

Then he said after a bit: “And their social strife had flared up until it almost spread to
all regions, then Allah ta'ala extinguished it by His grace, for an immense plague (al-ta iin) came
in the year 1090 A.H., and uprooted their tree from above the earth, so it had no stability left.”

I say: And their like has appeared in our time as I indicated previously, so Allah uprooted
their might with our Arabic and non-Arabic compositions, just as Allah uprooted the
blameworthy innovations and bad customs with them as well, so the Sunna became straight.
Then Allah uprooted after that, the tree of disbelief with our weapons, so He cut off the roots of
the people who wronged, and praise be to Allah, Lord of the worlds. Thus, Allah established for
the Muslims the religion of Islam in our Sudanese lands and replaced their fear with security.”

Here ends our book called the Sun of Fellowship and Allah ta'ala decreed to conclude
it on a Thursday after the noon prayer (salat al-zuhr), the 19" of Jumada al-Awwal in the year of
sharahakun (1000 + 200 + 8 + 20 = 1228 A.H. [May, 20, 1813 C.E.]) from his migration, upon
him be prayers and peace. All praises are due to Allah who has blessed us with the blessing of
Iman, Islam and has guided us by our master and chief Muhammad, upon him from Allah ta'ala
be the best of prayers and the purest peace.

O Allah, send prayers upon our master Muhammad, the opener of what was closed,
the seal of what preceded, the supporter of the truth with the truth, the guide to Your straight
path, and upon his family as befits his immense status and measure. It is completed by the praise
of Allah and His good assistance.




Glossary of Arabic Terms

al-‘Aqida (328~1)) — Islamic creed or theological beliefs.
Definition: The core creed or belief system of Islam, encompassing doctrines
about God, prophethood, and the unseen. Significance: Serves as the foundation
of Islamic theology, distinguishing orthodox belief (44! al-Sunna) from heresy.
Example: al-‘Aqida al-Tahawiyya is a classic Sunni creedal text.

al-‘Aqida al-Islamiyya (43w SLall)
Definition: The Islamic creed, specifically the set of beliefs derived from the
Qur’an and Sunna. Key Elements: Tawhid (Oneness of God); belief in prophets,
angels, and the afterlife; Contrast: Opposed to bid ‘a (innovation) in creed.
al-Tawhid (2= 5i) — The doctrine of God’s oneness (monotheism). Definition:
The absolute oneness of God, central to Islamic monotheism.

“Aqli (ote)
Definition: Pertaining to reason or rational proof. Context: Used to contrast with
transmitted knowledge (nagqli), especially in debates about scholastic theology.

Amir al-Mu’minin (e 3l ul) — "Commander of the Believers"; a caliphal title.
Definition: "Commander of the Faithful"; a title for Caliphs and righteous rulers.
Example: ‘Umar ibn al-Khattab was the first to bear this title.

Ansiar (J=il) — The "Helpers" (Medinan supporters of the Prophet).

Awliya’ (sWsf) — Saints or "Friends of God" (singular: wali).

al-Asma’ wa al-Sifat (Sléall s slen)) — The Divine Names and Attributes.

As-Salaf (<ilwll)

Definition: The early three generations of Muslims, particularly the Companions
and their successors (the 7abi’iin and the Tabi'u al-Tabi’in). Context: Cited to
emphasize adherence to Quran/Sunna and the above mentioned three generations
over later theological innovations which deviate from their beliefs, methodology,
principles, and spiritual behavior.

Baraka (3S_») — Divine blessing or spiritual grace.
Barzakh (¢.)x)
Definition: The intermediary state between death and resurrection, where souls
experience bliss or punishment. Context: Discussed in chapters on the afterlife.
Bid‘a (A=)
Definition: Innovation in religious matters, often condemned if contrary to
Sunna. Context: Criticized in debates about scholastic theology (kalam).
Bilad al-Siidan (o2~ 224) — "Land of the Blacks" (West Africa).
Definition: "Land of the Blacks" (West Africa), where Shehu Uthman Dan
Fodio’s movement emerged.

Dalil (J44)
Definition: Evidence or proof, either textual (nagli) or rational ( ‘aq/i). Context:
Key to establishing beliefs in theology.

