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ALLAH
Most HicH

This article comprises the following sections: i. Defini-
tions and Usage; ii. Etymology; iii. Belief in Allah Most
High is Obligatory (wajib); iv. Gnosis of Allah Most High
(ma‘rifat Allah ta‘ala); 1. The Qur’an and the Existence
of Allah (wujud Allah): The Qur’an itself is a Proof of
Allah Most High, Knowledge of the Existence of Allah
Most High is Innate, Proofs of His Existence from
Divine Acts, Proofs for His Existence in Intellectual
Works, Position of the Philosophers about His Exis-
tence, The Path of the Sufis; II. His Attributes (sifat),
His Transcendence (tanzih), He is the First and the Last,
His Self-Subsistence, Speech of Allah Most High (kalam
Allah ta‘ala); 1. Seeing Allah Most High (ru’yat Allah
ta‘ala); TV. Table of Selected Texts and Commentaries;
V. Bibliography.

Say, “Were all the sea ink for [writing] the words of my
Lord, the sea would be exhausted before the Words of
my Lord were exhausted, even if We brought the like
thereof to replenish it.” (Q 18:109)

And if all the trees on the earth were pens, and the seas

[were ink]—replenished with seven more seas—the

Words of Allah would not be exhausted. Indeed, Allah

is All-Mighty, All-Wise. (Q 31:27)
Commentaries on these verses observe that humans’
limited capacities preclude the possibility of full compre-
hension of an Infinite God Who is unlike anything
that exists. The exegetes elaborate that forests of pens
and replenished seas of ink would all be insufficient
to expound the wonders He has created, the blessings
He has bestowed, or His Inexhaustible Knowledge (cf-
Tafsirs of Tabari, Tustari, Qushayri, Razi, Ibn Kathir,
sub Q 18:109 and Q 31:27). Sahl al-TustarT (d. 283/896)
comments that, since His Book is part of His knowledge,
even if one of His bondmen were given a thousand ways of
understanding each letter of the Qur’an he would not be
able to fathom the knowledge within it. This, he writes, is
because the Qur’an is His pre-eternal Speech (kalamuh
al-gadim), and His Speech is one of His Attributes; there
is no end to any of His Attributes, just as He has no end.
All that can be comprehended of His Speech is whatso-
ever He opens to the hearts of His friends (Zafsir, sub Q
18:109). Nor can human beings fully praise Him. ‘A’isha,
Allah be pleased with her, reported that one night she
found the Prophet, upon him blessings and peace, utter-
ing while prostrating: “O Allah, I seek refuge in Your
pleasure from Your anger and in Your forgiveness from
Your punishment, and I seek refuge in You from You; I

cannot fully praise You, for You are as You have praised
Yourself” (Muslim, Salat, ma yuqal fi-l-ruka‘ wal-sujud).

What follows here is a selective summary of what has
been said in Muslim sources about the Supreme Name
and the Qur’anic descriptions of His Existence, Attri-
butes, and the possibility of a paradisiacal vision of Him.
Other topics related to the Divine are covered in other

entries as cross-referenced in the text below.

Definitions and Usage

The Divine Name Allah, referred to as the “Name of
Majesty” (ism al-jaldla) and “the Name of the [Divine]
Essence” (ism al-dhat) in commentary literature, occurs
in the Qur’an 2697 times in 85 of its 114 suras, aside
from its presence in the theonymic invocation which
occurs at the head of every sura except Q 9 (see Basva-
La) (‘Abd al-Baqi, Mu‘jam p. 49-93). “Allah is the proper
name of the Essence (al-dhat) of the Necessary Existent
(wajib al-wujid), combining all attributes of perfection
(@l-mustaymi® li-jami* sifat al-kamal); He is free from [all]
deficiency and from being non-existent (al-munazzah ‘an
al-nags wal-zawal); to Him is referred the existence of all
else; and all that is said about His Essence, Attributes and
Acts is a commentary on this statement” (Zabidi, 73y, sub
>-l-h; Ibn Abi Sharif, Kitab al-Musamara p. 21; al-Qari,
Mirgat al-mafatih 3:917).

Allah is considered “the Supreme Name” (al-ism
al-a‘zam) by Abu Hanifa (80-148/699-767) (Mawardi,
Nukat, sub Q 1:1); a majority of Muslim scholars concur
with this assessment (¢f. Tustari, Tafsir, sub Q 1:1; Tabari,
Tafsir, sub Q 59:24; Ibn al-‘Arabi, Ahkam, sub Q 7:180;
Razi, Tafsir, sub fi mabahith al-ism; Ibn ‘Ata’ Allah, al-Qasd
al-mujarrad p. 103; Ibn Mandah, Tawhid p. 268-270;
al-Sanusi, Sharh al-Asma® al-husna p. 27; al-Shirbini,
al-Siraj, sub Q 3:2; al-Qari, Mirgat al-mafatih 1:6). The
Hadith master Ibn Mandah (310-395/922-1005) gives an
expressive title to the discussion on the Supreme Name
in his credal encyclopedia, Kitab al-Tawhid: “Recalling
the Gnosis of the Greatest Name of Allah by which He
has Named Himself and which He has Honored above
all Other Forms of Remembrance” (Dhikr ma‘rifat Ism
Allah al-akbar al-ladhi tusamma bihi wa-sharrafahu ‘ala
al-adhkar kullih@). He cites Q 29:45 (and surely the remem-
brance of Allah is the greatest) as a proof for this position,
and writes: “His Name Allah is [key to the] gnosis of His
Essence (ma‘rifati dhatihi); Allah, Mighty and Majestic is
He, has denied its usage to anyone else from His creation,
none can be named by it, and none [deemed] worthy of
being worshipped can be called by this Name; He has
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made it the beginning of faith, the central pillar of Islam
(“umiid al-islam), the statement of truth and sincerity, the
very opposite of contradictions and associations... With
it begin all obligatory acts and by it faith is established.
One seeks refuge from Satan by this Name and by it
begin and end all things. Blessed be His Name—there is
no god except Him” (Tawhid p. 268).

The word Allah is pronounced with magnification
(tafkhim) of its double lam and unwritten alif when preced-
ed by a fatha or damma, and with attenuation (farqiq) when
preceded by a kasra (see Science oF QURANIC Recrration). If
one mispronounces it by suppressing its unwritten alif;
that is, vocalizing Allah instead of Allah, such a solecism
(lahn) invalidates ritual prayer (¢.v.) and legal oath (¢.v.),
although poetic license may allow it if required by the
exigencies of rhythm and meter (Baydawi, Tafsir, sub Q)
1:1).

Etymology

According to the vast majority of scholars (al-jumhir),
Allah is originally a proper and underived noun
(al-Shawkani, Nayl al-awtar 1:18). Other exegetes list
names of scholars who hold this view; these include Abu
Hanifa, al-Shafi‘c (150-204/767-819), al-Ghazali (450-
505/1058-1111), al-Zamakhshari (467-538/ca.1074-1143),
al-Baydawi (d. 685/1286), and al-Suytti (849-911/1445-
¢a.1505), but, according to al-Razi (543-606/1148-1209),
the majority of Mu‘tazilis and most of the littérateurs
(al-udaba’) consider it a derived word (al-Razi, Lawami*
p- 80). The master-grammarian Sibawayh (d. 180/796)
denoted it “the most definite of all definites” (@’raf
al-ma‘arif), a description for which he is said to have
received great benefit after death, as was revealed to
someone in a dream vision (see Dreams AND THEIR INTER-
prReTATION) (al-Zarkashi, Ma‘na p. 106; Samin, Durr, sub Q
1:1). This name is exclusively reserved for the Creator
Most High (al-Bari ta‘ala) (Mawardi, Nukat, sub Q 1:1;
Raghib, Mufradat, sub *-I-h; Razi, Lawami‘ p. 79-81). The
Qur’an rhetorically asks: Do you know any who could be His
namesake (lahw samiyyan)? (Q 19:65) (see Tue Name, THE
NAMING, THE NAMED).

Extensive discussions of the etymology of the word
“Allah” are found both in commentary literature as
well as in specialized works on the Divine Names. For
instance, al-Razi discusses it in his 7afsir as well as in
his Lawami® al-bayyinat, an important treatise on Divine
Names and Attributes (see BeauTiruL NAMES OF ALLAH), as
does al-Baydawi in his Tafsir (sub Q 1:1). Al-Suyuti in his
commentary on al-Baydawi’s exegesis, titled Nawdhid

al-abkar wa shawarid al-afkar, lists “around thirty opin-
ions” on the etymology of Allah—including the follow-
ing: (i) that the word is of Syriac (suryani) origin (mean-
ing the Syriac considered to be the primordial angelic
language; see Lancuace anp Seeecn); (ii) that it is Arabic
(g-v.) but underived; and (iii) that it is derived but its root
is known to Allah alone (Nawdhid 1:126-144). Al-Suytti
quotes, among others, the polymath Sa‘d al-Din Mas‘ad
b. “Umar al-Taftazani (722-792/1322-1390), who said,
“Just as the speculations are bewildered (tahayyarat
al-awham) in [regard to] His essence and His attributes,
so they are confounded [regarding] the word signifying
Him (al-lafz al-dall ‘alayh), as to whether it is a noun or an
adjective, derived or underived, a proper name (‘alam) or
not a proper name, and so on” (Nawahid 1:127). Accord-
ing to al-Baydawi himself,

The origin of the word “Allah” is ilah (“deity”),
from which the [opening] hamza was elided and
replaced with alif and lam (al-). That is why one
says ya Allah (“O Allah”) disjunctively [rather than
yallah). [Allah] is used solely for the One Who
has the true right to be worshipped (mukhtass
bil-ma‘buid bil-haqq). At its root, ilah refers to any
object of worship (li-kull ma‘bud); but its predomi-
nant usage has become specific to the One Who is
worshipped in truth. Its derivation is from alaha—
[infinitives] alahatan, ulithatan, and ulithiyyatan—
in the sense of ‘@bada (“he worshipped”), and
from it [the verbs] ta’allaha and ista’laha, “he de-
voted himself to worship” are derived. It is also
said [to derive] from aliha, when one is perplexed,
because intellects are confounded in His gnosis;
or from alihtu ila fulan (“I took refuge with so-
and-so”), that is, I was at rest with him (sakantu
ilayh), for hearts become tranquil (tatma’in) in His
remembrance and souls (al-arwah) rest assured
(taskun) with knowledge of Him; or from aliha,
when one is distressed by something that befalls
him. Alahah ghayruh (ajarah, meaning “someone
protected him”) means to rush in panic to anoth-
er who then gives him protection, whether actu-
ally or merely as perceived by the refuge-seeker.
Again, it [is said to derive] from aliha, the crav-
ing of a newborn calf for its mother, as creatures
yearn for Him, earnestly imploring, when in dif-
ficulties. Another [proposed] derivation is waliha,
which is when one’s intellect is confounded and
bewildered—in which case its root is wilah, the
waw becoming a hamza because of the difficulty
[in vocalizing] the kasra (..). It is [also] said that
its root is [dh, infinitive noun (masdar) of the verb
laha—aorist yalihu, infinitives layhan and lahan—
meaning to be veiled (hlajaba) and elevated
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(irtafa‘a); for [Allah]l—may He be glorified and
exalted—is veiled (mahjitb) from visual perception
and is elevated (murtafi‘) above all things. ..

It is said that [Allah] is a proper name (‘alam) for
His specific essence, because (i) He describes
things, but He Himself cannot be described; (i) it
is necessary that He have a name (ism) to which His
Attributes (sifatuh) relate—but there is no [word],
among those applied to Him, that is appropriate
to Him apart from [the word Allah]; and (iii) were
[Allah] an adjective (wasf), the statement “There
is no god but Allah” would not constitute mono-
theism (fawhid), just as [the statement] “There is
no god but the all-Merciful (@/-Raliman)” does not
preclude partnership (shirka).

It is more likely (al-azhar) that [the word Allah]
was originally an adjective (wasf) but through
predominant usage—in that it was not used for
any other entity—it came to refer to Him like
a proper name (‘alam), as [happened] with al-
Thurayya (the Pleiades, /it. “multitudinous”) and
with al-Sa‘iq (4it. “thunderbolt”, which became
the surname of Khuwaylid b. Nufayl). [The word
Allah] came to act in this way («jriya majrah) in that
adjectives are applied to it, it never served as an
adjective, and any hint of possible partnership
was precluded. For His Essence, He being as He
is (min hayth Huwa), without considering any other
factor—intrinsic or otherwise—is inconceivable
to human beings and therefore cannot be signi-
fied (yadull) with a word. Also, if [the word Allah]
signified nothing but His specified identity (nu-
Jarrad dhatih al-makhsusa), then a sound meaning
would not obtain from the manifest [level] of His
saying—glorified and exalted be He—And He is
Allah in the heavens and the earth (QQ 6:3). Further-
more, what derivation means is that one of two
terms has meaning (ma‘na) and form (tarkib) in
common with the other, and this is precisely the
case between it (the word Allah) and the etymons
(al-usul) mentioned.

Tafsir, sub Q 1:1

A Prophetic hadith links mention of the Supreme
Name to the very survival of the world itself: “The Hour
will not come so long as [even a single] person on earth
calls out ‘Allah! Allah!”” (Muslim, Iman, dhahab al-iman
akhir al-zaman; Tirmidhi, Fitan, ma ja’ fi ashrat al-sa‘a).
He also said: “A house in which Allah is mentioned
compared with one in which He is not mentioned is
like the living compared with the dead” (Muslim, Salat
al-musafirin, istihbab salat al-nafila fibaytih) (see Revem-
BRANCE AND REMINDER OF ALLAI [).

The Qur’an clearly establishes the incommensurable

Q 4:48. Inna Llaha la yaghfir an yushraka bihi wa

yaghfiru ma duna dhalika liman yasha w wa man
yushrik bi-Llahi fa-qad iftara ithman ‘aziman.
Sadaga Rabb al-‘alamin.

Indeed, Allah does not forgive that a partner be
ascribed to Him. He forgives—other than that—uwhat
He wills. And whosoever ascribes partners to Allah, has
certainly invented a heinous sin.

(Muhammad ‘Abd al-Qadir ‘Abd Allah)

hiatus separating Allah Most High from all else. He is as
He has described Himself: No sight can perceive Him while
He encompasses all sights; He is Subtle, All-Aware (Q 6:103);
Indeed, I am Allah—there is no divinity save Me (QQ 20:14);
He is the Lord of the East and the West; there is no divinity but
Him (Huwa) (Q 73:9); He is the Real (al-Hagqq) (Q 20:114);
the Eternally Self-Sufficient (al-Samad); He begets not and He
is not begotten and none is like unto Him (Q 112:2-4).

Allah is Absolutely Unique, One, and incomparable (Q
2:163; 4:171; 5:73; 6:19; 16:22; 18:110; 21:107; 41:6; 42:11;
112:4). He has no partner, no helper (Q 2:22; 2:165;
14:30; 34:33; 39:8; 41:9) and like Him there is nothing
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(Q 42:11). To Him belong the most Beautiful Names (g..)
(Q 59:24). He has no opponent or rival (Q 6:19; 15:96;
17:22, 39, 42; 21:22; 23:91, 117; 51:51). He possesses all
the attributes of perfection (Q 59:23; 62:1). He begot
neither a son (Q 2:116; 4:171; 6:100-101; 9:30-31; 10:68;
17:111; 18:4; 21:26; 25:1) nor a daughter (Q 6:100; 16:57;
37:149; 43:16; 52:39); He has no mate (Q 6:101; 72:3); He
is beyond duality (Q 16:51) or trinity (Q 4:171; 5:73). He
has always existed and He will be when there is nothing
else—He is the First and the Last, the Outwardly Manifest and
the Inwardly Hidden, and He has knowledge of all things (Q
57:3). He is changeless (Q 2:255; 3:2; 20:111; 112:2); He
is the Lord of the Heavens and the Farth and all that is
between them, and He alone deserves to be worshipped
(Q 1:2; 5:28; 7:54; 13:16; 19:65; 37:4-5; 38:65-66).

Belief in Allah Most High is Obligatory (wajib)
Even though Allah Most High remains inaccessible to
all creation in His Being (dhat), belief in Him is impera-
tive (wayib), and all other obligations are based upon this
belief (al-Khalili, Fatawa 1:71). It is the first of the “six
articles of faith” (arkan al-iman), the others being belief
in the angels (g.v.), the Books (¢.v.) of Allah, the Messen-
gers (¢.v.), the Last Day (g.v.), and the Divine Decree (q.v.)
(see Beuier; BeLievers). Belief in Allah entails attestation to
the existence of Allah Most High, the Creator of all that
exists, along with testimony that He is Absolutely One
and has no partner. According to al-Razi, belief in Allah
is essential for the survival of the heart, even more than
is breathing for life in this world. For if one stops breath-
ing, one dies, but that death is only a single death, where-
as if one loses belief in Allah from one’s heart, even for
a moment, the heart dies—and the pangs of that death
abide forever (Tafsir, sub Muqaddima 1:150). The believers
are only those whose hearts quiver when Allah is mentioned (Q
8:2; 22:35). According to al-Sarraj al-Tasi (d. 378/988),
Ibn ‘Abbas (381-68/619-688) glossed the phrase except to
worship Me in Q 51:56 (I did not create the Jinn and mankind
except to worship Me) as “except to know Me” (ya‘rifunt)
(al-Luma“ p. 63; ¢f. Mugqatil, Tafsir, and Tha‘labi, Kashf—
the latter attributes this gloss to Mujahid).

