Mardqi ’lI-Sa‘adat

ASCENT TO FELICITY

A MANUAL ON ISLAMIC CREED AND HANAFI JURISPRUDENCE

Abau ’l-Ikhlas al-Shurunbulali
Author of Nar al-Idah

Translation, Notes and Appendices

Faraz A. Khan




Mardqi ’l-Sa‘addt

ASCENT TO FELICITY

A MANUAL ON ISLAMIC CREED AND HANAFI JURISPRUDENCE

Aba ’l-Ikhlas al-Shurunbulali
Author of Nar al-Idab

Translation, Notes and Appendices

Faraz A. Khan




In the name of « Allih, < Most Gracious,  Most _Mercifil.
Al praise be to Allah, Lord of the Worlds, and peace and
blessings be upon His c Messenger c Mubammad,
CMercy to the Worlds.




Mariqi |- Sa‘adit
ASCENT TO FELICITY

A Manual on Islamic Creed and Hanafi Jurisprudence

ABU 'L-IKHLAS AL-SHURUNBULALI
Author of Nzar al-Idib

Translation, Notes and Appendices
FArRAZ A. KHAN

P RESS




© Faraz A. Khan 2010

First Edition August 2010. Reprint October 2012, August 2014 and
and Marcp,
2016

All rights reserved. Aside from fair use, meaning a few pages
. . o
educational purposes, review, or scholarly citation, = € Jean

fOl' n
. 5 B On'Pl'oﬁ;
reproduced, stored in a retrieval system, or transmitted jn an

Cation May b,

T LA g pee

by a
A n
or otherwise, withoy Y meapg,

mission of the copyright owner. ¢ the prio, per-

ISBN 978-1-933764-09-2

Published by

White Thread Press

White Thread Limited, London UK
www.whitethreadpress.com

Distributed in the UK by
Azhar Academy Ltd. London
www.azharacademy.com

Library of Congress Cataloging-in-Publication Data

Shurunbulali, Hasan ibn ‘Ammar, 1585 or 6—1659.

[Maraqi al-sa’adat fi “ilmay al-tawbid wa-al-‘ibadat. English]

Maraqi 'l-sa’adat = Ascent to felicity : a manual on Islamic creed and Hanafi jurispru-
dence / Abu ’l-Ikhlas al-Shurunbulali, author of Nur al-idahb ; translation, notes and
appendices, Faraz A. Khan. — 1sted.

p. cm.

Includes bibliographical references.

ISBN 978-1-93376 4-09-2 (softcover : alk. paper)

1. Islam~Customs and practices—Early works to 1800. 2. Islam—Doctrines—Early works
to 1800. 3. Islamic law—Early works to 1800. 4. Hanafites—Early works to 1800. I. Khan,
Faraz A. (Faraz Ahmed) 11. Title.

BPi174.54713 2010

297.2—dc22

2010014339 :

: isalso
British Library Cataloguing in Publication Data. A catalogue record for this book is
available from the British Library.

d-free paper- The
o 239.48-1992 (R
for strength and

& Printed and bound in the United States of America on premium aci
paper used in this book meets the minimum requirement of ANSI /NIS
1997) (Permanence of Paper). The binding material has been chosen
durability.

Book design and typography by ARm
Cover design by Faraz Qureshi




B N T L e s e g SN e R P A g, e TR w .

To
Shaykh Abmad al-fammail al-Hamawr,
who is a true inberitor of the Prophet &5
and to my mother and father,

whom I can never thank enough



TRANSLITERATION KEY

« (I ” (A slight catch in the breath. It

Bl et

(AANG

v

v

r‘c‘_(\ (VP

S

is also used to indicate where the
bamza has been dropped from the
beginning of a word.)

a,a

b

T

th (Should be pronounced as the th
in thin or thirst.)
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h (Tensely breathed b sound.)

kh (Pronounced like the ¢h in
Scottish loch with the mouth
hollowed to produce a full sound.)
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dh (Should be pronounced as the
th in this or that.)
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s (A heavy s pronounced far back
in the mouth with the mouth
hollowed to produce a full sound.)
d (A heavy d/db pronounced far
back in the mouth with the mouth
hollowed to produce a full sound.)

t (A heavy 7 pronounced far back
in the mouth with the mouth
hollowed to produce a full sound.)
z (A heavy dbh pronounced far
back in the mouth with the mouth
hollowed to produce a full sound.)
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5, “a, i, u(Pronounced from the
throat.)

gh (Pronounced like a throaty
French r with the mouth hollowed
to produce a full sound.)
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q (A gurrural g sound with the
mouth hollowed to produce a full
sound.)
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Salla 'Lldabu ‘alayhi wa sallamm—

used following the mention of the
Messenger Muhammad, translated
as, “May Allah bless him and give him
peace.”

‘Alaybi 'l-sallam—used following the
mention of a prophet or messenger of
Allah, translated as, “May the peace of
Allah be upon him.”

Radiya 'Llahbu ‘anhu—used following
the mention of a Companion of the
Messenger €8, translated as, “May
Allah be pleased with him.”

Radiya 'Llibu ‘anhum—used
following the mention of more than
one Companion of the Messenger (and
also after a female Companion in this
work for lack of an appropriate glyph),
translated as, “May Alldh be pleased
with them.”
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«And He taught you that which you knew
not; and the favor of Allah upon you has
been immense indeed.

Qur’an 4:113




Translator's Foreword

N THE NAME OF ALLAH, Most Merciful, Most Compassionate. All praise

is for Allah, the Creator and Sustainer of the universe, the Bestower of sin-
cerity. May His peace, blessings, and mercy be upon the best of creation, His
final Messenger, our beloved Master and Liegelord, Muhammad 8, the Imam
of the people of ikblis; and upon his beloved family, venerable Companions,
and all those who follow him #8 in excellence until the Day of Arising. Amzin.
The eminent 7%-century Levantine scholar Imam Nawawi relates the following
hadith in his famous collection of Forty Hadiths (Arbain):

Islam is built upon five: testifying that there is no deity except Allah and that
Muhammad is the Messenger of Allih, establishing the ritual prayer, almsgiving,
making the pilgrimage to the House, and fasting in Ramadan (Bukbari, Muslim).

These five components of the religion serve as its foundation and are hence
known as its “pillars,” since the “edifice” of Islam—or one’s entire religious
practice—is most centrally based on them. No matter how large a structure
one constructs, or how elaborately one decorates that structure, the whole
edifice is in peril if its foundation is not firmly established. This is spiritually
no light martter. Therefore, an appropriate measure needs to be taken by the
believer to ensure his foundation is established in the most perfect and firm
fashion. He must learn how the five pillars are performed and diligently apply
that knowledge in consistent practice. He then may turn to his Lord in hope
of acceptance, in gratitude for the ability to perform them, and in repentance
from his shortcomings therein. Aside from the very belief in one’s heart, no
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other affair, whether worldly or religious, is of greater import. No tree stands
tall or bears fruit unless its roots run deep, providing strength to withstand
the forces of nature and ensuring it is adequately nourished; the foundartion
is of utmost concern.

The text before us, then, is an invaluable resource for this weighty agenda.
It is entitled “Ascent to Felicity in the Sciences of Theology and Jurisprudence
of Worship” (Mariqi I-Sa‘adat fi llmayi I-Tawhid wa 'I-1badat). It is a concise
yet comprehensive manual on these two sciences, the latter based on the Hanafi
school of law. Theology is an extension of the first pillar, since the testification of
faith forms the basis of the entire corpus of Islamic beliefs, while jurisprudence
of worship deals with the remaining four pillars. The text additionally covers
the legal rulings pertaining to slaughtering, ritual sacrifice and hunting, and
therefore as a primer, is quite broad in its range of subjects. At the same time,
it does not delve into extraneous juridical and creedal minutiae that would
otherwise overwhelm the reader, but is rather a clear presentation of the most
salient issues pertaining to these two sciences.

“Ascent to Felicity” (Maragi 'I-Sa‘adat) is not only lucid in its presenta-
tion and relevant to this lofty aim, bur also reliable in its content. Its author,
Imam Hasan ibn ‘Ammair al-Shurunbulali, is recognized as a leading jurist of
the late Hanafi school. He is more well-known for his other text on worship,
Niir al-Idabh—a work which gained unprecedented acceptance across Muslim
lands wherever Hanafi law was taught, formingan integral part of the curricula
of seminaries in modern-day Turkey, India, Pakistan, Egyprt, the Levant, and
the Caucuses. He also authored two excellent commentaries on Nar al-Idah,
the lengthier Jmdad al-Fattap, and its summarized version Maragi I-Falab,
both of which also gained widespread approval. The fmdad specifically is ref-
erenced over seventy times, despite it covering only five chapters, in ‘Allama
Ibn “‘Abidin’s magnum opus Radd al-Mubtar, the source of legal verdict for the
late Hanafi school throughout the Muslim world.

Nort only is Ibn ‘Abidin’s reliance on the fmdad a testament to its being a
seminal legal work, of which this text is a summarized presentation, burt also
reflects Imam Shurunbulali’s aptitude as a jurist. Indeed, Ibn “Abidin specifically
refers to Imam Shurunbulali as dbi '/-taiilif al-shahbira, or “one who authored
the very well-known works [of jurisprudence]” as well as fagih al-nafs, a title of
utmost reverence and veneration from one jurist to another (Radd al-Mubtar
1:3). Its meaning, as mentioned by Ibn “Abidin himself, is “one who is innately
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TRANSLATOR'S FOREWORD

endowed with the utmost understanding [of jurisprudence].” He gives this
title to only one other jurist in his entire marginal gloss, namely, the 6™-century

master Qadikhan.

IMAM SHURUNBULALI

Born in a village in Upper Egypt in 994/1586, his father took him to Cairo
at the tender age of six. He memorized the Qur’an and subsequently studied
the Islamic sciences under numerous scholars, specifically Qur’anic recitation
under Shaykh Muhammad al-Hamawi and Shaykh ‘Abd al-Rahman al-Masiri,
and jurisprudence under Imam ‘Abdullah al-Nahriri, ‘Allama Muhammad
al-Mahabbi, and Shaykh “Ali ibn Ghanim al-Maqdisi. He then went to Azhar
University, which at that time was the sanctuary for advanced students. He
pursued higher education there and surpassed his peers, for he was foremost
in his knowledge of juridical passages and maxims. Word spread of his rank
and skill, and he eventually became one of the most renowned juristconsults of
the entire Muslim world. He assumed the post of professor at Azhar, whereby
numerous aspiring students sat at his feet and benefited from his knowledge,
many of whom themselves later developed into notable scholars of law. These
included, from Egypt, ‘Allama Ahmad al-‘Ajmi, Sayyid Ahmad al-Hamawi,
Shaykh Shahin al-Armanawi, and from the Levant, ‘Allama Isma‘il al-Nablasi
(father of the illustrious saint and jurist, Shaykh ‘Abd al-Ghani al-Nablasi).
Moreover, the high demands and raxing lifestyle of his roles as professor, juris-
consult (m2ufti) and jurist, did not in the least take away from his occupation
as writer. He authored over sixty works, ranging from the aforementioned
two commentaries, as well as his distinguished Shurunbuliliyya,* to numerous
smaller treatises covering an array of specialized legal matrers.
Upon visiting Cairo, one contemporary described him as follows: “[He

is] the shining lantern of Azhar and its brilliant star . . . He gives life to eager
minds. .. [and] possesses a beauriful character and magnificent eloquence. ..

1 In Arabic, shadid al-fahm bi 'l-tab‘ (Radd 4:30s, quoting Al-Talwib).

2 This work is a marginal gloss (bdshiya) on Durar al-Hukkdm fi Sharb Ghurar al-Abkam, span-
ning all chapters of law in the Hanafl school, and considered by some to be the most magnificent
of his works (ajallubd). It specifically became well-known during the Imam’s life, as many scholars
and students benefited from it, and as such is deemed the greatest indicator of his expertise and
proficiency (malaka), as well as his profound depth (tababbur) of knowledge in jurisprudence
(Tarab al-Amarbil, addendum vo Al-Fawad'id al-Bahiyya, 466).
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ASCENT TO FELICITY

Heisindeed the most extraordinary jurist of his age.” His departure from thys
lowly abode took place on a Friday after the “asr prayer, the 21* of Ramadin j, -
the year 1069/1659. He was approximately 75 years old. May Allah Most High
envelop him with His infinite mercy. Amin.?

