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PREFACE

The present work is an adaptation of a part of my Ph.D. thesis— The
Theological Epustles of al-Kasim ibn Ibrahim—originally written in Hebrew.
This thesis was supervised by Prof. Michael Schwarz, to whom I am
grateful for his guidance. I am also indebted to Prof. Etan Kohlberg, who
encouraged me to edit and translate this epistle into English, read the
translation and notes and made valuable remarks. Thanks are also due
to Prof. Hans Daiber for his important remarks and suggestions. I wish
to thank Dr. Toby Mostisher for correcting my English. My thanks are
also extended to the Ambrosiana Library in Milano, and the Orient-
abteilung der Staatsbibliothek Preussischer Kulturbesitz, Berlin, for per-
mission to use microfilms of the manuscripts mentioned below and to edit
the text. The last acknowledgement I should like to make is to my wife
Shuli and my children Hanan, Zipi, Nadav, Idit and Zeevi for encourag-
ing me in the writing of this book.

Tel Aviv, June 20, 1988 Binyamin Abrahamov
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I. INTRODUCTION

I. The main subject of our epistle is the argument from design. This
argument proves the existence of God through the wonderful design
observed all over the universe. The argument from design was already
used by the ancients. It is ascribed to Socrates by Xenophanes!' and
Plato? and also used by Cicero®. In his early work De Philosophia (fragm.
12a), Aristotle proves the existence of God from the order of the move-
ments of the heavens*. In like manner, the Stoa proves God’s existence®.
Both Aristotle and the Stoa employ the teleological argument, which is
a part of the argument from design (see below pp. 5, 8f), to refute the
notion, held inter alios by Heraclitus, that all occurrences in the universe
take place on account of chance or necessary fate®. The argument from
design may have been passed from Greek philosophers to the Christians
who lived in Islamic lands through the writings of Christian thinkers like
Augustine (d. 430)7 or Boethius (d. 524)%. In the eighth and ninth cen-
turies, we find the argument from design in the writings of both Chris-
tian and Muslim Mutakallimun. Among the Christians one can mention
John of Damascus (d.c. 750), Theodore Aba Kurra (d.c. 825)° and
‘Ammar al-Basri (d.c. 845)'°. The Christian Mutakallimun may have
exerted influence on the Muslim Mutakallimun in this subject matter
through polemical meetings!! or through conversions of Christians to
Islam?2.

! See Memorabilia, IV. 3.

2 See Phaedo 96ff.

3 See De Natura Deorum 11. 5. Wolfson, ‘‘Notes’’, p. 582. Idem, Studies in the History
of Philosophy and Religion, Cambridge Mass. 1977, Vol. I, p. 568. .

* See B. Effe, Studien zur Kosmologie und Theologie der Aristotelischen Schrift “‘Uber die
Philosophie’’, Miinchen 1968 (= Zetemata 50), pp. 88ff.

5 See M. Pohlenz, Die Stoa, Géttingen 1964, Vol. I, p. 94f. W. J. Oates (ed.), The Stoic
and Epicurean Philosophers, New York 1940, pp. 235ff. E. Zeller, The Stowcs, Epicureans and
Sceptics, tr. from the German by O. J. Reichal, revised ed. New York 1962, p. 174.

6 See Daiber, Mu‘ammar, p. 161.

7 See Q. Huonder, Die Gottesbeweise, Stuttgart 1968, p. 40. G. Grunwald, Geschichte der
Gottesbeweise im Mittelalter bis zum Ausgang der Hochscholasttk, Munster 1907, p. 7f.

8 See Huonder, ibid., p. 36.

® See Davidson, ‘‘John Philoponus’’, pp. 373ff.

10 See ‘Ammar al-Basri, K. al-masa’il wa’l-adjwiba, ed. M. Hayek, Beirut 1977, p. 95f.
Griffith, ‘““Ammar al-Basri’s’’, p. 160f.

11 See M. A. Cook, ‘“The Origins of Kalam’’, BSOAS 43 (1980), p. 40f.

12 See J. van Ess, ‘“The Beginnings of Islamic Theology’’, in The Cultural Context of
Medieval Learning, eds. J. E. Murdoch and E. D. Sylla, Dordrecht and Boston, 1975, p.
100.



2 INTRODUGCTION

The argument from design was frequently discussed by the Mu‘tazilite
Mutakallimun and from them probably passed into Zaydite theological
literature!®. There are some Mu‘tazilites, contemporaries of al-Kasim,
who are recorded as having used this argument. Hisham al-Fuwati (fl.c.
825), a Basrian Mu‘tazilite, employs the argument from design saying
that bodies (adjsam) with their colours and their combination and separa-
tion prove that God is their Creator and Director (mudabbir)'*. In his
opinion, accidents alone do not demonstrate God’s existence, since the
arguments for God’s existence must necessarily (b:-dtirar) be known,
whereas the existence of accidents is known through inference (istidlal)
and speculation'®. Bodies prove God’s existence, since their existence is
known through the senses. The argument from composition advanced by
Hisham al-Fuwatl is nothing but a restatment of the argument from
design. For the composition is one of the signs attesting the existence of
one who makes (composes) wisely, and this cannot be other than God!s.
Al-Nazzam, a Basrian Mu‘tazilite too, uses the argument from composi-
tion. But unlike Hisham al-Fuwati, he first infers from the composition
observed in the world the coming of the world into being. Only at the
second stage does he deduce God’s existence from the coming of the
world into being. Al-Nazzam says that heat and cold are opposites, hence
they cannot be combined by virtue of themselves in a single place. Fin-
ding that they are in fact combined, he knows that someone combined
them and compelled them to be combined in contradiction to their
nature. That which is compelled is weak, and the fact that it is weak and
that the compeller directs it, proves its being brought into being and that
someone brought it into being and created it!’. Al-Djahiz (d.869), al-
Nazzam’s disciple, is probably the author of a treatise entitled K. al-ibar
wa’l-i‘tibar (‘‘The Book of Illustrations and (their) Learning’’)!®. This