Dariri (so9<)



Definition: Necessary or axiomatic knowledge (e.g., innate recognition of Allah).
Context: Contrasted with acquired knowledge in epistemology.

Din (o) — Religion (often referring to Islam).

Djinn (U>) — Supernatural beings created from smokeless fire.

Fitra (3_k%) — Innate human disposition toward recognizing God.
Definition: Innate human disposition toward recognizing Allah’s oneness.
Context: Cited from Qur’an [30:30] as a basis for natural monotheism.

Fard al-‘Ayn (&) U2 2)
Definition: An obligation binding on every individual (e.g., prayer, fasting).
Contrast: Fard al-Kifaya (collective duty, like funeral prayers).

Fard al-Kifaya (.4sll o= 3) — Collective obligation (if some fulfill it, others are exempt).

Hadith (&) — Prophetic tradition or saying.
Definition: Recorded sayings/actions of the Prophet . Context: Used alongside
Qur’an to establish beliefs.

Haqiqa (488)
Definition: Ultimate reality or direct gnosis (e.g., of Allah’s attributes).
Contrasted with imitation (faq/id) in spiritual knowledge.

Hijra (:_>») — Migration (especially the Prophet’s journey to Medina).

Ihsan (0lss)) — Spiritual excellence (worshipping as if seeing God).

Ijma‘ (glaa))
Definition: Consensus of scholars on a religious matter. Context: One of the four
definitive proofs in theology.

Ijtihad (4-a)
Definition: Independent juristic reasoning. Context: Limited in theology, where
definitive texts prevail.

‘IIm al-Kalam (-2 xle) — Islamic scholastic theology.
Definition: Scholastic theology; defends Islamic creed using rational proofs. A
rational discipline defending Islamic beliefs using logic and philosophy. Purpose:
To refute heresies (e.g., Mu‘tazila, Jahmiyya) and articulate orthodox doctrine.
Context: Critiqued for overcomplicating faith but deemed necessary to counter
heresy. Key Figures: Al-Ash‘ari, Al-Maturidi.

Iman (U)) — Faith or belief in Islamic tenets.

‘TIm al-Yaqin (&) ale) — Knowledge of certainty (spiritual certainty).

Jihad (>) — Struggle (spiritual, intellectual, or military).
* Definition: "Struggle" in the path of God, including: Jihdad al-Nafs
(against the ego). Jihad al-Sayf (armed struggle, under strict conditions).
Jama’at (iclka) — Community (e.g., followers of a movement).



Kashf (<2i8) — Spiritual unveiling or direct gnosis.
Definition: Spiritual "unveiling" or direct experiential knowledge of divine truths.
Levels: Dream visions (ru’yd); Awake states (yagza) where saints perceive
hidden realities. Qur’anic Basis: "We will show them Our signs in the horizons
and in themselves" (41:53).

Kalam Allah (&) »5S) — The Speech of God (a Divine Attribute).

Kufr (L)
Definition: Disbelief. Context: Warned against declaring Muslims disbelievers
based on outward actions.

Malakiit/Jabariit (< :>/< sSke)
Definition: Malakiit: The unseen spiritual realm. Jabariit: The domain of divine
power and sovereignty.

Mujaddid (22»<) — Renewer of faith (appears every century).

Mushahada (324Lix) — Direct witnessing (of Divine truths).
Definition: Direct witnessing or spiritual vision of divine truths. Context: A
means of knowledge alongside reason and revelation.

Mutawatir (L sis) — Unremittent transmission (indisputably authentic narration).

Mu ‘tazila (4 jiall)
Definition: Rationalist theological sect opposed by Sunni orthodoxy. Context:
Cited as opponents refuted by Sunni scholars.

Nafs (u-2) — The ego or lower self.
Definition: The "self" or soul, with seven stages in Sufism: Nafs al-Ammara
(commanding to-evil); Nafs al-Lawwama (self-reproaching); Nafs al-Mutma inna
(at peace); Nafs al-Mulhimma (inspired soul); Nafs al-Radiyya (the satisfied soul);
Nafs al-Mardiyya (the satisfying soul); Nafs al-Kamila (the perfected soul)

Nagqli (%)
Definition: Transmitted knowledge (Qur’an, Sunna, consensus). Context:
Preferred over rational proofs for common believers.