When examining the Imam’s life and career, one readily notes a unique syc.
cess afforded to him by Allih, as manifested in the extensive use of his written
works by scholars and students in seminaries around theworld. Historically, he
is considered one of the finest scholars of the late Hanafi school with regard g
his proficiency and expertise (malaka) in the field. Such an accomplishment
can be artributed to a particular trait of the Imam, namely, sincerity (ikhlis),
He was a member of the Wafi'i order, a branch of the Shadhili path of Sufism,
and had truly perfected his intention through his spiritual training and ethic, -
He not only possessed #4blds, but as indicated by his agnomen Abs I-Tkblas,
he perfected it. He was “the father—or master—of sincerity.” This, then, -
could serve as the greatest lesson to be learned from the Imam; the believer
must earnestly strive to attain unto perfect #A/ds in all his endeavors. As the
esteemed Maliki jurist and saint Ibn ‘A¢Z’illah states in one of his famous
aphorisms, “Actions are but erected forms; what gives them life is the presence

of the secret of ikblas in them.™

A NOTE ON THE TRANSLATION, FOOTNOTES, AND APPENDICES

In translating this text, I used the edition published by Dar al-Kitab al-Lubnani,
Beirut, edited by Muhammad Riyad al-Malih, who did a wonderful service by
using two different manuscripts, as well as one previously published version,
for his edition. I did not, however, include any of his footnotes or appendices.
With regard to the bracketed text he inserted in the original Arabic, only what
I deemed relevant was retained. Moreover, there are several areas in the text
that are either typos or mistakes in transcription. These were corrected based
on a Turkish manuscript, as well as other legal works, and most are indicated
in footnotes. Shaykh Husain Kadodia of South Africa was kind enough to

3 For the biographical information above, see Lakhnawi's Tarab al-Amarhil, addendum to his
Al-Fawd'id al-Bahiyya (466-9), as well as Bashshar Bakri ‘Arrabi’s biography of Shurunbulili in
Imddd al-Fattdh (Damascus: 2002) 13-14.

4 Aphorism no. 1o (See Tij al-Din Ahmad ibn ‘At#@'illah al-Sakandari, Al-Hikam al-‘Atd'iyya.
First Edition. Cairo: Dar al-Salam, 1427/2006).
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He is indeed the most extraordinary jurist of his age.” His departure from this
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the year 1069/1659. He was approximately 75 years old. May Allah Most High
envelop him with His infinite mercy. Amin.?
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esteemed Maliki jurist and saint Ibn ‘At@’illah states in one of his famous
aphorisms, “Actions are but erected forms; what gives them life is the presence

of the secret of i&hlis in them.”+

A NOTE ON THE TRANSLATION, FOOTNOTES, AND APPENDICES

In translating this text, I used the edition published by Dar al-Kitab al-Lubnani,
Beirut, edited by Muhammad Riyad al-Malih, who did a wonderful service by
using two different manuscripts, as well as one previously published version,
for his edition. I did not, however, include any of his footnotes or appendices.
With regard to the bracketed text he inserted in the original Arabic, only what
I deemed relevant was retained. Moreover, there are several areas in the text
that are either typos or mistakes in transcription. These were corrected based

on a Turkish manuscript, as well as other legal works, and most are indicated
in footnotes. Shaykh Husain Kadodia of South Africa was kind enough to

3 For the biographical information above, see Lakhnawi’s Tarab al-4matbil, addendum to his
Al-Fawa’id al-Bahiyya (466—9), as well as Bashshar Bakri ‘Arrabi’s biography of Shurunbulali in
Imdad al-Fattibh (Damascus: 2002) 13—14.
4 Aphorism no. 10 (See T3j al-Din Ahmad ibn “Atad’illah al-Sakandari. Al-Hikam al-‘Atd’iyya.
First Edition. Cairo: Dar al-Salam, 1427/2006).
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TRANSLATOR’'S FOREWORD

check these issues in the Turkish manuscript, as I did not have direct access
to it; I am deeply grateful to him for his assistance.

In rendering the work into the English language, I made the utmost attempt
to stay close to the text while avoiding strict literalism. Liberty was taken at
times to paraphrase, for the sake of clarity, fluidity and organization, which are
of primary import for a manual on creed and law. Most of those instances are
indicated in footnotes. In addition, the section headings within the chapters
on jurisprudence correlate with the original Arabic text, while those in the
chapter on creed were provided by myself, in an effort to present the chapter
in a well-organized fashion.

Considering “Ascent to Felicity” (Mardgi [-Sa'ddat) is a primary text (matn),
I attempted to supplement the text with relevant explanatory footnotes, hoping
to provide a more complete picture of the issues discussed in it. For the sake of
brevity and ease of mastery, a primary text presents only foundational juridical
rulings. Other works within the school are therefore referenced for commentary
(sharkb) and discussion of related issues (zzf7i), so as to deepen the student’s
understanding of those rulings. For the annotation of this work, I relied on
several authoritative works of theology and Hanafi jurisprudence. The sources
used for the former are commentaries on the creed of Imam Tahawi, by Imams
Maydani and Ghaznawi; Imam Bajuri’s commentary on Laqqani’s Jawharat
al-Tawhid; and the section on creed from ‘Ala’ al-Din ‘Abidin’s A/-Hadiyya
al-Ala’iyya. Those primarily used for the latter include Imam Shurunbulali’s
Imdad al-Fattah and Maragi I-Falah, as well as its marginal gloss by Imam
Tahtawi; Imam Haskafi’s A/-Durr al-Mukhtar, with Ibn “Abidin’s accompanying
marginal gloss, Radd al-Muptar; and his son’s Al-Hadiyya al-‘Ald’iyya. The fol-
lowing works were less commonly used: Shaykh Zada’s Majma‘al-Anbur, Inam
Mawsilt’s Tkbtiyar, Imam ZaylaU's Tabyin al-Haqa'ig, and its marginal gloss by
Imam Shalabi. Several other works were sparingly referenced; a complete list is
provided in the bibliography. It is the translator’s sincere hope that the footnotes
are clear in presentation and reliable in content, as they are the result of several
years of sitting with and learning from scholars. Having said thart, the reader is
encouraged to study the present work—and any work on law or creed—with a
qualified scholar to ensure correct understanding of the marterial. Moreover, the
reader is requested to pardon the translator for any mistakes or shortcomings that
might be in the work, despite the utmost effort taken to ensure accuracy, and to

pray for all who had a part in transmitting the knowledge found in these pages.
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ASCENT TO FELICITY

As this is a translation, all supplications found in the main text are presented
in English, while the original Arabic script is provided in an appendix. To
facilitate the reader’s learning of the supplications, a complete transliteration
is also presented, followed by a translation. Additional relevant supplications
related to the five pillars, such as those for ablution and various rites of the
pilgrimage, are also included. Lastly—in the spirit of Khizamuhi misk (“Its scal
is pure musk”) (Qur’an 83:26)—a beautiful section on the etiquette of visiting
the Beloved Messenger # in Madina taken from Imam Mawsili’s Zkbtiyar has
been translated in the final appendix.

ACKNOWLEDGMENTS

It is rigorously authenticated that our Prophet & said, “Whoever does not
thank people, has not thanked Allah” (Zirmidhi, Abmad). Therefore, after
thanking Allah, I would like to extend sincere gratitude to the following people:
to my parents and family, for all their love and support throughout my life; to
my colleagues and co-students, whose dedication to the field only enhances
my own; and to my teachers, who spend their days and nights transmitting
sacred knowledge and thereby fulfilling an immense trust. It has been a tre-
mendous honor to have simply met them, let alone to have sat at their feetas
a student. Here, I would like to briefly mention those with whom I studied
jurisprudence and who have encouraged me to impart that knowledge. Shaykh
Ahmad al-Jammal is not only a Hanafi jurist (fzgib), but also a reflection of
the Prophetic light in his character, words, and overall presence. Moreover, his
sincerity to authentic tradition does not prevent him from being fully cogni-
zant of the realities of our current times and circumstances when issuing legal
verdicts. Dr. Salah Abt ’I-H3jj is an exceptional researcher of Hanafi law; his
relentless work ethic and devortion to this knowledge reminds one of the great
scholars ofpast whom we read abour in biographical sources. [ was honored to
read Marigi 'I-Falab with him, which was very helpful in this translation and
annotation. Dr. Ashraf Muneeb is a Hanafi scholar of immense knowledge,
wisdom and spirituality, and is like a father for many of us in Amman. He first
commissioned me to translate this text for Sunnipath’s online course. Heisa
constant source of inspiration for us, and he patiently answers our questions
related to both law as well as general advice. Shaykh Faraz Rabbani is a specialist
of Hanafi law and was my first teacher of both creed and jurisprudence. I was
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TRANSLATOR'S FOREWORD

honored to sit in his class on Imam $awi’s commentary of Laqqani’s Jawharat
al-Tawhid in theology, as well as his class on Nur al-Idah, each of which was
very in-depth and replete with references to major works of that science. Shaykh
Faraz opened the doors of sacred knowledge for me, and I will only say that he
is truly a gift to Muslims in the West, for which we should show much gratitude.

I would also like to express gratitude to the following teachers with whom I
had the honor of studying either Ash®ari or Maruridi theology: Shaykh ‘Abdul
Qadir al-‘Ani—a beautiful Iragi scholar whose face radiated with light, and
who recently departed this world, may Allah have mercy on him; Shaykh Bilal
al-Najjar, a young, talented scholar whose mastery of primary texts in both the-
ology and logic is an inspiration to all his students; and Shaykh Nacem Abdul
Wali, who always challenges his student to contextualize theological discussions
and to apply them to the modern public discourses of philosophy and science.

Lastly, I would like to thank a teacher from whom I benefited in both
jurisprudence and creed, Mufti Abdur Rahman ibn Yusuf, who spent much
time with me on the phone reviewing the present work, both the text and
accompanying footnotes. He suggested key modifications, thereby ensuring
that the material presented is fully accurate and reliable. It was an honor and
pleasure working with him in publishing this text; White Thread Press truly
exemplifies professionalism, diligence, and excellence in its efforts.

There are many other people from whom I benefited in my studies, and
some whose general support was vital for me to work on this translation. I
very much appreciate all of you, and your reward is with Allah, whose bounty
is far greater and more consequential than my inadequate words of graritude.

May Allah preserve our scholars and their families, and grant them well-being
and expansive provisions. May He Most High have mercy on all of the eminent
Imams of our tradition. May He bestow His good pleasure on our master Imam
Shurunbulali for his efforts in preserving this religion so we may learn it today.
And may He Most High send abundant salutations, peace, and blessings upon the
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the fountainhead of jurisprudence, creed, and spirituality; the chosen Messenger
and Seal of all Prophets; the Beloved of Allah; our Liegelord Muhammad &; and
upon his family, Companions, and those who follow them in excellence until the
Day of Arising. May Allah make us worthy of being from his umma, . Amin.
Wia akbiru da‘wana ani I-hbamdu li 'Llahi Rabbi [I-Alamin.
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Introduction

N THE NAME OF ALLAH, the Most Merciful, the Most Gracious. All praise
is for Allah, Lord of all the worlds. May His blessings and peace be upon
our Master Muhammad, his family and Companions, all of them.
To proceed. The impoverished servant, Hasan al-Shurunbulali, may Allah
constantly bless him with His everlasting grace, says:

This is a condensed primer whose purpose is to explicate the beliefs of the
People of the Sunna and the Community (Abh/ al-Sunna wa 'l-Jamnaia), as well
as the basis of valid worship, with regard to ritual prayer (salaz), fasting (sawm),
almsgiving (zakat), and the greater pilgrimage (b4jj). I have named it “Ascent
to Felicity in the Sciences of Theology and Jurisprudence of Worship” (Maragi
I-Sa‘adat fi Thnayi I-Tawhid wa 'l-Tbadat). And Allah [Most High] is the One

who will provide success and ease in its completion, out of His pure generosity.
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Islamic (reed

DIVINE ONENESS, ATTRIBUTES, AND REVELATION

Know that Allah (may He be Glorified and Exalted) says in His Preserved Book,
“And I have not created jinn and mankind except that they worship Me” (51:56).
Hence, it is absolutely necessary for every legally responsible individual to know
the reality of faith (#7247) and religious practice (islki»z2), and his knowledge
must be based on proofs. It is obligatory (fzrd) for him to learn that by which
his worship will be sound and valid and to pracrice accordingly, while believing
in thosc tenets of faith for which he has been made responsible in this life, in
order to succeed [in both abodes] with the good pleasure of his Master (may

He be glorified and exalted) and with His reward.