13 See Gibb, ‘“The Argument from Design’’, p. 152.

14 See al-Khayyat, K. al-intisar, p. 49, 1l. 8-9 of the Arabic text.

15 See ibid., p. 49, 1l. 1-6. Cf. al-Baghdadi, al-Fark, p. 162. ‘Abbad ibn Sulayman
(d.ca. 864), Hisham’s disciple, followed his master in this matter. See al-Ash¢ary,
Makalat, p. 225, 1. 14- p. 226, 1. 1, p. 227, 1. 3-5.

16 See Wolfson, Kalam, p. 388f.

17 See al-Khayyat, K. al-intisar, p. 40f. From the combination of opposites al-Maturidi
once infers the coming of the world into being and another time God’s existence. See K.
al-tawhid, p. 12, 1. 3-4, p. 18, 1. 1-2. Al-Nazzam’s argument is reminiscent of the argu-
ment of John of Damascus (d.ca. 750), who deduces the existence of a creator from the
combination and arrangement of opposite elements into a well-designed universe. Cf.
Davidson, ‘‘John Philoponus’’, p. 373f.

18 Gibb (‘“The Arguement from Design’’) translates the title: ‘“The Book of Illustra-
tions and Evidence (or Admonition)’’. The authenticity of this work has been doubted
by Ch. Pellat in his ‘‘Gahiziana III. Essai d’inventaire de ’oeuvre Gahizienne’’, Arabica
3(1956), p. 159 and approved by J. van Ess in his ‘‘Early Islamic Theologians’’, p. 78f,
n. 7. On the two versions of this treatise see Daiber, Mu‘ammar, p. 159. J. van Ess, ibid.
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Mu‘tazilite work aims at proving God’s existence and unity through the
order of the natural phenomena observed in the universe. That the
design in the universe serves not only as an argument for God’s existence
but also for His unity, wisdom, knowledge and might is shown through
the writings of another contemporary of al-Kasim, namely, al-Muhasib1
(d. 857), an orthodox Mutakallim!®.

Although the argument from design was not accepted by the dogmatic
schools, and consequently was not formulated in scholastic terms, like the
argument from coming into being (dalil al-hudith) and the argument from
admissibility (dalil al-djawaz), it is found in Islamic Theology from the
ninth century onwards alongside these two arguments?®. The Mu‘tazilite
historian al-Makdisi (d. 966) considers the design observed in the
universe an argument for God’s existence?!. The assumption underlying
this argument is that there is no sign without a maker, and there is no
making without a maker??. Al-Makdisi also uses other arguments: a. The
argument from particularization (takhszs); b. The argument from
changes; c¢. The argument from composition. His arguments b and c are
in effect arguments from design in other terms (see below). The first
argument examines the difference seen between the created things. If
things were produced by the natures of other things (mukawwana bi’l-
116a)?®, their conditions would be equal. Since we find created things in
a contrary condition, i.e., they are not equal to one another and are in
different degree, we know that a director directed them (mudabbir dab-
baraha) and an arranger arranged them (murattib rattabaha), and this is

D. H. Baneth considers al-Djahiz’s work a source used by both al-Ghazali in his K. al-
hikma fr makhlikat Allah and Bahya ibn Pakuda in his al-Hidaya ila fara®d al-kulib (chs. I,
IT). See ‘“The Common Teleological Source of Bahya Ibn Pagoda and al-Ghazzali’’ (in
Hebrew) in Sefer Magnes, ed. by F. J. Baer and others, Jerusalem 1938, pp. 23-30. Cf.
G. Vajda, La théologie ascétique de Bahya Ibn Paquda, Paris 1947, pp. 24ff.

19 See van Ess, al-Muhasibi, p. 163. Asked what his proof is that the Creator is one,
al-Muhasibi answers that the Omnipotent proves His unity and omnipotence through the
internal uniformity of the divine rule, i.e., the immanent design in the universe. Cf. al-
Maturidi, K. al-tawhid, p. 21, 11. 15-20. If there were two gods or more the universe would
be annihilated. See van Ess, ibid., p. 166. Cf. al-Ash‘ari, K. al-luma®, p. 8 of the Arabic
text. This notion is already expressed in the Kur’an (sura 21, v. 22, sura 27, v. 61), but
not commonly. Many verses in the Kur’an (e.g. sura 2, v. 164, sura 5, v. 10) show that
the design in the universe proves God’s existence and indirectly His wisdom, but proofs
of unity are rare. See van Ess, ibid., p. 168. In cosmological treatises we often find the
notion that the design in the universe expresses God’s might, wisdom and unity. See
Heinen, Islamic Cosmology, pp. 44, 46, 50.