Gnosis of Allah Most High

(ma‘rifat Allah ta‘ala)

Belief in Allah, however, does not mean that the believ-
er has knowledge of His Essence, for the Divine ipseity
remains beyond the reach of all created beings. “No
one but Allah knows Allah,” writes al-Razi. Knowledge
that He exists is one thing, knowledge of His Being

another, he explains. The contingent knowledge (ma‘rifa

‘aradiyya) gained by inferring the existence of a build-
er from observing a building does not itself constitute
knowledge of the quiddity (mahiyya) of the builder. Like-
wise, we can gain only contingent knowledge of God, not
essential knowledge (ma‘rifa dhatiyya), by understanding
the utter dependence of contingent beings (al-muhdathat)
on their Originator (muhdith) and Creator (Khalig). This
subtle distinction must be understood to avoid falling
into error (Razi, Tafsir, sub {1 mabahith al-ism, 1:109-110).
Arguing from the Qur’anic descriptions of the inex-
haustible knowledge of Allah Most High—He knows all
that lies open before them and all that is hidden from them,
whereas they cannot encompass His knowledge (Q 20:110)—
al-Maturidi (d. 333/ca.945) says human beings can only
know of God as much as He discloses Himself through
His act of creation; that is the only path to knowledge
about Him that humans have (Ta’wilat, sub Q 20:110).
Gnosis of Allah remained a central concern for
the Sufis, who are unanimous in the assertion—as
al-Kalabadhi (d. 380/990) contends in his al-Ta‘arruf
li-madhhab ahl al-tasawwuf (p. 69)—that “Allah alone
is the Guide to Himself.” This position reverberates
throughout the genres of Sufi literature, from the
sayings of al-Hasan al-Basri to the early doctrinal and
methodological treatises on tasawwuf, such as those of
al-Muhasibi (d. 243/ca.857), al-Junayd al-Baghdadi (d.
€a.296/908), al-Sulami (325-412/936-1031), Abu Nasr
al-Sarraj al-Tusi, Abu Talib al-Makki (d. 386/996),
al-Qushayri (376-465/ca.986-ca.1073), and al-Hujwiri
(d. ¢a.465/1072). Al-Junayd said, “Gnosis is of two kinds:
ma‘rifat ta‘arruf and ma‘rifat ta“rif. [The former] means
that Allah, Mighty and Majestic is He, makes Himself
known [to the gnostics] and makes things known to
them through Him—as when Ibrahim, upon him peace,
said, I do not love those that set (Q 6:76) (uttering this after
Allah had granted him gnosis, so that he knew the real-
ity of things). The meaning of [ma‘rifat] al-ta“rif is that
Allah Most High shows them signs of His Power (athar
qudratih) in the cosmos and within themselves, and then
He grants them the subtle ability (u{fan) by which things
guide them to [the knowledge] that they have a Maker
(sani®). This is the gnosis of the common folk of believers,
whereas the former is the gnosis of the elect. In reality,
none has gnosis of Him except by Him” (al-Kalabadhi,
al-Ta‘arruf p. 64). Ibn ‘Ata’ (d. 309/921), likewise, said:
“[Allah] makes Himself known (fa‘arraf) to the common
folk through His created things—as He said, Do they,
then, not look at the camel, how it was created. ..? (QQ 88:17); to
the elect through His speech and attributes—as He said,
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Do they not, then, reflect on the Qurian? (Q 4:82; 47:24).. ;
and to the Prophets directly (bi-nafsih)—as He said, And
likewise have We Ourselves revealed to you an essence of Our
command (Q 42:52)” (al-Kalabadhi, al-Ta‘arruf p. 64).

The Egyptian Sufi master Ibn ‘Ata’ Allah al-Iskandari
(d. 709/1309) further differentiates the two categories
of seekers, as his Andalusian commentator Ibn ‘Abbad
al-Rundi (733-792/1333-1390) elucidates: “What a differ-
ence between one who finds proof in Him and one who
seeks proof of Him! The one finding proof in Him knows
the Real (al-Haqq) in the One deserving of it, and aftirms
existence of all other [created beings] through their
root. The one who finds proof for Him through created
things draws an inference to Him from the unknown to
the known, from the non-existent to the existent, and
from the concealed to the apparent. This is so because of
the presence of the veil, and because such a person stops
[short] at the [immediate] causes, and has not attained
closeness [to the Divine]” (Sharh Ibn ‘Abbad, sub hikma
29).

Abti Nasr al-Sarraj al-TTusi outlines two modes of
gnosis: gnosis of Truth (ma‘rifat al-Hagq) and gnosis
of Reality (ma‘rifat al-Hagiga). The former is gnosis of
Divine Oneness (ma‘rifat wahdaniyya), which Allah has
disclosed to creatures through His Names and Attri-
butes; but there is no means of access (la sabil ilayha) to
gnosis of Reality, because His eternal and inaccessible
Self-Sufficiency (Samadiyya) and Lordship (Rububiyya)
prevent it; as He says, they cannot encompass Him with their
knowledge (Q 20:110). Al-Sarraj proceeds to explain why
gnosis of even an iota of His Reality is inaccessible: “All
that is in the cosmos vanishes as soon as the first trac-
es [of self-manifestation] appear from the valley of His
Grandeur and Majesty. Who would be capable of receiv-
ing such gnosis except one imbued with these attributes,
which none besides [Allah] possesses? That is why it is
said that no one has ever known Him except Him, and
no one has ever desired Him except Him, because His
inaccessible Self-Sufficiency (Samadiyya) has prevented
cognition (al-idrak) or His being encompassed. Allah, the
Mighty and Majestic, has said, they cannot attain to aught
of His knowledge save that which He wills (Q 2:255). That is
also the purport of the saying of Abti Bakr, Allah be well-
pleased with him: ‘Glory be to Him who has taught His
servants no way to [attain] gnosis of Him, beyond their
recognizing it through their inability to know Him™
(al-Sarraj al-Tasi, al-Luma‘ p. 56-57).

I. The Qur’an and the Existence of Allah

(wujud Allah)

While maintaining the inaccessibility of the Divine
ipseity, the Qur’an employs a number of arguments for
the existence of Allah Most High.

The Qur’an Itself is a Proof of Allah Most High

In a number of self-referential verses, the Qur’an
declares that it has been revealed by Allah, variously
described as the Lord and Cherisher of the Universe (Rabb
al-‘alamim) (Q 32:2; 56:80; 69:43); the Mighty, the Most
Merciful (al-‘Aziz al-Rahim) (Q 36:5); the Mighty, the Most
Wise (al-‘Aziz al-Hakim) (Q 39:1); the Mighty, the Omniscient
(al-‘Aziz al-‘Alim) (Q 40:2); and the Most Gracious, the Most
Merciful (al-Rahman al-Rahim) (Q 41:2). It indicates its
own coherence, asking: Do they not reflect on the Qur’an?
Had it been from any other than Allah, they would have
Sfound in it many an inner contradiction (Q 4:82). Al-Tabari
comments that the Book of Allah is His conclusive
proof (hwjja) against the disbelievers: its meanings are
in harmony, its rulings accord with one another, and
one part (ba‘d) of it strengthens, confirms, and testifies
to the truth of another. Were the Qur’an sent from any
other source, he continues, its text would be replete with
internal inconsistencies (7afsir, sub QQ 4:82). Furthermore,
the Qur’an indirectly asserts that it is from Allah Most
High because even if all mankind and Jinn were to gather
to bring a Qur’an like this, they could not produce the like of
it, even if they were helping one another (QQ 17:88); and like-
wise, And if you are in doubt as to what We have sent down to
Our servant, then produce a sura like this, and call upon your
witnesses other than God if you are telling the truth (Q 2:23).
The challenge is repeated elsewhere, demanding, then
produce ten invented suras the like of it, and call on whoever
you can other than God if you ave telling the truth (QQ 11:13).
All of this affirms that the Book is itself a proof of the
existence of Allah Most High, sent to guide mankind.
The Qur’an further calls as witness the heart (q.v.) to
which it was revealed (Q 2:97; 26:194) (that of the Proph-
et Muhammad, upon him blessings and peace) through
the intermediary of an Envoy (Rasiil)—Jibril (g.v.), the
Trusted Spirit (al-Ruh al-Amin) (Q 26:193). It invokes the
unanimity of the message thus transmitted over the
generations and to numerous Prophets, all of whom
called humanity to the One and Only God: Allah, save
Whom there is no deity, the Ever-Living, the Eternal. He sent
down to you the Book with truth, confirming what was [sent]
before; and He sent down the Torah (q.v.) and the Injil (g.v.)
aforetime, as guidance unto mankind; and He has revealed
the Criterion (q.v.)... (Q 3:2-4). He is the One and Only
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true God Who sent Revelation to the Prophet, upon him
blessings and peace, as He sent Revelation to Messen-
gers before him (Q) 5:48; 17:18). Those prior Revelations
too are proofs and signs of Allah: We have revealed to you
as We revealed to Nul and the Prophets after him, and We
sent Revelation to Ibrahim, Isma‘il, Ishag, Ya‘qub, and their
descendants, and to ‘Isa and Ayyiib and Yinus and Hariin
and Sulayman; and We gave Dawid the Zabir. And Envoys
whom We have mentioned to you eve this, as well as Envoys
whom We have not mentioned to you; and Allah spoke divectly
to Musa. [All were sent as] Messengers, bearers of glad tidings,
and warners, so that mankind should have no plea against
Allah after [recerving] the Messengers. And Allah is ever All-
Mighty, Wise (Q 4:163-165).

Knowledge of the Existence of Allah Most High is
Innate
According to most Muslim scholars, human recognition
of the existence of Allah Most High is axiomatic, imprint-
ed onto the innate nature (fifra) (¢.v.) with which human
beings have been created, and so requires no external
proof (Sam‘ni, Tafsir, sub Q 30:30; al-Shahrastani,
Nihayat al-igdam p. 124; Ibn Taymiyya, Majmii al-fatawa
6:73; Ibn Kathir, Tafsir, sub Q 14:12). “Sound innate
nature (al-fitra al-salima) testifies to the existence of an
All-Wise Maker (Sani¢ Hakim)” (al-Shahrastani, Nihayat
al-igdam p. 124). Mulla ‘Al al-Qari (d. 1014/1605)
explains:

Imam [Abtu Hanifa] did not expound in detail

the question of the existence (wujiid) [of Allah in

al-Figh al-akbar], but confined himself to what is

manifestly evident (zahir fi magam al-shuhud). [It

is said] in Revelation (al-Tanzil), Their Messengers

said: “Is theve any doubt regarding Allah, Originator

of the heavens and the earth?” (Q 14:10); and And if

you ask them “Who created the heavens and the earth?”

They will say “Allah” (Q 31:25). So, [recognition of ]

the existence of the Truth (wwud al-Haqq) is af-

fixed (thabit) in the innate nature of [all] creation

(f fitrat al-khalg), as referred to by His saying—

glorified and exalted is He—the innate nature with

which Allah has created human beings... (Q 30:30)

and alluded to by the hadith, “Every child born

(kull mawlud) is born with the fitra of Islam” (al-

luding to the hadith, “There is no child but is

born with fitra: it is the parents who make [their

child] a Jew, a Christian, or a Magian, much as

beasts bring forth [their young] hale (bahimatan

Jjam@’); can you perceive any deficiency in them?”

(Bukhari, Jan@’iz, idha aslam al-sabi fa-mat

hal yusalla ‘alayh; Muslim, Qadar, ma‘na kull

mawltd yulad ‘ala al-fitra)). And all the Prophets,

upon them blessings and peace, came specifically
to expound the unity (tawhid) and to explicate the
absolute unicity (tafrid) [of Allah]. That is why they
unequivocally preached (atbagat kalimatuhum)
and unanimously proved (gjma‘at hujjatuhum)
the credo (kalima), “There is no deity but Allah.”
They were not charged with merely enjoining
their people (ahl millatihim) to say “Allah exists.”
Rather, they aimed to make it clear that nothing
besides Him is worthy of worship, refuting what
[their people] fancied and imagined—as [when]
they said, “these [idols] are our intercessors with Al-
lah!” (Q 10:18) and “we serve them only that they
bring us nearer to God in rank” (QQ 39:3). [Aftirming
God’s] oneness (lawhid) inescapably entails [His]
existence, and with greater emphasis.

Minah al-rawd al-azhar p. 49-50

Likewise, al-Sam‘ani (d. 489/1095) writes in his
commentary on Q 30:30:

Fitra is that by virtue of which, if one could ask
any [newly] born human, “Who created you?” he
would say, “Allah created me.” This is the gnosis
(ma‘rifa) lodged at the root of creation (taga fi asl
al-khalaga). According to Abu “Ubayd al-Harawi
(d. 224/839), “It is innate and natural knowledge
(ma‘rifat al-ghariza wal-tabi‘a)”. It is alluded to in
His saying, And if you ask them “who created you?”
they will say “Allah” (Q 43:87). Although this knowl-
edge does not [necessarily] lead to faith, human
beings are nonetheless created with this innate
nature (fitra). (...) There is none who searches his
own soul (yarji“ ila nafsih) without discovering that
he has a God and a Creator. A second opinion on
the verse, related from al-Awza‘ci and Hammad
b. Salama, is that “the fitra of Allah” here means
“the din (“religion”) of Allah”—in which case,
“the fitra of Allah” is [a reference to the fact] that
creation is born [affirming] the Pact (‘ahd) taken
with [mankind] on the Day of the Covenant.

Tafsir

The metahistorical covenant mentioned here refers to Q
7:172: And [recall] when thy Lord drew forth from the Chil-
dren of Adam—ifrom their loins—their descendants, and made
them testify concerning themselves, [asking] “Am I not your
Lord?” They said, “Indeed so! We testify.” [This was] lest you
should say on the Day of Judgment: “We were never aware of
this” (Q 7:172) (see Apam, UPON HIM PEACE; COVENANT).

Both al-Razi and al-Shahrastani (479-548/1086-1153)
explain ways in which the innate testimony of fitra is
manifested. For instance, even though human beings
are prone to forget—or even willfully deny—this innate
knowledge of God, yet when faced with grave difficulty
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they call upon God alone. He it is Who carries you on land
and sea. When you are aboard ships and We drive them with a
goodly wind, they rejoice thereat, until there comes upon them
a tempest and waves surge toward them from every side, and
they believe themselves engulfed— then] they call unto God,
[at that moment] sincere in their faith in Him alone: “If You
save us from this, we shall certainly be among the thankful!”
(Q 10:22; ¢f Q 29:65 and 31:32). This tendency is proof
both of humans’ innate acknowledgement of God and of
their total dependence (iftigar) on Him (al-Shahrastani,
Nihayat al-igdam p. 124; Razi, Tafsir, sub Q 14:10).
Al-Razi expands this explanation by developing aspects
of the fitra as arguments for the innate recognition of
the Divine. These include arguments for an Origina-
tor, from the natural tendency to seek out first causes,
and for a (Divine) Requiter, from the innate sense of
justice found even in a child who cries out when unjustly
slapped. He adds: “Note that affirmation of the exis-
tence of the Maker is intuitive. Human nature testifies
that the existence of a wondrously inlaid and intricately
designed building conforming to the demands of both
wisdom and practicality, is simply not possible without
a knowledgeable designer and wise builder. It is well
known that the signs of wisdom plainly visible in the
skies and the earth far exceed those seen in a simple
house. Hence if innate nature has testified that a design
requires a designer and a building requires a builder, its
testimony that this entire universe requires a volitional
and wise Agent (al-fa‘il al-mukhtar al-hakim) must be all
the stronger (awla)” (Tafsir, sub Q 14:10).

Proofs of His Existence from Divine Acts
In addition to itself and innate nature (fifra), the Qur’an
also refers to the Acts of Allah (afal Allah), including

Divine creation and guidance, as proofs for His existence.

Creation
Al-Razi comments that among the unfailing
(al-mu‘tamad) Qur’anic arguments for the existence
of the Maker (al-Sani‘) is the creation of human
beings. Citing Q 2:21 and 258, 26:78, 20:50, and
96:1-2, he writes: “These six verses show that the
Most High has offered the creation of the human
being as a proof for the existence of the Maker,
Exalted is He. When you reflect on the Qur’an, you
discover this type of proof is extensively present”
(Tafsir, Mugaddima, fasl 3, al-kalam fI majmu* tafsir
hadhih al-sura). Likewise, al-Qushayri (376-465/
¢a.986-ca.1073) comments that Q 56:58-59 (Have you
ever considered that [semen] which you emit? Do you create
it, or are We its Creator?) comprises a fundamental

Qur’anic argument for the existence of the Maker,
because human creation—precipitated by two drops
gathered together in the womb (see Bony), where they
undergo various stages of division and regeneration
and unite in a specific form—occurs neither through
the work of the parents (who lack the requisite knowl-
edge and capability), nor spontaneously through
the sperm and ovum on their own (these being
lifeless liquids without knowledge or power). This,
al-Qushayri contends, cannot but establish the exis-
tence of the Pre-Eternal Maker (al-Sani® al-Qadim),
the Omniscient King, Who is the Creator (Zafsr, sub
Q 56:58-59).