As for [sound] creed, it is for the heart to believe in, and the tongue to
affirm, all thar is known to have come from Allah Most High. We declare that
a person is of this creed by [his own] assertion, i.e., by his saying: I bear witness
thar there is no deiry bur Allah;* and I bear witness that Muhammad 8 is His
servant and Messenger, the one sent with truth for all of humaniry and jinn.

This amount of belief, along with its utterance [even] once in a lifetime, is
sufficient for the believer’s salvation from eternal punishment in the Fire, yet
it is encouraged to repeat it constantly in order to arrain unto higher degrees
[in Paradise].

1 The first directive thar is obligatory (fard) on every sane adulr is to know—with firm convic-
tion in the heart accompanied by affirmation of the tongue—thart Allah Most High exisrs, both
preeternally and eternally, in an absolure manner, as opposed to the conringent existence of cre-
ated things. That is, created things exist yet are bound by time, space, quantity, and qualiry, and
this existence is contingent on the divine will. The existence of Allih Most High, however, is not

bound by anything, and is not conringent on any external facror. It is absolute, and it transcends
time, space, quantity, and quality (see Hadiyya 364; Bdjuri 107, 134).
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ASCENT TO FELICITY

This statement of belief incorporates one’s faith in Allah, His angels, [His
books,] His messengers, the Final Day, as well as predestination (gadar), both
its good and its evil.

For verily we believe in our hearts, and affirm with our tongues, that Allah
Most High is One, without any partner;? that there is nothinglike* Him; that
nothing incapacitates Him; and thar there is no deity other than Him.

He is preeternal, withour beginning; eternal, without end.* He never per-
ishes, nor ceases to exist. Nothing occurs except as He wills.s

Thoughts cannot reach Him, and minds cannot grasp Him. Creation can-
not resemble Him.® He is Living (/ayy) and never dies. He is Self-Subsisting
(Qayyirmn)7 and never sleeps. He is All-Hearing (S22i°) and All-Seeing (Bagir),

2 For He has no partner in His essence (dbdr), meaning that His essence is not made up of
composite parts, and that no other divine essence exists; nor in His attributes, meaning that each
divine attribute is singular, and that nothing else shares any of His attriburtes; nor in His actions,
meaning that nothing other that Him can be a cause in reality that creates an effect, but rather,
everything that exists is created by Him alone, based on His knowledge, will, and power—may He
be glorified and exalted. All of this, then, is the meaning of His attribute of “oneness” (Maydani
47—8; Bdjari 1s1—2).

3 The negation of any likeness or similarity of Allah is based on the Qurinic verse, “There
is indeed nothing like unto Him; and [yetr] He is All-Hearing, All-Seeing” (42:11). This verse is
unequivocal and hence serves as the basis by which all other texts of the Qur’an and hadith related
to His attributes are understood (Ghaznawi 33).

4 Thar is, He Most High exists before crearing time, and exists after annihilating time, for
He is the Creator of time itself, and the Creator must exist before and after the existence of that
which is created. Indeed, change is inconceivable with regard to Allah Most High. Hence in real-
ity, preeterniry and eternity are one and the same with respect to Him—may He be glorified and
exalted (Hadiyya 367).

s His divine will (irdda or mashia) is His preeternal attriburte of specification, i.c., whatever is
specified by His will, comes into existence, and whatever exists was willed by Him Most High. This
is evident in the well-known phrase of the early Muslims, “Whatever Allah wills, exists; and what-
ever He does not will, does not exist” (md shd’ Allabu kdn, wa md lam yasha’lam yakun) (Mayddni
s4). The divine will also specifies the characteristics and traits of every existent thing, such as size,
shape, location, and duration (B4jari 164).

6 These three phrases all express His divine attribute of “differing from creation,” which entails
that He Most High is neither a body, parricle, accident, or quality; and hence does not possess
related attributes, such as size or occupying space (Bdjuari 145). His attributes are not created, and
His actions are neither an effect of a cause, nor acquired from an external source (Mayddni 55). One
must be extremely cautious ro not allow his mind to delve into the nature of Allah’s essence, for as
mentioned above, it can never be grasped or perceived by thought or conception. On the contrary,
attempting to do so will lead either to nothing, entailing utter disbelief, or to somerhing, entailing
likening Allidh ro His creation. Rather, whatever occurs to one’s mind is in contrast to Allah (Hadiyya
365). Indeed, this inability to comprehend the Divine is our very comprehension of the Divine.

- Allah Most High is Qayyam, meaning that (a) He is free from need of anything, whether a
place or physical entity wherein to subsist (maball) or a specifier to cause existence (mukhassis),
and (b) all that exists is in need of Him, for He not only brings His creation into existence, but
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ISLAMIC CREED

He is an Interlocutor (Mutakallim) with preeternal speech that is an attribute
of His essence, transcendent above any letters or sounds.

Physical directions cannot contain Him. He begets not, nor was He begot-
ten. There is no equivalent to Him whatsoever.

His divine attributes are preeternal, and to Him belong the most beautiful
Names.

Everythingin the seven heavens and seven earths glorifies Him, “And there
is not a thing except that it glorifies Him with praise” (17:44).

We praise Him for His continuous blessings, for He creates without need
[for His creation]; sustains without difficulry; causes death without fear; and
resurrects without hardship.

He was always preeternal, along with His attributes, before He created any-
thing. He did not acquire any new attribute [after creating His creation] that
did not exist before creation. So He was Lord without servant, Creator without
creation, and the Giver of life and death before having given any life or death.

This is [true] because He is able to do all things, while everything is in
utter need of Him. Every matter is easy for Him, and He is in need of nothing.
Northing is hidden from Him.

He existentiated creation, and apportioned out its lifespans and livelihoods.
He knew all that mankind and jinn would do before creating the universe. He
commanded them to obey Him, and prohibited them from disobeying Him.

All that exists runs its course based on His divine will (mashia) and power
(qudra). He safeguards® and protects whomever He wills, out of His divine
grace; and He diverts and forsakes® whomever He wills, out of His divine justice.
So no one may object to His judgment, and no one may overrule His decision.

Good and evil are both predestined for His servants; their actions are His
creation (kbalg), yet their own acquisition (kasb).®

also continuously maintains its existence until its appointed term, as determined by His divine
will (Maydani s5—6).

8 In this context, “to be safeguarded” refers to a quality in the individual that propels him to
avoid acts of disobedience, despite having the ability to do them (Mayddni 62).

9 “Forsaking” (kbidbldn) is for Allah Most High to cut off His divine aid and help from the
servant (Maydani 62). It is also defined as Allah Most High creating sin, and an inclinarion toward
it, in the servant. Its opposite is “enablement” (zawfig), i.e., for Allah Most High to create obedience,
and an inclination toward it, in the servant (B4jiri 239—41).

10 Thatis, there is no creator that exists other than Allah Most High. He is the Creator of every-
thing, which includes the actions of the servant, who has no ability to create. However, the servant
does have the ability to choose his actions, as he has free will. Based on that choice then, Allah creates
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ASCENT TO FELICITY

Allah did not burden them with more than they can bear, yet they canng
bear more than what He has burdened them with. This, in turn, is the explan,.
tion of the well-known phrase: “There is no power nor might except through
Allah, the Sublime, the Great.”

That is to say, no one has any strategy, strength, or movement away from
disobeying Him except by His divine succor; and no one has the power or
ability ro uphold His obedience and to remain steadfast therein except by
enablement (zzwfig) granted by Him.

All matters take place according to His divine knowledge, will, power, and
decision. The divine will, then, has overcome all wills, and the divine deci-
sion has surmounted all strategies. He does whatever He wills, yet He never
oppresses anyone whatsoever. He is transcendent above every evil or harm,
exalted above every defect or blemish. “He is not asked about what He does,
but they will be asked [about what they do]” (21:23).

He possesses everything, yet nothing incapacitates Him. Nothing can be
independent, free from needing Him, for even a blink of an eye. Whoever then
deems himself free from needing Allih, for even a moment, has disbelieved.”

The ability (iszitaa)™ by which an action must occur—such as divine enable-
ment to obey (tawfiq), which cannot be ascribed to any creature—occurs with
that action. The ability that refers to health, capacity, readiness, and sound

limbs, however, precedes the action.”
We believe in all of the above. We also believe that Muhammad #8 is His

the action, if He Most High also wills for it to happen. Yet because the servant himself decided
to do it, he is said to have acquired that action. Hence, the servant is judged by his “acquisition,”
while the act of “creating” belongs to Allah alone (Mayddni 122; Ghaznawi 123; Bdjiari 247—51).

11 All of creation is in utter need of Allah, who constantly maintains their existence, while true
independence and freedom from need is a divine arttribute, belonging only to Allah. Hence, if the
servant ascribes such an attribute to himself, he ascribes to himself a divine attribute and has in
turn disbelieved (Ghaznawi 125).

12 There are some typos here in the Arabic published edition; the sentence has been translated
correctly based on Imam Tahawi’s creed (see Ghaznawi 121—2).

13 Ability (istitda) is of two types—real (bitina) and apparent (zdhira). Real ability is that which
is concurrent with the servant’s action. Allah Most High creates it at the moment of the action,
such that both exist simultaneously. If the act is one of obedience, the concurrent ability is termed

“enablement” (2awfig); if one of disobedience, then “forsaking” (kbidhldn). In either case, the servant

is not ascribed with real ability; rather, it is a creation of Allah. Hence, at every moment of his
existence, the servant is in utter need of Allah and His will, aid, and enablement. Apparent ability,
on the other hand, refers to the servant’s own capacity to act, namely, “means” that he is endowed
with, including health, well-being, and sound limbs, and it precedes the action. This is the ability
that is perceived by creation, and hence the basis of the servant’s accountability (Ghaznawi 121-2).
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chosen servant, His selected Prophet, His Messenger that won His good
pleasure. He is the seal of all prophets, the leader of the pious, the master of
all messengers, and the beloved of the Lord of all the worlds.

Every claim to prophecy after him is heresy and utter disbelief.

He is the one sent with truth and guidance ro all of jinn and all of mankind.
Allah manifested clear miracles to verify the prophecy of his message, such as
the splitting of the moon, the walking of trees, the salutation of stones, and
his informing of the unseen realm.

We believe that the Qur’an is the speech of Allah—speech without any
modality.™*

He sent it down to His Prophet # as a revelation. The believers confirm
it as truth, and are certain that it is literally the speech of Allah, not a speech
that is created. No speech of man resembles it. Anyone that ascribes a human
characteristic to Allah Most High has disbelieved.

We believe that Allah created all creatures as well as their actions. He
measured out their livelihoods and lifespans. Everyone fully receives his own
apportioned sustenance, whether lawful or unlawful, as it is inconceivable for
one human to consume the sustenance of another, or vice versa.

Similarly, everyone completes his own appointed lifespan, in its entirety.
Hence, one who is killed dies at the time of the end of his lifespan.’

DEATH, THE GRAVE, AND THE AFTERLIFE

Once the servant has completed his lifespan, Allah commands the Angel of
Death (to take his soul). When he is buried, Allah returns life to the person

14 By negating any modality of divine speech, the author intends to affirm its preeternality,
as well as maintain its transcendence above any aspects of human speech, such as lerters, sounds,
grammar, syntax, order, declension, initiation, silence, or any other quality associarted with the
finite. Rather, the speech of Allah is a preeternal divine attribute of His essence. It is not created
speech, and it bears no resemblance to speech that is created. However, the letters and words of
the Qur’an that are recited, as well as the resulting sounds, are created; yet those words indicate
some of the meanings that are indicated by His preeternal divine attribute of speech. Because they
indicate meanings also indicated by His preeternal divine attribute, it is not permissible for one to
maintain that “the Qur’an is created” (Mayddni 6 7—8; Ghaznawi s9—60; Bdjiri 176—9).