20 See Wensinck, ‘‘Les preuves’’, p. 20. Dalil al-djawaz is also known as the argument
from particularization (takhsis). See below p. 10f. Wolfson, Kalam, pp. 434-444.

21 See al-Makdis1, K. al-bad’, Vol. I, p. 64, 1l. 8-10, pp. 56, 58, 69, 72-73.

22 See ibid., pp. 58, 68-71.

23 Cf. J. van Ess, Erkenntnislehre, pp. 136-137, 169. Al-Bakillani refutes the view that
the world was created by one of the natures. See K. al-tamhid, pp. 34ff.
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God?**. Among the myriad of signs proving God’s existence there are
signs of changes that take place in man. Man is incapable of preventing
changes like defects or weakness from occurring in his body, and this
proves that someone else causes them to occur?®. Every made thing
proves that it has a maker: Building materials do not become a house nor
does a spun thread become cloth by themselves. Materials need someone
to transform them from one state into another and to make something
else of them. Since the actions taking place in the world are perfect, they
must have a wise agent who can only be God?*¢. The third argument,
which is confused with the second, deals with the signs of composition
(athar al-tarkib) in the world. The existence of the four elements together,
though they are contrary to each other, proves that an able and wise
director composed them?’.

The Ash‘arite Mutakallim al-Bakillani (d. 1013) proves that the
universe was brought into being according to the standard Kalam argu-
ment of the coming of accidents into being. Afterwards he infers God’s
existence from the design observed in the universe?.

The Zahirite theologian Ibn Hazm (d. 1064) assigns a place, by the
side of the argument for God’s existence from the coming of the universe
into being, to the general argument from design. He refers to signs of
making (athar al-san®) observed in the universe, from which the existence
of the Creator can be inferred. As examples he cites the celestial spheres,
which move in a fixed order, the stars and the bodies of man and animal.
All these are produced and composed things, whose being produced and
composition necessarily assume the existence of an agent who ordered all
that out of intention (kasid ila san‘a). Ibn Hazm states that it is known
through necessary and immediate knowledge (ma‘lum bi-darirat al-“akl wa-
awwalih?) that making indicates the existence of a maker?.

2¢ See al-Makdisi, K. al-bad®, p. 65, 1l. 6-12.

25 See ibid., p. 67, 1. 8-10, p. 76, 1I. 5-8.

26 See ibid., pp. 68-70. Cf. al-Ash‘arl, K. al-luma®, pp. 6-7 of the Arabic text. Al-
Shahrastani, Nikayat, p. 12, 1. 1-6. Idem., K. al-milal, p. 66. Al-Bakillani, K. al-tamhid,
p. 23, art. 39.

27 See al-Makdisi, ibid., p. 67, 1. 12-p. 70, 1. 4. The Jewish theologian Saadia (d. 942),
who was influenced by Mu‘tazilite Kalam, uses the argument from composition as an
independent argument supported by the argument of the coming of accidents into being.
See my article ‘‘Al-Kasim ibn Ibrahim’s Argument from Design’’, pp. 267-270.

28 See K. al-tamhid, p. 22f.

29 See Ibn Hazm, K. al-fisal, Vol. 1, p. 22f. Wensinck, ‘‘Les Preuves’’, p. 21. A
necessary knowledge (“/m dariri) is defined as knowledge that reaches man without the
latter doing anything to attain it and without being able to prevent it from reaching him.
Its opposite is acquired knowledge (%lm muktasab), i.e., knowledge which is attained
through an intellectual effort. See Peters, God’s Created Speech, Leiden 1976, pp. 53-56.
Schwarz, ““I}ja>’’, p. 420, n. 29.
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The argument from design figures also in the writings of al-Ghazali (d.
1111). This argument, says al-Ghazali, being acquired, since it is taught
by the Kur’an, shows the right way to know God and to achieve certainty
with regard to divine matters®®. Al-Ghazall’s attitude in this matter is
almost the same as that of Ibn Rushd (d. 1198). For the Hashwiyya
(gross literalists)®!, Ibn Rushd states, the mentioning of God in the
Kur’an is sufficient proof of His existence. The Ash‘arites and
Mu‘tazilites take the opposite view: they prove God’s existence by
reason, abandoning revelation and tradition as proofs. For the mystics
the question of God’s existence constitutes a part of their theory. If the
soul is free of passion and is dedicated to contemplation, it attains the
knowledge of God and of existing things.

Ibn Rushd rejects the methods mentioned above, preferring the
arguments appearing in the Kur’an, which man can learn easily, because
of his inborn disposition (fitra). The first argument, according to him, is
the argument from providence (dalil al-“tnaya) and the second is the argu-
ment from origination (dalil al-ikhtira®). For our purpose the first argu-
ment is relevant. It is based on two premises: a. All things in the world
accord with man’s existence. b. This accord derives necessarily from an
agent, who intends and wants it, since it is inconceivable that such an
accord should exist incidentally. (These two premises reminds one of al-
Farab1’s method in his Risala f7 ’l-siyasa®® in which he states that ‘‘nature
does not act purposelessly’’. From this statement he infers that all exis-
tent things have causes of their existence and the last cause is the Creator
who is the cause of causes®®). Whoever observes day and night, the sun
and the moon, discovers that they accord with man’s needs and
behaviour. So also animals, plants and inanimate matters accord with
man, and Divine Providence evidently operates in both human and
animals organs, i.e., the organs are suited to life. In this manner the
argument from providence, which is a teleological argument, is identified
with the argument from design. The design in the world aims at
benefiting man3*.

