mCCCCCCCCCCCF

WD3335333355R



SANKORE'

EH

Institute of Islamic Af S udies International

-0 o - s 0 0o A -
fmpb Ol dLda
G5
segall ol sl B Lol 2 Q1 L8t Glogll 99

L85 0l il

Lo lly ol

(39 Uy St sl



Copyright ©1447 /2025 Muhammad Shareef

Published by
SANKORE'

Institute of Islamic - African Studies International
The Palace of the Sultan of Maiurno

Maiurno, Sennar, Sudan

www.siiasi.org

All rights reserved. No part of this publication may be reproduced¢ stored in any retrieval
system¢ or transmitted in any form or by any means¢ electronic or otherwise« without written
permission of the publishers

Book design by Muhammad Shareef


http://www.siiasi.org/

 omeealday dlly Lol 2 o8y 3SANL aaljaa Nl

o brillldag 5L Ol sl Ll el L, Gl dhhn GLEQ 160
sl e Sl il J9a gl Ll Lo @ 5l JOES 33 & dauseldl GLE5
ie 2o Gl J8 DG8oadl il o §Ge dlaye & il Al Qg (5Ll € el
8ly San 5l ol @ Llaiadil

38k Wy Lot (qll GILgudl LT MDD CIG 33 5L - (laiC il U
8 Waally PLl sla@y 2y @5l lall Ciedyg GBLR @8 Ll 1o Sl d gl
L122y erledly 3501 0 Cran sl DO &S, aill I LT GGy lyajily
Aoy all 5o da O} ol L8] G50

£ Liphl Q& @ oGl 5L 8 1l Sal ([p1817-1754] 5L 4 - (e Faptll Soy

mwl M BB — OED 136 Golan RN o daslen Alnyo & 4l (,1 { gl
— Gjad 490500 RLA T
dald G H 43y Glolonr apmeall oS sl Camn GILEL, 260 aslgl sl 1
youalljiasly GLély ol 4£1L0 GQLS,
3l il Ll LG 8l sgudl ekl dpbing o alolall slalall A8 go 152,80 lall Ly 2
£ B @ 1S s
Lol dpalite Gloly Wleo )l dandio diztaall GG 15@Laiadll Wy pulpll NaE 3
CLANly 50,8l e gl sl g PLlly O K s (giriuall 10 slay ST g0
A
B Loamg oy it Gllay Lol je diztial GG 3Gl 58olly sl LSO 4
ool dd 9l JCIN Ay €415 didgll Glilimal

@ GLyy Ll ooy Gl Bida okl eSSl Gl Bida QLG 5l
):&Lba\f %ﬁn & sla uﬁijﬁ oum Uc &gjj doally GG

| .ngﬁvamﬁ,ﬁb ays &x:) &s;az.o)mb, OL"*%)“*

Ol i 5 dlyey SO 3NAN A Cod s Al danyy 5E9 ) GLoi€ sl 5Kk
1315 Gl Lol Ziske C JSad sl & Glyg Lol pLGly Ghosll disin Gt ADE
Aoy dis 5 dEillag Ay el S Ograally 4y o dell 5l g Jomdl sy solled A6 oo s
Wb Olasl alog dAQUAQ 5edll dd pod 58 sRLR oo Coldy el o Sl 0 U
s ot N0 055 a1 paelly dhoyg A 5 A5 0s9ally 105 1)



J5al 6L ied sdy 460 8 5801 Log clusall &y 4G0 5801 Lo @y Dy Dlass Joadb ) Jiia 5
G922 50 splally AL 105 00 & Syxty 5lly 4,9 Al L o dasleall pLEHLy Gl
SOBNE Calsall A1 Il Sty yoidly Bl o8 5 49AN Gang JGIE, TS WG]
A e Logleo )41l e 0l [1] iy doball Kyl d60 SEL Jally 599dls AL
o pboddl [2] cdbamy Bl & Ll ol pHTl OC Colan (IS ] T PG 909 4)g Al
2EE 5l 5l B 2510 Ll 5l 2100 O 13 N Plasall & ALy oSN &, 2ol
Cap I DL 5 GUAN Plus & Jadl 11 51 AD D] 0 GAR 6l $G 5y STy 42 ]
5l Gadl oyl 24l WG DYl JAl 0 ?1\1)5‘1; 2 0 2 98 B3] e
Dl cadl ARall ol @6 Ar . 48 Bg o dundl 01 LA o 5By 0 g S 5509
LWl oG @%/Awb 2 3 Gl ﬁuwv&mlﬁ ddda @ Ol ol [4]
Bl daally GLALNE @ Jigy QUL . L 9 JaB] Q)5 BN Glesily GBlsel
FOkell 0gl5 b Cals Lyl e

GG 0 Cal g, Rl 6l yied Q1 ) gl & "SR g "l Whse LiBle ] Jiigg
R 5405 5 Smailly d35 SN GLIT @ Lokl 0 Jy o nalitall diy ey Sisall J Kl g o
A8 BT WL, ooadl ACHI G alleflibtily, Coyc 10 2o Lol 2T Gl & LS
SR L 10l Gn S0 IS 81 el GIE M2 5 22 Gl Ay Lol GLE showd puall
B0l 0 JUE A9 99 Glasale Ol DI 5500

3 gyl QL J9l € lgay o A colusall J G5 o (S g WG Dl 581 Lo
288 )9 Gl 61 G Ly Gl Cap O HlBAY Pludl & G ¢l K815 )9 Al
3Gyl 38,0l L2 pardg QR .1

el Lol Gl @ g 0 385 (il A 381 Lo Ml G S SG 1
o 106 1SS Al e (629 5] JOUAN ) 5L 5 W6 QL s clalall dadlagy el &
g il slolall Lullety ol €5 Slell QU L6 10d joncilly LD GLISERAL S, AR
Al Gl dlle pond Loy bl o Gy JAAN Byl Glypl o sk CLMIL (]

(Gl s1GBl ] @L3L (LR 15y QA D58y (eIl Cun Py JS 80 S
SN, ol oy Al diiny Wil Jiuddll ol Aadls 1o& ogler el oo (S g Al 585
aillinall COIS, &

52 22 @ e iS5 o8 [1] Moy dsleall Slyill Asill Anly QLA doila .
. Jalall ;&5 @ Carlgl &l ol [3] QI @ alll B )8 Glaail 6l [2] L3l 9l Jganl



S35 ekl Qlan o9} Goarg [5] )au-\)s Glookatl g ve,a fsz; ] J\Q')QH GLI

a3y (Ogall Saa gy Sliall a,am MUI Ag,&tf Lo QLG 160 QL’:
LSaall GBLAY e 1L, BLLE Clie By Lad Wl 5l Lo gull BN Dl L
i)l GlLLaly oSO 1B Cuanjiol B & dClagly Ll J0] Ao Slo 1L, dpidly
IEPELD

Clasfy daadl shaal' Gd 089 QLA 16D 5L 5 5 (ot 2l Gl ol 160 &,
(1] e o WG & Ball 1D Ree &y, Sy .%mwu& PSR
2] 2ly 81 Spall 1ad sl daw Cualiy Lo g0y Syl £35 AR Saansdll S0 L1
G5 5 4Ll disbls GIRLA 5] D5 GILP Lrag 7 )G oo flyall WG o il
dncla Dgd 129 A0kl Mlly DB JOI" p9ddo ins [3] dSangd soun 580 poieedl
P 28158 Kadly Ly Msadl ) 350 Q1 [4] iy gl o501 dDarlgo . ralusnal)
Rl Jislly 520l lall o 3353l [S] Aeanlll Glolaall £ e 42y Tl
3501501 2o las AELE ekl s Cor aAy Gl LAl 6l pledhy

GRED GL® 5l dyuealidl didgll Dbty IS AL gl Aol 1600 QLA 160
s gl B Dl LBY LA Dy (oloiC nill S gt & LI dyinl] Gyl
OGS Bl gg @ oSLHl Gyady aally CAR, dayall Gl 1 €51903-1804%
15 5801 ol o AN 26 9o 99 SEIARy polamll antill G b5, bl Tk QL

@1 G & sotlugl pAadly Ll @13 & dplal ) Al 1P Jrr My,
Sap ipall dedlall Samially sayll ey Bk ol pgady 4)AC Glale Sl 05 1 Cinyg
)5S A2 Joo 5 5L ) GleiC panil) s A 5Nl pdall o84 dade Lidy QLA 160
dayal 3o0lly 35085 el A0 GG, sl ool Com A3 GE & pALI 5 &

ot M e Jb Lo Ly 5 Lol L5 Gl
1447 ZA 5 e 29 el

25/19/16

1 heall e L

D Lanka g des 105 Lot Uik ARl M3,









by Glalll
ER)L
sl ool sldsBil plol pQI1L6et Glal

L85 0l il



WA fnjma ’ yﬁ/ Come 13 &j\gm AP CMQ ,_,lemlf;g
a@ L f,,, BN JMI 1ajl dollall fngn daiill 1 15
ﬁwl cou{ijm\;wp adly miiaadl 4,C &yjd_a’g

&y Ly ilgs /g dtaanyy Al 4GS 100Q] 5,00l LD SQILT s
Pey Ui IRy (plubly Ol dasy L@ o RN Sl

Gl 1605 Loy ol fn:a\lc)@)/ An.on 81 e Al 0 e Kaoms
ALy Gl e
ffal WS (,L,:Ul Wi)&‘. Ao G c,UJ mbé)j);is
&iﬁ J’ S ‘“ﬂ “Mév “*QU*) “m\"f\)é Jﬁ)ﬂjﬁ%’ Jv

/////

SJ“'—Q&?&/? CM)’J Ww;‘ Loy ¢qub Coinyg ubwl
PURDIE C&QUQ‘ b J5b '\)5} §Ogelso *Q/*} e -‘A\} 158

////////

W&Mﬁjwb%ﬁﬁjmlﬁl&wﬁlf&)lﬁhﬁnl J.Jé

Dy 410 Tgial 28 (50050l il By LT 4Dl (59€ 0 bbllam
GLIL, NG, 45 céﬂufl I

dIQ Prea Glyar B Ll dda olog dJQ A S 5l 0 S5
poaly Aoy &y g A:E30, mw G} s "Gkl Lot ol
A *ﬂdf w; w‘v‘*‘va’wm

))&mung&AJ a3 oumfofg\jl Wﬂ msw)
lul‘)&.ﬁj&n @gfmu 51 M&MJJQLQ)Q\)MI

Addgzioall & 1 8,9l 05l L |



Bk 88 el S & el f gyt AL 2L,
; ‘*‘w oy “"*Jif e ?‘Jéz? ‘*f‘ hy iwf-’
-Mne é«.@ﬂ\_,,alhwlw al ,AS-L»,Q /.:»wll&é 9

B S Oty il Ol g i Lo
P et SEMUFHE AR P2 2 AL £
O W -4 J1ad Gallly CDall b 09SOl U] ,Sall Dpay 390 A0
Condl Sy WK 3 QUL cnalusall pramd g9 Lol ol W ) s JL5
SRS i S Wy 1 iy e Ume,sxs bl Lo
M\f.o Jpa) A5 mu ujlfmnb m @jsa 6L
1) 1)1 MM} z 2 ° :} ; . luo%ga LJ’L (\3)-20:&9
o o s i it

R lALpas 2 8 g3 Myl 2 0

jaubf)mﬁc 1] &y WWl ol &d c5§)_yawmf.\£‘.
Wos JE olvw ADd A La) \)wwul QBTN M&n
&y ela L) pSie o5l Gl ML 9 dlillens Sle AL Jol Chuens S0
AP ol g 0 gl 05 1 165 U ol 541y
Agieall @, 2 33,4l 0l L 2
Agiall @, 3 38,4l sl L 3