15 That is, the killer did not reduce his lifespan at all. Rather, the deceased completed it in its
entirety. Regardless of the crime, the victim’s life was to end at that moment, as one’s predetermined
lifespan cannot be shortened or lengthened. The killer is punished, however, due to the enormity
that he chose to commit (Bdjari 383—4).
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such that he comprehends the questioning of the grave and is able to respong,
Then two angels, Munkar and Nakir, come to him and make him sit up. They
then ask him: “What did you used to say regarding this man?” |

If the servant was a believer, he responds: “He is the servant of Allah and
His Messenger. I bear witness that there is no deity except Allah, and that
Muhammad is the Messenger of Allah.”

The two angels then say: “We surely knew that this is what you would say”

They then expand for him his grave the measure of seventy square cubits,
and fill it with light for him. It is then said to him, “Sleep.”

The servant will then say: “Shall I return to my family and inform them?”

The two angels will respond: “Sleep like a newly-wed bride who is not
awakened except by the most beloved of family members.”

The servant, then, remains in that state until Allah resurrects him from that
[comfortable] abode of his.

The hypocrite, on the other hand, responds to the questioning by saying:

“I heard people saying something, so I said the same thing. I know not.”

The two angels then say: “We surely knew you would say that.”

It is then said to the earth: “Constrict upon him.” It does so, such that his
ribs are put out of place. He remains therein, being punished, until Allah Most
High resurrects him from that [horrible] abode of his.

This questioning occurs for every dead person, whether young or old. This
includes those that disappear [and are not buried], like one in the body of a
lion or one drowned in the sea. The prophets, however, are not questioned,
according to the sounder position.

This questioning occurs after the soul is returned to the body, so that the
deceased can answer Munkar and Nakir’s questions regarding his Lord, his
religion, and his Prophet #&. After the believer responds, it is said to him: “Look
to your seat in the Fire. Allah has replaced it for you with one in Paradise.” So
the believer sees both seats.

On the contrary, it is said to the disbeliever or hypocrite after his saying

“I know not”: “You do not know, and you never recited [the Qur’an, in your
life].” He is then struck with an iron hammer once, causing him to bellow a
shout heard by all, other than men and jinn. i

The punishment of the grave, then, is a reality for disbelievers, as well as

some of the disobedient believers. And the bliss of the grave is a reality for
whomsoever Allah Most High wills.
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There is benefit for deceased believers when the living supplicate [for them]
and donate charity [on their behalf ].*

The gathering of bodies and their revival on the Day of Judgment is a reality
as well. The believer is given his book in the right hand, and the disbeliever in
the left hand. The Scale, by which the measure of both good and bad deeds
is known, is placed [for Judgment]. The Traverse is placed over the top of the
Fire, and all creatures pass over it. Some cross at the speed of light; others like
wind; others like fast steeds; others at a walking pace; and yet others like ants
treading on earth—each individual crossing the Traverse based on his level
[of faith and works]. This crossing is considered to be the fright of the Day of

Judgment for the believer.

The intercession of the Chosen Prophet #&, which is the greatest interces-
sion'” for the final ruling on that Day, as well as approaching his Watering
Pool, are realities.

The speaking of body parts on that Day is also a reality.”®

Paradise and Hell are realities, and both currently exist. Neither of the two,
nor their inhabitants, will ever become extinct.

We affirm that Allah Most High created both Paradise and Hell before cre-
ation, and then created inhabitants for each one. The people of Paradise enter
it by His grace and generosity.” We affirm that He will endow them with the
Beatific Vision of His essence, Exalted and Most High, without modalicy [i.c.,

16 According to Ahl al-Sunna wa ’l-Jamd‘a, a person may designate the reward of any vol-
untary good deed to another person, whether alive or deceased, without it decreasing from the
performer’s reward whatsoever. This applies to all types of worship, including ritual prayer (saldr),
fasting (sawm), pilgrimage (bajj), charity (sadaga), recitation of Qur’an or litanies, and the like. If
the one for whom it is designated is deceased, the reward reaches him and provides some sort of
benefit to him. Tabaréani relates in his Awsafg, on the authority of Ibn “‘Umar &, that the Propher £
said, “If one of you donartes voluntary charity, then let him designare it for his parents, so that they
borth receive its reward, without decreasing his reward in the least bit™ (Mardqi 'I-Falab, Tabrdwi
2:276~7). For obligatory acts of worship, see the section, “Being Absolved of the Obligation of
Praying or Fasting” on p. 95 and its related footnotes.

17 His intercession @ is for those of his nation that committed enormities (Hadiyya 398).

18 With regard to the events and states of the next life mentioned above, we wholeheartedly
affirm them as realities, with full conviction and absolute certainty, since our knowledge of them
is based on what is reported by definitive, unequivocal texts of the Qur’an and narrations of our
Prophet £. We have no doubts or misgivings in their being true and literal. However, our minds
are unable to comprehend any aspect of them, and therefore we do not attempt to do so. For delv-
ing into their modalities mighr lead one to lose absolurte certainty regarding them, which would
entail disbelief (Hadiyya 400—or1).

19 Thatis, not based on their good works, as the Prophet # informed us that even his entrance
into Paradise is due only to being immersed in divine mercy (Ghaznawi 119—20). Nevertheless, the

29



ISLAMIC CREED

There is benefit for deceased believers when the living supplicate [for them]
and donate charity [on their behalf].*

The gathering of bodies and their revival on the Day of Judgment is a reality
as well. The believer is given his book in the right hand, and the disbeliever in
the left hand. The Scale, by which the measure of both good and bad deeds
is known, is placed [for Judgment]. The Traverse is placed over the top of the
Fire, and all creatures pass over it. Some cross at the speed of light; others like
wind; others like fast steeds; others at a walking pace; and yet others like ants
treading on earth—ecach individual crossing the Traverse based on his level
[of faith and works]. This crossing is considered to be the fright of the Day of

Judgment for the believer.

The intercession of the Chosen Prophet &, which is the greatest interces-
sion'” for the final ruling on that Day, as well as approaching his Watering
Pool, are realities.

The speaking of body parts on that Day is also a reality.”®

Paradise and Hell are realities, and both currently exist. Neither of the two,
nor their inhabitants, will ever become extinct.

We affirm that Allah Most High created both Paradise and Hell before cre-
ation, and then created inhabitants for each one. The people of Paradise enter
it by His grace and generosity.” We affirm that He will endow them with the
Beatific Vision of His essence, Exalted and Most High, without modaliry [i.e.,

16 According to Ahl al-Sunna wa ’'l-Jamd‘a, a person may designate the reward of any vol-
untary good deed to another person, whether alive or deceased, without it decreasing from the
performer’s reward whatsoever. This applies to all types of worship, including ritual prayer (saldr),
fasting (sawm), pilgrimage (bajj), charity (sadaga), recitation of Qur’in or litanies, and the like. If
the one for whom it is designarted is deceased, the reward reaches him and provides some sort of
benefit to him. Tabarani relates in his Awsag, on the authority of Ibn “Umar &, that the Prophet &
said, “If one of you donartes voluntary charity, then let him designate it for his parents, so that they
both receive its reward, withourt decreasing his reward in the least bit” (Mardgi 'I-Falab, Tabtdawi
2:276—7). For obligatory acts of worship, see the section, “Being Absolved of the Obligation of
Praying or Fasting” on p. 95 and its related footnotes.

17 His intercession & is for those of his nation that committed enormities (Hadiyya 398).

18 With regard to the events and srates of the nexrt life mentioned above, we wholeheartedly
affirm them as realities, with full conviction and absolute certainty, since our knowledge of them
is based on what is reported by definitive, unequivocal texts of the Qur’an and narrations of our
Prophet £8. We have no doubts or misgivings in their being true and literal. However, our minds
are unable to comprehend any aspect of them, and therefore we do not attempt to do so. For delv-
ing into their modalitries might lead one to lose absolute certainty regarding them, which would
entail disbelief (Hadiyya 400—o1).

19 Thatis, not based on their good works, as the Prophet # informed us that even his entrance
into Paradise is due only to being immersed in divine mercy (Ghaznawi 119—20). Nevertheless, the

29



ASCENT TO FELICITY

indulging in the method of how this occurs] or corporealism [i.e., suggesting
any resemblance between Him and creation].>

The people of the Fire enter it by His justice.** Some believers will enter j;
temporarily for certain sins, after which they are taken out, since no believe,
will remain in the Fire eternally.

SINS AND DISBELIEF

It is possible that Allah Most High pardon those who are deserving of punish-
ment due to sins, by His grace and through the intercession of His Prophet %,
or the intercession of some elite of the faithful. However, this does not hold
true for those deserving punishment due to disbelief, for pardoning them is
not possible.*
We do not pronounce anyone who prays toward the gibla to be a disbeliever
based on a sin he commits, unless he deems that sin to be legally permissible.
We believe in the possibility of evil deeds being erased by good ones, as He
Most High has said, “Verily, good deeds cause evil ones to disappear” (11:114).
It is not possible for good deeds to be wiped out by the evil of sins, except
by disbelief, as He Most High has said, “And whosoever rejects faith, indeed his
works are obliterated, and he shall be among the losers in the Hereafter” (5:s).
We do not maintain that a sin committed by a believer will not harm him.
We do hope for Paradise to be granted to all believers that perfect their actions,
yet we do not guarantee Paradise for anyone except for those that Allah Most

believer must fully strive to attain that mercy, since as the author later srates, “Those deeds for
which a person was created are facilitated for him” (see p. 31).

20 That is, because there is nothing whatsoever that is like Him Most High, the Beatific Vision
granted to the believers in Paradise is one without any modality. His essence is not a physical body,
and hence He Most High does not occupy space. There is no direction of gaze, nor distance between
the one seeing and that which is seen. Rather, Allah Most High will create in the believers the
ability to see His essence, with their very eyes, in a way that cannot be understood by the intellect
(Maydani 68; Ghaznawi 62; Bdjiri 268—70).

21 Thatis, since He Most High commanded them to believe, based on their own free wills, and
informed them of the punishment entailed in rejecting Him. Therefore, their punishment is out of
His justice and divine wisdom (Ghaznawi 120).

22 That is, based on the divine decree, as Allah Most High preeternally willed that those who
would choose to disbelieve in Him would dwell in the Fire forever. Hence, even though it is logi-
cally possible that they be pardoned, in reality it is impossible since Allah informed us of their
punishment in the Qur’an (Bgjiri 449—50).
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High has honored with entrance, when explicitly mentioned in texts of the
Qur’an or hadith.

We seek forgiveness for believers that commit sins, yet we fear for them.
However, we do not cause them to despair. For indeed, both feeling secure
from Allah’s wrath, as well as despair in His mercy, can take one out of the
fold of Islam.?* The way of truth, then, is between the two; it is the position
of the people of the gzbla.

A servant is not considered to have left his faith except by denying that
which originally caused him to enter into it.*+

The covenant that Allah Most High took with Adam %<8 and his progeny
is a reality.®

Allah Most High preeternally knew the total number of inhabitants of
Paradise and of Hell. Hence, no one can be added or subtracted from these
numbers. The same holds true for the actions of creation. As such, those deeds
for which a person was created are facilitated for him. The value of actions is
determined by how one ends his life.

The one who has eternal felicity (s4%d) is he for whom eternal felicity was
decreed by Allah, while the eternally damned (shagi) is he for whom eternal
damnation was decreed by Allah.

PREDESTINATION AND TYPES OF KNOWLEDGE

The basis of predestination (gadar) is a secret of Allah in His creation, to which
no angel drawn near nor prophet-messenger has been exposed. To delve into
this matter is a means of being forsaken [by the Divine], and a path toward
being prevented [from steadfastness of faith]. So beware—take every precau-

23 Some scholars maintain that when disbelief is mentioned in some creedal statements, such
as above, it is not to be understood literally, but rather as an exaggeration to divert believers from
falling into the act being described. This interpretation is supported by the next statement: “A
servant is not considered to have left his faith except by denying that which originally caused him
to enter into it” (Mayddni 97).

24 That is, his very belief in Allah’s oneness, his submission to Him, and the resulting faith in
all that is necessarily known of the religion (Maydani 97).

25 As mentioned in the Qur’an, “And when your Lord brought forth from the Children of
Adam—from their loins—their descendants, and made them testify against themselves, [saying]

‘Am I notyour Lord?’ They said, ‘Indeed! We bear witness!” Lest you say on the Day of Resurrection,
“Verily, of this we were heedless™ (7:172).
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servant is not considered to have left his faith except by denying that which originally caused him
to enter into it” (Mayddni 97).