Al-Qurtubi (d. 671/1273) points out that Allah
Most High combines evidence from creation with the
injunction to reflect. For instance, the Prophet, upon
him blessings and peace, is instructed to tell disbe-
lievers: “Ponder on whatever there is in the heavens and
on earth!” (QQ 10:101). The Qur’an further asks, Have
they not looked at the dominion of the heavens and the
earth? (Q 7:185)—meaning the signs present in His
dominion—and likewise, and within yourselves; do they
not see? (Q 51:21)—meaning, “Why do they not reflect
and contemplate, and so recognize that creation and
change cannot be but due to a Maker?” (Tafsir, sub Q
2:164). Al-Qurtubi, echoing the earlier articulation
of Abu al-Hasan al-Ash‘ari (260-3247/874-936?) (cf.
al-Luma® p. 17-19, see below), then reasons that, were
human beings to reflect, using the intellect granted
them, they would find it impossible for a human
being to transform himself from a mere drop to a
fully developed child, from a state of weakness to
strength. Even when a man is in full health and vigor,
possessing the highest degree of intellect, he cannot
create even an organ for himself, or halt the aging of
youth; nor can he return from his senility. Reflection
on these facts, al-Qurtubi adds, would lead one to
believe in another, who produced all these changes.
He then cites a maxim, that “everything that exists
in the macrocosm has a parallel in the microcosm
(thatis, in the human body),” and the Qur’anic verse,
Verily, We created man in the finest conformation (Q 95:4)
(Tafsir, sub Q 2:164). In Q 29:61, the argument from
creation encompasses the heavens and the earth, as
the disbelievers are rhetorically challenged: And were
you to ask them: Who created the heavens and the earth,
and constrained the sun and the moon [in their paths]?
They would surely say: Allah. How, then, are they turned

away?
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The insistent Qur’anic exhortation to reflect on
the creations of Allah directs the intellect (g.v.) to
ponder in order to attain certain knowledge of Allah
Most High. Citing Q 3:191 (And who reflect on the
creation of the heavens and the earth) and Q 88:17 (Have
they not considered camels, how they have been created?),
Abt Muhammad al-Bagillani (d. 403/1012) observes
that the Qur’anic verses enjoin reflection on creation,
not on the Creator, for examination (nazar), consid-
eration ({afakkur), and delineation (takayyuf) are all
efforts directed toward created beings (makhliigat),
not the Creator (al-Khalig). He then cites an aphorism
(the editor, al-Kawthari (d. 1371/1951), notes that it is
not a Prophetic hadith) comparing direct consider-
ation of Allah to gazing into the eye of the sun—the
ensuing bewilderment (hayra) intensifying with each
repeated glance (al-Insaf p. 28). Proximate Prophetic
guidance is, however, found in a hadith: “Reflect on
the creations of Allah (f7 khalg Allah) and not on Allah,
the Exalted and Majestic (fi Allah ‘azza wa jall)” (Ibn
Batta, al-Ibanat al-kubra 6:86; al-Asbahani, al-‘Azama
1:214; Tabarani, MuSjam al-awsat 6:250; Haythami,
Majma“ 1:81 §260; al-Bayhaqi, al-Asma’ 2:46 §618;
al-Qari, Mirgat al-mafatih, al-i‘tisam bil-Kitab wal-
Sunna; al-Sakhawi, al-Magasid al-hasana 1:261).
The meaning of this report is also confirmed by the
following rigorously authenticated (sahif) hadith:
“People will not stop asking questions until they
say, “This is Allah, Who created creation—but who
created Allah?” Whoever finds himself in that state
should [simply] say: ‘T believe in Allah™ (Muslim,
Iman, bayan al-waswasa fI-I-iméan wa ma yaqaluh man
wajadaha).

That creation offers an argument for the exis-
tence of Allah is also attested in the two questions
Pharaoh asked about Allah: “Who, now, is the Sustain-
er of you two?” (Q 20:49) (addressed to the Prophets
Musa and Hartn (q.v.), upon them peace) and “What
is the Lord of the worlds?” (Q 26:23) (asked of Musa,
upon him peace). To both questions the Prophet
Musa responds (among other arguments) by draw-
ing Pharaoh’s attention to the creations of Allah:
He is “the One Who made the earth a cradle for you, and
threaded out in it paths for you, and sent down water from
the sky” (Q 20:53). Al-Qurtubi explains that these
answers comprise arguments for the existence of
the Maker (al-San:i‘), because in this world proofs of
His existence can only be deduced from His actions
(Tafsir). Al-Zamakhshari likewise says that Pharaoh’s

intent was either to construe Allah Most High in the
form of visible things or to enquire about His specific
Reality (‘an hagiqatih al-khassa). 1f the former, then
the response of Miisa, upon him peace, worked to
direct his attention to the fact that there is nothing like
unto Him (Q 42:11) and thus that He is incomparable
to anything that human beings know. If the latter,
then it should be known that the Essence (dhat) of
Allah is beyond the scope of the intellect (fawq fitr
al-‘uqul) and is altogether inaccessible (la sabil lah),
and anyone who pursues it is not a seeker of truth
(Kashshaf, sub Q 26:23). Al-Razi distinguishes the two
questions, holding that the first question (Q 20:49,
asking “who” (man)) concerned the Divine modality
(kayfiyya) and the second question (QQ 26:23, asking
“what” (ma)) concerned the Divine quiddity (mahiyya)
(Tafsir, sub Q 20:49). Al-Razi further observes that
this mode of argument is similar to that earlier used
by Ibrahim, upon him peace, in his response to
Nimrud (¢f. Q 2:258): each Prophet first argued that
Allah Most High is the One who gives life and death
and then mentioned the sun and the moon, the east
and the west—implicitly directing their interlocu-
tors’ attention to creation (Zafsir, sub Q 26:23-31).
The first people to be addressed by the Qur’an
included (i) those who denied the existence of Allah
Most High, some of whom took Time or Fate (dahr)
to be the sole cause of change, including life and
death; (ii) those who acknowledged His existence, but
denied or doubted the Resurrection; and (iii) those
who acknowledged His existence, but denied the
Prophets (Maturidi, Ta’wilat, sub Q 35:13; Qurtubi,
Tafsir, sub Q 45:24). The pre-Islamic Arabs, accord-
ing to Abti Ishaq Ibrahim b. ‘Abd Allah al-Nujayrimi
(d. ¢a.355/965), included those who followed the
vestiges of the monotheistic Abrahamic religion
(performing the Hajj (¢.v.) and respecting the sancti-
ty of the Sacred Precinct (g.v.) and the sacred months
(al-ashhur al-hurum) (g.v.)) as well as idolaters, whether
they considered their idols as gods in their own right
or merely intercessors before Allah. The Qur’anic
response to notions of such idolatrous intercession is
given in Q 39:3: Is it not to Allah alone that all sincere
faith (al-din al-khalis) is due? Yet, they who take for their
protectors aught beside Him [are wont to say], “we worship
them for no other reason than that they bring us nearer to
Allah.” Truly Allah will judge between them with regard
to all wherein they differ; for Allah does not grace with
His guidance any who is bent on lying, stubbornly ingrate
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(kadhib kuffar). In addition, there were those who
denied religion as such, but believed that oaths by
their idols determined what would befall them by
way of good and evil (fman al-Arab p. 12-13). Al-Razi,
whose exegesis contains elaborate discussions on
proofs for the existence of God, divides the disbe-
lievers whom the Qur’an addresses (see DISBELIEF AND
Doust; DIsBELIEVERS) into six categories, and explains
how the Qur’an challenges each of these with proofs
for the Oneness of God (see Tawui), Prophethood
(al-nubuwwa) (¢.v.), and Resurrection (al-ma‘ad) (q.v.)
(Tafsir, sub Q 2:21-22).

Guidance (hidaya)

Al-Razinotes that the arguments most often adduced
by the major Prophets are based upon creation and
guidance. For instance, Ibrahim, upon him peace,
proclaimed Allah as “the One Who created me; He is
the One Who guides me” (Q 26:78); and Musa, upon
him peace, replied to Pharaoh’s question (addressed
to him and Harun, upon them peace) “Who is your
Lord?” with: “Our Lord is the One Who gave everything
its created form (a‘ta kulla shay’ i khalgah), then guided
(thumma hada)” (Q 20:50). Likewise, the first Revela-
tion sent to Muhammad, upon him peace, alluded
to creation (Recite! in the name of thy Lord Who created,
created man from a germ-cell!), and was immediately
followed by mention of guidance (Recite! And your
Lord is the Most Generous, Who taught by the pen) (Q
96:3-4). A similar sequence occurs in Q 87:2-3: He
Who creates and thereupon forms; Who determines [the
nature of what exists] (qaddara) and therewpon guides
[it] (fa-hada). Al-Razi glosses creation (khalg) as the
creation of bodies and guidance (hiddya) as bestow-
ing on them the powers of motion and perception.
Hence their sequence in the verses above, and hence
His words, When I have formed him fully and breathed
into him of My spirit (Q 15:29)—"for forming (taswi-
ya) refers to the [bodily] frame (al-galib) and the
breathing of the spirit refers to the creation of [its]
abilities and strengths (ibda* al-quwa).... To embark
on explaining the marvels (‘aja’ib) of the Wisdom
of Allah Most High in [the matters of] creation and
guidance is to embark upon a sea without shore.”
After rebutting certain claims of natural deter-
minists (al-fabi‘iyya) drawn from theories of the
natural elements, al-Razi provides examples of the
wonders of creation and guidance, including the
hexagonal construction of the honeycomb and the

o9 §lg &

Allahw khayr al-hafizin.
Allah is the best of protectors.
(Ahmad Kamil Affendi)

guidance given to bugs and flies, by which they
look out for themselves. His bountiful care of His
creatures is not limited to creating the means upon
which their survival depends, whether by way of
food, drink, protective garb, or spouses, for He then
guides them to the very process of benefiting from
His blessings. Thus humans are guided to mine iron
from mountains, draw pearls from the oceans, and
concoct beneficial medicines and antidotes. This
guidance is not restricted to humanity, for it is true of
all mammals that they are given spouses for propa-
gation and infants are guided to the mother’s breast.
Nor indeed is this guidance restricted to mammals,
for it applies even to individual organs: He created
the hand with a specific anatomy (tarkib khdss) and
then imbued it with the power to grasp; created the
leg to a certain anatomy and then imbued it with the
power to walk; and likewise with the eye, the ear, and
all other organs. Al-Razi then employs a logical argu-
ment against infinite regress (fasalsul) and circular
causation (dawr), framing all this as a proof for the
existence of Allah Most High, because the combin-
ing of physical anatomy (farkib), power (quwwa),
and guidance (hiddya) is proof for the existence of a
Maker: being a contingent possibility, it requires a
capable Causer in order to be effected (Tafsir, sub Q
20:50). Elsewhere, al-Razi explains that the Qur’an
employs this type of argument frequently, because
its many wonders and singularities are also humanly
observable, sufficient for the purpose, and the most
cogent proofs (Tafsir, sub Q 87:2-3).
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Proofs for His Existence in Intellectual Works
Further arguments for the existence of God, deployed
in works dealing with intellectual sciences (al-kutub
al-‘agliyya), are premised on creation (hudith) and
contingency (imkan). The former take the existence of a
generated cosmos as proof for the existence of a Creator,
for whatever is generated must have a creator; the latter
yields the well-known argument from infinite regress,
according to which every created thing is contingent
(mumkin) and requires a Being necessarily existent in
Himself.

Abu al-Hasan al-Ash‘ari was one of the first to use the
Qur’anic description of the stages of birth (see Birri;
‘ALaga) to formulate intellectual arguments for the exis-

tence of the Creator:

If it be asked: What is the proof that there is a
Maker of creation who has made them and a
Disposer (mudabbir) who has managed [their af-
fairs]? The reply is: The proof'is that you see a hu-
man being, now in his perfect and complete form
(ghayat al-kamal wal-tamam), once a drop of sperm
(nutfa), then congealed blood (‘alaga), which then
[became] flesh, blood, and bones. We are certain
that he has not transported himself (lam yanqul
nafsah) from one state to another (min hal ila hal),
for we observe that even in his most powerful
state, [when in] full possession of intellect, he is in-
capable of generating for himself [the powers of]
hearing or sight; nor can he create an organ for
himself. This indicates that he was even less capa-
ble of doing so in his weak and incomplete form
[in the womb]. (...) Furthermore, we observe him
as a child, then a youth, then a middle-aged man,
and finally an old man—and we know that he did
not change himself from the state of youth to that
of age and senility. However much a human being
might strive he cannot rid himself of age and se-
nility and return to a state of youthfulness. What
we have described indicates that it is not he who
moves himself through these states; rather, there
is another Mover (nagqil) who transports him from
one state to another and arranges the state he is
in. (...) In the same way, it is impossible for cot-
ton to become spun and plied, and then woven
cloth, without [the work of] a weaver (ndsij), an ar-
tisan (sani‘), or a designer (mudabbir). Anyone who
takes cotton and waits for it to become spun and
plied, and then woven cloth, without [the work
of] an artisan nor a weaver, would be considered
bereft of intelligence and full of stupidity. Like-
wise, if a man went to the wilderness where there
is no built house and waited for the clay to be-
come brick, and for [the bricks] to arrange them-

selves one atop the other without [the work of]
an artisan or a builder, he would be considered
an ignoramus. Now, since the transformation of
a drop of sperm into congealed blood, then into
an embryonic lump, then into flesh, blood, and
bones is even more wondrous than these (a‘zam fi-
l-a‘juba), it follows that [these changes] are guided
by a Maker who made the sperm and then trans-
formed it from one state to another. Allah Most
High has said: Have you considered that [semen]
which you emit? Is it you who create it, or are We
its Creator? (Q 56:58-59).
al-Luma* p. 17-19

Over the course of centuries, intellectual arguments
for the existence of Allah Most High crystallized into
styles of argument and method that could be paradig-
matically attributed to three distinct groups: dialectical
theologians (mutakallimiin), philosophers (al-falasifa),
and Sufis. Ibn Rushd’s (450-520/1058-1126) systematic
(if occasionally unrepresentative) formulation of these
approaches in the first chapter of his al-Kashf ‘an manahij
al-adilla fi ‘aqa’id al-milla (“Revealing the Methods of
Reasoning in the Doctrines of the Sects”) mentions five
different approaches to the question, associated with
tive different groups: (i) the literalists (al-hashwiyya), who
held that the only means to ascertain the existence of
God is transmitted knowledge (al-sam), not intellection
(al-‘agl)—Ibn Rushd labels them “the misguided group”
(al-firga al-dalla), for, he says, the Qur’an invites its read-
ers to reflect and use their intellect; (ii) most of the
Ash‘aris, who admit rational proofs for the existence of
God on the basis of creation or contingency; (iii) Imam
al-Haramayn al-Juwayni (419-478/1028-1085), singled
out among the Ash‘aris; (iv) the Sufis (farigat al-Safiyya),
who claim that we gain gnosis of God immediately, but
whose path, even if one admits its validity, is not for
the common folk (‘@mmat al-nds); and (v) the Mu‘tazilis
(tarigat al-Mu‘tazila), whose ways can be said to resemble
those of the Ash‘aris (wa yushabbih an takun turuquhum
min jins turuq al-Ash‘ariyya) (al-Kashf p. 103-117).

Substantively, however, the Mu‘tazili and Ash‘ari posi-
tions are not identical, as Abu al-Manstur ‘Abd al-Qahir
al-Baghdadi (d. 429/1038) had explained in his Usal
al-dim before Ibn Rushd and as al-Shahrastani (479-
548/1086-1153) would in his Milal after him. Like the
Mu‘tazilis and Maturidis, the Asharis contend that the
intellect (‘agl) can prove the contingency of the world,
the oneness of its Maker, His Eternity, as well as His
Eternal Attributes, the possibility of prophethood, and
the general obligation (taklif) inherent in the cosmic
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order. But in contradistinction to the Mu‘tazilis and
Maturidis, the Ash‘aris hold that intellect is incapable
of guiding one by itself to the specific religious obliga-
tions and prohibitions (laklif) arising from such knowl-
edge, for these can only be known by way of revelation.
Thus, they consider that even were a person to reason
out the above principles and aftirm them, “such a person
will be [merely] a believing monotheist (muwahhidan
muw’minan). That will not make him deserving of any
reward (thawab) from Allah Most High; were Allah to
reward him with Paradise and its bounties, it would be
[an act of supernumerary] Divine grace (fadl). Were he
to deny [this principled monotheism] and be misguided
before Revelation reached him, he would be a disbeliever
(kafir) and atheist (mulhid), but not deserving of Divine
retribution (“igab). Were Allah, Mighty and Majestic, to
punish him with eternal Fire, he would receive it, but not
as a retribution (laysa bi-“igab): rather, the pain inflicted
would be like the pain that befalls beasts and children
in this world without them deserving it” (al-Baghdadi,
Usul p. 24-25). (For the Ash‘aris, reward and punish-
ment proper are entailed only by respectively obeying
and transgressing Divine commands, which have not
reached the reasoner in question.) Al-Baghdadi includes
a list of those holding this opinion: “This is the position
(madhhab) on the matter of our Shaykh Abu al-Hasan
al-Ash‘ari, concurred with by Malik, al-Shafi‘T, al-Awza,
al-Thawri, Abu Thawr, Ahmad b. Hanbal, Dawud, the
Zahiris, the Dirariyya, all of the Najariyya; and likewise
narrated by Bishr b. Ghiyath from Abu Hanifa and his
two students, Abu Yusuf and Muhammad b. al-Hasan.
The Mu‘tazila and the Barahima (Hindu Brahmins),
on the other hand, assert that intellection is the path to
cognition ({ariq ila ma‘rifa) of [what is] obligatory (wdajib)
and prohibited (mahzir)” (Usul p. 26).