J@)sjaw mjl wlgjlfwbﬂ\)aw m @M 120 Wl %l
cwyﬂjlm&)ﬂlw\jﬁﬁlwwy oll.o‘\_)bolj cﬁw
dale Calill o 6LG) QI » )glil 460 8,20 CHG, QP y}ﬁg
L DOEC] Dfa Congg Pladll IS0 fwu.o ol fn,..n ale
FRV }11;11 ale 435)9 A&é}c u&tjﬁ Ly Joluall Amfiaijui
AL;D mem doed UB\)«J g 25 L,mv.wul ol (s
o 3 u&xe))wl 4D Lzsp.Juéo f.J VS o4 16 ,z)b/-‘*m
)w mn 4%*95& gwg)@wljs.) fmpl

f.\Q.\/ag) EREX j%)a @; 13 cwumé, CngﬁbJJgJ) laa il
L) Glyy yucdd Al Jo1 50 i o S B3 Naly (390 & Jgull c5ome
PN

e i 0y 8 5 R A i

AL GG o 4ol 1 oLy 5301 G I8 A da) Vs dianil
J‘é ,w**’ﬁ/ L0 “{Qﬁf) L g OL%f ‘-‘% A jcfr@
ey bmmuw&abdss Jc\fjxglgxmj
Wk (58 0l Mbﬂﬂ\)&; U ol A5 &b OIS slg JE 3)q, AN
ol P 0530 3 B A LA S o

gzl & 4 355 a5l L 4



1A K8 Lo 19515l oy 91 LI
PUFWY

a5 o ) el LGN (L] o B0 4l I )i
m\)n Lol ij) mj &315 %z b 8&Mo aj_@ U Log &
PRI PUR ORI PRRERBPP I - BB C IMRERRSE
wﬁ)&mwmvwgc&gﬂksuulj J&Lu
Y @mlm cwﬂnw)ﬂw&,gsmw 58 i) 5l
Ay Ll Jolt ou;uj.cb dxsw f..a L 9y 2l Gl c_afv ol
Gy ot oxgu.awdbﬁ ep ke vamﬂle
mgwl FERPIUECM| n@))dbj, £ gl 9 oxéuljfxsm
fhﬁmwm\)wcjjumj& 1£25 . ’@”‘]“”MI
)@,\)lciﬂn.n.

5 e Al daan, wdb LA W13A)afn~a1&.§)b)

Jhndl G Ll Jol 05 50 455 S0 oy & il L indl A
Ao Gk Caklll gl G el Ky «(opngally Ul i GlEAN
& KL oy e dlll o8 @ Lo o0 A NG ] H6ll Aol
&93 cC.lanl fxsmbj,m o}fm Mb)fé G,Jw a.m
i o perl S Jyaly agjen ;«www SR e Kl
ol e d55n 5 ilad] donnd ME 56 L WS iy 0020

Ayl &5 35)gll o5l i 5
gzl &. 6 35,9l @51 1 6




JRE R U Gty B WA Y PRI éaando B adly
)a,al Sl ?wfjawl

ailly ol e il ol L5 A 550 50 LAY I,
\ ngwn)m\)a\fmfs@jg\ﬂmw\fdﬁg
328, 4%)5{/.0 Lojlan 1Lm1fmn\js. sl g o U} 54
POy QRURIPAA PN P RPRARA VG PET: | QDJ)LL&..JLJ
s cﬁafﬂjlwluwmﬁf&g,w@jﬁ%m
A8 igho 05

s J301 iy o 5 Gl Bl o
P 4% g;zsmsj;i dﬁib&&.&n ol L& 15Q1 fmé.;iil slal)
}éufl obuaw‘mlm Jas b@fﬁngm\fﬂ Jolle
plalld pladig mumﬁ) aubsl o) cha&llflé.n.\)aﬂh?}/

Jr l;i‘s}%)b) oLl W c,Mg ‘ngl%s _)\]st i db
00 08 5 e 1010 sl 48 22095, oo
({45 Cags Jo}

wakfebmm)bwvusm&mj ULAJLOI
PRy cng »f: % @Jg 5.1, wu)m &m Eumé

S I Codl :d g b%ywﬁs. u&w@;
U Lom 585 1036 S50 J5l 8 00 8] onludl gl 5

Ayl &7 3, ol i 7



Gl e ww.&waLdJlm(—gm allee plall oy dic,
84‘@@*’“‘@ ol dl € %}l{))bl&&&f&d\}au
f.sp.n o\)md 13 &{fﬁl Gl ol C,,odbf) e@,mw
)Mlcywwubw\)?fJJﬂ)f&n&bb

T8 0 6l Ll o 21 51 (aglls S o 1 MG IED 0 o5 1,
i Jan 3 s 2 8yl 051 e 9 e e N
KL JMg,JuQ Igpent ol <Ll QL 6 o 60 5&J1 o1 XL, e
)m.wm mm)fmfm;{)idahb\jauxé (& olfmﬁ
28 SR U1 010 SIAT (Ll LI pleal 1,0 Ll
R Ll g enid i
o @il £ goendls Ji\é_)xe)&a LS (81 ()

ﬁWb G5 ?Uuw &Amw CH ol
&A&Jl f)l.ogll &sngb Lué: J.z{,Jl Co:) UU'Q\_)))Q)S &A&Jb)m
)blﬂ)g)c.@f ouwhg Q&ﬁa)mw&UW)
;,)Lo.)l Shall o sl 4000 Q,W.msa 2,20

AR )MgUAJL S jlsa f&guﬁul w @)»ml 8Ly
jgwwl onfu nm\).u c;ng olJJ..o n) cubﬁul
Cyn GlL 9wa1&3UjM&Jﬂdw 1% ng
. zM.oJl U“A'UJE')&’ @A)l CILJ.ogg) al.ogsﬂl C\_fj_)

Agzionll & 8 35)gll o5l i 8
Ayl &9 35| ol i 9



g ég l.&w.b) IS g@ 5 o el 3 Slo (X L
i &,@Aﬁl ol n) cwuvbﬂa m\g/@w O
g )uu)&\))e unanJW1 I RNISLEvS Jé)ul Ll
sl e A U5 2 By oyl L L
Glialy Sy Glaull o 5 95k 2l S9 Glizall 7o & Sl Lo
PUSHUIPEN J)adf RGeS 5 1o Jali
456 Gy e 95 Sl 753 9 g1 5 L S )
ds 10%)4&11 ws;ﬁ S \)Au\)aw A 3 s dle cM)
/C)wwnams uugfllm»gUwmelc@b

)XQ J.)L@)RJ) Alo.C. QLAQJA\.Q)))A blziszm (Jlé.la\))).a [&] .bljdsvﬂb

/////

}o.\iljfdl o)s. &munﬁva\)@u) M Clsols
ﬁﬁ;@uwlbé&al U LA i,lmmuwum
el I LB cpits 4D1 ol Wlya] AL L0 ) £ iz
PR 42 S 18 Bonly 5u8l Lylty BIAL 1A sees
b UL 4110 il Loy T3 1 50 G 8 en ot 435 ol
(U o A g 1) Ay 412 AL 15 Gy G

o el DA Sl L ) L
468 6l Blgal 1y 151005 :Kay Lol oGl JC A JD a1 oo J1 41
010 515 o e il A4 G 5 il
Aggtimall . 10 38,1 2l Lo 10
Aggzioal & 11 38,1 25l Lo 11




SQ (graions @RS Laldlly [l 1 i gl Liig 1555, aile forazal
5o JAlly Lndly JEULT Caclly Jull Ol 3 L1 Gl 3o 401 1
RS gy Bliadl o Judlly 10092 il IAll Gy Lolidal wiig
ol Gl 56Ul Gl 5 B 1Ly 2 5yg sedlly 91505 (L,
§ee3a] (LJC Capnd favg 1€ 15 Lo 0y lae JS Slo Caly W
Sl e godly oo By fho ol a1 i
@l w\)mé Collial 12 ,aldl /UJWMJ J_,l).n. awlaly CL&ll,
)aA uﬂfj \},s:) mfxefs cunéw slg 160 & 8&,&1
Iealy Ly, S 0 16 W u)@ﬂbud)w &JLgl Loo &
143 12905 Uy lyeees Uy Lyl

(,lf.:w\)ﬂc.lu Lol o Clyl Jmolcpobbf,‘b o
M,Jl\)wb cmlguumlmmuquwfm)wﬁaa

Gl -0 szt D 515 Qlf_c.ulé‘.)&w nfsg)aﬂm €] 12@19
P Jamf)m 1&251 c.s.m _@)J J\f jmﬂa l fg zg ,&nfw
f%b RATEE ol paidy wgf f%ywy
b&pe]b E‘ﬁiﬁ)"‘ﬂf J&po wb fa,n “UQM\)M
Mwl pwﬂ&gyown ouﬁ.m QIJ.J!.‘.J o)l

Abgzioall & 12 8,9l o5l Lo 12



s p Bas BT L al 1605 it e (L, Al dp el
c,L;JEBl SR TN

ol ”} ‘*?l/na ?’1 “f,“?‘:’ E iyt f,fn‘fg?“?}f —@M £
{{OLAL, i gy ol SE oy SULAN B, Bl g 1o

dodla

A Qs Sjo &b 2Ll 6 J& ol QLA 16D Jle Ll ey
GG 168 dLBT L Gl i e alll 3D, Ll 1ol d115 Logg dgu) L
Ll da

Smey oLl QlELN dale 183Gy al 30100 311 JS Gl :f I
IS Q)N 5D & ol Ol Ul 445 dlQ eSeu o]y BSIEL 45T
s @l £ genll

A 288 498 Jr 9Kl dde AAAl L Gl ud Elalll 6l 15131
dig el G U CHLS s

@jwwdmmwujﬁld G
CIRW %ﬂ@\jfm Glal L,é).ul am&é)&m
g)wlcu.;ww\)mfmujw\)gﬂdm 1%
5928 30 KN Ll bl Gk Jg)&, Zlyelll GIE oy 2ledll GIE
A a0l 5o 59 DL o 0 palCial

Abgziomall &, 13 8,9l 005l L 13



ubu)wﬁ{)a i unuva C»J_l).d»ﬂ 01 g)n
dpen
c-;-;;ig }J)&jl @LAJ/QS} W\/‘: ml» w 2-,1 -,,s.x;n

/////

ﬂavw@mfmﬁwn

Abgzioall & 14 8,9 o5l Lo 14



LopXC 315

- 280 BAw o B P }>//ﬂ‘°1 lg:)j/lﬂ;lil/é ‘J)&-Q\b@) A'.‘/.)‘.9.9 w}tz}?:‘?; ?1/%%}‘{0

G o) wm 1589 il oD asb}.&s)  padiall Gl 3 )ns : )m
PICF )W %Mm Q)m 1%30 m\)bﬂ&dl @w)

} : ’ ° ﬂ)ﬂ)ﬁ&) de) 9&»)&))&&

Sy dallzog ooy didC FIJJAPN 9‘“\)2)& Collal 353 5L
Bl ped CEA play o i Lo 5 dsi J013, AL (23,
{55y Al QLG Loy 16105 1 15LAS

S5y iy <GBl Sy Dol o QL1 LAl 20, :CIA
ol gl ot} ol aile 201 sl By 115 gelil GUGns
538, G B} 1L 12 AL, (i i
o 2SR Gl sl Dy sty dded oiie WE S (I u‘.s mm

s JJb e JA.Q

O Gligdly paladll Gandg ngjm SAERI A A@_ljjb g)n
QN5 CI Jle sty WE LA 6l LG daadl 9 8 Sp L WS
e 401155 Gl 5 401155 10101 Ky 15
Lo o246 5lC Qz)’% SHIRNIG l.é/éj@ %‘Q EWABARIRPR UL K
| wm%ﬁ\}whhm Ef"nﬁ%’ %@«“&JM:

:) o1 -Q).olé S C)"’”) a3 Aﬂw o\ S:M}o MJ&&U&]I Lol

PRNEOt JWWJ ly il ;,sgé. @dnfg FRIG)) ﬁwymm
Ml kealy G0 (I ‘bf.\da_) Ll &y Gy Lo QL

Ayl & 15 3l @il i 15



VL G caillinall o5, G 6y GUARIL j5alll 9 260 33 ¢ nopall
R TS et SO R sk

Ol CGlynlls (Il Jxtoy aillinal J0 L U Gl kS Gl
filljl @\)A,l S 1al 1;13\/’.&&&1; Jug MwW1
\Jal 1@)3 dao CL‘*’ 15 adla, \)15)]1@ A doa, Ja) f;una e

Cad i Uy LAY Gl Ly

L0125 456 o 10 &) L e G i s s W
G el LS B1L 5801 30 160y oyl 233l L 2 [5adl e i
NE B I Al s, LS Mqﬁ;gm; L o
pRe; 8 CSiall (D15 M

Mmﬁ\)&)ﬁ&%&o}a PN DO & l&oub)a Lol
ﬂmuubwlmﬁgmﬂamnfm&&nwomu
1Ry Jessl

Ay G Lo 5 Gl elyg CBILIC o & )5 05
55 dslgl 23 K8 1L 16D ] Qlyndld AL 5o 0 fomy L (GULGEL A0
Ll dagly Wi L, Qe

T8 iall WE S0 slalllly ol Glateil 5o ally dleall ol
Py ol s ) ally BL15 5 G 0 L5 Ll 55 A
9 A gl ol M o s Kagy 00} g ol Al 51 )
A dild Ay SenndB}} -y,

Abgziomall & 16 8,9l o5l Lo 16



010080 S 5T 0 s )5 0
4G A

0 e 4058 5, B0 80
eé(wa“fm&b J_C_,S.: (,inmjl u:Lzsf&M 1]

w5l ol ARl sy e N8 g B Jlhe bl
el dlly fsales

Lo) 158 VD 5451 ) Kaafliy cal \)_m) Gl S0 LEAS Lo 50351

O sl 1 G sl A i o c@m BB ol 1 13550 L&
A Vs 0l Ly 9 iy U] Ui oy G 16010 13 G
RN A W PN JEP T APV

J.o.n. M

\)91 abb s.)m))l) AS.U)bwlmal A\J)m) J@)a@l
bomamm)u aﬂw)mmbnm FREVAH
Ml@dl@lhlw ,ijm

%lﬁejn Gl GA W] Lde Cogp

Ayl &, 17 35l ol i 17
gzl &. 18 3,9l ol i 18



In the name of Allah, the Most Gracious, the Most Merciful, and blessings and peace be upon
our master Muhammad, his family, and his companions all together.

This book, Hagigat al-Tman_wa_al-Islam (The Reality of Faith and Islam), by the
Mujaddid and Imam Shehu ‘Uthman ibn Fidi (may Allah have mercy on him), is considered one
of the foundational works of the period of his religious revival in the Western Sudan region
during the 12th Hijri century [the 18th century CE]. The Shehu wrote it in an early stage of his
revivalist movement, before he reached the rank of ijtihad (independent legal reasoning) in the
sciences of Tawhid (monotheism) and Figh (jurisprudence).

Shehu ‘Uthman ibn Fidi was born in a period when the Western Sudan region, northern
Nigeria and adjacent areas, suffered from the widespread proliferation of religious innovations
(bid‘a) and superstitions, weakness in religious knowledge, and the dominance of tribal and
kingdom leaders who did not adhere to the rulings of Islam. Therefore, the Shehu launched his
revivalist movement, which combined preaching, education, and jihad, with the goal of
establishing an Islamic state that applied the Sharia.

Shehu ‘Uthman ibn Fadi (1754-1817 CE) is considered one of the most prominent
Islamic reformers (mujaddidiin) of Islam in central Bilad al-Sudan (the Western Sudan region)
during a critical stage of its history. His movement was revivalist, jihadist, and educational,
emerging in response to deteriorating conditions characterized by:

1. The widespread proliferation of religious innovations (bid ‘a) and superstitions: where pure
Islam had mixed with pagan practices and tribal customs, with the spread of tomb and tree
worship, and the prevalence of magic.

2. Weakness in religious knowledge: -alongside a scarcity of practicing scholars and the
dominance of corrupt scholars who supported unjust rulers or participated in spreading
innovations.

3. Political fragmentation and social injustice: The region was divided into warring kingdoms
and emirates, such as Hausa, Bornu, and Fulani, where the weak suffered from the oppression of
rulers and tribes, alongside the spread of un-Islamic slavery and unjust taxes.

4. External threat and intellectual challenge: The region was in contact with various intellectual
currents, while remnants of pagan beliefs persisted, and some deviant Sufi ideas became
common.

The book deals in detail with the reality of faith (iman) and Islam as conveyed in the
Book (Quran) and the Sunna. It emphasizes that faith is the firm, heartfelt conviction (tasdig
qgalbi jazim) in what the Messenger# brought of the essential principles of the religion, coupled
with the declaration of the Two Testimonies of Faith (shahadatayn). The Shehu cited a number
of Quranic verses and prophetic traditions to show that faith includes belief in Allah, His Angels,
His Heavenly Books, His Messengers, the Last Day, and Divine decree (al/-gadar), its good and
its bad.

Shehu ‘Uthman ibn Fidi, may Allah have mercy on him, begins his book by praising
Allah and sending blessings upon His Messenger, then clarifies that his purpose is to explain the
reality of faith and Islam as conveyed in the revelation. He argued for the reality of faith with
noble Quranic verses, such as the saying of Allah ta ala: “The Messenger has believed in what
was revealed to him from his Lord, and so have the believers. All of them have believed in Allah
and His angels and His books and His messengers.” [2: 285], and the famous prophetic
traditions of Gabriel in which the Prophet# explained faith as: “To believe in Allah, His Angels,




His Heavenly Books, His Messengers, the Last Day, and to believe in Divine decree, its good
and its bad.”

The Shehu then moved to elaborate on a fundamental issue: what causes a Muslim to be
declared a disbeliever (kafir) and what does not? He established that the foundational principles
of faith and Islam known necessarily from the religion (al-ma ‘lim min al-din bi al-dariira),
which are known to both the learned and the common people, are those the denial of which
constitutes disbelief, such as denying the obligation of prayer (saldh) or the prohibition of
adultery (zina) and alcohol (khamr). He cited the sayings of Imams from the established schools,
such as al-Qadi ‘lyad, al-Nawawi, and al-Ghazali, to affirm these important parameters,
including:

1) That whoever denies something necessarily known from the religion is a disbeliever, unless
they are a recent convert to Islam or grew up in a remote, isolated area.

2) A warning against hastiness in declaring takfir (excommunication), especially in matters of
legitimate scholarly disagreement (ikhtilaf) where there is no definitive text (nass gati®), or
which require rational inquiry (nazar) and deduction (istidlal). The Shehu emphasized that
disagreement among Ahl al-Qiblah (i.e., mainstream Sunnis) on issues like the divine attributes
(sifat) and others does not necessitate declaring each other disbelievers.

3) Distinguishing between those whose statements take them outside the foundational principles
of Ahl al-Qiblah, like the philosophers (faldsifah) who deny physical resurrection (al-ba ‘th al-
jismanti), for they are disbelievers, and those who remain within the framework of Ahl al-Sunnah
while falling into some innovations or errors of interpretation.

4) That faith, in its essence, is "heartfelt conviction" (al-tasdig al-qalbi) that is certain and
resolute, and that uttering the Two Testimonies- is-a condition for the worldly legal ruling and for
outwardly being described as a believer, but the core (al-as/) is what is in the heart. The Shehu
argued this with evidence from the Quran and Sunna, such as the verse: “Allah has written faith
within their hearts.” [58: 22].

Shehu ‘Uthman ibn Fadi then moved on to discuss the issue of "rational inquiry" (al-
nazar) and "emulation" (al-taqlid) in the fundamentals of religion (usil al-din). He concluded
that the rational inquiry obligatory upon every legally responsible person (mukallaf) is not the
complex theological reasoning of the scholastic theologians (mutakallimiin). Rather, it is
reflection upon the cosmic and innate signs that point to the Creator, as in the answer of the
Bedouin (al-a ‘rabi) when asked: “How did you know your Lord?” He said: “The camel's
dropping (al-bu ‘rah) points to the camel (al-ba ir), and footprints point to a journey. So, a sky
with constellations, an earth with pathways, and seas with waves, do they not point to the Subtle,
the All-Aware (al-Latif al-Khabir)?” As for the detailed examination of evidence and refutation
of doubts, that is a collective obligation (fard kifayah) upon those qualified for it.

Shehu ‘Uthman ibn Fudi also discussed the issue of fakfir and warned against declaring
as disbelievers Muslims who have not departed from the foundational principles of the religion
known by necessity. He affirmed that disagreement in matters of scholarly interpretation
(masa’il ijtihadiyyah) does not necessitate fakfir. The Shehu mentioned that faith is a light (nir)
which Allah casts into the heart, and not merely abstract theoretical knowledge.

The Shehu emphasized the obligation of adhering to what the predecessors (al-salaf)
unanimously agreed upon, and prohibited delving into the differences of opinion within the
Umma before acquiring deep knowledge and keeping the company of scholars, warning that this
leads to misguidance and division. He, may Allah have mercy on him, issued a strong warning
against delving into the differences of the Umma and immersing oneself in them before seeking



correct religious knowledge and keeping the company of pious, insightful scholars. The Shehu
saw this as a major gateway to division and misguidance, and urged holding fast to what the
righteous predecessors unanimously agreed upon.

Shehu ‘Uthman ibn Fudi then mentioned the means to solidify faith and strengthen the
heart, which are: reflecting on the Quran, following the Sumna, emulating the righteous
predecessors, and having fearful awareness of Allah (tagwa). He warned against occupying
oneself with non-beneficial sciences like ancient philosophy (falsafah) and astrology (‘ilm al-
falak) in its ancient form, and against extensively studying the schools of thought of opposing
groups.

In the conclusion of the book, the Shehu summarized the practical benefits, including:

1) Not declaring as disbelievers those who have not departed from the foundational principles of
Ahl al-Qiblah.

2) That faith is a light which Allah casts into the heart.

3) That the obligatory rational inquiry is the kind of reflection upon cosmic signs accessible to
the common people.

4) The danger of delving into differences before being properly qualified.

5) The obligation of adhering to the community of Muslims and avoiding declaring takfir based
on whim (hawa).

6) That whoever denies something necessarily known from the religion is a disbeliever.

This book, the Haqiqat al-Tman wa al-Islam (The Reality of Faith and Islam), was part
of his foundational efforts to correct beliefs and unify ranks, paving the way for the
establishment of the Sokoto Caliphate (Dawlat al-Khilafah al-Sukiitiyyah), which he later
founded. The Shehu’s writings represented a response to creedal and jurisprudential deviations
and an affirmation of the methodology of the Akl al-Sunnah wa al-Jama ‘ah, in an environment
where Islam had become mixed with local customs and pagan ideas.

In this atmosphere, Shehu ‘Uthman ibn Fudi wrote this book and others, like the Ihyva’ al-
Sunnah wa Ikhmad al-Bid ‘a, as an intellectual and creedal foundation for his movement. The
features of this context can be seen in his book through:

1) Emphasis on pure monotheism (al-tawhid al-khalis) and rejection of shirk (polytheism):
which suited an environment where both hidden and blatant shirk had spread.

2) Warning against reckless takfir: indicating the existence of fakfiri tendencies or severe
sectarian conflicts that could fragment the society he sought to unify.

3) Consolidating the concept of ‘Ahl al-Qiblah’ and adherence to the community: to create a
unifying identity for Muslims in the face of political and tribal fragmentation.