30 See al-Ghazali, Thya® ‘ulim al-din, Cairo 1967-68, Vol. IV, pp. 540-546. Idem, al-
Maksad al-asna, sharh asma® Allah al-husna, Cairo 1968, pp. 64ff. Wensinck, ‘‘Les
preuves’’, p. 21f.

31 See on them EI?, Vol. III, p. 269. Peters, God’s Created Speech, p. 22f. Madelung,
Der Imam, p. 151f.

32 Ed. by L. Cheikho in al-Mashrik 4(1901), pp. 648-653. See Daiber, Mu‘ammar,
p. 160f.

33 See al-Farabi, ibid., p. 650f.

3¢ See Ibn Rushd, Manahidj al-adilla, pp. 151-155. Wensinck, ‘‘Les preuves’’, p. 23.
Ibn Rushd attaches great importance to teleological arguments for the existence and
nature of God. According to him, these arguments can teach all classes of men, but the
more learned they are the more they understand art and the Artisan. See Ibn Rushd,
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To the list of writers who have dealt with the argument from design
one can add the philosopher and theologian Fakhr al-Din al-Raz1 (d.
1209). That the universe is made harmoniously serves for al-Razi as a
proof of the existence of God who wills®*®. He treats the argument from
design in his commentary on verses 22, 164 of sura 2. Commenting on
verse 22, he sets forth the argument from particularization, which, as we
have seen, figures in the writings of al-Makdisi as a support of the argu-
ment from design. The celestial bodies (adjsam falakiyya) and the bodies
composed of the four elements (adjsam unsiriyya) are equal to one another
in their corporeality (djismiypa). The fact that some bodies are par-
ticularized by some qualities, which are measures (makadir), forms
(ashkal) and places (ahpaz) is not because of corporeality or what is not
seperated from corporeality (lawazim), since if some bodies were par-
ticularized by some qualities because of corporeality, all bodies would be
equal in these qualities. Consequently it is proved that there is a creator
who created the bodies as they are. Using such a method of proving is,
according to al-Razi, the best way to be understood by people3¢. In his
commentary on verse 164, he deals in detail with the arrangement and
design of the stars and the celestial spheres and design on earth as a proof
of God’s existence. Here he repeats the argument from particularization
and mentions the argument from changes, which we have seen in al-
Makdisi. The argument from design is identified with the teleological
argument and interwoven with it also in al-Razi. Al-Raz1’s exposition,
however, is different from his predecessors in that he uses not only
Kur’an verses to prove the design existing in the universe but also
available scientific knowledge in astronomy, geography and biology?’.

I1. Al-Kasim ibn Ibrahim ibn Isma‘il ibn Ibrahim ibn al-Hasan ibn al-
Hasan ibn €Al was born in 169/785. There is no information about his
youth, but he probably grew up in al-Madina. Al-Kasim came to Egypt
before 199/815 and stayed there till 212/826. In Egypt al-Kasim took part
in discussions with philosophers and theologians, Muslims and non-
Muslims. These discussions are recorded in some of his epistles: Mas’alat

K. fasl al-makal wa-takrir ma bayna al-shari‘a wa’l-hikma min al-ittisal, ed. G. F. Hourani,
Leiden 1959, p. 5f. G. F. Hourani, Averroes, (A translation, introduction and notes of Ibn
Rushd’s K. fasl al-makal) London 1967, p. 84, n. 11. Cf. Ibn al-Nafis, al-Risala al-
kamiliyya f’l-sira al-nabawiyya, ed. and annotated translation by M. Meyerhof and J.
Schacht, Oxford 1968, pp. 6-8 of the Arabic text, pp. 40-44 of the translation. J. Schacht
and M. Meyerhof, ‘‘Maimonides against Galen on Philosophy and Cosmogony’’,
Bulletin of the Faculty of Arts, Cairo University V 1(1939), pp. 53-88 and especially p. 70f.

%5 See Wensinck, ‘‘Les preuves”’, p. 23.

36 See al-Razi, Mafatih al-ghayb, Cairo 1938, Vol. II, pp. 98-100.

37 See ibid., Vol. IV, pp. 203-228. Al-Razi, Munazarat, p. 18.
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al-tabariyyayni®®, K. al-radd “ala al-Mulhid®®, K. al-radd ‘ala al-zindik al-laSin
ibn al-mukaffa® and K. al-radd ala al-nasara*'. After leaving Egypt, al-
Kasim settled in al-Rass near al-Madina, where he died in 246/860. Al-
Kasim was not likely to have been a Zaydite Imam, although later
Zaydite dogma stated that he was an Imam after his brother Muham-
mad. He appears in his writings as a teacher and preacher of the true
religion, and its defender against all sorts of enemies; oppressors, sin-
ners, anthropomorphists, philosophers, Rafidites, Christians and
Manicheans*?. He was influenced to a large extent by Mu‘tazilism and
his writings paved the way for the acceptance of Mu‘tazilite doctrines by
the later Zaydites of Yemen. The main theological issues discussed by al-
Kasim are: the arguments for the existence of God and the creation of
the world, God’s unity and attributes, theodicy, belief and unbelief, the
imamate?*3.