As explained above, the primary argument for the
existence of God in Kalam discourse is premised on
the contingency of the world (hudith al-‘alam). “The
world”—defined as every existent other than Allah Most
High (kull mawjud siwa Allah ta‘ala) (al-Baqillani, al-Insaf
p- 29; al-Taftazani, Sharh al-‘aga’id p. 23; al-Juwayni,
Irshad p. 57)—consists of substances (a‘yan), which subsist
in themselves, and accidents (a¢‘rad), which do not. All
substances and accidents are subject to generation and
decay and so are contingent (hadith), for they undergo
change from one state to another. Ibrahim, upon him
peace, proclaimed a star to be his Lord, but when it set
(changing from one state to another) he recognized
it too was created (Q 6:76-79). The argument from

contingency proceeds by positing that every contingent
being (muhdath) must have an originator (nuhdith); the
world being contingent, it follows that the world must
have an originator. That the world is contingent means
that its two possibilities—existence and non-existence—
are equal in probability unless a preponderance is deter-
mined, tipping the balance one way or the other. That
the world persists demonstrates that there is an origi-
nator, namely Allah Most High, the Necessary Being
(al-wajib al-wujud) (al-Taftazani, Sharh al-‘Aqa’id p. 23-28;
al-Baqillant, al-Insaf p. 29; al-Baqillani, Tamhid p. 23).
Al-Baqillani (338-403/950-1013), the master theolo-
gian credited with giving definite shape to arguments
for a Creator from contingency, also presents two other
arguments: (i) the antecedence (fagaddum) and anteri-
ority (fa’akhkhur) of certain things over others requires
an agent (God) who established them so, being logically
incommensurable on their own; (ii) existing things are
endowed with determined forms which they cannot
grant to themselves, and so require a determinant (God)
ensuring that they receive these forms and no other
(al-Insaf p. 30). These arguments against the necessity
of the world as it is, and hence against the eternity of
the world, together offer an alternative argument for the
contingency of the world, its mere possibility. They also
extend the scope of the Kalam discourse beyond the stan-
dard argument from contingency by positing that since
the universe was not by any a priori necessity arranged
as it is, it must have a preexistent and independent cause.
Further building on this discursive tradition, Ibn
Hazm (d. 456/1064) advanced five logically “compel-
ling proofs” (barahin dartiriyya) of the temporality of the
world in his al-Fisal fi-l-milal wal-ahwa’ wal-nihal (“Criti-
cal Examination of Religions, Heresies, and Sects”)
(1:57-65): (i) every substance (shakhs) in the world, every
accident in every substance, and all Time (kull zaman)—
conceived as comprised of transient moments—is finite.
The finitude of substances is evident from the limits of
the area they occupy and the duration of their existence;
that of accidents from the finitude of the substances in
which they inhere; and that of time from the transience
of the moments composing it; (ii) every existent in actu-
ality (bil-fi‘l) is numerically determinate, and therefore
finite; (iii) since a non-finite world would imply tempo-
ral eternity, and since infinity cannot be extended by
adding anything to it, any elapsed time would not add
anything to the time already elapsed. The time elapsed
from the beginning of time (al-abad) down to our age

(zamanina), for instance, would thus be equal to the time
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elapsed down to the Hijra of the Prophet, upon him
blessings and peace; the revolutions of a planet such as
Saturn, which revolves once every thirty years, would be
equal to the those of the Upper Heavens (dar al-falak
al-akbar), amounting to some 11,000 revolutions during
the same period of time. Temporal finitude is neces-
sary (fa-wajabat al-nihaya fi-l-zaman), Ibn Hazm argues
(among other reasons), to avoid mutually exclusive eter-
nal moments, and to maintain the intuitive logical neces-
sity of the whole being greater than the part; (iv) were
the world without beginning and end, it would be impos-
sible to determine in number and in nature (being an
undifferentiated mass); and (v) likewise, were there no
beginning and no end, we would not be able to enumer-
ate one thing after another—whereas in our reality (f7
wujuding), the things of the world can be so enumer-
ated. Hence the necessity of a beginning to the universe.
Allah Most High has drawn our attention to this and the
preceding proof, he concludes, in His saying and He takes
count of all things (Q 72:28).

Despite such additional proofs and arguments, the
argument from the temporality of the world remained
the bedrock of Kalam-based proofs for the existence of
a Creator. That explains in part why the Mutakallimiin
were in general averse to the philosophers’ notion of the
eternity of the world (see below). It should be noted that
the Kalam argument had already been well articulated
by the time of al-Ghazali’s sweeping refutation of the
eternity of the world (¢f. Discussions 1 and 2 of Tahafut
al-falasifa), his teacher al-Juwayni (419-478/1028-1085)
even giving it a popular form. After establishing the
temporality of the world and arguing against its eternity
in the third chapter of his al-Irshad (p. 17-27), he opens
the fourth chapter by saying, “Now that the temporality
of the world (huduth al-‘alam) has been established, it is
clear that there is a beginning to its existence (muflatah
al-wujud); and since it is equally possible for a temporal
being (hadith) to exist or not to exist...reason demands
that the world must have a Determinant (mukhassis)
who determined its actual existence” (al-Irshad p. 28).
Al-Ghazal’s sophisticated rearticulation of the Kalam
arguments, as well as his forceful rejection of certain
positions echoing the Aristotelian concept of an eter-
nal, self-perpetuating world, were decisive in shifting
the balance of the discourse (see the fourth introduction
to his al-Iqtisad, a work dealing with generally the same
topics as al-Juwayni’s Irshad but making full use of Aris-
totelian logic, including the syllogism).

Finally, al-Razi provides perhaps the most nuanced
and comprehensive exposition of the Kalam tradition on
the subject. He develops a Qur’anically-suffused typol-
ogy of ways in which the rational proofs for the exis-
tence of a Creator can be understood. These arguments
are based on either temporality (hudith), contingency
(tmkam), or a combination of both, whether with regard
to substances (jawahir) or accidents (a“rad).

¢ Arguments from the contingency of essences (istidlal
bi-imkan al-dhawat), alluded to in Qur’anic verses
such as Allah is indeed free of want, whereas you stand
impoverished (Q 47:38); the words of Ibrahim, “For
surely they (the false deities) are my enemies, [and none is
my helper] save the Sustainer of all the worlds” (Q 26:77);
and that with thy Sustainer is the beginning and the end
[of all that exists] (Q 53:42); say “‘Allah!” and then leave
them toying in their folly (Q 6:91); So flee unto Allah (Q
51:50); and indeed, hearts grow tranquil in the remem-
brance of Allah () 13:28);

* Arguments from the contingency of attributes
(istidlal bi-imkan al-sifat), alluded to in Qur’anic vers-
es such as He has created the heavens and the earth (Q
16:3) and the One Who made the earth a resting-bed for
you, and the heavens a canopy (Q 2:22) (see the “cosmic

arguments” below);

¢ Arguments from the temporality of bodies (stidlal
bi-huduth al-ajsam), alluded to in Qur’anic verses
such as the saying of Ibrahim, upon him peace: “I do
not love what sets” (QQ 6:76);

¢ Arguments from the temporality of accidents (istidlal
bi-huduth al-a‘rad), this being the mode of argument
easiest for people to comprehend (agrab...ila afham
al-khalg). These comprise proofs (dala’il) of two kinds.
First, those based on the human self (al-anfus): every-
one necessarily knows that whatever has come into
existence after non-existence (al-‘adam) must have a
creator (miijid). This creator cannot be man himself,
or his parents, or the rest of humanity, but must
be different from these existents (yukhalif hadhih
al-mawjudat) so as to bring these persons (al-ashkhas)
into existence. Second, those based on the cosmos
(al-afag), including all its mutable states, whether
thunder, lightning, winds, clouds, or the interchang-
ing seasons. Such proofs lead to the conclusion that
heavenly and elemental bodies are alike in their
corporeality (mushtarika fi-l-jismiyya), it being impos-
sible to principally distinguish one from another on

the basis of characteristics such as their proportion,



1EQ

Avrran | 15

shape, or location. (...) This proves that all bodies
depend on a Capable Cause (Mw’aththir Qdadir) with
neither body nor corporeality (laysa bi-jism wa la
Jismaniyya) (Tafsir, sub Q 2:21).

Position of the Philosophers about His Existence
Many (al-Ghazali claims a majority) of the Muslim
philosophers believed in the eternity of the world, claim-
ing that it “has never ceased to exist with Allah, Exalted
be He, being an effect (ma‘lul) of His, existing along
with Him, not posterior to Him in time—I[as] an effect
coexists along with the cause, and light along with the
sun—and that the Creator’s priority to [the world] is like
the priority of the cause to the effect, which is a prior-
ity of essence and rank, not of time (tagaddum bil-dhat
wal-rutba 1@ bil-zaman)” (al-Ghazali, Tahafut, First Discus-
sion, p. 88). This position is based on the premise that
what is eternal does not admit change. Had the world
a temporal beginning, there must have been something
determining its existence at the moment it was created,
for otherwise it would have remained in the state of pure
potentiality it was in before its existentiation. However,
if there were something determining its existence, that
determinant must have been determined by another,
ad infinitum. There cannot be any new determinations
in an eternal God, for that would contravene the axiom
that anything eternal does not admit change. Therefore,
according to this philosophical argument, the world
must have existed alongside God through pre-eternity.

Ibn Rushd writes that the Qur’an presents two kinds
of demonstrative proof for the existence of Allah Most
High. Some verses indicate proofs for teleological
arguments (dalil al-“indya) (including Q 25:61; 78:6-16;
80:24...); others indicate proofs for cosmological argu-
ments (dalil al-ikhtira®) (Q 6:79; 22:73; 86:5; 88:17...); and
others yet (the most frequent type) combine both kinds of
proofs (Q 2:21; 3:192; 33:33...). Q 17:44 provides a good
example of how both kinds of proofs are articulated: The
seven heavens extol His limitless glory, as do the earth and
all that they contain. And there is not a single thing but extols
His limitless glory and praise: but you [mankind] fail to grasp
the manner of their glorifying Him! Verily, He is forbearing,
much-forgiving. Tbn Rushd says that this means of reach-
ing knowledge of His existence has been disclosed to
humans by God, Who indeed lodged it in their innate
primordial nature (al-fitrat al-ula al-maghriiza) (cf. Q
7:172) (al-Kashf p. 120).

Furthermore, Ibn Rushd states that teleological and
cosmological proofs each rest on two principles, which

humans are born with the ability to recognize. Both also

relate to the axiom that everything that exists is related
to the ultimate purpose of creation of human beings,
which isworship (“tbada) of Allah Most High (¢f. Q 21:107).
Teleological proofs show that every existing thing in the
world accords with and supports the existence of human
beings (including the alternation of night and day,
seasons, the harmony of animals, plants, minerals, and
that of the proportions of bodies human and animal...).
This harmony could not have emerged accidentally, but
required an active agent to will it. Cosmological evidence,
encompassing animals, plants, and the heavens, shows
that they are all created. With animals and plants, since
we observe that bodies are first lifeless and that life then
appears, we can know with certainty that there is a Being
Who gives life. The Most High says, O Mankind, a parable
is set forth, so hearken to it. Truly those beings whom you invoke
instead of Allah could not create [as much as] a fly, even were
they to join all their forces to that end! And if a fly robs them of
anything, they cannot [even] rescue it from it. Weak indeed s
the seeker, and [weak] the sought! (QQ 22:73). As for the heav-
ens, Ibn Rushd continues, we know from their unceasing
movement that they were commissioned for our benefit;
something made subservient must come into existence
through a Creator (al-Kashf p. 118-119).

The Path of the Sufis

Without denying the validity or utility of demonstrative
proofs, the Sufis consider the path of inner illumination
(ilham) and purification of the self a superior method of
gaining certitude regarding the existence of Allah Most
High. The former approaches, by the Sufi typology, lead
only to cognitional (“i/mi) knowledge, whereas the latter
is immediate, experiential (kali) knowledge (al-Hujwiri,
Kashf p. 161; al-Nafrawi, al-Fawdkih al-dawani 1:44).
While cognitional knowledge is the source of “all good,
in this and the next world”, it is experiential knowledge
which creates the correct state (sthhat-i hal) toward Allah,
and it is the correct state that leads to gnosis (ma‘rifa).
One can have cognitional knowledge without a correct
state, but not vice versa (al-Hujwiri, Kashf p. 161). Reject-
ing the Mu‘tazili claim that it is the intellect by which
we gain knowledge of God, al-Hujwiri argues that were
intellect (‘agl) the criterion of knowledge of Allah, then
everyone endowed with reason would have knowledge of
Allah; likewise, all who lack reason—such as madmen—
would be deemed ignorant of Allah, which is mani-
festly absurd. Others say that demonstrative knowledge
(istidlal) is the cause of knowledge of Allah and that such
knowledge is not gained except by those who can deduce
it through this method. “According to the People of the
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Prophetic Path and Consensus (@h! al-sunna wal-jama‘a)
(i.e., the orthodox community),” he continues:

Soundness of intellect and regard to evidence are
[only] a means to gnosis, not the cause thereof.
The sole cause is the will and favor of Allah Most
High. For without His favor, intellect is blind; it
does not even know itself, so how can it know an-
other? Heretics of all kinds use the demonstrative
method, but most of them do not know Allah. On
the other hand, when one enjoys the favor of Al-
lah Most High, all his actions become so many
tokens of gnosis... When the Commander of the
Faithful ‘Ali, Allah be well-pleased with him,
was asked a question concerning gnosis, he said:
“I know Allah by Allah, and I know that which
is not Allah by the light of Allah.” Allah created
the body and committed its life force to the soul
(wa hawdalat-i zindagani-i an ba-jan kard) and He
created the heart and committed its life force to
Himself.

Hence inasmuch as intellect, human faculties,
and demonstrative proofs have no power to give
life to the body, they cannot bring the heart to
life (muhal bashad kih dil-ra zinda kunad). As He
has said, Is one who was dead and to whom We gave
life, and for whom We made a light to walk by among
mankind, like one who s as it were in darkness from
which he cannot escape? (QQ 6:122). In other words,
He has attributed life to Himself, saying, “I am
the Creator of the light by which believers are il-
lumined.” Allah is the One who opens and seals
the hearts of men (Q 2:6; 39:23), and so He alone
can guide them. Everything except Him is a mere
cause or means, and causes and means cannot
possibly indicate the right way without the favor
of the Causer. (...) Abu al-Hasan al-Nuri says:
“There is none to indicate the way to Allah but
Allah Himself; knowledge is sought only for due
performance of His worship.”

al-Kashf p. 162

I1. His Attributes (Sifat)

Surat al-TIkhlas (Q 112) enjoins the Prophet, upon him
blessings and peace, to proclaim: Say: He, Allah, is One.
Allah, the Eternally Self-Sufficient (al-Samad). He begets not,
nor is begotten. And none is like Him. The sura expounds,
in condensed form and chiefly by negation, the tran-
scendence of Divine unity, “refuting in its four verses all
[forms of ] disbelief (kufr) and fancies (@hwa’). It is named
Surat al-Ikhlas (“the Sura of Sincerity”) because it sweeps
away all impurities foreign to the transcendence (tanzih)
of Allah, Exalted is He, above all that is not fitting for
Him” (Tustari, Tafsir, sub Q 112). Commentators record

the occasion of revelation (q.v.) of Q 112 to have been a
demand made to the Prophet, upon him blessings and
peace: “Describe your Lord to us.” (According to ‘Tkrima,
Ubayy b. Ka‘b, Abu al-‘Aliya, and Jabir, this demand
came from the polytheists; according to al-Dahhak,
Qatada, and Mugqatil, from the Jews.) Thereupon Jibril
(¢g-v.) descended with this sura (see Zafsirs of Tabari, Ibn
Abi Hatim, Samarqandi, Tha‘labi, Qushayri, Wahidsi,
Baghawi, Ibn ‘Atiyya).

The attributes of Allah mentioned in Q 112 and else-
where in the Qur’an were understood by the Compan-
ions without delving into their modalities (bi-l@ kayf). This
attitude of the early generations was characteristically
expressed by Sufyan b. “Uyayna (107-198/725-813), the
eminent third generation (tabi‘ al-tabi‘i) Hadith master:
“Interpretation of all the attributes by which Allah Most
High has described Himself in His Book consists of
the recitation [of such verses] and [then] silence about
them (fa-tafsiruh tilawatuh wal-sukiit “alayh)” (al-Bayhaq,
al-Asma> wal-sifat 2:158). Such acknowledgement of the
limitations of human understanding is reflected in the
interpretive stances of the Companions, Successors,
and Followers. When asked about the phrase istiw@’ ‘ala
al-‘arsh (“elevation or establishment upon the Throne”),
a formulation which, being susceptible to interpretation
in spatial terms, became a major subject of controversy in
subsequent centuries (see ThronE), the wife of the Proph-
et Umm Salama (d. 62/681), Allah be well-pleased with
her, responded: “The istiwa’ is not inconceivable (ghayr
majhal), but its modality (al-kayf) is inaccessible to reason
(ghayr ma‘qul). 1t is for Allah to send Messengers; it is for
the Messenger to convey the message (al-balagh); and it
is for us to submit (taslim)” (Ibn Hajar, Fath al-bari, Fitan,
gawluh bab wa kan ‘arshuh ‘ala I-ma” wa Huwa Rabb
al-“arsh al-‘azim). When Imam Malik b. Anas (d. 179/795)
was asked about al-istiwa’, he replied: “Al-istiwa’ is known
(ma‘lum); its modality is unknown (al-kayf majhil); faith
in it is obligatory (al-iman bih wajib); and to ask about it
is innovation (al-sw’al ‘anh bid‘a)” (¢f. Samarqandi, Bahr,
sub Q 2:29; Ibn “Atiyya, Muharrar, sub Q 20:5; Baghawi,
Tafsir, sub Q 7:54; Razi, Tafsir, sub Q 3:7; Ghazali, Iya’,
Book 2, “Qawa‘id al-‘aqa’id”, fasl i, 1:378).