4) Calling for adherence to the Sunna and avoiding innovations: which is the core of his reform
project against alien heretical practices.

5) Reconciling religious knowledge with simple reason: by clarifying that the essence of faith is
clear and can be grasped by the common person (al- ‘Gmmi), thereby broadening the base for the
call (da ‘wah).

This book, the Hagigat al-Tman wa_al-Islam (The Reality of Faith and Islam), with its
clear, moderate methodology, served as the foundational document that prepared minds and
hearts for the next step in Shehu Uthman's tajdid, which was Jihad to establish the Sokoto
Caliphate (1803—1903 CE), which implemented Islamic law, revived knowledge, and spread
Islam throughout the region. Thus, the book was a necessary creedal theorization that preceded
political and military application, and it is a model of comprehensive reform that began with
correcting beliefs and purifying conceptions.




Thus, this text represented a fundamental building block in the history of Islamic thought
and reform in the central Bilad al-Sudan, reflecting the Mujaddid’s awareness of the needs of his
era and the concerns of his nation, coupled with sound knowledge and a balanced, traditional
methodology. This book, the Hagigat al-Iman wa al-Islam (The Reality of Faith and Islam), is
an important document for understanding the creedal and reformist methodology of Shehu
‘Uthman ibn Fidi, who represented a turning point in the history of Islam in West Africa, where
he founded a state focused on education, preaching, and the application of Sharia, leaving behind
a scholarly and propagational heritage that remains influential to this day.

Shaykh Muhammad Shareef ibn Farid
Friday, 29 Jumada al-Thani, 1447 AH
[19 December 2025 CE]

Bamako, Mali the Blessed

And may Allah's blessings and peace be upon our master Muhammad, his family, and his
companions abundantly.



Hagqiqat al-Iman wa al-Islam
(The Reality of Faith and Islam)

by
the Mujaddid and Imam al-Awliyya

Shehu ‘Uthman ibn Fuadi

(may Allah have mercy on him)



In the name of Allah, the Most Gracious, the Most Merciful. May Allah
bless our master Muhammad, his family, his companions, and grant
them peace.

Says the learned jurist, the erudite scholar, the distinguished
researcher, the shining star of the Umma, its unique and incomparable
figure, renowned by his nickname ‘Ibn Fud1’, ‘Uthman bin Muhammad
bin ‘Uthman, Fullani by lineage, Maliki by school of thought, and
Ash‘art by creed, may Allah honor him with His mercy and pleasure,
and benefit us through him:

All praises are due to Allah who has bestowed upon us the blessing
of Iman (faith) and Is/am (submission), and may blessings and peace be
upon the one sent as a mercy to the worlds, our master Muhammad,
from Allah ta'ala, the best of prayers and the purest peace. To continue:
This 1s the book:

The Reality of Iman and Islam

I say, and success is with Allah, Allah ta'ala has clarified the
reality of /man in His Mighty Book by His words: “And the believers
are those who believe in Allah and His angels and His books and His
messengers, making no-distinction -between any of His messengers.”
[2:285], and His words: “But righteousness is in one who believes in
Allah, the Last Day, the angels, the Book, and the prophets.” [2:177],
and His words: “Say: We have believed in-Allah and what has been
revealed to us and what has been revealed to Abraham and Ishmael and
Isaac and Jacob and the Descendants, and in what was given to Moses
and Jesus and what was given to the prophets from their Lord. We make
no distinction between any of them, and we are Muslims in submission to
Him.” [2:136], and His words: “Say: O People of the Scripture, come to
a word that is equitable between us and you, that we will not worship
except Allah and not associate anything with Him and not take one
another as lords instead of Allah.” [3:64], and His words: “The believers
are only those who have believed in Allah and His Messenger and then
doubt not”; [49:15]; and other similar verses.



The Prophet % also clarified its reality in his answer to Gabriel
when he asked: “What is Iman?” by saying: “It is to believe in Allah,
His Angels, His Books, His Messengers, the Last Day, and to believe in
the Decree, its good and its evil, from Allah ta'ala.”

Therefore, the theologians, or most of them, have defined /man as,
in shari‘a terminology: “the acceptance of the truth of everything the
Messenger # is known to have brought necessarily (dariira)”’; meaning
that which is known to be from the religion by widespread transmission
(tawatur) and evidence, so that the elite and the common folk are equal
in knowing it. That which is known to be a part of the religion by
necessity and which has no doubt in it nor misgivings for any reasonable
person; includes the existence of the Creator, the existence of His
Angels, His messengers, and the Last Day, as well as the acts upon
which Islam is built, which are the five pillars; and what follows from
that like the prohibition of shedding blood, violating wealth and honor,
and the corruption of reason; and likewise perfecting the worship of
Allah ta’ala with sincerity and being in a state of attentive alertness for
Allah in all things.

The foundations upon which the prophetic tradition of Jibril is built
are Islam, Iman, and Ihsan. So, whoever denies anything from these
foundations is a disbeliever. Al-Qadi ‘Iyad said: “The one who is in
doubt regarding what is known to be from the religion by necessity
(dariira) 1s in the same station as the one who rejects the religion; except
is he is a recent convert to Islam, in which case he is told: Your path is
to ask until knowledge becomes established for you as it became
established for all Muslims. But the one who has doubts in that after
having researched and having kept the company of Muslims is a
disbeliever without a doubt; and we do not accept his saying: ‘I do not
know’, and do not believe him in that; rather, his outward profession is
considered a lie.”

19 He was al-Qadi ‘Iyad ibn Miisa al-Yahsubi al-Sabti (1083-1149 CE); a renowned Maliki jurist, hadith scholar,
historian, and judge (gadi) from the city of Ceuta (Sabtah), then part of the al-Murabitin Khalifate (Almoravid
Empire of modern-day Spain/Morocco). The text being cited here is the al-Shifa’ bi Ta rif Hugilqg al-Mustafa’ (the
Healing by the Recognition of the Rights of the Chosen One): al-Qadi ‘Iyad’s most famous work, a comprehensive
study of the Prophet Muhammad’s life, status, character, and rights over his community. It is a masterpiece of love
and reverence, blending legal, theological, and spiritual insights.




Al-Nawawt said: “Whoever rejects what is known to be from the
religion of Islam necessarily (dariira), the ruling of apostasy applies to
him and the like, unless he 1s new to Islam or was raised in a remote
desert, and that and similar cases are obscure to him. If he persists, the
ruling of apostasy applies to him, like the ruling on one who legalizes
fornication, wine, murder, or other such prohibitions whose prohibition
is known necessarily.”2

Their saying in the explanation of Iman: “It is, in shari‘a
terminology, the acceptance of the truth of everything the Messenger %
is known to have brought necessarily (dariira)”’; where it implies that in
matters of scholarly difference (ikhtilaf), if a scholar knows through
precise investigation (nazar) and legitimate ijtihad that the Messenger %
came with one of its two positions, then it becomes clear to him that he
should declare the one who opposes it, from the people of the Qiblah
who oppose his ijtihad in that, as a disbeliever. This is because their
being disbelievers in what the Messenger ¥ brought is not known
necessarily, but rather through investigation (nazar). For this reason, the
teacher Abu Ishag, may Allah have mercy on him, said: “What we
choose 1s that we do not declare any of the Pcople of the Qiblah as
disbelievers. The proof for this is that the issues over which the People
of the Qiblah differ, such as whether Allah ta'ala knows with
knowledge or with His essence, or whether He is the creator of the
actions of His servants or not, whether He has attributes or not, whether
He is in a place and direction or not, whether He i1s a body or not, are
either such that the validity of the religion depends on knowing the truth
in them, or 1t does not. The first is invalid, for if knowing these
foundations were from the religion, it would have been obligatory upon
him # to demand them concerning these issues and to investigate the
reality of their belief. Since he did not demand this from them, and no

20 He was Imam Yahya ibn Sharaf al-Nawawi, (631-676 AH / 1233-1277 CE) known simply as Imam al-NawawT;
a towering Syrian scholar of the Shafi‘1 school of jurisprudence and a master of hadith. Born in the village of Nawa
near Damascus, he moved to Damascus at 18 to pursue religious studies and never left the scholarly life. The text
being cited here is the Rawdat al-Talibin wa ‘Umdat al-Muftin (the Garden of the Students and the Support of Those
Who Give Formal Legal Opinions); a medium-length figh manual in the Shafi'T school. It is a commentary and
abridgment of a larger work by Imam Abu al-Qzsim al-Rafi‘1 called al-Muharrar. The Rawdat al-Talibin strikes a
balance between being comprehensive and sufficiently detailed for advanced students and scholars, hence the name
‘the Garden of the Students’.




discussion of these matters took place in his time *# nor in the time of
the Companions and the Successors, we know that the validity of Islam
does not depend on knowing these foundations. If that is the case, then
error in these matters does not negate the reality of Islam, and that
necessitates refraining from declaring the People of the Qiblah as
disbelievers.”!

As for one who, due to his heretical innovation, exits from the
People of the Qiblah and denies the in-time creation of the universe (wa
ankara hudiith al-"alam), the Resurrection, the gathering of bodies, and
knowledge of particulars; like the philosophers denies these, there is no
dispute regarding his disbelief for denying some of what is known that
the Messenger £ brought necessarily. But declaring as a disbeliever one
who has not exited from the People of the Qiblah is not correct, as we
have established.

‘Abd al-Salam bin Ibrahim al-Laqani said in his Fath al-Majid:
“What appears, as our shaykh, may Allah ta 'ala have mercy on him,
considered good, is that the one who is judged to be a disbeliever is he
whose disbelief is explicit in his statement (sarih gawlihi), and similarly
one for whom disbelief is a necessary consequence of his statement and
it is presented to him and he commits to it. As for one who does not
commit to disbelief, but it is necessary for you to know the meaning of
that which, if believed, renders a person a disbeliever, and to know what
1s explicit from that, then at that point the disbeliever is distinguished
from others. So, whoever rejects something for which conclusive proof
is established, known from the religion necessarily (darira), is a
disbeliever, whether there is a text concerning it or not. And the meaning

21 He was Abii Ishaq Ibrahim ibn Miisa al-Shatibi (c. 720-790 AH / 1320-1388 CE) a preeminent Andalusian
MalikT jurist, legal theorist (usili), and theologian (mutakallim). He was born in the city of Granada and, despite
losing his eyesight at a young age, became one of its greatest scholars. He was known for his profound intellect,
piety, and independence of thought. He was a devout follower of the Maliki school of jurisprudence but was equally
grounded in Ash‘arT theology. al-Shatib1 is most famous for his revolutionary work in the field of legal purposes and
maxims (maqasid al-shari‘a). He shifted the focus of legal reasoning from just the textual particulars to the
overarching objectives and universal principles of Islamic law. For this, he is considered a foundational figure in
magqasid studies. The quote is from his highly influential work, the al-I’tisam fi al-Ihtisam ‘an Luziam Jama ‘at al-
Muslimin (Adhering to the Holding Fast to the Necessity of the Muslim Community). It is a masterpiece on the
concept of heretical innovation (bid ‘ah). The al-I'tisam systematically defines bid ‘ah, categorizes it, and argues
passionately for adhering to the mainstream path of the Muslim community (44! al-Sunnah wal-Jama ‘ah) as a
safeguard against theological and practical deviation.




of ‘known necessarily’ is that this known matter is from the apparent
foundations of Islam, in the knowledge of which the elite and the
common folk share, like prayer, zakah, pilgrimage, and the prohibition
of wine and fornication.”2 This is the summary of what is in the al-
Rawdah by al-Nawaw1, may Allah have mercy on him.