Nazar ‘Aqlt (e k) — Rational proof or intellectual reflection.
Definition: ‘Aq/: Intellect (used in Kalam to derive proofs). Nazar: Rational
reflection (e.g., observing creation to infer God’s existence).

Qur’an (&)_8) — The Islamic holy scripture.
Qutb («ki) — “Pole”; a supreme saint in Sufi cosmology.

Rubiibiyya (42 5_) — Lordship (of God; aspect of Tawhid).

Sam‘iyyat (—l=ew) — Matters of the unseen (e.g., Resurrection, Angels).
Definition: Matters known only through revelation (e.g., Resurrection, Hell,
Angels). Contrast: ‘Aqgliyyat (matters provable by reason, like God’s existence).
Shahada (32%) — Testimony of faith
Definition: Testimony of faith ("There is no god but Allah, Muhammad is His
messenger"). Context: Sufficient for outward judgment of faith.



Sifat (cliw)
Definition: Divine attributes of Allah. Context: Affirmed without
anthropomorphism (tashbih).

Sunna (4s) — Prophetic tradition (practices of Muhammad).

Tajdid (2:223) — Religious renewal or reform.

Taqlid (2:15) — Blind adherence (to tradition without evidence).
Definition: Imitation in belief (acceptable for commoners if based on
authoritative sources). Context: Distinguished from tahgig (verification by
scholars).

Tashbih (4235) — Anthropomorphism (rejected in Sunni theology).

Tawhid (&)
Definition: Divine Oneness; core of Islamic creed. Context: Simplified for
laypeople but elaborated in theology.

Tawatur (J55)
Definition: Mass transmission of a report, yielding certainty (e.g., Quranic text).

Usiil al-Din (cx) J sl) — Foundations of religion (theology).
Definition: Foundations of religion (theology, prophethood, afterlife). Context:
The book’s primary focus, derived from Qur’an/Sunna.

‘Ulama’ (sWle) — Islamic scholars.

. Wilaya/Wali (15/4Y5)
Definition: Sainthood or proximity to God; a wali is a “friend of Allah”
granted spiritual authority. Types: Wildya ‘Gmma (general believers). Wilaya
khassa (elite saints, e.g., Awliya’).

Wird (-Ls) — Litany or regular devotional prayer.

Zakat (35)) — Almsgiving (one of the Five Pillars).
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Sources of Shams Al-Ikhwan in Chronological Order

al-Qur’an al-Majid (The Glorious Quran)

. al-Jami' al-Musnad al-Sahih al-Mukhtasar min Umiir Rasil Allah wa Sunanihi wa

Ayyamihi, famously known as Sahih al-Bukhari, by Abii ‘Abd Allah Muhammad ibn
Isma‘1l ibn Ibrahim ibn al-Mughirah, known as al-Bukhari (194 AH/809 CE — 256
AH/871 CE).

al-Jami" al-Sahih, famously known as Sahth Muslim, by Abu al-Husayn Muslim ibn al-
Hajjaj ibn Muslim ibn Ward ibn Kushadh al-Qushayr1 al-Naysabiirt (204 AH/819 CE —
261 AH/876 CE).

al-Sunan, famously known as Sunan Ab1 Dawiid, by Abi Dawid Sulayman ibn al-
Ash‘ath ibn Ishaq ibn Bashir al-Azdr al-Sijistant (202 AH/817 CE — 275 AH/890 CE).
Jami‘ al-TirmidhI, known as Sunan al-Tirmidhi, by Abi ‘Isa Muhammad ibn ‘Isa ibn
Sawrah ibn Miisa ibn al-Dahhak al-Sulami al-Tirmidhi, famously called al-Hafiz Abu
‘Isa al-Tirmidhi al-Darir (209 AH/824 CE — 279 AH/892 CE).

Al-Qadi Abi al-'Abbas Ahmad ibn ‘Umar ibn Surij al-Baghdadt (249 AH/863 CE — 306
AH/918 CE).

Abili Manstir Muhammad ibn Muhammad ibn Mahmiud al-Maturidi al-Samarqandi al-
Ansart al-Hanaf1 (248 AH/852 CE — 333 AH/944 CE).