K. al-dalil al-kabir is one of al-Kasim’s four epistles which deal with the
arguments for the existence of God and the creation of the world. The
other three epistles are K. al-dalil al-saghir, K. al-radd ‘ala al-mulhid** and
K. al-tawhid*>. Already at the beginning of our epistle, al-Kasim in-
troduces the argument from design. In the world there are many signs
attesting that the world and what is included in it are made and created.
Every produced thing must have a producer, and every created thing

% See my ‘‘The Tabaristanis’ Question’’.

39 See Ms. Berlin, fols. 58b ff.

40 Edited and translated into Italian by M. Guidi in his La lotta tra islam et il
manicheismo, Rome 1927.

# Edited and translated into Italian by I. Di Matteo in his ‘‘Confutazione contro i
Cristiani dello Zaydita al-Qasim b. Ibrahim’’, RSO 9(1921-1923), pp. 301-364.

*2 In K. al-katl wa’l-kital (The Theological Epistles, Vol. II, pp. 287-309. Ms. Berlin fols.
100b-103b) and K. al-hidjra (The Theological Epistles, Vol. 11, pp. 341-432. Ms. Berlin fols.
114b-125a), al-Kasim expresses his attitude towards oppressors, sinners and unbelievers.
Two entire epistles are devoted to the refutation of the anthropomorphists. These are:
K. al-mustarshid (The Theological Epistles, Vol. II, pp. 108-203. Ms. Berlin fols. 71b-81a)
and Sifat al-‘arsh wa’l-kursi wa-tafsiruhuma (The Theological Epistles, Vol. 11, pp. 240-286.
Ms. Berlin fols. 94b-100b). An anonymous philosopher is refuted in K. al-radd “ala al-
mulhid (Ms. Berlin fols. 58b ff.). Al-Kasim refutes the Rafidites in K. al-radd ‘ala al-rafida
and K. al-radd “ala al-rawafid min ashab al-ghuluww. See my ‘‘Al-Kasim ibn Ibrahim’s
Theory of the Imamate’’, Arabica 34(1987), pp. 80-105.

* See Madelung, Der Imam, pp. 86-96.

# Madelung considers these last two epistles to be spurious. See Der Imam, pp. 97,
100. I shall refer later on to the question of the authenticity of K. al-dalil al-saghir. See
pp. 11-13 below. For the authenticity of K. al-radd ‘ala al-mulhid, see my ‘‘Al-Kasim ibn
Ibrahim’s Argument from Design”’, pp. 281-284.

# This epistle occurs in two Mss. of the Ambrosiana library (C 186 and C 131) under
the name K. al-dalil al-saghir, but it is not identical with K. al-dalil al-saghir which appears
in Ms. Berlin. At the end of Ms. C 186, which is earlier and better written than C 131,
it is entitled K. al-tawhid, which may be the ancient name of the work. In order to prevent
confusion we shall call it K. al-tawhid. See Madelung, Der Imam, p. 97f.
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must have a creator. Since the signs are perfect, they must have a creator
and a producer who does things wisely and well, and such a one can only
be God. In the first part of the argument, then, al-Kasim proves (or,
rather asserts) that according to the evident signs of creation the world
was created, and in the second part he proves that it is God who created
the world, since the signs are perfect*¢. But more often al-Kasim infers
the existence of God directly from the signs in the world*’. Generally the
creation of the world and what is included in it is proved by man’s
experience: Man sees that thing are made, 1.e., created. Yet in one place,
al-Kasim inserts the beginning of a speculative argument, which is
elaborated in his K. al-dalil al-saghir*®. The body is brought into being,
since it is connected with movement (karaka) and time (azman) which are
brought into being. Al-Kasim, however, does not prove that movement
and time are brought into being*°.

The signs in the world attest not only its creation but also its being
directed and ruled. This direction and rule, which are perfect and which

6 See pp. 80, 134ff. below.

47 See p. 76f. below and elsewhere too: ‘O my son, whoever sees a book, knows that
there is someone who wrote it, even if the writer is absent. Also whoever sees a sign,
knows that there is someone who made it, and whoever sees a painting, knows certainly
that there is someone who painted it, and whoever hears a voice, knows that there is
someone who sounded it. This is also (the case of) this wonderful creation that is seen;
whoever considers and thinks, knows certainly that it has a creator’’. See K. al-tawhid,
Ms. Ambrosiana C 131, fols. 71a and 64b, 68a. K. al-dalil al-saghir, Ms. Berlin, fol. 139b.
K. al-‘adl wa’l-tawhid, p. 103, 1. 21-25. K. al-radd “ala al-nasara, p. 309, 1. 13. K. al-radd
‘ala al-zindik, p. 24, 1. 23- p. 25, 1. 5, p. 41.