Al-Ghazali said in his book al-Farq Bayna Islam al-Zanadigah:
“Know that explaining what one becomes a disbeliever for and what one
does not become a disbeliever for would require a lengthy detail. So,
suffice with an instruction and a principle. As for the instruction, it is to
restrain your tongue regarding the people of the faith as much as you
can, as long as they are proclaiming: ‘There is no deity except Allah’
without contradicting it. Contradiction is permitting lying against the
Messenger of Allah £ for an excuse or without excuse. For in declaring
disbelief therein is danger, and in silence there is no danger. As for the
principle, it 1s that you know that matters are divided into two
categories: one category relates; to the foundations of Iman, three in
number: belief in Allah, the Messenger, and the Last Day; and whatever
is beyond that is a branch.” Then he said: “Wherever denial (takdhib)
occurs, declaring disbelief is obligatory, even if it is in the branches. For
example, if someone says: ‘The house in Mecca is not the Ka ‘ba which
Allah commanded to be circumambulated’, then this person is a
disbeliever, for it is established through recurrent transmission (tawdatur)
from the Messenger of Allah % that he circumambulated it.”»

22 He was ‘Abd al-Salam ibn Ibrahim al-LaqanT (d. 1078 AH / 1667 CE), a leading Egyptian scholar from a famous
family of Malik1 jurists and theologians. He is often referred to by the respectful title Nazir al-Jamd‘ah (the
Overseer of the Community). He was a Maliki in jurisprudence and an Ash‘art in theology (‘aqida). Imam ‘Abd al-
Salam al-Laqani is best known for his expertise in Islamic creed (‘agida) and his role in defending and teaching the
mainstream Ash‘arT doctrine against various theological challenges of his time. He was part of the scholarly elite in
Cairo and served in advisory roles. The work he cited is the Fath al-Majid (the Glorious Opening), and is considered
his most famous book. It is a detailed commentary (sharh) on his father, Imam Ibrahim al-Lagani’s famous creedal
poem, the Jawharat al-Tawhid. The Fath al-Majid is a comprehensive manual of Ash‘arT theology. It systematically
explains the core beliefs concerning Allah's attributes, prophethood, destiny, and the afterlife, while refuting the
positions of groups like the Mu‘tazila, the Mujassima (anthropomorphist), and others. It is known for its clarity,
depth, and authoritative citations from earlier Ash‘arT masters. The Fath al-Majid was written to provide students
and scholars with a reliable, intermediate-to-advanced reference for Sunni creed. It solidified the Laqani family's
legacy and remains an important textbook in traditional Islamic curricula, particularly in North and West Africa
where the Maliki-Ash‘arT tradition is predominant.

23 He was the Mujaddid Abii Hamid Muhammad ibn Muhammad al-Ghazali (450-505 AH / 1058-1111 CE). He
was born in Tis, Khorasan (in present-day Iran). He was a Shafi‘T in jurisprudence, AsharT in theology, and a Sufi
in spirituality. /mam al-Ghazali was known as the Hujjat al-Islam (Proof of Islam) due to his intellectual defense of
Sunni theology and spirituality. He served as a professor at the Nizamiyyah Madrasa in Baghdad, the most




‘Abd al-Salam said in his Fath al-Majid: “Also, our shaykh, may
Allah ta'ala have mercy on him, ascribed to some authors from the
Ash ‘art school that he retracted at his death from declaring the People of
the Qiblah as disbelievers for ignorance of the attributes, because
ignorance of the attributes is not ignorance of the One described. And
we have established earlier that the necessary position of the school is
the school of declaring the innovators as disbelievers; for they are
disbelievers because they worship a body which is other than Allah
ta'ala, and whoever worships other than Allah ta'ala has disbelieved. He
said regarding the Mu ‘tazilah that even if they acknowledge the rulings
of the attributes, they have denied the attributes themselves, and it
necessarily follows for one who denies the attributes that he denies their
rulings, so that is disbelief.” Then he said: “The correct position is that
the necessary position of the school is not a school position, so there is
no disbelief merely due to theological necessity (luziim). Also, none of
the common Muslims are declared disbelievers for not knowing the
foundations of beliefs with their proofs, for whoever affirms the two
testimonies and believes in that with certainty, that suffices for the
validity of his /man and his being from the People of the Qiblah and
destined for Paradise. This is the correct position held by the majority, as
‘Abd al-Salam bin Ibrahim al-Laqgani said in his Fath al-Majid.”

It is also reported on the authority of al-Nawawt that he said: “The
people of the Sunna from the scholars of prophetic traditions, the jurists,
and the theologians are agreed that the believer who 1s judged to be from
the People of the Qiblah and will not abide eternally in the Fire is none
other than he who believes in his heart in the religion of Islam with a
decisive belief free from doubts, and who utters the two testimonies. If
he restricts himself to only one of them, he is not fundamentally from

prestigious academic institution of his time. /mam al-Ghazali experienced a spiritual crisis around 1095 CE, after
which he abandoned his position, traveled extensively, and devoted himself to Sufism and introspection. He later
returned to teaching later in life, synthesizing rational theology, philosophy, jurisprudence, and Sufism into a
cohesive Islamic worldview; earning for himself the title of the Mujaddid of the fth century Hijra. The text cited
here is the al-Farq Bayna al-Islam wa al-Zanadigah (the Difference Between Islam and Hidden Heresy /
Clandestine Unbelief), sometimes called the Fi Mi ‘yar al- Ilm as part of his larger work on logic and epistemology.
The al-Farqg is a treatise dealing with the definition of disbelief (kufr) versus Islam, focusing especially on cases
where someone outwardly professes Islam but inwardly holds beliefs that nullify it; like certain philosophical or
esoteric views. In the al-Farg, Imam al-Ghazali addresses the conditions for declaring zakfir (excommunication) and
stresses caution, distinguishing between misguided interpretations and genuine hidden apostasy (zandagah).




the People of the Qiblah unless he is incapable of utterance due to a
defect in his tongue, or due to lack of ability for it because of treating a
sickness or other such reason; then he 1s a believer.”

The majority of the verifiers (jamhiir al-muhaqqiqin) have held
that /man is merely acceptance (tasdig) of the heart, and that verbal
affirmation (igrar) is a condition only for the application of rulings in
this world, just as acceptance with the heart is an internal matter which
must have an outward sign. So, whoever accepts with his heart but does
not affirm with his tongue is a believer with Allah ta'ala, even if he is
not considered a believer in the rulings of this world. And whoever
affirms with his tongue but does not accept with his heart, like the
hypocrite, then the opposite is the case. This is the chosen position of
Shaykh Abi Mansiir and likewise textual evidence supports it.2

Allah ta'ala says: “Those, He has written faith upon their hearts.”
[58:22], and He says: “While their hearts are at rest in the remembrance
of Allah. Ungquestionably, by the remembrance of Allah hearts are
assured.” [16:106]. The Prophet # said to Usamah when he killed the
one who said ‘There is no deity except Allah’: “Did you split his heart
(to see what was in it)?!”.

As for the one who accepts with his heart and intends verbal
affirmation but is prevented from it by an impediment like muteness or
similar, there is consensus on his being a believer. And when you know
all of this, you know that declaring the common Muslims as disbelievers
for not knowing the foundations of beliefs with their proofs is not
correct (laysa bi sawab).

24 He was Imam Abii Mansiir Muhammad ibn Muhammad ibn Mahmiid al-Maturidi (d. 333 AH / 944 CE). He was
from Samargand in modern-day Uzbekistan, a major center of Islamic learning in Transoxiana (Central Asia). Imam
al-Maturidi was a scholar of the Hanafl school of jurisprudence, which was the dominant legal tradition in his
region. He was the eponymous founder of the Maturidi school of Islamic theology, which, alongside the Ash‘arT
school (founded by Abii al-Hasan al-Ash‘ari, d. 936 CE), formed the two main orthodox theological systems of
Sunni Islam. [mam al-Maturidi lived during a time of intense theological and philosophical debate. He
systematically defended orthodox Sunni belief against the arguments of the Mu'tazila (rationalist theologians),
Qadariyya (free-will advocates), Jahmiyya, anthropomorphists, and others, using rational arguments (kalam) firmly
grounded in the Quran and Sunna. The Maturidi school became the dominant theological framework for Hanaft
Muslims, especially across Central Asia, the Indian Subcontinent, Turkey, and the Balkans. Alongside the Ash‘art
school (dominant among Shafi‘Ts and Malikis), it represented mainstream Sunni theological creed. His most
important works in Islamic creed were: [1] his magnum opus, the Kitab al-Tawhid (The Book of Monotheism); [2]
the Sharh al-Figh al-Akbar (Explanation of al-Figh al-Akbar) of Imam Abi Hanifa (d. 767 CE); [3] the Kitab Radd
Awa'il al-Adillah li al-Ka ‘b7 (Refutation of the Awa’il al-Adillah of al-Ka‘b1); and [4] his Quranic commentary
(tafstr) called the Ta ‘wilat Ahl al-Sunna, also known as the Ta 'wilat al-Qur’an.




What clarifies for you what has been mentioned here, is the
statement of al-Ghazali in his book al-Tafriga: “A group has gone to
declaring the common Muslims as disbelievers for not knowing the
foundations of beliefs with their proofs. This is farfetched by textual
evidence and by reason. For /man is not an expression for what the
investigators have agreed upon; rather it is a light which Allah ta‘ala
casts into the heart, which cannot be expressed, as Allah ta'ala says:
“...but He has endeared faith to you and has made it pleasing in your
hearts...” [6:125]. Then he said: “It is established that the basis for
declaring disbelief (fakfir) is derived from the shari a, not from rational
reasoning, because the ruling permitting the shedding of blood of a
disbeliever and the verdict of eternal abode in the Fire is a religious
ruling, not a rational one, contrary to what some people have assumed.”

Do not infer from this statement that he has departed from the
established norms of the /mams of the religion. Rather, the intended
meaning is that whoever says that rational reflection is necessary in
matters supported by evidence concerning the foundations of the religion
(la budda min nazarin “aqliyyin fi masa’ilin bi adillatin fi usil al-din),
then it is understood that they have attained the minimal degree of such
reflection that suffices in the matter of faith; even if they are unable to
articulate it (wa in ‘ajazii ‘an al-ta’bir "anhu). Then, know that all of this
pertains only to consideration regarding the rulings of the Hereafter and
what 1s with Allah ta'ala. As for consideration regarding the rulings of
this worldly life, the faith that suffices therein is merely the affirmation
of the Two Testimonies of Faith. Thus, whoever affirms them, the
Islamic rulings are applied to him in religious matters by consensus, and
he is not judged as a disbeliever unless some condition is present that
indicates his disbelief, such as prostrating to an idol, for example.

If you ask: Is imitation (faql/id) in the foundations of the religion
permissible or not? I say: Al-"Anbari and others have stated: “Imitation
(taqlid) in the foundations of the religion is permissible, and rational
investigation (nazar) is not obligatory, because firm conviction (al-
‘aqad al-jazim) is sufficient. Taglid achieves this, for the Prophet %
would accept, for the affirmation of faith from the Bedouins, who were
not people of rational investigation, merely the utterance of the two



testimonies (bi al-talaffuz bi kalimatay al-shahada) which was based
upon a firm conviction (al-mabniyyi “ala al-"aqad al-jazim).”*

Those who affirm the obligation of rational reflection (nazar) and
the impermissibility of blind imitation (tag/id) rebutted the argument of
al-"Anbari, saying: “Rational reflection is obligatory, and we do not
concede that the Bedouins are incapable of such reflection; for the type
of reflection, we deem obligatory is the reflection accessible to common
people. This is illustrated by the response of the Bedouin al-Asma‘1
when he was asked: ‘How did you know your Lord?” He replied:
“Droppings indicate the presence of a camel, and footprints indicate a
journey along a path. Thus, a sky adorned with constellations, an earth
with wide pathways, and a sea with surging waves all point to the All-
Subtle, All-Aware’.”