Al-Imam Abi al-Asbagh ‘Abd al-°‘Aziz ibn Hakam ibn Ahmad ibn al-Imam Muhammad
ibn ‘Abd al-Rahman ibn al-Hakam ibn Hisham ibn ‘Abd al-Rahman ibn Mu‘awiyah ibn
Hisham ibn ‘Abd al-Malik ibn Marwan ibn al-Hakam, Commander of the Faithful (310
AH/961 CE — 387 AH/1038 CE).

al-Nizami f1 Usil al-Din, by Abii Bakr Muhammad ibn al-Hasan ibn Qiiraq al-AnsarT al-
Isbahant al-Shafi ‘T al-Ash‘art (330 AH/941 CE — 406 AH/1015 CE).

Muqgaddimah fi al-‘Aq@’id, famously known as ‘Aqidat al-Muwahhidin, by Abi
‘Imran Miisa ibn ‘Isa ibn Abi Hajj ibn Wulaym ibn al-Khayr al-Jawra’1 al-Ghafjimi al-
Barbart al-Sanhajt al-Zanat1 al-Fast al-Maliki (365 AH/975 CE — 430 AH/1040 CE).
al-Shifa bi Ta‘rif Huqiiq al-Mustafa, by al-Imam al-Hafiz Abi al-Fadl ‘Tyad ibn Masa
ibn ‘Iyad ibn ‘Amr ibn Musa ibn ‘Iyad al-Sabti al-Yahsubi (476 AH/1083 CE — 544
AH/1149 CE).

Thya’ ‘Ulim al-Din, by Hujjat al-Islam Abi Hamid Muhammad ibn Muhammad ibn
Ahmad al-TisT al-Shafi‘1, famously known as al-Imam al-Ghazali (450 AH/1058 CE —
505 AH/1111 CE).

Iljam al-‘Awam ‘an ‘Ilm al-Kalam, by Hujjat al-Islam Abii Hamid Muhammad ibn
Muhammad ibn Ahmad al-TasT al-Shafi‘1, famously known as al-Imam al-Ghazal1 (450
AH/1058 CE — 505 AH/1111 CE).

Nazm al-Shaykh Yahya al-Qurtubl, or al-Muqaddimah al-Qurtubiyyah, or
Manzimah al-Qurtubi, by Yahya al-Qurtub1 al-Malikt al-Ash‘ar1 (486 AH/1092 CE —
567 AH/1173 CE).

Kitab Diyanat al-‘Arab, by Baha’ al-Din Abi Muhammad Tahir ibn Ahmad ibn
Muhammad al-Qazwini, known as al-Najjar (493 AH/1099 CE — 580 AH/1184 CE).
al-‘Aqidah al-Burhaniyyah wa al-Fusil al-Imaniyyah, famously known as al-‘Aqidah
al-Salajiyyah, by al-Imam Abi ‘Amr ‘Uthman ibn ‘Abd Allah ibn ‘Isa al-QaysT al-
Qurash al-Salajt (521 AH/1124 CE - 594 AH/1197 CE).
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Shu‘ab al-Iman, by al-Qadi Abii Muhammad ‘Abd al-Jalil ibn Miisa ibn ‘Abd al-Jalil al-
QasrT al-AwsT al-AnsarT al-Qurtubt al-Andalust (d. 608 AH/1211 CE).

Sharh al-Sulajiyyah, by Abii ‘Abd Allah Muhammad ibn ‘Abd al-Rahman ibn Hasan
ibn Muhammad al-Ru‘ayni al-Saraqusti (598 AH/1201 CE — 632 AH/1235 CE).
al-Futiihat al-Makkiyyah fi Marifat Asrar al-Malikiyyah wa al-Malakiyyah, by al-
Shaykh al-Akbar Muhyt al-Din Abt Bakr Muhammad ibn "Alt ibn Muhammad ibn
Ahmad ibn ‘Abd Allah al-Hatim1 (560 AH/1165 CE — 638 AH/1240 CE).

Bahjat al-Nufiis Sharh al-Bukhari, by Abi Muhammad “Abd Allah ibn Sa‘d ibn Sa‘1d
ibn Abi Jamrah al-Azdi al-Andalust al-Malik1 (d. 699 AH/1296 CE).

al-Hikam al-"Ata’iyyah, by T3j al-Din Abu al-Fadl Ahmad ibn Muhammad ibn ‘Abd al-
Karim ibn ‘Abd al-Rahman ibn ‘Abd Allah ibn Ahmad ibn ‘Isa ibn al-Husayn ibn ‘Ata’
Allah, known as Ibn “Ata’ Allah al-Sakandart al-Malik1 al-Shadhili (658 AH/1260 CE —
709 AH/1309 CE).