24 That is, his very belief in Allah’s oneness, his submission to Him, and the resulting faith in
all that is necessarily known of the religion (Mayddni 97).

25 As mentioned in the Qur’an, “And when your Lord brought forth from the Children of
Adam—from their loins—their descendants, and made them testify against themselves, [saying]

‘Am I notyour Lord?’ They said, ‘Indeed! We bear witness!’ Lest you say on the Day of Resurrection,
“Verily, of this we were heedless™ (7:172).
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High has honored with entrance, when explicitly mentioned in texts of the
Qur’an or hadith.

We seek forgiveness for believers that commit sins, yet we fear for them.
However, we do not cause them to despair. For indeed, both feeling secure
from Allah’s wrath, as well as despair in His mercy, can take one out of the
fold of Islam.** The way of truth, then, is between the two; it is the position
of the people of the gibla.

A servant is not considered to have left his faith except by denying that
which originally caused him to enter into it.**

The covenant that Allah Most High took with Adam 38 and his progeny
is a reality.>s

Allah Most High preeternally knew the total number of inhabitants of
Paradise and of Hell. Hence, no one can be added or subtracted from these
numbers. The same holds true for the actions of creation. As such, those deeds
for which a person was created are facilitated for him. The value of actions is
determined by how one ends his life.

The one who has eternal felicity (sad) is he for whom eternal felicity was
decreed by Allah, while the eternally damned (shagz) is he for whom eternal
damnation was decreed by Allah.

PREDESTINATION AND TYPES OF KNOWLEDGE

The basis of predestination (gadar) is a secret of Allah in His creation, to which
no angel drawn near nor prophet-messenger has been exposed. To delve into
this matter is a means of being forsaken [by the Divine], and a path toward
being prevented [from steadfastness of faith]. So beware—take every precau-

23 Some scholars maintain that when disbelief is mentioned in some creedal statements, such
as above, it is not to be understood literally, but rather as an exaggeration to divert believers from
falling into the act being described. This interpretation is supported by the next statement: “A
servant is not considered to have left his faith except by denying that which originally caused him
to enter into it” (Mayddni 97).

24 That s, his very belief in Allah’s oneness, his submission to Him, and the resulting faith in
all that is necessarily known of the religion (Mayddni 97).

25 As mentioned in the Qur’an, “And when your Lord brought forth from the Children of
Adam—from their loins—their descendants, and made them testify against themselves, [saying]

‘Am I notyour Lord?’ They said, ‘Indeed! We bear witness!” Lest you say on the Day of Resurrection,
“Verily, of this we were heedless™ (7:172).
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tion not to dwell on this matter, whether in thought, reflection, or insinuations
from the devil.*¢ For indeed, Allih Most High has veiled the knowledge of
predestination from His creation and has prohibited them from seeking it, as
He Most High has said, “He is not asked about what He does, but they will
be asked [about what they do]” (21:23).

Hence if someone asks, “Why did He [Most High] do such and such?”

then he has indeed rejected the command of the Qur’an and has disbelieved.

This portion [of belief |, then, is what is needed by one whose heart is illu-
mined and who is among the saints of Allah (Most High); it isindeed the level
of those firmly rooted in knowledge. This is because knowledge is of two types:
that which is accessible to creation, and that which is not. To deny knowledge
that is accessible is disbelief, and to claim knowledge that is not accessible is
also disbelief. Faith is not valid except by accepting knowledge that is accessible
and by leaving the pursuit of knowledge that is not. And Allah knows best.*?

We affirm the existence of the Preserved Tablet, the Pen, and all chat has
been inscribed in it.

If all of creation were to unite in order to eliminate something whose
existence had been inscribed in the Tablet based on Allah’s decree, they would
not be able to prevent its existence. Likewise if they were to unite altogether
in order to bring into existence that which was inscribed in the Tablet to not
exist, they would prove incapable. The [ink of the] Pen has dried with regard
to the existence of all that shall exist until the Day of Arising.

That which does not afflict the servant could never have afflicted him; and
that which afflicts him would never have missed him.

The servant must know that Allah’s knowledge has preceded the existence
of all that exists in His creation. So He decreed that which exists by His will, in

26 Because such thoughts are without doubt from the plotting and trickery of the devil. Hence,
whenever they occur to one’s mind, one should take refuge in the All-Merciful from the devil, and
consign the matter of understanding predestination over to the One who knows it, in a state of
belief, acceptance, and submission to the divine will (Mayddni 87).

27 Knowledge that is accessible to creation is that which is known by clear proofs, such as
knowledge of Allah’s existence; knowledge of His oneness, power, and majesty; and knowledge of
the Sacred Law, as revealed to the Prophet #8. To deny such knowledge entails disbelief. Inaccessible
knowledge refers to that which Allah Most High has kept hidden from creation, which He alone
knows. This includes the understanding of the divine decree and predestination, or knowledge of
when the Day of Resurrection will occur. To claim or seek out such knowledge is also disbelief, as
doing so entails a claim of partnership with the Divine in something He has preferred for Himself
alone (Ghaznawi 80—-81).

32



ASCENT TO FELICITY

tion not to dwell on this matter, whether in thought, reflection, or insinuations
from the devil.*¢ For indeed, Allah Most High has veiled the knowledge of
predestination from His creation and has prohibited them from seeking it, as
He Most High has said, “He is not asked about what He does, but they will
be asked [about what they do]” (21:23).

Hence if someone asks, “Why did He [Most High] do such and such?”
then he has indeed rejected the command of the Qur’an and has disbelieved.

This portion [of belief ], then, is what is needed by one whose heart is illu-
mined and who is among the saints of Allah (Most High); itis indeed the level
of those firmly rooted in knowledge. This is because knowledge is of two types:
that which is accessible to creation, and that which is not. To deny knowledge
that is accessible is disbelief, and to claim knowledge that is not accessible is
also disbelief. Faith is not valid except by accepting knowledge that is accessible
and by leaving the pursuit of knowledge that is not. And Allah knows best.>”

We affirm the existence of the Preserved Tablet, the Pen, and all thart has
been inscribed in it.

If all of creation were to unite in order to eliminate something whose
existence had been inscribed in the Tablet based on Allah’s decree, they would
not be able to prevent its existence. Likewise if they were to unite altogether
in order to bring into existence that which was inscribed in the Tablet to not
exist, they would prove incapable. The [ink of the] Pen has dried with regard
to the existence of all that shall exist until the Day of Arising.

That which does not afflict the servant could never have afflicted him; and
that which afflicts him would never have missed him.

The servant must know that Allah’s knowledge has preceded the existence
of all that exists in His creation. So He decreed that which exists by His will, in

26 Because such thoughts are without doubt from the plotting and trickery of the devil. Hence,
whenever they occur to one’s mind, one should rake refuge in the All-Merciful from the devil, and
consign the matter of understanding predestination over to the One who knows it, in a state of
belief, acceptance, and submission to the divine will (Maydani 87).

27 Knowledge that is accessible to creation is that which is known by clear proofs, such as
knowledge of Allah’s existence; knowledge of His oneness, power, and majesty; and knowledge of
the Sacred Law, as revealed to the Prophet . To deny such knowledge entails disbelief. Inaccessible
knowledge refers to that which Allah Most High has kept hidden from creation, which He alone
knows. This includes the understanding of the divine decree and predestination, or knowledge of
when the Day of Resurrection will occur. To claim or seek out such knowledge is also disbelief, as
doing so entails a claim of partnership with the Divine in something He has preferred for Himself
alone (Ghaznawi 8o0—81).

32



ISLAMIC CREED

the most perfect manner, one that is rendered inevitable. None can overturn it,
overrule it, remove it, change it, or affect it in any way. He Most High has said,
“Indeed the command of Allah is an absolute, divine decree” (33:38).

So woe to him who becomes a foe to Allah’s decree, who brings forth a
diseased heart, and who is surely a transgressing fabricator.

The Throne and the Footstool are realities, as Allah has made clear in His
Book, yet He is free from need of the Throne or anything else. He encompasses
all things in knowledge, and He has incapacitated His creation from encom-
passing anything. Therefore, that which He has explicitly mentioned in the
Qur’an is as He has said, while its meaning is that which He intended. We do
not delve into such matters, neither interpreting them based on our opinions,
nor falsely understanding them based on our vain desires. For indeed, no one
is safe in his religion except he who submits to Allah Most High and to His
Messenger &#, and who consigns unclear matters over to those who understand
them. The foundation of one’s entire religious practice will not be steadfast
unless it is based on submission and surrender.

The Heavenly Ascent (72:74j) is a reality, as is the Night Journey (és72”) from
the Sacred Precinct (al-masjid al-haram) [in Makka] to the Furthest Mosque
(al-masjid al-aqsa) [in Jerusalem]. The Prophet # was honored thereby, while
awake, with his noble body.?® He then ascended to the heavens, and finally to
the summit where Allah willed for him to reach; He honored him #& with
what He willed, and revealed to him #& that which He revealed.

THE RANKS OF PROPHETS, COMPANIONS, AND SAINTS

We do not prefer any of the saints*® over any of the prophets; rather, we afirm
that a single prophet is better than all of Allah’s saints.

28 This statement serves to refute two other minority opinions that existed among the first
generation of Muslims, namely (1) only his soul # was taken on the Night Journey and Heavenly
Ascent, or (z) that his body & was taken as well, but while asleep. Rather, the correct position is
that both his body and soul #& were taken, and that he was awake throughout. The second genera-
tion of Muslims, as well as the entire community of believers since, reached consensus on this
position (Bdjuri 332).

29 A saint is defined as one with experiential knowledge (%rif) of Allah Most High and His
divine attributes, based on what is possible for creation to know of Him. He remains steadfast
in obedience and shuns acts of disobedience, meaning that he does not commit a sin without
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the most perfect manner, one that is rendered inevitable. None can overturn it,
overrule it, remove it, change it, or affect it in any way. He Most High has said,
“Indeed the command of Allah is an absolute, divine decree” (33:38).

So woe to him who becomes a foe to Allah’s decree, who brings forth a
diseased heart, and who is surely a transgressing fabricator.

The Throne and the Footstool are realities, as Allah has made clear in His
Book, yet He is free from need of the Throne or anythingelse. He encompasses
all things in knowledge, and He has incapacitated His creation from encom-
passing anything. Therefore, that which He has explicitly mentioned in the
Qur’an is as He has said, while its meaning is that which He intended. We do
not delve into such matters, neither interpreting them based on our opinions,
nor falsely understanding them based on our vain desires. For indeed, no one
is safe in his religion except he who submits to Allah Most High and to His
Messenger %, and who consigns unclear matters over to those who understand
them. The foundation of one’s entire religious practice will not be steadfast
unless it is based on submission and surrender.

The Heavenly Ascent (72:74j) is a reality, as is the Night Journey (zs72°) from
the Sacred Precinct (al-masjid al-haram) [in Makka] to the Furthest Mosque
(al-masjid al-aqsa) [in Jerusalem]. The Prophet & was honored thereby, while
awake, with his noble body.>®* He then ascended to the heavens, and finally to
the summit where Allah willed for him to reach; He honored him #& with
what He willed, and revealed to him £ that which He revealed.

THE RANKS OF PROPHETS, COMPANIONS, AND SAINTS

We do not prefer any of the saints*® over any of the prophets; rather, we affirm
that a single prophet is better than all of Allah’s saints.

28 This statement serves to refute two other minority opinions that existed among the first
generation of Muslims, namely (1) only his soul # was taken on the Night Journey and Heavenly
Ascent, or (2) that his body # was taken as well, but while asleep. Rather, the correct position is
that both his body and soul #& were taken, and that he was awake throughout. The second genera-
tion of Muslims, as well as the entire community of believers since, reached consensus on this
position (Bdjiri 332).

29 A saint is defined as one with experiential knowledge (%4rif) of Allah Most High and His
divine attributes, based on what is possible for creation to know of Him. He remains steadfast
in obedience and shuns acts of disobedience, meaning that he does not commit a sin without

33



ISLAMIC CREED

the most perfect manner, one that is rendered inevitable. None can overturn it,
overrule it, remove it, change it, or affect it in any way. He Most High has said,
“Indeed the command of Allah is an absolute, divine decree” (33:38).

So woe to him who becomes a foe to Allah’s decree, who brings forth a
diseased heart, and who is surely a transgressing fabricator.