The understanding of Divine attributes in the light
of Prophecy, as exemplified by the first three genera-
tions—described by the Prophet, upon him blessings
and peace, as “the best of my Community” (Bukhari,
Ashab al-Nabi, fada’il ashab al-Nabi)—was increasingly
overtaken by major controversies. These first emerged

in an epistemological context, concerning the respective
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roles of transmitted and acquired knowledge, and then
gained credal salience. Jahm b. Safwan (d. ca.128/745)
was one of the first to perform a dialectical analysis of
the Divine attributes, perhaps under the influence of his
formerly Manichaean teacher al-Ja‘d b. Dirham (execut-
ed by order of Caliph Hisham (r. 105-125/723-742): ¢f.
al-Subki, Tabagat 9:71), who himself held a doctrine of
extreme fa‘til (disassociating Allah Most High from attri-
butes, see below). After him, the doctrine of tatil was
widely taught by Bishr b. Ghiyath al-Marisi (d. 218/833).
By the end of the second century of Islam, the Mu‘tazilis
had taken it up in their own way, rendering the Divine
attributes a didactic exposition of the results of a rigorous
application of tanzih, repudiating any similarity between
the Creator and His creation (nafy al-tashbih).

The epistemological bases for interpretation gained
fundamental importance in the discourse, given that
the problem of interpreting the Divine attributes was
not only semantic but also ontological. Those who gave
excessive weight to the letter of the Scripture were dispar-
aged as mwjassima and hashwiyya, the anthropomorphists
characterized by Baha’ al-Din al-Subki (d. 719-772/1319-
1370) as “the misguided sect (al-firqat al-dalla) who inter-
pret Qur’anic verses in the most literal sense (yujrina
ayat Allah “ala zahiriha)” (al-Tahanawi, Kashshaf 1:678), to
the extent of likening Allah Most High to created things.
At the other end of the spectrum were the Mu‘tazilis,
who called themselves “The Folk of [Divine] Unicity and
Justice” (ahl al-tawhid wal-‘adl) after their key theological
doctrines, and who in their concern to transcendentalize
the human understanding of Divine attributes disassoci-
ated them from all traces of created things. They believed
the Divine attributes to be identical with His Essence, in
order to maintain His absolute singularity (as against
what they saw as a doctrine resulting in a plurality of
eternals). This overriding concern with asserting Allah’s
absolute transcendence (fanzih) was severely criticized by
their opponents, who saw this as a non-Qur’anic concep-
tion of an abstract God removed from His creation and

devoid of all attributes.

Over the course of the first three centuries of Islam,
this contested interpretive discourse produced a number
of positions associated with distinct schools, despite
their internal differences. From the fideism of the early
generations and in a polemical context, Ash‘aris devel-
oped the doctrinal principle of lafwid, which required
that the reality of the Divine Attributes be affirmed
bi-la kayf wa la tashbih (“without [specifying] how and
without likening [to the created]”). They understood

Q 94: alam nashrah laka sadrak. wa-wada‘na ‘an-ka wizrak.
al-ladhi angada zahrak. wa rafa“na-laka dhikrak. fa-inna ma‘a
I-“usri yusra. inna ma‘a l-“usri yusra. fa-idha faraghta fa-nsab. wa
ila Rabbika fa-rghab.

Have We not expanded your breast for you, [O Muhammad]? And
lifted from you the burden that had weighed heavy wpon your back
and raised high your renown? But verily, with hardship [comes]
ease. Verily, with hardship [comes] ease. So, when you are relieved
[your work completed], then stand fast, and long then for your Lord.

(‘Abd al-‘Aziz al-Rafa‘)

the Attributes as being distinct from the Divine Essence
(dhat). Abu al-Hasan al-Ash‘ari argued forcefully that
were His Attributes not distinct from His Essence, then
all Attributes would have the same meaning, for His
Essence is a simple and indivisible unity (Magalat p. 484).
The Ash‘aris affirmed a distinct reality to Divine Attri-
butes while rejecting any correspondence between them
and created things, charting what they saw as a middle
course between the Mu‘tazilis and the literalists. They
maintained God’s absolute dissimilarity to creation
(mukhalafa lil-hawadith), while affirming that His Attri-
butes inhere eternally in Him (al-Ash‘ari, al-Ibana p. 47).

While agreeing with most points of Ash‘ari doctrine,
the Maturidi school (named after Muhammad Abu
Mansur al-Maturidi) differed regarding Divine attri-
butes of agency (al-sifat al-fi‘liyya) such as creation,
giving life and death, and resurrecting the dead. While
the Ash‘aris believed such actions to be temporal, the
Maturidis believed them to be manifestations of exis-
tentiation ({akwin), a single eternal Attribute distinct
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from His power (qudra). Both the Maturidis and Ash‘aris
affirm that (i) those attributes appearing to indicate
some similitude between the Creator and creation must
be affirmed to the extent articulated by Allah Most High
in the Qur’an, no more and no less; (ii) it is obligatory to
negate any similitude whatsoever between the Creator
and creation, in accordance with the Qur’anic verse
There is nothing like unto Him (QQ 42:11); and (iii) one must
consign all knowledge of the specific modalities and
details of such Attributes to Allah Most High, follow-
ing the principle of tafwid (al-Bajuri, Tulfat al-murid p.
39-40; al-Nasafi, Tabsirat al-adilla 1:353-423; al-Qari,
Minah al-rawd p. 82-83; al-Maydani, Sharh al-‘Aqidat
al-Tahawiyya p. 57).

Taj al-Din al-Subki (728-771/1327-1369) articulated
only six fundamental differences between the Ash‘ari
and Maturidi creeds, terminological or semantic differ-
ences aside: (i) Asharis believe that Allah Most High
could in principle punish the obedient and reward
the disobedient, although His Revelation promises to
reward the former and punish the latter; Maturidis
believe that He must in principle reward the obedient
and punish the disobedient, since to do otherwise would
be absurd; (ii) Ash‘aris believe that the obligation upon
mankind to believe in Allah Most High proceeds from
their having been reached by Revelation, not merely
from their rational capacities; Maturidis believe that
humans are obliged to believe in Allah by virtue of their
being endowed with intellect, that is, even before Revela-
tion reaches them; (iii) as stated above, Ash‘aris believe
that Divine Attributes of agency (such as creation) are
temporal; Maturidis believe they are all manifestations
of a single eternal Attribute, termed “existentiation”
(takwim); (iv) Ash‘aris believe that God’s own eternal
speech may be heard by human beings, as did Prophet
Musa, upon him peace (¢.v.); Maturidis believe it may not
be heard; (v) most Ash‘aris believe that in principle God
may impose moral obligations that man cannot bear;
Maturidis believe this impossible, though both agree
that in practice He never does so; and (vi) Ash‘aris vari-
ously hold that Prophets may absentmindedly commit
lesser sins or that this is impossible; Maturidis hold it
to be impossible (see INFaLLBILITY OF ProprETs), Prophets
being divinely protected from both enormities and lesser
sins (Tabagat 3:386-388).

In his classic manual of doctrine, Abu Ja‘far Ahmad
al-Tahawi (d. 321/933) declared, “Anyone who ascribes
any human qualities to Allah Most High thereby
commiits disbelief. So whoever perceives this takes heed

and refrains from saying things such as the disbelievers
say, and knows that Allah Most High, in all of His attri-
butes, is utterly unlike humanity” (§38). Resorting to the
principle of lafwid, al-Tahawi writes: “One’s footing in
Islam is not firm unless it be on the ground of submis-
sion and surrender. Whosoever covets knowledge that is
forbidden to him, not content with the limits of his own
understanding, his covetousness veils him from [attain-
ing an understanding of] pure Oneness, unadulterated
gnosis, and sound faith, and he then wavers between
belief and disbelief, affirmation and negation, resolution
and denial. Obsessive, aimless, skeptical, and deviant,
he is neither an assertive believer nor a staunch denier”
(§42-43). The correct understanding of Divine attri-
butes, al-Tahawi continues, lies between the two doctri-
nal extremes of tashbih and ta‘til: “Whoever slips does not
guard against negating [His attributes] and anthropo-
morphism, and has failed to understand His transcen-
dence (tanzih). Verily our Lord, Sublime and Exalted is
He, can only be described with the attributes of Oneness
(wahdaniyya) and absolute uniqueness (fardaniyya). None
from the creation is in any way like Him. Allah is tran-
scendent beyond limits, restrictions, supports, compo-
nents, and instruments. The six directions (i.e., three
dimensions) do not encompass Him as they do created
things” (§46-47).

The hadith master and eminent theologian Abti Bakr
Ahmad al-Bayhaqi (384-458/994-1066) articulated a
rigorous method for formulating points of doctrine:
“The basic rule (al-asl) is that [we affirm] every Attri-
bute mentioned in the Book, authentically conveyed in
mass-narrated reports (bi-akhbar al-tawatur), or report-
ed in those lone-narrated (Ghad) reports which have
their origin in the Book, as well as [Attributes] that are
inferable from one of its meanings: we affirm such an
Attribute in its apparent meaning (‘ala zahiriha), with-
out [speculating on] its modality (ghayr takayyuf).” With
regard to attributes found in singly narrated reports
and whose apparent meaning yields a certain similar-
ity with creation (tashbih), al-Bayhaqi urges interpreting
(nata’awwal) the language of the report against the possi-
bility of imputing anthropomorphism (al-Asma’> wal-sifat
p. 332). The editor of al-Bayhaqi’s text, Muhammad
Zahid al-Kawthari (d. 1371/1951), an eminent Hanafi
jurist and associate of the last Ottoman Shaykh al-Islam,
Mustafa Sabri (d. 1373/1954), notes that this method
proves a middle course “between the fafwid (the relega-
tion to Allah of the precise meaning of Divine Attributes)
of the early generations (salaf), and the ta’wil (rational
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or speculative interpretation) of the later generations

(khalaf).”

In the course of the centuries following the early
debates, the Divine Attributes—initially mentioned
(for instance, in al-Ash‘ar’s Ibana) without any particu-
lar sequence—came to be systematized and ordered in
Ash‘arT and Maturidi credal texts. (For some representa-
tive treatises, commentaries, and super-commentaries,
see the table before the bibliography.) In Ashari Kalam,
the attributes deemed rationally necessary came to be
organized into four categories: (i) essential attributes
(al-sifat al-nafsiyya or sifat al-dhat), comprising the single
attribute of existence (wujud); (ii) transcendental attri-
butes (al-sifat al-salbiyya), comprising the five attributes of
eternity (gidam), permanence (baga’), dissimilarity from
creation (mukhalafa lil-hawadith), self-subsistence (giyam
bil-nafs), and oneness (wahdaniyya); (iii) conceptual attri-
butes (sifat al-ma‘ani), comprising the seven attributes of
life (hayat), knowledge (‘ilm), will (irdda), power (qudra),
hearing (sam®), sight (basar), and speech (kalam); and (iv)
attributes of qualification (al-sifat al-ma‘nawiyya), being
the active participles of the seven corresponding concep-
tual attributes—that is, Allah Most High’s being living
(hayy), knowing (‘alim), volitional (murid), powertul (gadir),
hearing (sami®), seeing (basir), and speaking (mutakallim).
The opposites of these twenty necessary attributes were
deemed logically impossible for Allah: (i) non-existence
(‘adam); (i1) temporality (huduth); (iii) evanescence (fand’,
turi’ al-‘adam); (iv) similarity to creation (mumathalat
al-hawadith); (v) dependence (la yakun ga’iman bi-nafsih);
(vi) multiplicity (nurakkab); (vii) death (mawt); (viii) igno-
rance (jahl); (ix) lack of will (‘adam al-irdda); (x) incapaci-
ty (‘aj2); (xi) deafness (samam); (xii) blindness (‘ama); (xiii)
speechlessness (bakam); and the corresponding seven
opposites of the attributes of qualification.

How to understand the Divine Attributes correctly has
remained a field of scholarly dispute ever since its emer-
gence in the first quarter of the second century of Islam
down to the present day, with the debate shifting at the
emergence of each new facet of discourse. The heated
modern controversies, centered largely on the legacy of
Ibn Taymiyya (661-728/1263-1328) in so-called ‘Salafi’
and ‘anti-Salafi’ debates, even now recall the classic
confrontations between Mu‘tazilis and Ash‘aris. Against
the controversies of his own time, the Egyptian histori-
an al-Maqrizi (766-845/1365-1441) offered a wordy but
eloquent counterpoint, worth quoting at length for the
way he frames an ideal-type of piety in the context of
such debates:

Know that when Allah Most High commissioned
from the Arabs His Prophet Muhammad, upon
him blessings and peace, as an Emissary to all hu-
mankind, and he described to them their Lord,
Glorified and Exalted be He, [with the Attributes]
by which He had described His Noble Self in His
Mighty Book, the one the Trusted Spirit carried
down to his heart, peace and blessings be upon
him, and what was revealed to him by His Lord
Most High—none of the contemporary Arabs,
neither city-dwellers nor Bedouins, ever asked
him about the meaning of any of them (‘an ma‘na
shay’ min dhalik) as they would ask him, upon him
blessings and peace, about matters pertaining to
prayer (salat), alms (zakat), fasting, Hajj, and other
subjects regarding which Allah the Glorified en-
joined and forbade; and likewise as they asked
him, upon him blessings and peace, about the
states of Resurrection, Paradise, and Hell.

Had any of them asked him anything about the
Divine Attributes (al-sifat al-ilahiyya) it would have
been transmitted, as were the hadiths originating
(al-warida) from the Prophet, upon him blessings
and peace, on rulings regarding the lawful and
unlawful, persuasion and deterrence, and the
states of Resurrection, slaughter, and tribulations,
and such [other] matters as fill the books of Had-
ith... Whosoever ponders over these voluminous
books of Prophetic hadiths, and is well acquainted
with the traditions of the [righteous] predecessors
(al-athar al-salafiyya), will know that not a single
sound or unsound report, from any of the Com-
panions—Allah be well-pleased with them—for
all their diverse ranks and great number, [nar-
rates that a Companion] ever asked the Prophet,
upon him blessings and peace, the meaning of
anything by which the Lord—Glorified be He—
described His Noble Self in the Noble Qur’an or
on the tongue of His Prophet Muhammad, upon
him blessings and peace. Rather, all of them un-
derstood its meaning and refrained from discus-
sion of the Attributes (sakatu ‘an al-kalam fi-l-
sifat). Nor, indeed, did any of them differentiate
between an Attribute of essence (sifa dhat) or an
Attribute of action (sifa fil).

They also, may Allah be well-pleased with them,
affirmed His Eternal Attributes (sifat azaliyya),
Exalted be He, of Knowledge, Power, Life, Will,
Hearing, Sight, Speech, Majesty, Nobility, Mu-
nificence, Bountifulness, Might, and Greatness—
maintaining a uniform attitude toward all Attri-
butes (wa saqu al-kalam siigan wahida). Likewise,
Allah be well-pleased with them, they affirmed
what Allah, Glorified be He, attributed to His
Noble Self, such as His Face, His Hand, and the
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like, at the same time denying that these have any
similarity to those of created beings (mumathalat
al-makhliigin). Thus they, Allah be well-pleased
with them, affirmed [the Attributes] without an-
thropomorphism (bi-la tashbih); they declared
[Allah] free of imperfection (wa nazzahi) without
divesting [attributes] (bi-la ta‘til); none of them
attempted (yata‘arrad) a [rational] interpretation
(ta’wil) of any of these. They all held the opinion
that the attributes must be understood as they
were mentioned. None of them had anything
to argue for the Oneness of Allah Most High,
or confirmation (ithbat) of the prophethood of
Muhammad, upon him blessings and peace, ex-
cept the Book of Allah; and none of them knew
anything about the methods of Kal@m and the
problems of philosophy.

al-Mawa ‘iz wal-i“tibar 4:188

His Transcendence (Tanzih)

Another aspect of the Qur’anic affirmation of a singu-
lar, Omnipotent, and Merciful God, closer to him (every
human) than his own jugular vein (Q 50:16; see Arrer-
s AND VEens), is mentioned in verses which refer to His
transcendence (tanzih), classically defined as “declaring
Allah Most High free of all that is not worthy of Him”
(Ghazali/Zabidi, Ihya”/Ithaf 2:135).