Kitab Hujjat al-Masa’il ‘an ‘Ilm al-Tawhid, by Abd Bakr ibn Muhammad ibn Abi
Bakr al-Sakhawt al-Shafi'1 (790 AH/1388 CE — 819 AH/1416 CE).

Jam® al-Jawami‘ fi Usil al-Figh, by T3j al-Din Abii Nasr ‘Abd al-Wahhab ibn ‘Al al-
Subkit (727 AH/1327 CE — 771 AH/1370 CE).

Manzimah Mahsal al-Maqasid, by Abu al-‘Abbas Ahmad ibn Muhammad ibn
Zakariyya al-Maniw1 al-Maghrawi al-Tilimsani (830 AH/1426 CE — 900 AH/1495 CE).
al-Mukhtasar al-Shamil fi al-Tawhid, also called al-Muhtasar al-Kalami, by al-
‘Allamah Abii ‘Abd Allah Muhammad ibn Muhammad ibn ‘Arafah al-TunisT al-Maliki
al-Mugri’ al-Furii‘1 al-Usilt al-Mantiqi (816 AH/1413 CE — 910 AH/1504 CE).

‘Aqidat Ahl al-Tawhid al-Mukhrijah bi ‘Awn Allah min Zulumat al-Jahl wa Riqat
al-Taqlid al-Murghimah bi Fadl Allah Ta‘ala Anf Kull Mubtadi‘ wa ‘Anid,
famously known as al-°Aqidah al-Kubra, by Abii ‘Abd Allah Muhammad ibn Ysuf ibn
‘Umar ibn Shu‘ayb al-Saniist al-Sharif al-Qurashi al-Tilimsant (830 AH/1426 CE — 895
AH/1490 CE).

‘Umdat Ahl al-Tawfiq wa al-Tasdid, by Abii ‘Abd Allah Muhammad ibn Yisuf ibn
‘Umar ibn Shu‘ayb al-Santist al-Sharif al-Qurashi al-Tilimsan1 (830 AH/1426 CE — 895
AH/1490 CE).

al-‘Aqidah al-Wusta, by Abii ‘Abd Allah Muhammad ibn Yisuf ibn ‘Umar ibn Shu‘ayb
al-Santist al-Sharif al-Qurasht al-Tilimsant (830 AH/1426 CE — 895 AH/1490 CE).
Sharh al-‘Aqidah al-Wusta, by Abii ‘Abd Allah Muhammad ibn Yisuf ibn ‘Umar ibn
Shu‘ayb al-Sants1 al-Sharif al-Qurasht al-Tilimsan1 (830 AH/1426 CE — 895 AH/1490
CE).

al-‘Aqidah al-Sughra, titled Umm al-Barahin, by Abii ‘Abd Allah Muhammad ibn
Yisuf ibn ‘Umar ibn Shu‘ayb al-Saniis1 al-Sharif al-Qurashi al-Tilimsani (830 AH/1426
CE — 895 AH/1490 CE).

Niir al-Sa‘adah Sharh al-Sughra, by Abu ‘Abd Allah Muhammad ibn Yusuf ibn ‘Umar
ibn Shu‘ayb al-Saniis1 al-Sharif al-Qurashi al-Tilimsant (830 AH/1426 CE - 895
AH/1490 CE).

al-Minhaj al-Sadid fi Sharh Kifayat al-Murid, also known as Sharh al-Jaza’iriyyah,
by Abii ‘Abd Allah Muhammad ibn Yasuf ibn ‘Umar ibn Shu‘ayb al-Santist al-Sharif al-
Qurashi al-Tilimsant (830 AH/1426 CE — 895 AH/1490 CE).
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Sharh al-Kawkab al-Sati’ fi Nazm Jam® al-Jawami’, by Jalal al-Din ‘Abd al-Rahman
ibn Abt Bakr ibn Muhammad ibn Sabiq al-Din al-Khudayri al-Suyuti (849 AH/1445 CE
—911 AH/1505 CE).

al-Nuqayah fi Arba‘ata ‘Ashar ‘Ilman, by Jalal al-Din ‘Abd al-Rahman ibn Ab1 Bakr
ibn Muhammad ibn Sabiq al-Din al-Khudayri al-Suytti (849 AH/1445 CE — 911
AH/1505 CE).