* The third argument used by al-Kasim in K. al-dalil al-saghir to prove the creation
of the world, the argument from accidents, is the standard Kalam argument for the crea-
tion of the world. See Wolfson, Kalam, pp. 392-406. Davidson, ‘‘John Philoponus’’, pp.
384ff. It proves that accidents are brought into being, and since the body is not free of
accidents, it is also brought into being. In al-Kasim this argument reads as follows: ‘‘We
find the world either as a body (djism) or that which is not a body (/& djism). The body
is not free of (ghayr munfakk) both movement (haraka) and rest (sukin), and since they are
both brought into being (muhdath), the body must necessarily be brought into being...
And what is your proof (daliluka) that both movement and rest are brought into being?...
If movement were eternal (kadima), the body would move and not rest, but since we find
it sometimes moving and at other times resting, we know that its movement and rest are
both brought into being... and it is most appropriate for that which is not a body to be
brought into being, since it does not exist except in that which is brought into being’’.
See Ms. Berlin, fol. 135a, 1. 22-135b, 1. 3. The words ‘‘that which is not a body’’ may
be taken in the sense of atom, of which the body is composed. Although al-Kasim was
influenced to a great extent by Mu‘tazilite Kalam notions, here he does not employ the
term djawhar to indicate atom, and in his first argument he uses the term sira (form) very
probably in the meaning of accident, instead of the common term ‘rad. See ibid., fol.
135a. Cf. K. al-radd “ala al-zindik, p. 47f. K. al-radd “ala al-mulhid, Ms. Berlin, fol. 59a,
1. -1-fol. 59b, 1. 3. In our epistle and K. al-radd ‘ala al-zindik Kalam terms do not occur
either. Yet I have found a usage of djawhar and ‘arad only in K. al-mustarshid. The
Theological Epistles, Vol. 11, p. 111, 1. 7-8. Ms. Berlin, fol. 72b.

# See p. 70 below.
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aim at benefiting man, are only God’s direction and rule. God makes the
winds blow, and these carry ships in all sorts of seas. Man finds his way
day and night by the light of the sun and the moon. When the moon does
not shine, God enables man to find his way by the light of the stars,
which He created for this purpose. That the celestial bodies are ruled and
controlled is demonstrated from the facts that no star deviates from its
course, its velocity is stable and it appears and disappears at fixed times.
The earth is stable, since God put heavy loads (mountains) on it. If the
earth were not stable, it would shake man and other animals, the rivers
would burst and break through, and the salt water would mix with the
fresh. Consequently, man could no longer exist*°. In this way the argu-
ment from design is also a teleological argument:®! man sees that there
is a purpose to what happens in the world, that is to benefit him. The
things in the world were not made in vain or without purpose (“abathan)??,
but out of wisdom?3.

To support his view that God is the creator of the world, its director
and ruler, al-Kasim proves that the creation of the world its direction and
rule cannot possibly be ascribed to man. God creates, produces, sustains,
vivifies and kills etc., since it is demonstrated in reality that man cannot
fulfil these actions. Man’s inability is shown by the fact that he does not
have power over two opposites, e.g., whoever cannot salt water, cannot
desalt it either and vice versa®. Al-Kasim adds another reason to prove
that man cannot be the creator and the director of things. Man does not
create the four elements (earth, air, fire and water), and whoever does
not create the four elements, cannot make things, which are produced
out of them?.

Thereafter al-Kasim proves that man was created from earth, one of
the four elements. The proof of man’s being made of earth is that after
his death his body becomes earth. Every composed thing that becomes
decomposed is turned into the thing of which it was composed; e.g. snow
is turned into water of which it was composed. This principle applies also
to seeds and plants, which are composed of the four elements®®. It seems
that al-Kasim, when referring in our epistle to the composition and
decomposition of things, alludes to the argument from composition,
which, as we have seen, is noting but a restatement of the argument from

50 See p. 102 below.

51 Cf. Wensinck, ‘‘Les preuves’’, p. 20.

52 See below p. 187, note 47.

53 See below p. 90. Cf. ‘Abd al-Djabbar, al-Mughni, Vol. XI, pp. 58-67.
5 See below p. 186 note 37.

5 See below p. 84.

56 See below p. 88.
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design®’. This argument is stated in K. al-tawhid in a clear manner. First
al-Kasim asserts that the world was brought into being (or created) and
afterwards that someone brought it into being (or created) it: ‘‘Every
composed thing was undoubtedly produced (or created)’’ (wa-kull murak-
kab fa-huwa la mahalata masni®). The composition of a thing attest to its
being brought into being (al-tarkib muhdath), and every thing that is
brought into being has a bringer and a producer, and this cannot be other
than God®. Al-Kasim does not prove his assumption that every com-
posed thing is brought into being. In K. al-dalil al-saghir he directly
deduces God’s existence from the signs observed in the world, among
which there are signs of composition and decomposition®®.

Signs of another type serving as an argument for God’s existence and
creation of the world, also to be subsumed under the argument from
design, are the wonderful changes that take place in nature. This changes
cannot be explained as being due to man himself; rather they are due to
a wise creator®®. In K. al-dalil al-saghir the changes in the world serve also
as a proof that the world was brought into being. Only in the second stage
does al-Kasim deduce the existence of Creator who brought the world
into being®!. An allusion to the assertion that things that change are
brought into being can be found in our epistle in p. 134, 1l. 8-12.

Al-Kasim supports the argument from design by the argument from
particularization (takhsis). As we have seen in al-Makdisi, this argument
deduces the existences of God from the diverse phenomena in the world.
According to al-Kasim, the fact that in the world there exist different
things, perfect and imperfect, high and low and so forth, proves the
existence of a creator who particularized them (khassaha) by means of the
different qualities shown in them. If there were no particularizer i.e.,
God, all the phenomena would be equal one to another?.