Numerous verses mention the transcendence of His
Being (dhat). For instance: And thy Lord alone is Self-Suffi-
cient, Possessor of Mercy (Q 47:38); Allah is indeed Self-Suffi-
cient, whereas you stand in need [of Him] (Q 6:133); He begets
not nor was He begotten (QQ 112:3). Others are related to
His unwaning Power and Ability: ...neither slumber over-
takes Him, nov sleep (QQ 2:255); ...while He feeds and is not fed
(Q 6:14); whenever We Will anything to be, We but say unto
it Our word ‘Be'—and it is (Q 16:40); ...and never does thy
Sustainer forget (Q 19:64); ...and He protects while there is
no protector against Him (Q 23:88); And We have created the
heavens and the Earth and what is between them in six days,
and no fatigue touched Us (Q 50:38).

Still others refer to His Absolute Knowledge of every-
thing and His transcendence of temporal bounds: ...Not
even an atom’s weight, nor less than that nor greater, is hidden
from Him (Q 34:3); and the matter of the Hour is like the blink
of the eye or nearer (QQ 16:77). Other verses negate the attri-
bution to Allah of certain kinds of actions:

* He does not create in vain: We have not created heaven
and earth and all that is between them without meaning
and purpose: such is the surmise of those who disbelieve;
(Q 38:27); the believers ponder over the creation of the

heavens and the Earth [and proclaim]: ‘Our Lord, You
have not created this without purpose’ (QQ 3:191); We
have not created the heavens and the earth and all that
is between them in mere idle play; none of this have We
created without truth (Q 44:38-39); Did you suppose,
then, that We had created you without purpose, and that
you would not return to Us?) (Q 23:115-116);

He is not pleased with ingratitude (Q 39:7);

* He does not wish injustice (Q 49:31);

* He does not like corruption (Q 2:205);

* He does not do injustice: What concern has Allah for
your punishment if you are thankful and believe (in Him)?
Allah is ever Responsive, Aware (Q 4:147);

¢ He does not benefit from obedience, nor is He
harmed by disobedience or sins: If you do good, it is
Jfor your own good,; and if you commit evil, it is to your own
detriment (Q 17:7);

* He is not answerable to anyone: He cannot be called to
account for whatever He does, whereas [mankind] shall
be called to account (Q 21:23); [He is] Sovereign Doer of
whatever He wills) (QQ 85:16);

* He does not contravene His Promise and Threat:
The judgment passed by Me shall not be alteved; but never
do I the least wrong unto My servants (Q 50:29).

The possible forms of negation being virtually limit-
less, scholars used a methodological approach to broad-
ly categorize attributes pertaining to various aspects of
Divine Transcendence. Al-Razi states the principal rule
used for this purpose: “The method ensuring exact-
ness (tariq al-dabt) in [categorization of attributes] is to
say that a negation (al-salb) refers (‘@’d) to the [Divine]
Essence (dhat), Attributes (sifat), or Actions (af“al)” (Tafsir,
{1 mabahith Bism Allah al-Rahman al-Rahim, 1:128).

Over the centuries, the Kalam discourse devel-
oped five broad categories by which to understand the
transcendental Attributes: (i) pre-eternity (qidam); (ii)
permanence (baqa’); (iii) dissimilarity to created things
(mukhalafa ll-hawadith); (iv) self-subsistence (giyamuh
bil-nafs); and (v) uniqueness (wahdaniyya) (al-Sawi, Sharh
al-Sawi ‘ala Jawharat al-tawhid p. 148-158).

He is the First and the Last

Commenting on Q 57:3 (He is the First (al-Awwal) and
the Last (al-Akhir), the Manifest (al-Zahir) and the Inward
(al-Batin), and He has complete knowledge of everything),
al-Qurtubi observes that its Prophetic explanation (sharh)
suffices, and nothing more need be said (yughni ‘an gawl
kull ga’il) (Tafsir). The reference here is to a sound hadith,
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reported by Abu Hurayra, Allah be well-pleased with
him: “O Allah, Thou art the First, there is naught before
You; Thou art the Last, and there is naught after You;
Thou art the Manifest (al-Zahir, glossed by al-Qurtubi
as “the Prevailer” (al-Ghalib)), and there is naught
above You; and Thou art the Inward (al-Batin, glossed
by al-Qurtubi as “the Knower”, al-Alim)), and there is
naught beyond You. Remove the burden of debt from us,
and relieve us from want” (Muslim, al-Dhikr wal-du‘a’
wal-tawba wal-istighfar, ma yaqul ‘ind al-nawm wa
akhdh al-madja‘). Al-Qari cites an opinion that the latter
phrases in each section of this supplication reaffirm the
meaning of the former (qil hadha taqrir lil-ma‘na al-sabig),
such that “there is naught before You” expounds “Thou
art the First”, the definite article making the ascrip-
tion of “firstness” (awwaliyya) and “lastness” (@khiriyya)
exclusive (Mirgat 4:1671). Al-Bayhaqi and al-Bagqillani
likewise cite in this regard the Prophetic hadith: “There
was Allah, and naught besides Him (lam yakun shay’
ghayruh), and His Throne was over the water; He then
created the Heavens and the Earth and wrote everything
in the Book” (Bukhari, Bad’ al-Khalg, ma ja’ fi qawl
Allah ta‘ala, wa-Huwa alladhi yabda’ al-khalqa thumma
yu‘iduh wa huwa ahwan ‘alayh).

While the belief that there was nothing before Allah
Most High is relatively straightforward, commentators
felt some clarification was necessary in reconciling the
Divine Name “the Last” (al-Akhir) with beliefs in the ever-
lasting nature of Paradise and Hell, spirits (@rwah), and
the bone at the end of the coccyx (‘ajb al-dhanab) from
which bodies will be recreated at the Resurrection, as
per sound Prophetic hadiths (Bukhari, Tafsir al-Qur’an,
yawm yunfakhu fi-l-suri fa-ta’tna afwaja; Muslim,
Fitan, ma bayn al-nafkhatayn). Among other explana-
tions, they offered the following reconciliations: (i) all
but Allah Most High will perish, making Him the Last;
and then He will recreate what He wishes; (ii) the exclu-
sivity of God being the Last (Q 57:3) means that there is
no inherent reality to the subsistence (baga’) of anything
but Him, in that the existence of all else is dependent on
Him; (i11) since “the First” and “the Last” are Names with
opposing meanings, they must therefore be understood
from different aspects (jihat); since the former attribute
pertains to the existence of existents, the latter must
pertain to the perishing of all existents (cf- Q 19:40: Verily
We alone shall inherit the earth and all that is upon it, and
to Us they will return; and Q 28:88: Everything is perish-
ing save His Face); (iv) the Divine Attribute of being “the

First” has itself the quality of permanence (baga’) (see

Huwa-l-Hayy al-Qayyim.
He is the Ever-Living, the Self-Subsisting.
(Ahmad Kamil Affendi)

Tafsirs of Razi, Baydawi, and Ibn ‘Ashur, sub Q 57:3 and
28:88; Razi, Tafsir, fi-1-bahth ‘an al-asma’ al-dalla ‘ala
al-sifat al-haqiqiyya, 1:120; al-Khafaji, Hashiya al-Shihab
8:152).

His Self-Subsistence

The two Divine Names (see BrauTiFur NAMES OF ALLAH)
al-Qayyum and al-Ghani directly indicate absolute Self-
Subsistence and Self-Sufficiency. The name al-Qayyum
occurs three times in the Qur’an paired with al-Hayy
(“the Ever-Living”) (Q 2:255, 3:2, 20:111). Al-Ghani (“the
Self-Sufficient”, lit. “the Rich”) occurs by itself five times
(Q 3:97; 10:68; 29:6; 39:7; 47:38); paired with al-Hamid
(“the Praiseworthy”) ten times (Q 2:267; 4:31; 14:8;
22:64; 31:12, 26; 35:15; 57:24; 60:6; 64:6), and once each
as Ghani Halim (“Infinitely Rich, that is, free of all need,
Most Forbearing”) (Q 2:263), al-Ghani dhu al-ralma
(“Infinitely Rich, Possessor of Mercy”) (Q 6:133), and
Ghani Karim (“Infinitely Rich, Most Generous”) (Q 39:7).

According to Ibn ‘Atiyya, Self-Sufficiency is an attri-
bute of the Being (dhat) of Allah, meaning that He is
absolutely independent of all persons and things in His
very Existence (wujiid) and Perfection (kamal), and above
any flaw or deficiency (Muharrar, sub Q 6:133, 10:68, and
31:26). Other commentators explain His Self-Sufficien-
cy by pointing out that He derives no benefit or harm
from any belief or disbelief, obedience or transgression,
even though He has made human beings responsible
for their actions; hence it is only out of Mercy that He
recompenses them for good and ill (¢f Tabari, Tafsir, sub
Q 6:133 and 57:24; and Tafsirs of Mugatil, Baydawi, and
al-Shirbini, Tafsir, sub Q 6:133).
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The absolute Divine Self-sufficiency and the utter
dependence of creation are eloquently enunciated in the
following well-known Hadith Qudsi.

O My servants, I have forbidden oppression for
Myself and have made it forbidden amongst you,
so do not oppress one another. O My servants,
all of you are astray except those I have guided,
so seek guidance from Me and I shall guide you.
O My servants, all of you are hungry except for
those I have fed, so seek provision from Me and I
shall feed you. O My servants, all of you are naked
except for those I have clothed, so seek clothing
from Me and T shall clothe you. O My servants,
you sin by night and by day, and I forgive all sins,
so seek forgiveness from Me and I shall forgive
you. O My servants, you will not attain [any suc-
cess in] harming Me so as to harm Me, and you
will not attain [any success in] benefiting Me so as
to benefit Me. O My servants, were the first of you
and the last of you, the humans among you and
the jinn among you, to be as pious as the most pi-
ous heart of any one man from among you, that
would not increase My dominion in anything. O
My servants, were the first of you and the last of
you, the human among you and the jinn among
you, to be as wicked as the most wicked heart of
any one man from among you, that would not
decrease My dominion in anything. O My ser-
vants, were the first of you and the last of you, the
human among you and the jinn among you, to
rise up in one place and make a request of Me,
and were I to grant everyone what he requested,
that would not decrease what I possess, any more
than a needle decreases the sea if put into it [and
then removed with whatever clings to it]. O My
servants, it is but your deeds that I reckon up for
you and then recompense you for. So, let him who
finds good praise Allah, and let him who finds
anything else blame none but himself.
Muslim, Birr wal-sila wal-adab,

tahrim al-zulm

Al-Maturidi comments that Q 6:133 (And thy Lord
alone is Self-Sufficient, limitless in His Mercy (al-Ghani dhit
al-rahma). If He so wills, He may put an end to you and then
cause whom He wills to succeed you, even as He brought you
into being from the seed of others) refutes the creed of the
dualists (al-thanawiyya) who hold that God made creation
for His own benefit, whereas “He, Majestic and Exalt-
ed is He, informs [us] that He is Self-Sufficient in His
Essence (Ghani bi-dhatih).” All wise actors (hakim) other
than Allah act so as to receive some benefit, being in
need—whereas Allah, Glorified and Exalted, created all
creatures for their own benefit (7o wilat).

Ibn Mas‘td (d. 32/ca.652), Allah be well-pleased with
him, said, “Whenever the Prophet was faced with a major
difficulty, he would say, ‘O Ever-Living, O Eternally Self-
Subsistent, by Your mercy I seek succor!’ (ya Hayy ya
Qayyum, bi-rahmatik astaghith)” (Hakim, Mustadrak 1:689
§1875; also reported by another chain in Tirmidhi,
Da‘awat, bab).

Speech of Allah Most High (Kalam Allah ta‘ala)
Reference to the Speech of Allah occurs in the Qur’an
as a noun in three verses (kalam Allah, “Speech of Allah”)
(Q 2:75; 9:6; 48:15) and otherwise in verbal form. Among
the Messengers there were some to whom He spoke (man
kallama-Llah) (Q 2:253); He spoke directly to Musa, upon
him peace (Q 4:164: wa kallama Lldhu Misa taklima; 7:143:
wa kallamahu Rabbuh); and it has not been [vouchsafed] to
any mortal that Allah should speak to him (an yukallimahu
Allah) unless by Revelation or from behind a veil, or [that]
He sends a Messenger... (Q 42:51); on the Day of Resur-
rection (¢.v.), Allah will not speak to those ({a yukallimuhum
Allah) who conceal revelation and exchange it and their
covenants for paltry gain (Q 2:174; 3:77); and, specified
as a “call” (mida’), He called to Adam (g.v.) and his wife
(wa nadahuma Rabbuhuma) in the Garden (Q 7:22) and
to Musa from the right slope of Mount Sinai (in passive
construction (nitdiya), when he arrived at the burning
bush: Q 20:11; 27:8; 28:30), sending him to the iniquitous
Pharaoh (Q 19:52: wa nadaynahw; 26:10: idh nada Rabbu-
ka Mausa; 28:46: idh nadaynd; 79:16: idh nadahu Rabbuh).
His speech is also alluded to in numerous verses (e.g., Q
36:58: Peace, a word from the Merciful Lord).

The Qur’an in its entirety is the Speech of Allah
(kalam Allah). The majority credal position on Divine
Speech is that it is His pre-eternal Attribute ascribed to
His Essence, uncreated and indeed unvocative (i.e., not
comprised of letters or sounds). Rather, it is an indivis-
ible, non-composite attribute free of grammatical inflec-
tion, beginningless, unchanged, and immediate (i.e., not
successive in sequence). This majority belief was opposed
by the Mu‘tazili school, which considered the Divine
Speech to be a contingent Divine attribute—hence their
belief in the “created Qur’an”, formally adopted as state
doctrine by the seventh ‘Abbasid Caliph al-Ma’mun (r.
198-218/813-833) four months before his sudden death,
resulting in the only instance of Inquisition (mihna) in
Muslim history. The mihna lasted for the next fifteen years
through the reign of al-Ma’mun’s two immediate succes-
sors, al-Mu‘tasim (r. 218-227/833-842) and al-Wathiq (r.
227-232/842-847), before unraveling during the caliph-
ate of al-Mutawakkil (r. 232-247/847-861). In 234/849,
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al-Mutawakkil forbade public disputations about the
Qur’an, and later in the same year he summoned sever-
al hadith scholars to his capital, Samarra (in present-
day Iraq) to publicly declaim hadiths refuting Jahmite
and Mu‘tazilite doctrines (Khatib, Tarikh 2:344). The
Inquisition informally came to an end in 237/851, when
al-Mutawakkil dismissed his chief judge, the Mu‘tazili
Ibn Abi Du’ad, who had been the chief prosecutor, as
well as his son Muhammad, then a judge in Samarra
(Ibn Khallikan, Wafayat 1:90; al-Subki, Tabagat 2:54).
Although the Inquisition then dissolved under the
changed political circumstances, intense debate on the
metaphysical priority of the Qur’an continued long after
the political power and doctrinal ascendancy of the
Mu‘tazili school had ended.

Jahm b. Safwan, after whom the Jahmiyya school is
named, and the Mu‘tazilis, who emerged shortly there-
after, argued that the Qur’an must be included among
created things. After all, they contended, it is character-
ised by “corporeal form and sound, admits composition
and rhythm, abscission and cesura (fawqi® wa taqti®), is
created as a self-existing substance, independent of [all]
besides (mustagni ‘an ghayrih), is heard in air, visible on
paper, divisible and capable of being bound together
again, liable to grow and to shrink, to perish and to
endure. Now, all of these properties are characteris-
tic of, and attributable to, bodies (ajram), and whatever
shares [these properties] is created—in reality, not figu-
ratively” (al-Jahiz, Rasa’il 2:123-126). Articulating the
Mu‘tazilite position, Qadi ‘Abd al-Jabbar (d. 415/1024)
said, “There is no difference of opinion among the Folk
of Justice (ahl al-‘adl, a name the Mu‘tazilis gave them-
selves, derived from one of their key doctrines) that the
Qur’an is created, brought into existence by undergoing
an act (muhdath maf ul); that it was not [existent], then
it became so; that it is distinct from Allah, Mighty and
Majestic is He; and that He has brought it into existence
for the benefit of His servants (masalih al-“ibad)” (Qadi
‘Abd al-Jabbar, al-Mughni, part vii: Khalq al-Qur’an p.
3). He further denies that the Divine speech could subsist
internally (ga’im fi-I-nafs), and calls this “the consensus
position of the Imams”, meaning Mu‘tazili authorities
(p- 14-20).

The methodological implications of this position were
such that even Imam Malik (93-179/712-795), who did
not engage in Kalam discourse, once observed, in terms
redolent of that idiom: “The Qur’an is the Speech of
Allah; the Speech of Allah comes from Him; and noth-
ing created comes from Allah Most High” (al-Dhahabi,
Siyar 7:416). ‘Abd Allah b. Sa‘id Ibn Kullab al-Qattan (d.