As for investigation according to the method of the speculative
theologians, involving the formulation of proofs, their precision, and
repelling doubts and the like, it is-a collective obligation (fard kifayah)
upon those qualified for it. And there is no doubt that the investigation
presented according to the way of the common people is not far-fetched.
For that reason, al-Sa‘dis said: “There 1s a difference regarding those
who grew up in the lands of Islam, in the cities, villages, and deserts,
and among whom the saying of the Prophet ¥ and what he brought of
miracles is recurrently transmitted, and those who reflect upon the
creation of the heavens and the earth and the alternation of night and
day, in that all of them are people of investigation and evidence
(kulluhum min ahl al-nazar wa al-istidlal).”»

25 He was Imam Abii ‘All al-Hasan ibn ‘Alf ibn Khalaf al-‘Anbari (d. 305 AH / 918 CE), a major early scholar of
the Hanbali school, a student of the sons of Ahmad ibn Hanbal: Salih and ‘Abdullah and other prominent students of
the Imam. He served as the Chief Judge (gadi al-qudah) of Baghdad during the Abbasid Caliphate, a position of
immense religious and political authority. This was a period when the Hanbali school was gaining significant
influence. Imam al-‘Anbari was renowned for his profound knowledge, piety, and adherence to the Hanbali
methodology. His judicial rulings and fatwas were frequently cited by later Hanbali authorities as foundational.
Imam al-‘Anbari opinions on taglid (blind following/imitation) were particularly important because he represented
the position of the early Hanball scholars, who were often and sometimes incorrectly stereotyped as being
categorically against taglid. His nuanced fatwas demonstrated that the early authorities permitted taqlid for non-
scholars while emphasizing the obligation of ijtihad for those capable.

26 He was Imam Sa‘d al-Din Mas’iid ibn ‘Umar al-Taftazani known as ‘fmam al-Sa‘dis’ (d. 792 AH / 1390 CE), one
of the most prominent scholars of logic, theology (kalam), and rhetoric in Islamic intellectual history. He was
originally from the city of Taftazan in Khorasan in present-day Iran. He was a Shafi‘T in jurisprudence, an Ash‘ar in
creed, with some Maturidi influence, due to the prevalence of the Maturidi school in his region. /mam al-Sa‘dis was



‘Abd al-Salam ibn Ibrahim al-Laqani said in his Fath al-Majid:
“Therefore, a person who has reached the age of puberty is obligated,
from the time of reaching it, to know Allah ta'ala through proof and not
by blind imitation (bi al-dalil la bi al-taqlid). Sufficient as proof for him
is the observation of himself and the perfect arrangement of his limbs, so
that he may know that this arrangement must necessarily have an
Arranger, just as a thing that is obtained must have a giver. And so that
he may know that two Angels have indeed descended, who preserve him
throughout his lifetime, recording his deeds and presenting them to
Allah ta‘ala’ who says: “And indeed, appointed over you are keepers,
noble and recording.” [82:10-11]

If you were to say: Is it appropriate to research and investigate the
differences within the community before delving deeply into knowledge,
sitting with scholars, and discussing with them, or not? I say: It is not
appropriate; for al-Harith al-Muhasibi, may Allah ta'ala have mercy on
him, warned against it m his a/-Nasa ‘ih with his words: “I warn you, O
my brother, against researching and investigation into the differences
within the community, for people were brothers upon the command of
Allah, in agreement. When they were afflicted with research and delving
deep, they transformed into sects. So, avoid delving deep and
researching what they differed over before delving deeply into
knowledge, for it is a deep sea in which many have drowned. Hold fast
to what the Salaf (pious predecessors) agreed upon, for in it is guidance
and truth. The Prophet % said: ‘Allah will not unite my community upon
misguidance’.””

an encyclopedic scholar who authored pivotal texts in the sciences of logic, theology (‘agidah), rhetoric, grammar,
and exegesis. His books are still taught in traditional curricula to this day. The quote is taken from /mam al-Sa‘dis’s
al-Magasid fi Ilm al-Kalam (The Objectives in the Science of Scholastic Theology); a theological (kalam) creedal
text following the Ash‘ar school, in which al-Taftazani explains the foundations of belief (theology, prophethood,
eschatology) with precise, logical methodology. The al-Magasid is considered one of the most important
intermediate-to-advanced manuals (mutiin) in Ash‘ari theology and has been the subject of numerous later
commentaries and glosses; including his own larger commentary called: the Sharh al-Magasid.

27 He was Shaykh Abi ‘Abd Allah al-Harith ibn Asad al-Muhasibi (c. 165-243 AH / 781-857 CE), who was born in
Basra but lived and taught in Baghdad during the height of the Abbasid intellectual flowering. He was called ‘al-
Muhasib1’, which means ‘the one who constantly holds himself to account’. He was a theologian (mutakallim), an
ascetic (zahid), and a pioneering psychologist of the soul. He is considered a forerunner of Sufism (zasawwuyf), but
his work is deeply rooted in the Quran, Sunna, and the practice of the early generations (Salaf). He lived in a time in
which Sufism, as /mam Abu al-Qasim al-Junayd al-Baghdadi said: “was a spiritually reality without a name.” The
citation comes from Imam al-Muhasibi’s Kitab al-Nasd'ih, also called al-Nasa’ih al-Diniyyah. The al-Nasa'ih is
exactly what the title promises: a collection of sincere, heartfelt counsels on religious and spiritual life. It is not a dry




And his truthful statement, on which they agreed concerning
avoiding excessive delving into unnecessary matters, was expressed in a
covenant from one of the people of Allah to his brothers: “In the name
of Allah, the Most Gracious, the Most Merciful. May Allah bless the
noble Prophet. To continue: Know, O my brothers, that these capricious
desires have become widespread among people, and the way out of that
is for you to adhere, Allah ta'ala willing, to what they have agreed upon,
and to be wary where they have differed. For indeed, the righteous and
the wicked are all agreed that Allah is true, that the Qur’an is true, and
that the messengers, the scriptures, the Angels, Paradise, and the Fire are
all true. There is no disagreement among them concerning this. And that
the five daily prayers with their ablution, the ritual bath after major
impurity, fasting the month of Ramadan, paying the zakat, performing
the Hajj, being dutiful to parents, fulfilling trusts, refraining from harm,
and being just to people from oneself, are obligatory upon every
Muslim. And that which He, Mighty and Majestic, says: ‘Forbidden to
you in marriage are your mothers...” [4:23]; meaning marriage to them
1s forbidden, and that wine is forbidden, theft is forbidden, lewdness is
forbidden, and treachery, lying, and the like are forbidden. There is no
disagreement between the righteous and the wicked concerning these.
The people of the Sunna and the people of innovation are equal in this;
there is no disagreement between them. So, whoever knows this and acts
upon it, what he is ignorant of beyond that will not harm him. Therefore,
they said: ‘We believe in the Qur’an and in what it contains, all of it is
from our Lord.” And they fell silent, conducted themselves well, and did
not respond, nor did they delve into it differences.”2s

legal manual or a speculative theological treatise. Instead, it is a practical guide to spiritual rectification (tazkiyat al-
nafs). It represented the ethical-psychological dimension of Islam that focused on the heart (galb) as the seat of faith
and the battlefield against hypocrisy (nifdg). It lays the groundwork for the later sophisticated systems of Sufi
psychology developed by al-Ghazali and others. In fact, the author Shehu Uthman ibn Fudi considered both Imam
al-Muhasib1 and /mam al-Ghazali as the two primary sources of the science of Sufism for the perfection of character
(‘ilm al- tasawwuf li al-takhallug).

28 Although Shehu Uthman ibn Fudi did not mention who the author of this letter was, but it is a well-known letter
attributed to the great early Sunni Imam, Abi ‘Abd Allah Ahmad ibn Muhammad ibn Hanbal (d. 241 AH / 855 CE),
the founder of the Hanbal legal school. It was one of several epistles he wrote to advise communities facing
theological strife. It was sent to the people of Marw (Merv) in Khorasan, in modern-day Turkmenistan. At the time,
this region was a hotbed of intense theological debates and sectarian divisions, particularly concerning the
createdness of the Quran, the issue of the Mihnah (the Inquisition), the nature of Allah's attributes, and other
speculative (kalam) matters. The letter is most famously recorded in two classical sources: [1] the Kitab al-Sunna



If you to say: But we desire to know what is correct from what i1s
erroneous regarding matters in which the scholars have differed. Then
know, that if you delve into these disagreements and probe deeply into
them, you will never be safe from tribulation, unless Allah wills.
Therefore, accept this sincere advice, do not overstep it, and do not delve
into these matters of disagreement. Instead, occupy yourselves with
learning what Allah has made obligatory upon you concerning your
religious affairs, and busy yourselves with learning the ordinances of the
religions. That is better for you.

For if you immerse yourselves deeply in knowledge, then, Allah
willing, the error of those who contradict the knowledge you possess
will not be hidden from you, and you will perceive the matter without
abandomng proper conduct. However, if you deliberately engage in
examining points of disagreement without deep immersion in
knowledge, without keeping the company of scholars, and without
consulting them; it cannot be assured that you will be safe from being
afflicted by something from the tribulation that enters your hearts. And
perhaps after that you will turn away, and your hearts will become
averse to accepting the truth. The mark of one who has insight into the
Sunna 1s his precaution against delving into innovations. So beware,
beware! I have indeed warned you, so accept the sincere counsel, and do
not be among those about whom Allah says: “But you do not like the
sincere advisors.” [7:79] And realize that Satan continually strives to
bring you to examine the disagreements of the community under the
guise of seeking to know the truth, may Allah protect us and you from
caprice. This concludes what we intended to mention concerning the
matter of the true nature of faith (fi amr hagiqat al-iman).

(the Book of the Sunna) by the Hanbali scholar Abii Bakr al-Khallal (d. 311 AH); from the chapter on ‘The Creed’
or ‘Admonitions’. [2] The secondary source is the al-Ibanah ‘an Usiul al-Divanah (the Elucidation of the
Foundations of the Religion) by Imam Abu al-Hasan al-Ash‘arT (d. 324 AH). Al-Ash‘arT quoted this letter in full as a
prime example of the methodology of the early Salaf (pious predecessors) in dealing with theological controversy.
The letter was written during or in the aftermath of the Mihnah, a period when the Abbasid Caliphate officially
imposed the Mu‘tazili doctrine of the ‘created Quran’ and persecuted scholars like /mam Ahmad who refused to
comply. The letter's core message is a call for unity, stability, and a return to fundamentals in the face of
proliferating religious innovations and divisive speculative theology.




The Reality of al-Islam

As for Islam, the Prophet % has clarified its reality in his saying in
an authentic prophetic tradition reported by al-Bukhart in his Sahih:
“Islam 1s built upon five: [1] testifying that there is no deity except Allah
and that Muhammad is the Messenger of Allah; [2] establishing prayer;
[3] paying zakat, [4] pilgrimage, and [5] fasting the month of
Ramadan.”»