The argument from particularization is one of the Mutakallimun’s
arguments for God’s existence brought forward by Maimonides in 7The
Guide of the Perplexed (part a, ch. 74, the fifth way). According to their
view, both the world in general and any of its parts may exist either in
the forms, sizes and accidents found in them, and in the places and times
in which they are, or in the opposite of these forms, sizes, accidents, and
places and times. The particularization of one part of the world by a cer-
tain form, size, accident, time and place, although their opposite may

57 See Wolfson, Kalam, p. 388f. See above p. 2.

See K. al-tawhid, Ms. Ambrosiana C 131, fols. 67b, 68a, 69a.
59 See Ms. Berlin, fol. 139b f.

60 See below p. 90. K. al-dalil al-saghir, fol. 135b, 11. 9-17.

61 See Ms. Berlin, fol. 135a.

2 See below p. 114.
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exist, serves as an argument for a particularizer and chooser who willed
one of the two possibilities. The need of the world in its entirety or of one
of its parts for a particularizer proves that the world was brought into
being, since there is no difference between a particularizer (mukhassis), an
agent (fa“l), a creator (khalik), a bringer into existence (midjid), a bringer
into being (muhdith) and an intender (kasid).

Stating that if God did not particularize things, all of them would be
equal to each other, al-Kasim does not pay attention to the principle
underlying his argument: In order for all things to be equal one to
another, there is a need for a particularizer who will render them equal.
(In that case the act of particularization would refer to the time and place
of the things, not to their particular properties). The argument set forth
by al-Kasim seems to be a rather popular and imperfect takhsis argument,
as opposed to the perfect argument occurring in the writings of later
Muslim theologians®*.

According to Madelung, the argument from design for God’s existence
is not the traditional argument currently used by the Mu‘tazilite school.
The Mu‘tazilites prove that the universe was created and man could not
create it, and hence infer the existence of an eternal creator. The design
in the universe serves for the Mu‘tazilites as proof of God’s knowledge®’.
Nevertheless, we have seen that some Mu‘tazilites use the argument
from design (see above p. 2), as do the AshCarites, whose doctrine con-
cerning the proofs of God’s existence was influenced by that of the
Mu‘tazilites®®. Al-Kasim on the one hand follows some Mu‘tazilite
thinkers proving God’s existence directly from the design of creation, but
on the other adopts the usual Mu‘tazilite approach proving first, though
not speculatively, as we have seen, that the world was created, according
to creation signs observed in it, and after that, in the second stage, that
God created it, since the signs are perfect. Also al-Kasim allots much
space to proving that man cannot create. Al-Kasim elucidates the argu-
ment from design by using two arguments included in the first, that is
a. the argument from composition and b. the argument from changes
and adds to these arguments a supporting argument, that from par-

83 Cf. Wolfson, Kalam, pp. 434f. S. Pines, ‘“The Philosophic Sources of The Guide
of the Perplexed’’, in his translation of the Guide, Chicago 1963, p. CXXIX. Al-
Bakillani, K. al-tamhid, p. 23f, art. 41. Al-Djuwayni, Luma® al-adilla fi kawaid ‘aka’id ahl
al-sunna wa’l-djama‘a, ed. Fawkiyya Husayn Mahmud, Cairo 1965, p. 80f. Al-Ghazalj,
al-Tktisad, p. 16.

6 See Wolfson, Kalam, pp. 434-444.

% See Madelung, Der Imam, p. 106. Cf. ‘Abd al-Djabbar, K. al-madjmi®, p. 114f.
Idem, Sharh, pp. 156ff.

66 See al-Ash‘ari, al-Luma®, p. 6f. of the Arabic text.
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ticularization. Al-Kasim’s use of these arguments proves his being influ-
enced by the Mu‘tazilites, since two of them, the arguments from
changes and from particularization, figure in The Guide of the Perplexed as
Kalam arguments®” for the creation of the universe®®, the argument from
changes is used by al-Ash‘arl as an argument for God’s existence®®, and
the argument from composition is set forth by the Mu‘tazilite al-
Nazzam, a contemporary of al-Kasim. The fact that al-Nazzam, al-
Djahiz and Hisham al-Fuwatl used the argument from design suggests
that it was perhaps an ancient Mu‘tazilite argument, which was ejected
from its central position in the doctrine of the Mu‘tazilites when they
accepted the doctrine of accidents, which served them as proof of the
creation of the world. The Mu‘tazilites seem to have realized that the
argument from design was not sufficiently based, since according to it
one can learn of God’s existence, but not of God’s creation of the world.
The Mutakallimun had to respond to the Aristotelian argument that the
design is eternal. Presumably they therefore replaced the argument from
design by a philosophical argument. Saadia (d. 942), who was influenced
by the Kalam, supported the argument from composition by the argu-
ment from accidents’®, and his work may point to a stage in which the
argument from composition began to lose its position in favour of other
arguments, though it still preserved its independent position. According
to al-Shahrastani (Nihayat, p. 11), Saadia’s contemporary, al-Ash®ari (d.
935), who used the argument from design (see above p. 4, n. 26), con-
nected the notion of composition with atomism, in order to originate a
doctrine refuting the doctrine of the eternity of the world”*. It is thus not
astonishing that the argument from design should occur in al-Kasim’s K.
al-dalil al-saghir in its general form’ and in the form of the argument from
composition and the argument from changes as well’?, in spite of