Q 12:21. wa-Llahu ghalibu “ala amrih
And Allah prevails over His affairs.
(Isma‘il Haqqi Affendi)

ca.241/855), an anti-Jahmite and anti-Mu‘tazilite theo-
logian from Basra, addressed some of the conceptual
objections raised by the Batiniyya (as expressed by their
founder Maymun al-Qaddah: for instance, “Did Allah
never speak before creating the Qur’an?” and provided
the foundational text on which al-Ash‘ari and Ibn Farak
(d. 406/1015) later built the Ash‘ari doctrinal position:

Indeed, Allah, glorified be He, has never ceased
to be a speaker (lam yazil mutakalliman). Speech is
one of His attributes, subsisting in Him; Allah is
coeternal with His speech; speech subsists in Him
just as Knowledge subsists in Him and Power sub-
sists in Him. His speech is not comprised of letters
(huriif), nor is it a voice (sawt); it is neither divisible
nor partible, neither dissectible nor alterable. It
is a single quality of Allah (ma‘na wahida bi-Llah),
the Mighty and Majestic; and its vestige (rasm) is
the various consonants and readings (gira’at) of
the Qur’an. Whosoever holds that the Speech
of Allah is identical to Him, or to a part of Him
(ba“duh), or other than Him, has committed error.
The expressions (‘ibarat) of the Speech of Allah,
glorified be He, differ and vary, but the Speech
of Allah, glorified is He, is never differentiated
nor varied—just as our remembrance (dhikr) of
Allah, the Exalted and Majestic, varies and dif-
fers, whereas the One remembered (Madhkiir) is
neither differentiated nor varied.

The Speech of Allah is called “Arabic” only be-
cause the vestige expressing it is a recitation
thereof in Arabic, and so it is called “Arabic” for
a reason; in the same way that it (i.e., the Speech
of Allah in the Torah) is called “Hebrew” for a
reason, because the vestige thereof is in Hebrew.
Likewise, it is called “command” (@mr) for a rea-
son, and “prohibition” (nahy) for a reason, and
“narration” (khabar) for a reason. Allah never
ceased speaking even before His word was ever
called “command”, or before the existence of the
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reason which caused His word to be called “com-
mand”; the same holds true for the designations
“prohibition” and “narration”. And I declare that
the Creator (al-Bari) has never ceased “inform-
ing” and never ceased “prohibiting”.

[Al-Ash‘ari adds: Ibn Kullab] said: “Indeed, Allah
does not create a thing without saying to it, ‘kun’
(“Be!”); and it is impossible for this, His saying
‘kun’, to be created.” ‘Abd Allah b. Kullab was of
the opinion that what we hear recited by reciters
(i.e., the recited Qur’an) is an expression used as
a substitute for the Speech of Allah, Mighty and
Majestic is He (“ibara ‘an kalam Allah ‘azz wa jall),
though Musa, upon him peace, did indeed hear
Allah speaking His Word [directly to him]. As for
the meaning of the verse, If an infidel asks for hos-
pitality, recetve him so that he may listen to the Speech
of Allah (Q) 9:6), it is “so that he may understand the
Speech of Allah,” or, according to [Ibn Kullab’s]
doctrine (madhhabuh), “that he may hear reciters
recite it”.

al-Ash‘ari, Magalat p. 584-585

Elsewhere al-Ash‘ari records that Ibn Kullab said:
“The recitation [of the Qur’an, being the impression of
the Speech of Allah,] is different from the thing recited
(al-magriw’) which subsists in Allah—just as He, Glorified
be He, is without beginning or end, where the glorifica-
tion is originated (muhdath), so also with regard to the
thing recited. Allah is eternally speaking, but the reci-
tation itself is originated and created, and is a human
acquisition (kasb al-insan) (see Acqusition)” (Magalat p.
601-602).

As mentioned above, the Ash‘ari position is that the
Divine Speech is an eternal attribute, uncreated and
without beginning, subsisting in the Divine Essence, and
so is not an attribute of action (sifat al-af“al) as are His
creation and decree. Al-Ghazali writes:

He—the Most High—speaks, commanding, for-
bidding, promising, and threatening, with His
speech, which is eternal (azali, gadim), self-subsist-
ing (ga@’im bi-dhat), unlike the speech of any cre-
ation; it is neither a sound caused by the passage
of air or the friction of bodies, nor a letter enunci-
ated through the opening and closing of lips and
the movement of the tongue. As for the Qur’an,
the Tawrah (Torah), the Injil (Gospel), the Zabur
(the Psalms sent to Dawtid), and all the Books re-
vealed to His Messengers, upon them all peace:
The Qur’an is recited by the tongues, written in
books, and remembered in the heart, yet it is, nev-
ertheless, pre-eternal, subsisting in the Essence of
Allah, not subject to division or separation in its

transmission to the heart or to paper. Musa, the
blessings and peace of Allah upon him, heard the
Speech of Allah without sounds or letters, just as
the righteous (al-abrar) shall see Allah Most High
(dhat Allah ta‘ala) in the Hereafter, without sub-
stance or accident (wa la jawhar wa la ‘arad).

Ihya’ 1:336

For a more detailed discussion, see SPEECH OF ALLAH;
AL-QURAN; see also a list of selected works on Asha‘ri-

Maturidi creed at the end of this article.

II1. Seeing Allah Most High (ru’yat Allah)

The possibility and modality of seeing Allah Most
High (ru’yat Allah) has remained a credal controversy;
major positions are briefly summarized in this section.
Mu‘tazilis denied it altogether, arguing that “seeing”
God imputes a direction (jihat) to Him (Qadi ‘Abd
al-Jabbar, al-Mughni, Part iv, ru’ya; for some refutations
see al-Ash‘ari, Magalat 1:171; al-Ghazali, al-Igtisad p. 47,
al-Qari, Daw’ al-ma‘ali p. 47). Shi‘is deny that God can
be seen with the eyes. Instead, they regard the heart the
locus of “seeing Allah” in a particular sense: His Essence
is not disclosed to us in any way, but Allah can be “seen”
through signs such as His Mercy, Sovereignty, and Glory
(@l-Qummi, Tafsir, ma ja’ ‘an Ja‘far b. Muhammad;
al-Majlisi, Bihar 4:26-61). Anthropomorphist sects such
as the Karramiyya, Mujassima, and Hashwiyya affirmed
vision with the eyes, in keeping with their attribution of
corporeality, extension, and other spatial qualities to
Allah Most High.

The ahl al-Sunna wal-Jamd‘a (“the Folk of the Prophet-
ic Way and Congregation,” meaning Ash‘aris, Maturidis,
and cognate schools) affirm the reality of vision with the
eyes in Paradise that does not “encompass” Allah Most
High, without further specifying its modality (kayfi-
ya). Although the detailed arguments of this position
emerged through centuries of contestation and debate,
they were initially formulated by al-Ash‘ari (al-Ibana
1:51). Asha‘ris understand “seeing Allah” as a catego-
ry of knowledge not implying spatiality in any way. As
al-Ghazali writes:

The anthropomorphists (hashwiyya), unable
to fathom an existent being without direction
(jiha), affirmed [for Allah Most High] a direction,
which necessarily entails corporeality (jismiyya)
and measure (lagdir), as well as [other] attributes
specific to created bodies. The Mu‘tazilis denied
direction, but could not conceive of vision with-
out it. In so doing, they contravened the conclu-
sive proofs of Revelation (qawati® al-shar). They
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supposed that affirming [vision of Allah] would
[entail] affirming direction; so in order to save
themselves from likening Him to created beings,
they exaggerated transcendence ({anzih), whereas
the anthropomorphists exaggerated in denying
Attributes (ta‘til) and ended up likening Him to
created beings (fashbih). Allah, glorified be He,
granted the ‘Folk of the [Prophetic] Sunna and
Congregation’ the succor to maintain the Truth,
and they understood the correct middle way.
They recognized that spatial direction is [to be]
denied, being a consequence of corporeality; and
that seeing [Allah] (al-rw’ya) is [to be] affirmed,
for it falls under the category of knowledge and
its types (radif al-“ilm wa farigih), and represents
a completion of it (wa hiya takmila lah). Nor does
[seeing Allah] entail any change in the object of
vision (dhat al-mar’i); rather, it connects with it as
it is (bal tata‘allaq bih “ala ma huwa ‘alayh), as does

knowledge.
al-Igtisad p. 47

Al-Nawawi concurs: “It is [established] through clear
proofs that [belief in] seeing Allah does not entail
attributing spatial direction [to Him]—Exalted is He
above that! Rather, the Believers will see Him without
a direction, just as they know Him without direction;
and Allah knows best” (Sharh Muslim, Iman, bab ithbat
ru’yat al-mu’minin fi-l-akhira li-Rabbihim subhanah wa
ta“ala).

Al-Ghazalt’s al-Iqtisad fi-l-i‘tigad, composed when such
debates were at their height, offers a systematic approach
similar to al-Ash‘ari’s methodology in al-Ibana. Both
first establish rational proofs for the possibility of seeing
God, then present proofs from the Qur’an and Prophet-
ic reports for the actualization of this possibility in the
Hereafter, and finally refute opposing opinions. Among
the Qur’anic verses cited is Q 7:143: And when Muisa came
to Our appointed tryst and his Lord had spoken unto him,
he said: My Lord, show me [Thy Self], that I may gaze upon
Thee. He said: Thou shalt not see Me, but behold the moun-
tain: if it stays firm in its place, then shalt thou see Me. And
when his Lord manifested His glory unto the mountain, He
made it crumble and Muisa fell unconscious. When he recov-
ered, he said: “Glory unto Thee! I turn unto Thee repentant,
and I am the first of the believers.” “It is impossible,” writes
al-Ash‘ari, “that Muisa, upon him blessings of Allah and
peace—whom Allah had clad in the raiment of Prophets
and protected with the infallibility which He grants the
Messengers—could have asked his Lord for something
that was impossible for him” (al-Ibana 1:41). Several
exegetes likewise point out that the request of Prophet

Musa, upon him peace, could not have been impossible,
for he was neither rebuked nor corrected for ignorance
(jahl) in asking—as was Nuh, upon him peace, when
he asked Him to save his son from Hell (¢f Q 11:45) (cf-
Tafsirs of Ibn “Atiyya, Sam‘ani, Razi, sub Q 11:46).

Other Qur’anic verses adduced to support belief in
ru’ya include the following four:

* Q 10:26: For those who do good is the best [reward] and
even more, where even more (ziyada) is glossed as seeing
Allah, as per multiple authentic reports: “Beyond
[other Paradisiacal favors] in excellence (afdal) and
more exalted than them (a‘lah) is gazing (al-nazar)
at His Noble Face, for it is increase (ziyada) great-
er than all that is given to the people of Paradise.
They have not deserved it by their deeds; rather,
they [are granted it] by His grace and mercy” (Ibn
Kathir, Tafsir). Ibn Kathir notes that this interpreta-
tion (fafsir) is reported in numerous hadiths, and lists
over a dozen eminent Companions, Successors, and
Followers who narrated it—including the Succes-
sor ‘Abd al-Rahman b. Abi Layla (d. 83/702), who
explained the best [reward] in the above verse to be
Paradise and even more to be looking at the Face of
Allah. “Neither darkness nor dust, nor any humili-
ating disgrace shall befall them after seeing Him”
(al-Darimi, al-Radd ‘ala al-jahmiyya p. 100; ‘Abd
Allah b. Ahmad, al-Sunna 1:244);

* Q 33:44: Their salutation on the day when they meet
Him shall be: Peace!’” And He has prepared for them a
goodly recompense. “When [the word] lig@® (‘meet-
ing’) is coupled with tahiyya (‘salutation’), it [involves]
seeing with the eyes” (Qushayri, Tafsir). Ibn Batta
(304-387/917-997) cites the “consensus of the lexicog-
raphers (ahl al-lugha) that ‘meeting’ here is nothing
other than seeing with the eyes” (al-Ibana 7:63);

* Q 50:35: There they have all that they desire, and there is
more with Us, where mazid (‘more’) is interpreted as
seeing Allah Most High, according to the Compan-
ions Anas and Jabir, without specifying the modality
of this vision (bi-l@ kayf) (Qurtubi, Tafsir; ¢f- Qushayri,
Tafsir, who cites exegetical consensus to this effect;

* Q 75:22-23: That day [some] faces will be resplendent
(nadira); looking toward their Lord (ila Rabbiha nazira).
These two verses are considered by ahl al-Sunna to
comprise one of the strongest proofs for ocular vision
of God, although the Mu‘tazilis interpret them as
meaning that believers will be looking forward to the
reward of their Lord (¢f. Tafsirs of Tabari, Ibn ‘Atiyya,
Qurtubi, Ibn Kathir). Of the early commentators,
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only Mujahid (d. ¢ca.104/722) held to the latter inter-
pretation; al-Qurtubi cites Abtu ‘Umar Ibn ‘Abd
al-Barr (d. 463/1071) as saying that although Mujahid
was one of the foremost exegetes, the learned do
not adopt his interpretations of this verse or of Q
17:79 (Qurtubi, Tafsir, sub Q 75:23 and 17:79). More-
over, al-Qurtubi cites al-Tha‘labi, in the course of a
detailed linguistic argument, as saying that conjoin-
ing the word nazar with the preposition ia (‘to’) and
the word wajh (‘face’) can yield no other meaning in
Arabic than direct ocular vision (al-ru’ya wal-tyan).
“[The lexicographer] al-Azhari held that Mujahid’s
opinion, that [the verse means] they anticipate the
reward of their Lord, is mistaken: one cannot say ‘he
looked to such-and-such’ (nazara ila kadha) with the
meaning of ‘anticipate’ (al-intizar)” (Qurtubi, Tafsir,
sub Q 75:23). Al-Tabari holds that of the two opin-
ions on the matter the ocular interpretation is more
correct, for it is also supported by Traditions from
the Prophet (Tafsir, sub Q 75:23). Ibn Mandah cites
a consensus of “the specialists in interpretation” (ah!
al-ta’wil) among the Companions and Successors
that the verse means believers will gaze at the Face of
their Lord, Mujahid’s anomalous (shadhdh) opinion
notwithstanding (al-Darimi, al-Radd ‘ala al-jahmiyya
1:54).

Ibn ‘Abbas (381-68/619-688), Allah be well-pleased
with him and his father, says: “Looking towards their
Lord [means] they shall behold the Countenance of
their Lord and not be veiled from Him,” in contrast
to the faces of disbelievers and hypocrites described
in Q 75:24 as despondent in gloom and veiled from
seeing their Lord (Tanwir al-migbds). Al-Tustari
writes, “The reward for [sincere good] works is Para-
dise, and the reward for [realizing] the Oneness of
Allah Most High (al-tawhid) is the vision of God,
Mighty and Majestic is He” (Zafsir). He also quotes
the Companion Abu al-Darda’ (d. 32/652), Allah be
well-pleased with him: “Travel for the sake of trial
(bala); get ready for death (fana’); and prepare
for the Meeting (liga’)"" and the early Sufi Rabi‘a
al-‘Adawiyya (d. 185/801): “My Lord, I love this world
only that I may remember You in it, and I love the
Hereafter only that I may behold You there. Every
moment that passes by while my tongue is not quick-
ened with Your remembrance is accursed. My Lord,
do not inflict upon me these two things I will not be
able to bear: burning in Hell, and separation from
You” (Tustari, Tafsir).

Ibn Kathir says:
Nadira (‘resplendent’) comes from al-nadara,
meaning splendid (hasana), radiant (bahiyya),
glowing (mushriga), delighted (masrira). Looking at
their Lord means that they shall see Him with their
very eyes (‘@yanan)—as al-Bukhari, Allah have
mercy on him, narrated in his Sahih: [the Proph-
et, upon him blessings and peace, said:] “Cer-
tainly you shall see (sa-tarawna) your Lord with
your very eyes” (Bukhari, Tawhid, bab gawl Allah
ta‘ala wwjithun yawma’idhin nadiva ila Rabbiha
nazira). The believers’ seeing Allah, Majestic and
Exalted is He, in the World Hereafter is firmly
established in sound hadiths, reported through
mass-transmitted (mutawatir) chains according to
the Hadith imams; and it is not possible to simply
wish them away or deny them.
Tafsir

Ibn Kathir then adduces several hadiths in support of
this position. A number of relevant hadiths are further
examined in treatises devoted to the topic, including two
entitled Ru’yat Allah by al-Daraqutni (306-385/918-995)
and Ibn al-Nahhas (323-416/935-1025), Ibn al-Jawzi’s
(510-597/ca.1116-1201) Hadi al-arwah, al-Lalaka’ts (d.
418/1027) Sharh usul i‘tigad ahl al-sunna, and Ibn Hajar
al-‘Asqalant’s (773-852/1371-1449) al-Ghunya fi mas’alat
al-rw’ya. Al-Lalaka’i lists twenty-three Companions who
narrated reports to this effect, citing the hadith master
Yahya b. Ma‘in (158-233/775-847) who himself claimed
to have received seventeen sound hadiths on seeing
Allah (Sharh usul i“tigad ahl al-Sunna 3:548).

While indicating the possibility of seeing Allah in the
Hereafter, the Qur’an denounces those who asked the
Prophets to show them their God in this world. These
include certain Jews who declared, “O Misa, we will not
believe in you until we see Allah plainly (hatta nara Allah
Jahratan)” (Q) 2:55, 4:153); the Quraysh (¢.v.), who likewise
demanded, “[Why] can we not see our Lord?” (Q 25:21);
and Fir‘awn (Pharaoh) (¢.v.), who asked his vizier Haman
(g.v.) to erect a tower so that he might look upon the God
of Musa (fa-attali‘a ila ilaht Musa) (Q 40:37).

Did the Prophet, upon him blessings and peace, see
Allah Most High?