29 This prophetic tradition was related on the authority of Abdallah ibn Umar ibn al-Khattab, may Allah be pleased
with both of them. This foundational prophetic tradition cited by Shehu Uthman ibn Fudi as the basis for the reality
of Islam is based on the Prophet’s statement, which itself also alludes to the principles of the faith. A key Qur'anic
verse summarizing these pillars is: “But righteousness is in one who believes in Allah, the Last Day, the Angels, the
Book, and the Prophets and gives wealth, in spite of love for it, to relatives, orphans, the needy, the traveler, those
who ask for help, and for freeing slaves; and who establishes prayer and gives zakah, those who fulfill their promise
when they promise; and those who are patient in poverty and hardship-and during battle. Those are the ones who
have been true, and it is those who are the righteous.” [2:177] However, the direct enumeration of the Five Pillars is
from the above cited prophetic tradition of Prophet Muhammad %. Shehu Uthman ibn Fudi includes this prophetic
tradition in his Sawq al-Umma lla Ittiba" al-Sunna in the chapter called: “What Has Been Related Concerning the
Pillars of Islam’ (Ma Ja'a fi Arkan al-Islam). The meaning of ‘pillars’ (arkan) is the plural of rukn. It is derived
from ‘rakana ila al-shay’ (he leaned upon something); meaning to lean towards and settle into it. Allah ta'ala says:
“Do not incline towards (la tarkanuu) those who have done wrong” [11:113]; meaning do not lean towards them or
find solace in them. Thus, the ‘arkan’ of something are its sides upon which it stands firm and is established.
Therefore, the ‘Pillars of Islam’ (arkan al-islam) are the foundational boundaries of Islam upon which its pure
branches stand. The meaning of his statement £: It is built’; using the passive construction, is that it was founded
or established by Allah. The meaning of his statement %: “al-Islam”; is the outward branch of the religion. The
meaning of his statement ¥: “upon five”; is upon five pillars; as it was clarified by ‘Abd al-Razzaq in his narration.
In the narration by Muslim, it said: “upon five”; meaning pillars or foundations. They are: [1] the verbal testimony
(al-shahada): which include the affirmation by the heart and the declaration by the tongue that: ‘there is no deity
except Allah and that Muhammad is the Messenger of Allah.” In another narration, he # said: “faith in Allah and
His Messenger”, which is the declaration of Allah's Oneness (al-fawhid) and the Messenger-ship (al-risala).
Included in the declaration of the Messenger-ship is belief in everything he # brought regarding matters of the
Unseen Afterlife (al-sam ’iyyat). The four pillars mentioned after the verbal testimony are built upon it, for none of
them are valid except after its establishment. Its analogy is a house built upon five pillars, one central and the rest at
the corners. As long as the central one stands, the entity 'house' exists even if any number of the corner pillars
collapse. But if the central one collapses, the entity 'house' collapses. The meaning of his statement %: “and the
establishment of prayer (igamat al-salat)”; is that its origin is ‘establishment’. What is meant by ‘establishing the
prayer’ is either continual performance of it, or simply performing it with its conditions (shuriif), obligatory
elements (fara’id), and pillars (arkan). The meaning of his statement ¥: “and the giving of alms (ita’ al-zakah)”; is
giving it to its deserving people. What is meant by ‘giving zakah’ is discharging a specified portion of wealth in a
specific manner to specific people. The meaning of his statement #: “and the pilgrimage (al-Hajj)”: is pilgrimage to
the House of God in Makkah. In another narration: “and the pilgrimage to the House”; meaning the Ka ‘bah in
Makkah. The meaning of his statement 2: “and the fasting (sawm) of Ramadan”; is the abstinence from food, drink,
and sexual intercourse throughout the daytime in the month of Ramadan. Here, the Hajj is mentioned before the
fasting (sawm); for al-Bukhart based his ordering on this. However, in Muslim's collection, in a narration from Sa‘d
ibn ‘Ubaydah from Ibn ‘Umar, the fasting (sawm) is mentioned before the Hajj. Thus, Ibn ‘Umar said: “No, it is the
fast of Ramadan and the Hajj; this is how I heard it from the Messenger of Allah, .7




Conclusion

The one who examines this book will see that everything included
in it is supported by the Book of Allah and the Sunna of His Messenger
%, and by what the people of the Sunna, may Allah be pleased with
them, have established. The benefits of this book are six points:

First: That whoever affirms the two testimonies, the Islamic
rulings are applied to him by virtue of his outward profession (ujriyat
‘alayhi al-ahkam al-islamiyya), and he is not to be judged as a
disbeliever, unless he becomes associated with any association
connection which gives evidence of his disbelief (illa in aqtarana bihi
qayd yadillu “ala kufrihi); like the one who denies the two testimonies
for example.

Second: That /man is not an expression for what the investigators
have agreed upon; rather it is a light which Allah ta'ala casts into the
heart, which cannot be expressed (/a yumkin al-ta’bir minhu).

Third: That the speculative investigation (nazar) which is
obligatory upon every legally responsible person (al-wajib ‘ala kulli
mukallaf), according to those who say it is obligatory; it is the
investigation which is upon the way of the common people. As the
simple Bedouin answered when asked: “How did you know your Lord?”
He said: “The droppings indicate the camel, and footprints indicate
walking. The sky with its constellations, the earth with its pathways, and
the sea with its waves all indicate the All-Aware Creator.” As for
investigation upon the way of the speculative theologians (amma al-
nazar “ala tariq al-mutakallamin), involving the formulation of proofs, it
is for those qualified for it (min tahrir al-adillat fi haqqi al-muta’ahalin
lahu).

Fourth: That speculative investigation and research into the
differences (al-nazar wa al-bahth fi ikhtilaf) within the Umma before
delving deeply into knowledge, sitting with scholars, and discussing
with them, is very dangerous (khatar "azim) for them because it is a deep
sea in which many have drowned.



Fifth: That the correct position is to refrain from declaring as
disbelievers the people of false whims and heretical innovation whose
heresies have not taken them out from the People of the Qiblah.

Sixth: That one who withdraws due to his heresies from the People
of the Qiblah and denies the in-time creation of the universe, the
Resurrection, the gathering of bodies, and knowledge of particulars; like
the philosophers, and whoever follows their path, there is no dispute
regarding his disbelief, for denying some of what is known that the
Messenger brought necessarily.

Immense Benefit

Whoever desires that Allah illuminate his heart and expand his
breast should adhere to four matters:

The First: Reciting the Immense Qur ‘an, pondering its verses, and
understanding its meanings, for it is what illuminates the hearts and
expands breasts. Allah ta'ala says: “Indeed, this Qur’an guides to that
which is most suitable...” [17:9]; for Allah described it as a guidance, a
mercy, a light, a healing, an explanation, a reminder, good news and an
insight.

The Second: Reading the prophetic traditions of the Messenger of
Allah % studying his biography, reflecting on his speech, and following
his Sunna. The Prophet £ said: “I have left among you two matters; you
will not go astray as long as you hold fast to them: the Book of Allah
and my Sunna.”

The Third: Knowing the accounts of the Salaf from the
Companions and the Successors and following their example, and
avoiding newly invented matters. The Messenger of Allah % said: “My
Companions are like stars; whichever of them you follow, you will be
guided.” He * also said: “Beware of newly invented matters, for every
newly invented matter is an innovation, and every innovation is
misguidance. Whoever lives to see that from them, then upon him is my
Sunna and the Sunna of the rightly-guided, rightly-guiding caliphs after
me. Hold fast to it with the molar teeth.”



The Fourth: is having fearful awareness of Allah (fagwa),
steadfastness upon obedience (al-istigama "ala al-td’at), and abandoning
sins and doubtful matters (tujannub al-ma asi wa al-sayyi’at); for that is
among what increases the light of insight (yazidu fi nir al-basira), just
as its opposite covers the heart (kama anna diddu dhalika yughttiy “ala
al-galb). Allah ta'ala says: “And Allah increases those who were guided
in guidance.” [19:76]. And Allah taala says: “If you fear Allah, He will
grant you a criterion....” [8:29]. Concerning the opposite of that, there is
the verse: “Rather, a covering is over their hearts from what they have
earned.” [83:14] and: “And do not obey one whose heart We have made
heedless of Our remembrance....” [18:28]

As for what one who desires for Allah to illuminate his heart and
expand his breast should beware of, they are two matters:

The First: is preoccupation with ancient sciences (al- ulim al-
gadima) other than the shari‘a, like the science of philosophy and
astrology, for that, in most cases, weakens /man, covers the heart, and
extinguishes the light of faith in the hearts of the believers.

The Second: is conjecturally investigating ambiguous matters (al-
nazar fi al-umir al-mushkilat) and citing the conflicting schools (dhikr
madhhab al-mukhalafin), for that shakes the pillars of certainty. It is for
this reason that the Legislator commanded holding back from matters
and prohibited much questioning.

If it is said: Why is there no need to respond to proponents of
theological conflict and refute their statements? The answer: the
proponents of theological conflicts are of two types: [1] disbelievers;
and [2] heretical innovators.

As for the disbelievers, the Qur’an has already invalidated their
statements and clarified their misguidance, and it is Allah's proof upon
His creation, so there is no need with them for other than it. As for the
heretical innovators, it is appropriate not to narrate their statements nor
examine their proofs except when there is a necessity for that. Then one
can engage in refuting them, as ‘Al1 and Ibn ‘Abbas, may Allah be



pleased with them, refuted the Khawarij when their affair became
widespread.3

30 As for Ali, he was Amir al-Mu’minin Imam Ali ibn Abi Talib ibn Abd al-Muttalib (c. 600 — 661 CE); the cousin
of the Prophet Muhammad # and later became his son-in-law. He is venerated as the last of the Four Rightly Guided
Caliphs (al-Khulafa al-Rashidun), a model of piety, justice, and knowledge. He is a foundational figure in Islamic
spirituality, especially in Sufi traditions. He was born in Mecca around 600 CE into the Banu Hashim clan of the
Quraysh tribe. He was raised in the household of Prophet Muhammad ¥ from a young age. He is universally
recognized as the first male to accept Islam, accepting the Prophet's message at the age of approximately 10. Imam
Ali was a devoted Companion and staunch defender of the Prophet %, who famously risked his life by sleeping in
the Prophet's bed during the Prophet’s Aijra (migration) to Medina to thwart an assassination plot. /mam Ali was a
renowned warrior, known for his bravery and skill in battles such as Badr, Uhud, and Khaybar. He was often the
standard-bearer of the Muslim army. He married the Prophet's daughter, Fatimah al-Zahra, and is the forefather of
the Prophet's direct descendants, known as the Sayyids and Sharifs. Imam Ali was known for his deep knowledge,
wisdom, and eloquence. The Prophet # said of him: “I am the city of knowledge, and Ali is its gate.” He became the
fourth Caliph in 656 CE after the assassination of Caliph Uthman ibn Afan. Imam Ali’s caliphate was marked by
internal strife and civil war (fitna), primarily against opponents led by Mu'awiyah ibn Abi Sufyan (the governor of
Syria) and others who challenged his authority. The Battle of the Camel (656 CE) and the Battle of Siffin (657 CE)
were major conflicts during his rule. The arbitration that followed Siffin led to a faction breaking away from him
(the Khawarij). Imam Ali ibn Abi Talib, may Allah ennoble his face, was assassinated in 661 CE in Kufa (Iraq) by a
Kharijite named Abdurahman Ibn Muljam, striking him with a poisoned sword in the mosque. He is buried in Najaf,
Iraq, a major site of pilgrimage. As for Ibn ‘Abbas, he was ‘Abdullah ibn ‘Abbas ibn ‘Abd al-Muttalib (c. 619-687
CE), a paternal cousin of the Prophet Muhammad % and the son of al-*Abbas, an uncle of the Prophet #. Ibn ‘Abbas
was born in Mecca approximately three years before the Aijra. Due to his close kinship and early upbringing in the
Prophet's community, he was able to learn directly from the Prophet £ as a child and young man. The Prophet
famously prayed for him by saying: “O Allah, grant him deep understanding in religion and teach him the
interpretation of the Qur'an.” Ibn ‘Abbas is often referred to by the honorific titles of ‘al-Hibr’ (the Learned
Scholar), ‘al-Bahr’ (the Ocean of knowledge), and the ‘Tarjuman al-Qur'an’ (The Interpreter of the Qur'an). Ibn
‘Abbas is considered the preeminent exegete (mufassir) among the Prophet's Companions. His method of tafsir
relied on: [1] the Qur'an itself; [2] the Prophetic narrations; [3] the sayings of the early Companions; and [4] his
own profound comprehension of the Arabic language and the historical context of revelation (asbab al-nuzil). Tbn
‘Abbas was a leading authority (mujtahid)-in-Islamic-jurisprudence (figh) and a prolific narrator of prophetic
traditions. He was a key political and intellectual figure during the caliphates of ‘Umar, ‘Uthman, and ‘Al1, may
Allah be pleased with them. Caliph ‘Umar regularly consulted him for his wisdom and knowledge, including him in
his advisory council despite his youth. Ibn ‘Abbas also served as a close advisor and governor for Caliph ‘Alf ibn
Abi Talib. Following the death of Caliph ‘Al1, he retired from politics and devoted himself to teaching in Mecca. He
became blind in his later years but continued to teach and issue legal verdicts (fatawa) until his death in at-Ta'if
around 687 CE. As for the Khawarij, they are an early heretical sect which emerged during the first Islamic civil war
(fitna), following the arbitration between Caliph ‘Al ibn Abt Talib (r. 656-661) and Mu'awiyah ibn Ab1 Sufyan at
the Battle of Siffin (657 CE). Their name means literally ‘those who went out’ or ‘the seceders’. What triggered
their emergence was that a faction within ‘Ali's army vehemently opposed his acceptance of human arbitration to
settle the political conflict, declaring: ‘Judgment belongs to Allah alone’ (la hukma illa lillah). They viewed ‘Alf's
agreement as a deviation from divine command and thus an act of unbelief (kufr). This group, thus, seceded from
‘All's camp and gathered at Hartira’, hence their early name ‘al-Harariyyah’. ‘All confronted and defeated them
militarily at the Battle of Nahrawan (659 CE), but the movement survived and splintered into sub-sects. There are
five key deviations of the Khawarij which take them out of the fold Islam: [1] They declared any Muslim who
committed a major sin (kabirah) to be an unbeliever (kafir) and therefore outside Islam. This included not only ‘Al1
and Mu ‘awiyah but also ordinary believers. They believed such sinners were destined eternally in Hellfire. [2] They
held that a leader who deviated from their strict interpretation of Islamic law lost his legitimacy and must be
opposed or killed, even if he was a recognized Caliph. This justified armed rebellion against both ‘Ali and the
Umayyads. [3] They advocated for an austere, literalist adherence to religious texts, rejecting any form of political
compromise or sophisticated theological interpretation (ta 'wil). [4] Some groups of the Khawarij forbade
concealment of one's beliefs (fagiyyah) and required open confrontation. [5] They asserted that any pious Muslim,
regardless of tribe or ethnicity, could be elected Caliph. This contrasted with the Qurayshite lineage requirement