The Throne and the Footstool are realities, as Allah has made clear in His
Book, yet He is free from need of the Throne or anythingelse. He encompasses
all things in knowledge, and He has incapacitated His creation from encom-
passing anything. Therefore, that which He has explicitly mentioned in the
Qur’an is as He has said, while its meaning is that which He intended. We do
not delve into such matters, neither interpreting them based on our opinions,
nor falsely understanding them based on our vain desires. For indeed, no one
is safe in his religion except he who submits to Allah Most High and to His
Messenger &%, and who consigns unclear matters over to those who understand
them. The foundation of one’s entire religious practice will not be steadfast
unless it is based on submission and surrender.

The Heavenly Ascent (72 7dj) is a reality, as is the Night Journey (is72”) from
the Sacred Precinct (al-masjid al-haram) [in Makka] to the Furthest Mosque
(al-masjid al-agsa) [in Jerusalem]. The Prophet # was honored thereby, while
awake, with his noble body.*® He then ascended to the heavens, and finally to
the summit where Allah willed for him to reach; He honored him # with
what He willed, and revealed to him # that which He revealed.

THE RANKS OF PROPHETS, COMPANIONS, AND SAINTS

We do not prefer any of the saints*® over any of the prophets; rather, we affirm

that a single prophet is better than all of Allah’s saints.

28 This statement serves to refute two other minority opinions that existed among the first
generation of Muslims, namely (1) only his soul £ was taken on the Night Journey and Heavenly
Ascent, or (2) that his body # was taken as well, but while asleep. Rather, the correct position is
that both his body and soul & were taken, and that he was awake throughout. The second genera-
tion of Muslims, as well as the entire community of believers since, reached consensus on this
position (B4djiri 332).

29 A saint is defined as one with experiential knowledge (4rif) of Allah Most High and His
divine attributes, based on what is possible for creation to know of Him. He remains steadfast
in obedience and shuns acts of disobedience, meaning that he does not commit a sin without
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The elite of the children of Adam, i.e., the prophets, are better than all of
the angels, while the pious among the masses of humanity are better than the
masses of angels. However, the elite*® of the angels are better than the masses
of humanity.>

Every believer after his death is an actual believer—not simply in terms of
legal judgment—just as he is in his sleep or inattentiveness. Similarly, prophets
and messengers are actual prophets and messengers after their death. This is
because that which actually possesses the attribute of prophethood or belief
is the spirit (72#h), which does not change with death.

The miracles (karimadit)?* of saints are a reality; hence, we believe in that
which has been transmitted regarding them in rigorously authenticated nar-
rations.

It is possible for a saint to know that he is a saint, as well as for him to not

know, as opposed to a prophet [who must know that he is a prophet].

It is permissible for a saint to manifest his miracle to one secking guidance,
in order to encourage the seeker, or to aid him in bearing the weighrtiness of
acts of worship, but not out of pride or to impress others.

We love all of the Companions of the Messenger of Allah &%, yet we are not
excessive in our love for any one of them.?*

repenting from it thereafter, not that he does not commit sins at all, as he is not safeguarded from
disobedience as prophets are (Bajiuri 364).

30 The elite of the angels are four: (1) Jibril (or Jibra’il), the Angel of Revelation; (2) Mika’il,
the Angel of wind, rain, and vegetation; (3) Israfil, the Angel selected to blow the Trumpert; and
(4) ‘Izra’il (or “Azra’il), the Angel of Death (Hadiyya 394, with marginalia of Shaykh Muhammad
Sa‘id al-Burhani; Lane’s Lexicon 1:2035).

31 The Maturidi position on this matter, which is the stronger position, is that the order of rank
in creation is as follows: our Liegelord Muhammad # is the best of creation, without exceprion;

followed by the other four Messengers of Firm Resolve, in this order—Ibrahim, Miisa, ‘Isa, and

Niih; followed by the rest of the messengers; followed by the prophets that are not also messengers,
with their own relative ranks among each other; followed by Jibril, then Mika’il, then the rest of
the elite angels; followed by the righteous saints of the masses of humanity; followed by the masses
of the angels, with their own relative ranks among each other (Bgjiri 306, 309).

32 The miracle of a saint differs from that of a prophet in that the latter is conjoined with a chal-
lenge (tabaddi) to those that deny the message to replicate the miracle—which they are unable to
do—as a confirmation by Allah of the truth of the prophet in his claim to prophecy. The effect of the
miracle, then, is as if Allah says, “My servant is truthful in all that he conveys on My behalf” (Bdjari
310—311). The miracle of a saint, however, poses no such challenge. In fact, because every saintisa
follower of a prophet, the miracle that appears at the hand of the saint is no more than a miracle of
that propher, as Allah honors a saint with such miracles only due to the blessing of his emulation
of his prophet. It is, therefore, another proof of the truthfulness of that prophet (Ghaznawi 134).

33 That is, such thar it would lead to disdain of others (Ghaznawi 127).
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The elite of the children of Adam, i.e., the prophets, are better than all of
the angels, while the pious among the masses of humanity are better than the
masses of angels. However, the elite*° of the angels are better than the masses
of humanity.>

Every believer after his death is an actual believer—not simply in terms of
legal judgment—just as he is in his sleep or inattentiveness. Similarly, prophets
and messengers are actual prophets and messengers after their death. This is
because that which actually possesses the attribute of prophethood or belief
is the spirit (r#b), which does not change with death.

The miracles (kardmat)?* of saints are a reality; hence, we believe in that
which has been transmitted regarding them in rigorously authenticated nar-
rations.

It is possible for a saint to know that he is a saint, as well as for him to not
know, as opposed to a prophet [who must know that he is a prophet].

It is permissible for a saint to manifest his miracle to one seeking guidance,
in order to encourage the seeker, or to aid him in bearing the weightiness of
acts of worship, but not out of pride or to impress others. |

We love all of the Companions of the Messenger of Allah #, yet we are not 1
excessive in our love for any one of them.? ]
|

repenting from it thereafter, not that he does not commit sins at all, as he is not safeguarded from
disobedience as prophets are (Bdjiri 364). '

30 The elite of the angels are four: (1) Jibril (or Jibrd’il), the Angel of Revelation; (2) Mika'll,
the Angel of wind, rain, and vegetation; (3) Isrifil, the Angel selected to blow the Trumpet; and
(4) ‘Izra’il (or “‘Azrd’il), the Angel of Death (Hadiyya 394, with marginalia of Shaykh Muhammad
Sa‘id al-Burhani; Lane’s Lexicon 1:2035). :

31 The Maruridi position on this matter, which is the stronger position, is that the order of rank
in creation is as follows: our Liegelord Muhammad # is the best of creation, without exception;
followed by the other four Messengers of Firm Resolve, in this order—Ibrahim, Misa, ‘Isa, and
Niih; followed by the rest of the messengers; followed by the prophets that are not also messengers,
with their own relative ranks among each other; followed by Jibril, then Mika’il, then the rest of
the elite angels; followed by the righteous saints of the masses of humanity; followed by the masses
of the angels, with their own relative ranks among each other (B4jiiri 306, 309).

32 The miracle of a saint differs from that of a prophet in that the latter is conjoined with a chal-
lenge (tabaddi) to those that deny the message to replicate the miracle—which they are unable to
do—asaconfirmation by Allah of the truth of the prophet in his claim to prophecy. The effect of the
miracle, then, is as if Allah says, “My servantis truthful in all that he conveys on My behalf™” (Bajari
310—311). The miracle of a saint, however, poses no such challenge. In fact, because every saintisa
follower of a prophet, the miracle that appears at the hand of the saint is no more than a miracle of
that prophert, as Allah honors a saint with such miracles only due to the blessing of his emulation
of his prophet. It is, therefore, another proof of the truthfulness of that prophet (Ghaznawi 134).

33 That is, such that it would lead to disdain of others (Ghaznawi 127).
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The elite of the children of Adam, i.e., the prophets, are better than all of
the angels, while the pious among the masses of humanity are better than the
masses of angels. However, the elite?® of the angels are better than the masses
of humanity.*

Every believer after his death is an actual believer—not simply in terms of
legal judgment—just as he is in his sleep or inattentiveness. Similarly, prophets
and messengers are actual prophets and messengers after their death. This is
because that which actually possesses the attribute of prophethood or belief
is the spirit (72/), which does not change with death.

The miracles (kardmat)** of saints are a reality; hence, we believe in that
which has been transmitted regarding them in rigorously authenticated nar-
rations.

It is possible for a saint to know that he is a saint, as well as for him to not
know, as opposed to a prophet [who must know that he is a prophet].

It is permissible for a saint to manifest his miracle to one seeking guidance,
in order to encourage the seeker, or to aid him in bearing the weightiness of
acts of worship, but not out of pride or to impress others. |

We love all of the Companions of the Messenger of Allah #8, yet we are not -
excessive in our love for any one of them.* |

repenting from it thereafter, not that he does not commit sins at all, as he is not safeguarded from
disobedience as prophets are (Bdjiiri 364). |

30 The elite of the angels are four: (1) Jibril (or Jibra’il), the Angel of Revelation; (2) Mika'il,
the Angel of wind, rain, and vegetation; (3) Israfil, the Angel selected to blow the Trumpert; and
(4) “Izrd’il (or “Azrad’il), the Angel of Death (Hadiyya 394, with marginalia of Shaykh Muhammad
Sa‘id al-Burhani; Lane’s Lexicon 1:2035). |

31 The Maturidi position on this matter, which is the stronger position, is that the order of rank
in creation is as follows: our Liegelord Muhammad #8 is the best of creation, without exception;
followed by the other four Messengers of Firm Resolve, in this order—Ibrahim, Musa, ‘Isa, and
Nuh; followed by the rest of the messengers; followed by the prophets that are not also messengers,
with their own relative ranks among each other; followed by Jibril, then Mik&a’il, then the rest of
the elite angels; followed by the righteous saints of the masses of humanirty; followed by the masses
of the angels, with their own relative ranks among each other (B4jitri 306, 309).

32 The miracle of a saint differs from that of a prophetin that the latter is conjoined with a chal-
lenge (tabaddi) to those that deny the message to replicate the miracle—which they are unable to
do—as a confirmation by Allah of the truth of the prophet in his claim to prophecy. The effect of the
miracle, then, is as if Allah says, “My servant is truthful in all that he conveys on My behalf” (Bdjiari
310—311). The miracle of a saint, however, poses no such challenge. In fact, because every saintisa
follower of a prophet, the miracle that appears at the hand of the saint is no more than a miracle of
that prophet, as Allah honors a saint with such miracles only due to the blessing of his emulation
of his prophet. It is, therefore, another proof of the truthfulness of that prophet (Ghaznawi 134).

33 That is, such that it would lead to disdain of others (Ghaznawi 127).
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We do not disassociate ourselves from any of them [implying that they
were guilty of a wrongdoing], and we do not speak of them except in a goodly
manner.’*

Whoever speaks well of the Companions of the Messenger of Allah #;
his wives, the mothers of the believers; and his children, has proven free from
hypocrisy.

The righteous scholars of the early generations of Muslims, as well as those
after them who follow their path—among the people of excellence and tradi-
tion, and those of jurisprudence and erudition—are not to be mentioned except
in a beautiful manner. Whoever makes mention of them in an unbecoming
manner has indeed deviated from the straight path.

We believe that Abu Bakr al-Siddiq <% is the best of people after the prophets,
followed by “Umar ibn al-Khattab «#. Indeed, all of the Companions were in
agreement regarding the caliphate of them both s#; thus, whoever denies their
caliphate has commirtted disbelief.

They are followed [in merit] by “‘Uthman, the Possessor of Two Lights?s «s;
and then Imam °Ali Ibn Abi Talib «, the Drawn Sword of Allah, cousin of
the Chosen Prophet &8, and husband of Fatima al-Zahra, the Chaste (bazil).
The entire community agreed to his worthiness of the Imamate, and such an
agreement does not exist for other than him .3

So these four, then, are the rightly-guided caliphs and upright imams.