Al-Nawawi (631-676/1234-1277) registers the “well-
known difference of opinion among the Companions,
Successors, and Imams” regarding whether the Prophet,
upon him blessings and peace, saw Allah Most High
during the Night Journey (laylat al-isr@’) (see NiGHT Jour-
NEY AND ASCENSION) (Sharh Muslim 18:56). Ibn Hajar exam-
ines the issue in detail, noting the various opinions of
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the Companions: A’isha (d. 58/678) and Ibn Mas‘ud
(d. 32/ca.652) both denied such a vision; two reports are
recorded from Ibn ‘Abbas, one affirming that he saw
Him without specifying how, while the other specifies
that he “saw” Him with his heart; both affirmation and
denial of such vision are reported from Abu Dharr. Ibn
Hajar then cites al-Qurtubi’s counsel against commit-
ting to any position in this matter, for as a credal issue
it requires conclusive proof that is not available (Ibn
Hajar, Fath al-bari, qawluh Strat wal-Najm Bi-smi-Llah
al-Rahman al-Rahim). Tbn Taymiyya summarizes the
matter: “The authorities (@’ imma) of the Muslims have
agreed that no believer is able to see Allah with his eyes
in this world. They did not disagree about this, except in
the case of the Prophet, upon him blessings and peace,
[regarding which] the majority of scholars agree that
the Prophet did not see Him with his eyes in this world.
Authentic narrations reported by the Companions and
the leading authorities of the Muslims confirm this opin-
ion” (Majmii‘at fatawa 2:335).

Seeing Allah Most High in this World

Muslims are in agreement about the impossibility of
seeing Allah Most High with one’s mortal eyes during
this worldly life. At the same time, the vast major-
ity of Sunni scholars also agree that “seeing” Him in
dream-visions is possible. This position is based on
hadith texts—including the famous one of “the debate
of the Higher Council” (tkhtisam al-mala’ al-a‘lad)—that
mention the Prophet having such a dream, as related in
several sound (sahih) narrations from Ibn ‘Abbas, Jabir
b. ‘Abd Allah, Mu‘adh b. Jabal, Jabir b. Samura, Abu
Umama, and other Companions, Allah be well-pleased
with them all (Tirmidhi, Abwab Tafsir al-Qur’an, wa min
sturat Sad; Ahmad, Musnad ‘Abd Allah b. ‘Abbas b. ‘Abd
al-Muttalib, 4:350 §2580; al-Daraqutni, Kitab al-ru’ya p.
331 §245; al-Bayhaqi, al-Asma’ wal-sifat 2:363 §938; Ibn
Kathir, Tafsir, sub Q 53:11). Hadith scholars also under-
stand such dream-visions to be generally possible, and
not restricted to the Prophet, upon him blessings and
peace. Imam Nawawi reports a “consensus of scholars”
on the possibility of such dream-visions, quoting al-Qadi
‘Iyad: “The people of knowledge have not differed
regarding the possibility of seeing Allah Most High in
dreams” (Nawawi, Sharh Muslim 15:25; al-Farghani,
Fatawa Qddijan 3:260). Al-Zarkashi, while mentioning
the general agreement, indicates that a small minor-
ity of Sunni scholars deny such dream-visions; these
include the Hanafi jurist al-Sabtini, the Hanbali judge
Abu Ya‘la, and the Hadith master Ibn al-Salah, the
last-named being the most vehement. Those who deny

the possibility argue that dream-visions arise from the
imagination (khayal) and mithal (see below for expla-
nation of the term mithal), and both are impossible in
respect to the Almighty (al-Bannani, Hashiya 2:466-467;
al-Farghani, Fatawa Qadijan 3:260; al-Zarkashi, Tashnif
al-masami 2:291-292).

In response to this objection, scholars of the major-
ity view, while underscoring the need for caution in
interpreting such dreams, emphasize the difference
between a mathal and a mithal. Al-Ghazali, for instance,
expounds in his al-Madniin a highly deliberative
explanatory categorization of such dream-visions (for
more on this topic, see DrReaMs AND THEIR INTERPRETATION).
One must fully comprehend the essence of dreams in
general, al-Ghazali writes, in order to grasp the true
nature of the various kinds of dream. Likewise, one
must first understand the reality of seeing the Prophet
Muhammad, other Prophets, upon them all blessings
and peace, or any of the deceased in a dream in order
to comprehend having such visions of Allah Most High.
The unconversant (al-‘a@mmi) would assume that some-
one who has dreamt of the Prophet has seen his physical
person, but his physical body is confined to his grave in
Madina; the grave has not been opened, nor has he left
it for anywhere to be seen. Furthermore, on any given
night, a thousand people may see him in their dreams
in a thousand different places and conditions, which is
logically incompatible with the conditions of physical
existence. Citing the sound hadith “Whoever sees me
in a dream has without doubt seen me, for verily Satan
cannot appear in my form” (Bukhari, Ta‘bir, man ra’
al-Nabi salla Allah ‘alayh wa sallam fi-l-manam; Muslim,
Ru’ya, qawl al-Nabi ‘alayh al-salat wal-salam Man ra’ani
fi-l-manam fa-qad ra’ani), al-Ghazali explains that what
the person having the vision actually sees is a repre-
sentation, or symbol (mithal), of a link (wdasita) between
themselves and the Prophet—a link introduced by the
Almighty Himself. The substance (jawhar) of the Proph-
et’s blessed spirit (rith), like the essence of his prophet-
hood itself, is without color or shape, yet it is introduced
to his followers in the medium of a truthful symbolic
representation (mithal sadiq) bearing the physical attri-
butes. Al-Ghazali then posits that it is possible for the
Essence of Allah Most High, which transcends shape
and form, to be introduced to a servant of His in the
medium of a perceivable symbol (mithal mahsits) such as
light or some other quality of inherent beauty (al-jamal
al-ma‘nawr). He then gives several other examples of this
type of symbolism in Prophetic dreams, such as a brick
representing Islam, or a rope representing the Qur’an,
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though there is no formal similarity (mumathala) between
the two. Seeing Allah in a dream, therefore, does not
imply actually seeing His Being (dhat), but refers to a
vision occurring in the imaginal world as a symbol, or
mithal—distinct from a mathal, for the latter is a figure of
comparison likening one thing to another when all their
qualities are similar, while the former requires only that
at least a single attribute be similar. For example, the sun
is a symbol (mithal, pl. amthal) for the intellect, in whose
“light” perception of the noumena (ma‘qulat) takes place.
Similarly a mithal describes a thing, whereas a mathal
likens it. The former is appropriate for Allah Most High,
while the latter is not. Thus the Prophet, upon him bless-
ings and peace, can be said to have employed a mithal in
saying, “I saw my Lord in a most excellent form (fz ahsan
sitra),” or when he said, “Truly Allah created Adam in
His form” (according to one interpretation of the hadith;
see Apanm), or when Jibril took the form of the Companion
Dihya al-Kalbi (tamaththal Jibril fi siwrat Dihya al-Kalbi).
None of these, al-Ghazali writes, refer to the “real form”
(swrat al-hagiga), being rather amthal (Q 19:17) (Rasa’il,
“al-Madntun bih “ala ghayr ahlih,” p. 337-339).

Objections

The Mu‘tazilis and other groups argued against what
al-Razi called the “consensus of ahl al-Sunna” affirming
the possibility of seeing Allah Most High in the Hereafter
(al-Ma‘alim 1:76). One Mu‘tazili argument against ocular
vision of Allah, in this world or the next, is based on Q
6:103: Sight (al-absar) percerves Him (tudrikuh) not, but He
percetves [all] sight. He is the Subtle, the Aware. Al-Mawardi
provides five responses to this argument, among them
that “this does not negate vision, for ‘perception’ (idrak)
here may refer either to seeing (ru’ya) or to comprehen-
sion (al-idrak); if the former, then it must be specified
either that eyes cannot see Him in this world or that this
denial refers to the eyes of the unjust (absar al-zalimin)”
(Nukat).

Ibn Kathir observes that, according to Imam
al-Shafii, the Mu‘tazili opinion also contradicts the
apparent meaning of Q 75:22-23 (That day [some] faces will
be resplendent, looking toward their Lord) as well as that of Q
83:15, which describes the state of the disbelievers: Nay!
most surely they shall on that Day be veiled from their Lord—
implying by contrast that believers will not be veiled
from Him. Ibn Kathir adds that there is no contradiction
between affirming vision and denying visual perception
(idrak) (as expressed in Q 6:103), for the latter is more
specific and the former is general (‘@mm). Some hold that
the “perception” (idrak) mentioned means gnosis of His

reality (ma‘rifat al-hagiga), which none knows beside Him.
That is to say, although believers may see Him, His real-
ity is something else and lies beyond their apprehension,
like one who sees the moon but does not comprehend its
reality, fiat (kun), or quiddity (mahiyya). Others take the
“perception” to mean “encompassment” (thata). That the
believers’ vision does not encompass Him obviously does
not mean they do not see Him at all (‘adam al-ru’ya), just
as the lack of comprehensive knowledge does not imply
a lack of any knowledge (Ibn Kathir, Tafsir, sub Q) 6:103).

Another Mu‘tazilite argument against ocular vision is
based on the phrase You shall not see Me (lan tarani) in Q
7:143, in which they hold the word lan indicates an all-
inclusive “confirmation” (fa’yid) that such vision is denied
both in this world or the next. The ahl al-Sunna reply
that this Divine formulation, by denying its possibility in
this world, actually affirms the possibility of seeing God
in the Hereafter, in that it does not simply say “I cannot
be seen” (inni ld urd) (Sam‘ani and Ibn Kathir, Tafsirs;
al-Razi, al-Ma‘alim 1:76).

Encouragements for Seeking a Vision of Allah
Exegetes and Hadith masters record in this connection
supplications of the Prophet, upon him blessings and
peace, asking Allah Most High to increase his longing
to see Him. “The Companions also used to beseech
Allah Most High to grant them vision of Him, and they
used to supplicate for this in their ritual prayers” (Nasa’i,
Sahw, naw* al-akhar; al-Daraqutni, Ru’yat Allah p. 257,
al-Ghazali, al-Igtisad p. 146). One such Prophetic suppli-
cation is reported in several collections:

O Allah, by Your knowledge of the Unseen and
Your power over creation, keep me alive so long
as You know life is good for me, and grant me
death if You know death is better for me. O Allah,
grant me awe of You both secretly and openly,
and sincerity in speech in [times of] pleasure and
anger. I ask You for inexhaustible bounty, and for
uninterrupted delight (qurrat ‘ayn la tangati®).
ask You for contentment with [Your] decree and
for a pleasant life (bard al-‘aysh) after death; for
the pleasure (ladhdha) of gazing upon Your Coun-
tenance, and for the longing to meet You. I seek
refuge in You from befalling harm and mislead-
ing trials. O Allah, beautify us with the adorn-
ment of faith, and make us of those who guide
and are rightly guided.
Nasa’1, Sahw, naw* al-akhar; Ibn Abi Shay-
ba, Musnad, ma rawah ‘Ammar b. Yasir,
1:294 §442; Ahmad, hadith ‘Ammar b.
Yasir, 30:264 §18325; Hakim, Mustadrak
1:705 §1923
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SELECTED TEXTS AND COMMENTARIES OF ASH ‘ARI-MATURIDI CREED
AUTHOR TITLE COMMENTATOR COMMENTARY
Abt Hanifa (d. 150/767) al-Figh al-akbar Abu-l-Layth al-Samarqandi | Sharh Figh al-akbar
(d. 373/983)
Mulla ‘Alf al-Qari (d. Sharh Figh al-akbar

1001/1592)

Abu-1-Muntaha
Ahmad b. Muhammad
al-Maghnisawi (d.
1090/1679)

Sharh Abu-lI-Muntaha
Ahmad b. Muhammad
al-Maghnisawi

Abu-I-Hasan ‘Ali b. Isma‘“il
al-Ash‘ari (d. 324/935)

al-1bana ‘an usul al-diyana

Ibn Batta al-‘Ukbari
(d. 387/997)

al-Sharh wal-ibana “‘an usul
al-sunna wal-diyana

Muhammad b.
Muhammad b. Mahmud
Abtu Manstur al-Maturidi
(d. 333/944)

al-Tawhid

Abtu Bakr Muhammad b.
al-Tayyib b. Muhammad
al-Baqillani (d. 403/1013)

al-Insaf fi-ma yajib 1“tigaduh
wa-la yajuz al-jahl bih

Abu Bakr Muhammad b.
al-Tayyib b. Muhammad
al-Bagillani (d. 403/1013)

Kitab al-Tamhid (Tamhid
al-awa’il wa talkhis
al-dala’il)

Abu Bakr Muhammad

b. al-Hasan b. Furak
(Ibn Furak) al-Ansari
al-Asbahani (d. 406/1015)

Magalat al-shaykh Abi-(-
Hasan al-Ash‘ari

Abt Manstr ‘Abd al-Qahir
b. Tahir b. Muhammad
al-Baghdadi (d. 429/1037)

Usul al-din

Rukn al-Din Abu-I-Ma‘ali
‘Abd al-Malik b. ‘Abd
Allah b. Yusuf (Imam
al-Haramayn) al-Juwayni
(d. 478/1085)

al-Irshad ila qawati® al-adilla
Sfrusul al-itigad

Taqi al-Din al-Mugqtarih (d.
612/1215)

Sharh al-Irshad

Abt Hamid Muhammad b.
Muhammad al-Ghazali
(d. 505/1111)

al-Igtisad fi-l-i‘tigad

Abtu Hamid Muhammad b.
Muhammad al-Ghazali
(d. 505/1111)

Qawa‘id al-‘aqa’id

(1) Murtada Muhammad b.
Muhammad al-Zabidi

(d. 1205/1790)

(i) Ahmad Zarruq (d.
899/1493)

(1) Ithaf al-sadat al-muttagin
(i) Sharh ‘Aqidat al-imam
al-Ghazali

Abu-I-Mu‘in Maymun b.
Muhammad al-Nasaf1
(d. 504/1114)

Tabsirat al-adilla fi usul
al-din

Abu Hafs ‘Umar Najm
al-Din b. Muhammad
b. Ahmad al-Nasafi (d.
537/1145)

al-Aqa’id al-nasafiyya

Sa‘d al-Din Mas‘ad b.
‘Umar b. ‘Abd Allah
al-Taftazani (d. 793/1390)

Sharh al-‘aqa@’id al-nasafiyya
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Abu-l-Fath Muhammad b.
‘Abd al-Karim b. Ahmad
al-Shahrastani

(d. 548/1153)

Nihayat al-igdam fi “ilm
al-kalam

Abtu ‘Abd Allah
Muhammad Fakhr al-Din
b. “Umar b. al-Hasan
al-Razi (d. 606/1210)

Muhassal afkar
al-mutagaddimin
wal-muta’akhkhirin

Abu-1l-Fadl ‘Abd
al-Rahman ‘Idad al-Din b.
Ahmad b. ‘Abd al-Ghaffar
al-Tji (d. 756/1355)

al-Mawdgqif

‘Ali b. Muhammad
al-Jurjani (d. 816/1413)

Sharh al-Mawdqif

Sa‘d al-Din Mas‘ud b.
‘Umar b. ‘Abd Allah
al-Taftazani (d. 793/1390)

Magasid al-talibin

Sa‘d al-Din al-Taftazani

Sharh Magqasid al-talibin

Kamal al-Din Muhammad
b. Humam al-Din ‘Abd
al-Wahid Ibn al-Humam
(d. 861/1456)

al-Musayara fi-l-‘aqa’id
al-munjiyya fi-I-akhira

Kamal al-Din Abu-I-
Ma‘ali Muhammad b.
Muhammad b. Abi Bakr
Ibn Abi Sharif al-Maqdisi
(d. 906/1501)

al-Musamara

Abtu ‘Abd Allah
Muhammad b.
Muhammad Yusuf
al-Santsi (d. 895/1489)

Sharh Umm al-barahin

Muhammad b. Ahmad b.
‘Arafa al-Dastuqi
(d. 1230/1815)

Hashiya al-Dasiuqi ‘ala sharh
Umm al-barahin

Ibrahim al-Laqgani
(d. 1041/1631)

Jawharat al-tawhid

Ibrahim b. Muhammad
b. Ahmad al-Bajuri (d.
1276/1859)

Tuhfat al-murid

Kamal al-Din Ahmad b.
Hasan b. Sinan al-Din
al-Baydawi (d. 1097)

Isharat al-maram min “ibarat
al-imam
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MuzAFrFAR IQBAL
NASEER AHMAD

AHMAD

UPON HIM BLESSINGS AND PEACE

The second of the Prophet’s two proper names in the
Qur’an and, like “Muhammad,” little used by the Arabs
before him, “Ahmad” is a comparative of superiority—
the emphatic af“al form of (i) the participial adjective
hamid, “praiser,” and (ii) the verb hamida, “he praises/
is praiseworthy,” aorist yahmadu, infinitive nouns hamd,
malhmada, and tahmid—mentioned only once in Surat
al-Saff, which is also called Surat al-Hawariyyin (cf-
al-Suyuti, Itgan, Type 17), in the prophecy of Prophet
“Isa (q.v.) that there would come a Prophet after me whose
name 1s worthier of praise (Q 61:6, ismuhu Ahmad), such
a Prophet being more praiseworthy than all Proph-
ets, upon them blessings and peace, all of whom were
eminent (mahmiidin) and intense praisers (hammadiin)
(Baghawi and Qurtubi, Tafsirs, sub QQ 61:6; Raghib,
Mufradat, sub h-m-d). The verse is usually translated
along the following lines: And when ‘Isa son of Maryam
said: Children of Isr@’il! Behold, I am the Messenger of Allah