Itmam al-Dirayah li Qurra’ al-Nuqayah, or Itmam al-Dirayah Sharh al-Nuqayah,
by Jalal al-Din ‘Abd al-Rahman ibn Abi Bakr ibn Muhammad ibn Sabiq al-Din al-
Khudayrt al-Suyiitt (849 AH/1445 CE - 911 AH/1505 CE).

Al-Qadi Abtu Yahya Zakariyya ibn Muhammad ibn Ahmad ibn Zakariyya al-AnsarT al-
Khazraji al-Sunayki al-Qahirt al-Azhar1 (824 AH/1421 CE — 926 AH/1520 CE).
al-Mushajarah, by Abt Muhammad ‘Abd Allah ibn Muhammad al-Sanhaj1 al-Habt1 al-
Kabir (890 AH/1485 CE — 963 AH/1556 CE).

Kitab al-Yawaqit wa al-Jawahir, by Abt al-Mawahib ‘Abd al-Wahhab ibn Ahmad ibn
‘Al1 al-HanafT al-Sha‘ran1 (894 AH/1489 CE — 973 AH/1565 CE).

al-Durar al-Manthiirah fi Bayan Zubad al-‘Ulim al-Mashhiirah, by Abu al-
Mawahib ‘Abd al-Wahhab ibn Ahmad ibn ‘Al1 al-Hanafi al-Sha ‘rani (894 AH/1489 CE —
973 AH/1565 CE).

al-Fath al-Mubin fi Sharh al-Arba‘in, by Shihab al-Din Shaykh al-Islam Abu al-
‘Abbas Ahmad ibn Muhammad ibn Muhammad ibn “Ali ibn Hajar al-Haytami al-
‘Asqalant al-Sa‘d1 al-Ansart al-Shafi'1 (909 AH/1503 CE - 974 AH/1567 CE).
Mukhtasar Nazm al-Fara’id wa Mabdi al-Fawa’id li Mahsal al-Magqasid, by Abu al-
‘Abbas Ahmad ibn ‘All ibn ‘Abd al-Rahman al-Manjiir al-Fasi al-Maghribi (926
AH/1520 CE — 995 AH/1587 CE).

Jawharat al-Tawhid, by al-Shaykh Abi al-Imdad Ibrahim ibn Ibrahim ibn Hasan ibn
‘Al al-Laqant al-Maliki al-MisrT (d. 1041 AH/1632 CE).

al-Durr al-Thamin wa al-Mawrid al-Mu‘in, by Abii ‘Abd Allah Muhammad ibn
Ahmad ibn Muhammad al-Fasi al-Maliki, known as "Mayyarah" (999 AH/1590 CE —
1072 AH/1661 CE).

Ithaf al-Murid bi Jawharat al-Tawhid, by al-Shaykh ‘Abd al-Salam ibn Ibrahim ibn
Ibrahtm al-Laqgant al-MisrT al-Malikt (971 AH/1564 CE — 1078 AH/1668 CE).

Al-Shaykh Abt ‘Abd Allah Muhammad ibn Muhammad ibn Ahmad ibn Muhammad ibn
al-Husayn ibn Nasir al-Dar ‘1, famously known as al-Shaykh Muhammad ibn Nasir (1011
AH/1602 CE — 1080 AH/1671 CE).

Manahij al-Khalas min Kalimat al-Ikhlas, by Nir al-Din Abu "Ali al-Hasan ibn
Mastd ibn Muhammad ibn ‘Alf ibn Yasuf Ahmad al-Yast (1040 AH/1631 CE — 1102
AH/1691 CE).

Nazm al-Kubra, by al-"Allamah Abii Bakr Muhammad al-Tahir ibn al-Shaykh Ibrahim
al-Barkimi1 al-Taradi al-Fulani, known as Ghiramah, a student of al-Qutb al-Imam al-
Bakr1 (d. 1160 AH/1747 CE).
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