The Messenger of Allah # bore witness for ten of the Companions that they
shall attain unto Paradise, and they are (1) Aba Bakr [al-Siddig]; (2) “‘Umar [ibn
al-Khattab]; (3) “‘Uthman [ibn ‘Affan]; (4) ‘Ali [ibn Abi Talib]; (s) Talha [ibn

34 Speaking ill of any of the Companions is impermissible. We remain silent regarding the
conflicts that erupted among them, since those conflicts were based on earnest attempts at legal
independent judgment (ijtibdd) by them, and according to our religion, one who exercises legal
independent judgment receives one reward if his judgment is incorrect and two rewards if correct.
Thus, it is incumbent upon us to venerate the Companions, without exception, and to have full
conviction in the moral integrity of them all (Hadiyya 405; Bdjitri 354).

35 He was given this title because he was blessed with the immense honor of marrying two
daughters of the Messenger of Allah #8—Rugayya, and then after her demise, Umm Kultham .

36 This statement must be understood in light of the entire discussion, as the author has
already stated regarding the caliphate of Aba Bakr and “Umar, “Indeed, all of the Companions
were in agreement regarding the caliphate of them both #:; thus, whoever denies their caliphate
has committed disbelief” Hence, his affirmation here that ‘Ali was the only one whose Imamate
found unanimous agreement is merely an acknowledgement of historical fact. It does not imply
that the Imamate of other Companions like Abu Bakr or “Umar did not deserve such unanimous
acceptance. And Allah knows best.
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We do not disassociate ourselves from any of them [implying that they
were guilty of a wrongdoing], and we do not speak of them except in a goodly
manner.’*

Whoever speaks well of the Companions of the Messenger of Allah #;
his wives, the mothers of the believers; and his children, has proven free from
hypocrisy.

The righteous scholars of the early generations of Muslims, as well as those
after them who follow their path—among the people of excellence and tradi-
tion, and those of jurisprudence and erudition—are not to be mentioned except
in a beautiful manner. Whoever makes mention of them in an unbecoming
manner has indeed deviated from the straight path.

We believe that Aba Bakr al-Siddiq < is the best of people after the prophets,
followed by “Umar ibn al-Khattab <. Indeed, all of the Companions were in
agreement regarding the caliphate of them both 4:; thus, whoever denies their
caliphate has committed disbelief.

They are followed [in merit] by “‘Uthman, the Possessor of Two Lights?s «s;
and then Imam °Ali Ibn Abi Talib <, the Drawn Sword of Allah, cousin of
the Chosen Prophet #8, and husband of Fatima al-Zahra, the Chaste (bazal).
The entire community agreed to his worthiness of the Imamate, and such an
agreement does not exist for other than him 4.3

So these four, then, are the rightly-guided caliphs and upright imams.

The Messenger of Allah & bore witness for ten of the Companions that they
shall attain unto Paradise, and they are (1) Abi Bakr [al-Siddig]; (2) “‘Umar [ibn
al-Kharttab]; (3) “‘Uthman [ibn ‘A ffan]; (4) ‘Ali [ibn Abi Talib]; (s) Talha [ibn

34 Speaking ill of any of the Companions is impermissible. We remain silent regarding the
conflicts that crupted among them, since those conflicts were based on earnest attempts at Iegal
independent judgment (#jtibdd) by them, and according to our religion, one who exercises legal
independent judgment receives one reward if his judgment is incorrect and two rewards if correct.
Thus, it is incumbent upon us to venerate the Companions, without exception, and to have full
conviction in the moral integrity of them all (Hadiyya 405; Bdjiri 354).

35 He was given this title because he was blessed with the immense honor of marrying two
daughters of the Messenger of Allah #—Rugayya, and then after her demise, Umm Kulthiim ...

36 This statement must be understood in light of the entire discussion, as the author has
already stated regarding the caliphate of Aba Bakr and “Umar, “Indeed, all of the Companions
were in agreement regarding the caliphate of them both #; thus, whoever denies their caliphate
has committed disbelief.” Hence, his affirmation here that “Ali was the only one whose Imamate
found unanimous agreement is merely an acknowledgement of historical fact. It does not imply
that the Imamate of other Companions like Abu Bakr or “Umar did not deserve such unanimous
acceptance. And Allah knows best.
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independent judgment (ijtihdd) by them, and according ro our religion, one who exercises legal
independent judgment receives one reward if his judgment is incorrect and two rewards if correct.
Thus, it is incumbent upon us to venerate the Companions, without exceprtion, and to have full
conviction in the moral integrity of them all (Hadiyya 40s; Bdjuri 354).

35 He was given this title because he was blessed with the immense honor of marrying two
daughters of the Messenger of Allah #8—Rugayya, and then after her demise, Umm Kultham .

36 This statement must be understood in light of the entire discussion, as the author has
already stated regarding the caliphate of Aba Bakr and “Umar, “Indeed, all of the Companions
were in agreement regarding the caliphate of them both #; thus, whoever denies their caliphate
has committed disbelief” Hence, his affirmation here that ‘Ali was the only one whose Imamate
found unanimous agreement is merely an acknowledgement of historical fact. It does not imply
that the Imamate of other Companions like Abti Bakr or “Umar did not deserve such unanimous
acceptance. And Allah knows best.
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‘Ubaydillah]; (6) Al-Zubayr [ibn al-“‘Awwam]; (7) Sa’d [ibn Abi Waqqas]; (8)
Sa‘id [ibn Zayd]; (9) ‘Abd al-Rahman Ibn ‘Awf; and (10) Abui “Ubayda ‘“Amir
ibn al-Jarrah, who is the loyal trustee of this nation .37

MATTERS OF FAITH

We deem communal unity to be a binding right, founded on submission to
the head of state and obedience to him; we consider dissent and opposition
to him to be disobedience.?®

It is not permissible to establish two heads of state in one time period. We
do not allow rebellion to our leaders, even if they are oppressive.

We deem congregational prayer behind any Muslim, whether righteous or
corrupt, to be valid. We also perform the funeral prayer over every Muslim
that dies, whether righteous or corrupt.

We believe that the religion of Allah is one and the same, both in heaven
and on earth; it is the religion of Islam. He Most High has said, “Indeed the
only religion with Allah is Islam” (3:19).

It is [a perfectly balanced religion, one thar is] between extremism and lax-
ity; between likening Allah to His creation and denial of His divine atcributes;
between the negation of free will [compulsion (jzb7)] and the assertion that
the servant creates his own actions (gadar); and between feeling secure from
Allah’s wrath and despairing in His mercy.

Actions are not a part of faith, as opposed to what the People of Hadith

have claimed.?*®

37 And their rank in merit is in the same order, followed by those Companions who fought at
the Battle of Badr; and then those who fought at Uhud; followed by those who took allegiance
with the Messenger & at Hudaybiyya, for which they attained unto Allah’s good pleasure; followed
by the rest of the Companions & (Hadiyya 404; Bdjiiri 340—s0).

38 Since obedience to the ruler is effectively obedience to Allah and His Messenger &, as the
Qur’in says, “And obey Allah, His Messenger, and the people of authority among you” (4:59). Hence,
the ruler must be obeyed, unless he commands the citizenry to disobedience. Political dissent, on
the other hand, entails rebellion, sowing corruption on the earth, and inciting tribulation among
Muslims. This ruling holds true even if the ruler is oppressive, as mentioned next in the text. Finally,
we do not make supplication against our rulers; rather, our way is to ask Allah to rectify them and
grant them safety, well-being and success, in both their religious and worldly affairs (Ghaznawi108).

39 The essence of faith is conviction in the heart (tasdig), of everything that the Prophet &
brought in his message. It entails both submission (idbh‘dn) and acceptance (gabiil), as many disbe-
lievers knew the veracity of his message 8 yet did not submit to itand accept it in their hearts, and
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38 Since obedience to the ruler is effectively obedience to Allah and His Messenger &, as the
Qur'in says, “And obey Allah, His Messenger, and the people of authority among you” (4:59). Hence,
the ruler must be obeyed, unless he commands the citizenry to disobedience. Political dissent, on
the other hand, entails rebellion, sowing corruption on the earth, and inciting tribulation among
Muslims. This ruling holds true even if the ruler is oppressive, as mentioned next in the text. Finally,
we do not make supplication against our rulers; rather, our way is to ask Allah to rectify them and
grant them safety, well-being and success, in both their religious and worldly affairs (Ghaznawi108).
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lievers knew the veracity of his message #8 yet did not submit to it and acceptitin their hearts, and
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Faith itself does not increase or decrease; thus, the increase of faith men-
tioned [in the Qur’an and hadith texts] refers to an increase in its fruits and
the illumination of its light [that dawns on the believer].*°

It is not permissible to describe Allah Most High as having the ability to
oppress, to be foolish, or to lie because that which is inherently inconceivable
does not fall under the realm of the divine attribute of power (gudra).

It is not possible for Him to break His divine promise, yet there is disagree-
ment with regard to His divine threat. Some of our scholars* maintain thatit
is possible for Him to not execute His divine threat [of punishment], out of
His divine generosity, as that is becoming of His majesty. Yet this is not pos-
sible with regard to His divine promise [of reward], as that would be baseness,
which is inconceivable for His Exalted Majesty.

It is not obligatory on Allah Most High to do that which is good or best
for the servant.+

It is not possible, according to us, for Him to place on the servant a burden
greater that he can bear.

hence were not believers. Internal conviction (tasdiq) is the condition of the validity of faith. Its

expression on the tongue, specifically with the phrase “There is no deity but Allah, and Muhammad

is His Messenger #8,” is a condition for being considered Muslim in this life, along with its accom-
panying legal rights and rulings. The condition for the perfection of faith is its manifestation on

one’s limbs through spiritual works; hence, actions are not part of faith itself, yet are essential for
its perfection (B4jziri 111, 116—9).

40 This is the position of some scholars, including Imam Aba Hanifa. It is based on the defini-
tion of faith as firm conviction in the heart based on certainty, which does not have any disparity
or levels. The other position, which is deemed stronger and is held by the majority of scholars, is
thart faith itself does increase or decrease, based on spiritual works. One of the central proofs of
this position is the obvious disparity of faith between prophets or saints versus laymen or corrupt
believers (Bdjiri 128—31). As the author of the Hadiyya states, faith does notincrease or decrease with
respect to its guantity but does with respect to its qualizy; and no one has any doubt about this (404).

41 Ahl al-Sunna wa ’l-Jama‘a is in agreement thart the divine threat against disbelievers will be
executed and that the divine promise of reward for righteous believers will not be broken. However,
there is disagreement regarding the divine threat against corrupt believers. The opinion of some
Maturidis is that it is not possible for Allah to break His threat, while the position of the Ash‘arisand
other Marturidis is that He could choose to not execute His threat, as that is not deemed treachery
or deceit but rather a manifestation of His magnificent generosity and compassion (Bdjiiri 242—3;
Minah al-Rawd al-Azhar 366-367).

42 Norhing is obligatory on Allah Most High, as He does whatever He wills with His creation. As
for any Qur’anic verses or hadith texts that appear to indicate obligation on Him Most High—such
as, “And there is no creature in the earth except that upon Allah is its sustenance,” (11:6 )—they are
understood as referring to His divine promise, out of His infinite bounty (Bdjari 257).
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Faith itself does not increase or decrease; thus, the increase of faith men-
tioned [in the Qur’an and hadith texts] refers to an increase in its fruits and
the illumination of its light [that dawns on the believer].#°

It is not permissible to describe Allah Most High as having the ability to
oppress, to be foolish, or to lie because that which is inherently inconceivable
does not fall under the realm of the divine attribute of power (gudra).

It is not possible for Him to break His divine promise, yet there is disagree-
ment with regard to His divine threat. Some of our scholars*' maintain thar it
is possible for Him to not execute His divine threat [of punishment], out of
His divine generosity, as that is becoming of His majesty. Yet this is not pos-
sible with regard to His divine promise [of reward ], as that would be baseness,
which is inconceivable for His Exalted Majesty.

It is not obligatory on Allah Most High to do that which is good or best
for the servant.+?

It is not possible, according to us, for Him to place on the servant a burden
greater that he can bear.
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tion of faith as firm conviction in the heart based on certainty, which does not have any disparity
or levels. The other position, which is deemed stronger and is held by the majority of scholars, is
thart faith itself does increase or decrease, based on spiritual works. One of the central proofs of
this position is the obvious disparity of faith between prophets or saints versus laymen or corrupt
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respect to its guantity but does with respect to its quality; and no one has any doubt about this (404).
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executed and that the divine promise of reward for righteous believers will not be broken. However,
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Minah al-Rawd al-Azhar 366—-367).