This 1s what prompted the Imams of the speculative theologians,
like Abtu al-Hasan al-Ash‘ari and Abi Bakr bin al-Tayyib and others,
may Allah have mercy on them, to speak about that due to the crisis
created by groups of innovators in their time.3!

upheld by Sunnis and the Ahl al-Bayt requirement of the Shia. [6] They considered Caliph ‘Uthman ibn ‘Affan a
tyrant and innovator, and later declared ‘Ali an unbeliever for accepting arbitration. Both were viewed as
illegitimate. The Khawarij became divided into four major factions: [1] the Azarigah, who were the most extreme,
led by Nafi® ibn al-Azraq. They declared entire communities dwelling outside their territory as polytheists
(mushrikiin) whose blood and property were lawful. [2] The Najadat who led by Najdah ibn ‘Amir, and were
slightly less rigid on the status of sinners. [3] The Sufriyyah who were the more moderate wing of the Khawarij,
often serving as intermediaries between extremists and mainstream Muslims. [4] The Ibadiyyah who are the only
surviving Khawarij branch today, found in Oman, Zanzibar, and parts of North Africa. They moderated the original
doctrines, rejected violence against other Muslims, and are generally considered non-heretical by some Sunni
scholars, though distinct. Their extreme positions forced mainstream Sunni scholars to systematically define
orthodox beliefs on faith (iman), sin, leadership, and the relationship between faith and works. This contributed to
the development of Sunni ‘aqida (creed). Some contemporary extremist groups are accused by Muslim scholars of
reviving Kharijite-like ideologies; particularly in their tendency to make takfir of rulers and societies, and their
justification for social strife, military rebellion in the guise of jihad, and terrorism. Both Sunni and Shia orthodoxy
condemned the Khawarij based on Prophetic traditions warning against them. A famous narration described them as
‘the dogs of Hellfire’ and predicts their continued emergence until the End of Time.

31 As for Abii al-Hasan al-Ash‘ari (c. 259-323 AH /c. 873935 CE); he was the Mujaddid of the 3™ Islamic century
Abii al-Hasan ‘Al ibn Isma‘1l al-Ash‘ar1. He was a descendant of the famous Companion Abs Miisa al-Ash‘ari, may
Allah be pleased with him. He was born in Basra, Iraq, where he began his studies as a devoted student of the
leading Mutazilite theologian of his time, al-Jubba'l. He became a skilled proponent of Mutazilite rationalist
theology (kalam). After years of study, he experienced a profound intellectual and spiritual crisis. According to
traditional accounts, after a series of debates with his teacher, he became disillusioned with Mutazilite doctrines. He
publicly renounced Mu‘tazilism around 912-913 CE, famously announcing his new stance from the pulpit of the
Grand Mosque of Basra. He dedicated the rest of his life to systematically refuting Mutazilite tenets and articulating
a rational defense of the creed of the early Muslim community (44! al-Sunna). Thus, al-Ash‘ari became the
eponymous founder of the Ash‘ari school, which became one of the two dominant schools of Sunni theological
orthodoxy; the other being the Maturidi school. /mam Abi al-Hasan al-Ash‘ari’s methodology was a synthesis of
reason and revelation. He employed the rational tools of logic and debate to defend the transmitted creed based on
the Qur'an, the Sunna, and the consensus (ijma’) of the early generations. /mam Abu al-Hasan al-Ash‘art’s key
doctrinal positions were: [1] the affirmation of all attributes mentioned in the Qur'an and prophetic traditions
‘without modality’ (bil@ kayf), where he accepted their reality while denying anthropomorphism and suspending
inquiry into their ‘how-ness’. [2] He upheld the doctrine of the uncreated, eternal Speech of Allah, against the
Mutazilite claim that it was created. [3] He formulated the doctrine of ‘acquisition’ (kasb), a middle path between
the Mutazilite assertion of absolute human free will and the Jabriyya’s fatalist denial of any human power. Abi al-
Hasan al-Ash‘arT asserted that humans ‘acquire’ actions created by Allah. [4] Abt al-Hasan al-Ash‘ari argued that
while reason is necessary, it must be subordinate to revealed text in matters of theology. He authored numerous
works, the most famous being: [1] the al-Ibanah ‘an Usul al-Diyanah (the Elucidation of the Foundations of the
Religion); [2] the Magalat al-Islamiyyin (the Doctrinal Teachings of the Muslims); and [3] the a@l-Luma * fi al-Radd
‘ald Ahl al-Zaygh wa al-Bida (the Sparks: A Refutation of Heretics and Innovators). [mam Abu al-Hasan al-Ash‘ar1
spent his later years in Baghdad, teaching and debating until his death in 935 CE. As for Abii Bakr bin al-Tayyib (c.
877-942 CE), he was Abti Bakr Muhammad ibn al-Tayyib ibn Muhammad ibn Ja‘far ibn al-Qasim al-Baqillani. He
is most commonly known as al-Baqillani, a prominent scholar of the Ash‘art theological school. He was born in
Basra, Iraq, and his nisbah (attributive name) ‘al-Baqillant’ referred to a type of dates sold by his family. He studied
in Baghdad, the intellectual capital of the Abbasid Caliphate, under leading scholars of his time. His most significant
teacher was Abii al-Hasan al-Bahili, a direct student of Abt al-Hasan al-Ash‘ari himself. /mam al-Tayyib mastered
the disciplines of Islamic theology (‘ilm al-kalam), jurisprudence (usil al-figh), as well as prophetic traditions. He
became renowned for his powerful dialectical skills and logical precision, earning him the title ‘Sahib al-Nazar’ (the
Master of Dialectical Reasoning). He was appointed to undertake critical diplomatic and religious missions on




As for in our time, Allah has sufficed us from their trouble due to
their non-existence. So, it is not appropriate in our time to pay attention
to their school, for there is no benefit in i1t, and darkness of the heart is
established and occurs for one who preoccupies himself with it.

If it is said: the whispers of Satan may occur to the heart at the
onset of a person, casting doubts upon him. What should one who
experiences that do? The answer: This is a sickness whose cure has been
clarified in the Book and the Sunna, and that is with four things:

The First: seeking refuge in Allah from the accursed Satan and
dismissing that thought. Allah ta'ala says: “And if an evil suggestion
comes to you from Satan, then seek refuge in Allah. Indeed, He is
Hearing and Knowing.” [7:200/41:36]. And the Messenger of Allah
said: “And whoever finds something from that, let him not say: ‘I
believe in Allah’; and in a narration: “...then let him seek refuge in
Allah and turn away from it.”

The Second: the remembrance of Allah. Glorified is He, who says:
“Those who have believed and whose hearts are assured by the
remembrance of Allah. Unquestionably, by the remembrance of Allah
hearts are assured.” [13:28]

The Third: reflecting upon the evidentiary proofs and
documentation of precedential evidence (tadhkir al-barahin). Allah
ta'ala says: “Indeed, those who fear Allah; when an impulse touches

them from Satan, they remember Him and at once they have insight.”
[7:201]

behalf of Caliphs al-T2’i‘, and al-Qadir bi’llah. His most famous mission was to the court of the Byzantine Emperor
in Constantinople as an envoy of the Caliph, where he engaged in sophisticated theological debates with Christian
scholars, demonstrating the intellectual vigor of Islamic theology. He was a staunch defender of Sunni orthodoxy
against various theological opponents, including Mu‘tazilites, anthropomorphists (mujassimah), and Shi’ite
popularized the doctrines of the Ash‘arT school. His work directly paved the way for later Ash‘art giants like Imam
al-Haramayn al-Juwayni and Abt Hamid al-Ghazali. Through them, his systematized Ash‘art theology became the
dominant theological framework for Sunni Islam, shaping its intellectual tradition for centuries. While al-Ash‘art
established the foundational principles, al-Baqillani built a complete, coherent, and rigorous theological edifice. He
was also a leading Maliki jurist and pioneered the integration of kalam methodology into the principles of
jurisprudence (usil al-figh), influencing all subsequent schools. The major works of Imam Abi Bakr bin al-Tayyib
al-Bagqillani are: [1] the Kitab al-Tamhid (the Introduction); [2] the Kitab al-Insaf fima Yajib I ‘tigaduhu" (the Fair
Judgment Concerning What Must Be Believed); and the [ jaz al-Qur’an (the Inimitability of the Qur’an). Imam Abu
Bakr bin al-Tayyib al-Bagqillant died in Baghdad in 942 CE.




The Fourth: is questioning a Sunni scholar. Allah ta'ala says: “So
ask the people of the message if you do not know.” [16:43/21:7]. And
Allah knows best.

Here ends what we intended from this compilation, by the bounty
of Allah. “All praises are due to Allah who has guided us to this, and we
would never have been guided if Allah had not guided us.” [7:43]. And
we ask Allah ta'ala, Lord of the Immense Throne, to write for us the
reward for this book, to increase us in /man and certainty in our breasts,
and to cause us to die upon the religion of our master and protector
Muhammad, may Allah reward him on our behalf with the best reward
given to a prophet for his community, holding fast to the Sunna and
mercy.

O Allah, bless Muhammad and his family, his companions, his children,
his wives, his descendants, his household, his in-laws, his helpers, his
followers, those who love him, and his Umma, and bless us along with

them all, O Most Merciful of the merciful. “And accept this from us.
Indeed, You are the Hearing, the Knowing.” [1:127].
“And pardon us; indeed, You are the Accepting
of repentance, the Most Merciful.” [2:128].
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