42 Nothing is obligatory on Allah Most High, as He does whatever He wills with His creation. As
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as, “And there is no creature in the earth except that upon Allah is its sustenance,” (11:6 )—they are
understood as referring to His divine promise, out of His infinite bounty (B4jiri 257).
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The faith of a blind follower is valid, due to his conviction, even though he
might be sinful for not basing his faith on any logical proof.+

If one repents from an enormity, his repentance is valid and accepted, even
if he is persisting in another enormity; hence, he will not be punished for the
one from which he repented.

One’s repentance from enormities does not absolve him from having to
repent from minor sins; it is possible, then, for him to be punished for those

minor sins.44

THE DIVINE NAMES

The Divine Names are only those that have been revealed; hence, one cannot
ascribe a name to Allah (Glorified and Exalted) unless it has come to us through
revelation and the Sacred Law (sharia).

It is permissible to refer to the Truth [i.e., Allih] (may He be Glorified)
with the terms “thing” (shay’)* or “existent” (mawjid), whether in Arabic or
another language (fZrisiyya). Similarly, one may use “self” (2a/5)* to refer to
Allah. He Most High is a “thing,” yet like no other thing.

As for the terms nar (light), wajh (face), yad (hand), ‘ay» (eye), janb (side),
and the like, they may not be used to refer to Allah Most High in a language
other than Arabic without being interpreted [nonliterally], because they are
from the Vague and Unclear Terms (mzuzashabibat)*” [used in the Qur’an and
hadith], as opposed to the first two terms [i.e., “thing” and “existent”].

|
|
i
1'
|

43 The blind follower in faith spoken about here is one who has conviction, yet without any
deduction or proof, but rather only by believing someone else without knowing that person’s proof.
His faith is valid, yet he is sinful for not basing it on some level of logical proof, if he is able to do
so; otherwise if unable, he is not sinful (Bdjiri 92—4).

44 Yetasmentioned in authentic hadiths, minor sins can be effaced by various acts of obedience,
such as ablution (wud#’), the ritual prayer (saldt), the Friday prayer (jumu'a), fasting (sawm), and
an accepted pilgrimage (bajj mabriir), as well as by simply avoiding enormiries (Bdjiiri 417-19).
The author is emphasizing, however, that one cannot simply rely on such effacement, but rather
should repent from minor sins as well, as he could be taken to account for them.

45 This is because, according to Muslim theologians, a “thing” is defined as “that which exists”
(Bdjari 461), and there is no doubt that Allah Most High exists.

46 Whatis meantby “self,” when referring to Allah Most High, is His essence (dhdt) (Bdjuri148).

47 With regard to such terms, there were historically two central approaches among scholars.
The early generations in general believed in them as Allah and His Messenger # intended, without
feeling the need to understand the realities of their meanings. They consigned that understanding
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The faith of a blind follower is valid, due to his conviction, even though he
might be sinful for not basing his faith on any logical proof.+

If one repents from an enormity, his repentance is valid and accepted, even
if he is persisting in another enormity; hence, he will not be punished for the
one from which he repented.

One’s repentance from enormities does not absolve him from having to
repent from minor sins; it is possible, then, for him to be punished for those

minor sins.*+

THE DIVINE NAMES

The Divine Names are only those that have been revealed; hence, one cannot
ascribe a name to Allah (Glorified and Exalted) unless it has come to us through
revelation and the Sacred Law (shari ).

It is permissible to refer to the Truth [i.e., Allah] (may He be Glorified)
with the terms “thing” (shay’)* or “existent” (mawjid), whether in Arabic or
another language (farisiyya). Similarly, one may use “self ” (724/5)*¢ to refer to
Allah. He Most High is a “thing,” yet like no other thing.

As for the terms nar (light), wajb (face), yad (hand), ay» (eye), janb (side),
and the like, they may not be used to refer to Allah Most High in a language
other than Arabic without being interpreted [nonliterally], because they are
from the Vague and Unclear Terms (muzashibibar)+? [used in the Qur’an and
hadith], as opposed to the first two terms [i.e., “thing” and “existent”].

43 The blind follower in faith spoken about here is one who has conviction, yet without any
deduction or proof, but rather only by believing someone else without knowing that person’s proof.
His faith is valid, yet he is sinful for not basing it on some level of logical proof, if he is able to do
so; otherwise if unable, he is not sinful (Bdjari 92—4).

44 Yeras mentioned in authentic hadiths, minor sins can be effaced by various acts of obedience,
such as ablution (wudz’), the ritual prayer (saldt), the Friday prayer (jumua), fasting (sawm), and
an accepted pilgrimage (bajj mabrir), as well as by simply avoiding enormities (Bdjari 417-19).
The author is emphasizing, however, that one cannot simply rely on such effacement, but rather
should repent from minor sins as well, as he could be taken to account for them.

45 This is because, according to Muslim theologians, a “thing” is defined as “that which exists”
(Bdjari 4.61), and there is no doubt that Allah Most High exists.

46 Whatis meant by “self,” when referring to Allah Most High, is His essence (dhdt) (Bdjiri1438).

47 With regard to such terms, there were historically two central approaches among scholars.
The early generations in general believed in them as Allah and His Messenger # intended, without
feeling the need to understand the realities of their meanings. They consigned that understanding
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The faith of a blind follower is valid, due to his conviction, even though he
might be sinful for not basing his faith on any logical proof.+

If one repents from an enormity, his repentance is valid and accepted, even
if he is persisting in another enormity; hence, he will not be punished for the
one from which he repented.

One’s repentance from enormities does not absolve him from having to
repent from minor sins; it is possible, then, for him to be punished for those

minor sins.44

THE DIVINE NAMES

The Divine Names are only those that have been revealed; hence, one cannot
ascribe a name to Allah (Glorified and Exalted) unless it has come to us through
revelation and the Sacred Law (shari%).

It is permissible to refer to the Truth [i.e., Allah] (may He be Glorified)
with the terms “thing” (shay’)* or “existent” (mawjid), whether in Arabic or
another language (fZrisiyya). Similarly, one may use “self” (24fs)*¢ to refer to
Allah. He Most High is a “thing;” yet like no other thing.

As for the terms nar (light), wajh (face), yad (hand), ayn (eye), janb (side),
and the like, they may not be used to refer to Allah Most High in a language
other than Arabic without being interpreted [nonliterally], because they are
from the Vague and Unclear Terms (mutashabibit)+? [used in the Qur'an and
hadith], as opposed to the first two terms [i.e., “thing” and “existent”].

43 The blind follower in faith spoken about here is one who has conviction, yet without any
deduction or proof, but rather only by believing someone else without knowing that person’s proof.
His faith is valid, yet he is sinful for not basing it on some level of logical proof, if he is able to do
so; otherwise if unable, he is not sinful (B4jiri 92—4).

44 Yetas mentioned in authentic hadiths, minor sins can be effaced by various acts of obedience,
such as ablution (wudiz’), the ritual prayer (salat), the Friday prayer (jumua), fasting (sawm), and
an accepted pilgrimage (hajj mabrir), as well as by simply avoiding enormities (Bdjiri 417-19).
The author is emphasizing, however, that one cannot simply rely on such effacement, but rather
should repent from minor sins as well, as he could be taken to account for them.

45 This is because, according to Muslim theologians, a “thing” is defined as “that which exists”
(Bajuri 461), and there is no doubt that Allah Most High exists.

46 Whatis meant by “self,” when referring to Allah Most High, is His essence (dbdt) (Bajiri148).

47 With regard to such terms, there were historically two central approaches among scholars.
The early generations in general believed in them as Allah and His Messenger & intended, without
feeling the need to understand the realities of their meanings. They consigned that understanding
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Some words may be used to refer to Allah Most High when used in com-
pound constructions, but not otherwise, such as: “Raiser of degrees,” “Fulfiller
of needs,” “Destroyer of legions,” “Remover of worries,” and “Fierce in punish-
ment.” This is because, with regard to the Names of Allah Most High, we do
not exceed the limits set up by the Sacred Law, whose texts do not mention
these names other than in compound constructions.

It is not permissible to refer to Him as “the veiled” (72a5j7b). Some scholars,
however, did permit the use of “The One who veils Himself ” (zzubzajib). This
is because the first name suggests being overcome by another, as opposed to
the second name. And Allah knows best.

Some terms are such that neither they nor their opposites may be used to
refer to Allah Most High, such as “the still,” “the awake,” or “the intelligent,”
since the Sacred Law does not mention them or their opposites.**

Likewise, one may not use the terms “the one who enters” or “the absent”
to refer to Him; it is permissible, however, to say “He (Most Glorified) is
hidden from creation.”

The events that unfold at the end of time, as reported to us by the Prophet
#&, are realities. These include the emergence of the Anti-Christ (dajjdl); the
Beast of the Earth (dabbat al-ard); Gog and Magog (yajitj wa majiij); the
descent of ‘Isa %$8); and the rising of the sun from the West.

We do not give credence to any diviner or soothsayer, nor one who claims
anything in opposition to the Book, Sunna, or scholarly consensus.

This, then, is our religion and belief, both outward and inward. We are
absolved, in front of Allah Glorified and Exalted, of anyone who opposes what
we have mentioned and clarified above. We ask Allah Most High to make us
steadfast in faith, and to end our lives upon it. We ask him to safeguard us
from whims contrary to the aforementioned, and from vile opinions, such as
of those who liken Allah to His creation (anthropomorphists—mushabbiha);

over to Allah Most High and, while negating their literal meanings, did not attempt to interpret
them. Later scholars, however, encountered many innovations and deviant sects that made it
incumbent upon them to interpret those texts in a manner befitting the majesty of Allah, so as to
safeguard the community from falling into disbelief by likening Alldh to His creation. For example,
they maintained that “His hand” refers to “His power,” and “His descent” refers to the “descent of
His mercy,” etc. The latter approach provides more understanding and is more useful in refutation,
and is hence a stronger position (for later times), while the former is deemed safer and therefore,
according to some, more ideal for the believer (Hadiyya 401-2; Bdjtiri 215).

48 Their opposites being “the moving,” “the one asleep,” or “the unintelligent,” as Allah Most
High is well exalted and transcendent above such terms.
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This, then, is our religion and belief, both outward and inward. We are
absolved, in front of Allah Glorified and Exalted, of anyone who opposes what
we have mentioned and clarified above. We ask Allah Most High to make us
steadfast in faith, and to end our lives upon it. We ask him to safeguard us
from whims contrary to the aforementioned, and from vile opinions, such as
of those who liken Allih to His creation (anthropomorphists—mushabbiha);

over to Allah Most High and, while negating their literal meanings, did not attempt to interpret
them. Later scholars, however, encountered many innovations and deviant sects that made it
incumbent upon them to interpret those texts in a manner befitting the majesty of Allah, so as to
safeguard the community from falling into disbelief by likening Alldh to His creation. For example,
they maintained that “His hand” refers to “His power,” and “His descent” refers to the “descent of
His mercy,” etc. The latter approach provides more understanding and is more useful in refutation,
and is hence a stronger position (for later times), while the former is deemed safer and therefore,
according to some, more ideal for the believer (Hadiyya 401-2; Bajiiri 215).
e

48 Their opposites being “the moving,” “the one asleep,” or “the unintelligent,” as Allah Most
High is well exalted and transcendent above such terms.
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who deny any of His attributes (21 artila); who allege that the servant creates
his own actions (gadariyya); who deny the free will of servants (jabriyya); or
others who contravene what is agreed upon by the community and who side
with deviation. We absolve ourselves from them, and they are, according to
us, misguided.

We believe in the noble angelic scribes, as well as the appointed guardian-
angels**—while we consign their number over to the Lord of all the worlds—
just as we believe in the prophets and messengers. May Allah’s blessings and
peace be upon them all, forever into eternity, as many blessings as the number
of all that ever existed and all that exists, in this life, the next life, and the Day
of Judgment. All praises are for Allah, the One who guided us to this, and we
would not have been guided had Allah not guided us. We ask Allah for pardon
and well-being, in our religious and worldly affairs, for us and our parents,

children, teachers, and brethren in Allah. And Allah knows best.

49 Thereisasmall typo here in the Arabic published edition, which has the word “and” between

“appointed” and “guardian.” However, they are understood to be the same category, as confirmed
in the manuscript, where the term is used without the “and.”
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