67 In this matter there in no difference between Ash‘arite Kalam and Mu‘tazilite
Kalam. See Wolfson, Kalam, p. 86.

%8 See part a, ch. 74, the first and fifth way. They do figure there as arguments for
the creation of the universe, but from them—as they are set forth by Maimonides—one
can infer God’s existence without first proving the creation of the world. In one place,
Maimonides points out that the design in the universe must serve as a proof of God’s
existence. See The Guide, part a, ch. 46. S. Pines, ‘“The Philosophic Sources’’,
p. XXXIII.

% See above p. 4, n. 26.

7 For this point see my ‘‘Al-Kasim ibn Ibrahim Argument from Design’’, pp.
267-270.

" Cf. Wolfson, Kalam, pp. 386-388.

72 See Ms. Berlin, fol. 139b, 1. 17-fol. 140a, 1. 10.

7 See ibid., fol. 135a, Il. 11-12, fol. 135b, 1l. 9-17. In this epistle too, God’s existence
is either directly inferred from the design in the world or after proving that the world is
composed, i.e., brought into being.
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Madelung’s assertion that this epistle ‘‘is directly influenced by the
dogmatics of the Mu‘tazilite school’’7*.

Consequently, it is possible to draw the following conclusions: a. The
argument from design was not uncommon in al-Kasim’s era in
Mu‘tazilite circles, contrary to Madelung’s view’® and in conformity
with Gibb’s view that it was frequently used by the Mu‘tazilites and
passed from them to the Zaydites’®. b. In this matter al-Kasim was
directly influenced by the Mu‘tazila, again contrary to Madelung’s
assertion’’. Furthermore, the principles of the doctrine of accidents—a
clear Mu‘tazilite doctrine serving as a proof of the creation of the
universe—figure in two epistles K. al-dalil al-kabir’® and K. al-tawhid’®,
whose main theme is the argument from design. Supplementary proofs
are introduced elsewhere® to demonstrate that al-Kasim knew the prin-
ciples of the Mu‘tazilite doctrine well and was influenced by them, but
preferred often not to use Mu‘tazilite terminology®!. c. The discussion up
to this point leads to doubt about Madelung’s assertion that K. al-dalil
al-saghir is not authentic, since the argument from design figures there in
the same way as in our epistle and K. al-fawhid, whereas Madelung
argues that K. al-dalil al-saghir lacks notions characteristic of al-Kasim?82.

III. Al-Kasim’s position among the theological schools and mainly the
degree of influence exerted on him by the Mu‘tazila have already been
dealt with by Strothmann and Madelung. Strothmann states that al-
Kasim appears as a Mu‘tazilite thinker in his disputation with the
predestinarians, with the anthropomorphists and with the Murdji’a%.
Madelung disapproves of Strothmann’s stand. He has reached the con-
clusion that the works attributed to al-Kasim and in which direct
Mu‘tazilite influence is dominant are not al-Kasim’s authentic

’* See Madelung, Der Imam, p. 97. Madelung fails to mention the occurrence of the
argument from design in K. al-dalil al-saghir.

75 See ibid., p. 107.

76 See above p. 2.

77 See Madelung, Der Imam, p. 97.

8 See above p. 8. In K. al-radd “ala al-zindik (p. 47f), al-Kasim argues that bodies are
brought into being (muhdath) since accidents (suwar!), of which bodies are not free, are
also brought into being. The coming of accidents into being (hudath) is proved by their
appearance and disappearance. It is inadmissible that a2 body should move and rest simul-
taneously. The rest (sukin) is brought into being when the movement (haraka) stops.

79 See Ms. Ambrosiana C 131, fol. 68a. Here al-Kasim points out that the composition
is brought into being, yet he does not prove it. Cf. ‘Abd al-Djabbar, al-Mughni, Vol. 5,
p. 54, 1. 5.

80 See my ‘‘Al-Kasim ibn Ibrahim’s Argument from Design’’, ch. IV.

81 See above note 48.

82 For further information on this epistle see my article which is mentioned above.

8 See R. Strothmann, ‘‘Die Literatur der Zaiditen’’, Der Islam 2 (1911), p. 53.
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writings®*. Thus, according to Madelung, al-Kasim was not a
Mu‘tazilite theologian, although the influence of the Mu‘tazila is
manifested in certain aspects of his doctrine.

The question of who was an early Mu‘tazilite is difficult to answer,
since it is difficult to define what the early Mu‘tazilite doctrine was. The
early Mu‘tazilite writings have been lost and what is now available is the
heresiographical literature, which relates the views of the early
Mu‘tazilites not always accurately, because of its polemics with the
latter8s, and a few works of later Mu‘tazilites such as al-Khayyat and
¢Abd al-Djabbar. It stands to reason that both theologians regarded the
early Mu‘tazila through Mu‘tazilite ideas prevalent in their time. Even
the heresiographical works do not represent a unified and crystallized
Mu‘tazilite doctrine, but many different views. Notwithstanding this
statement, however, the heresiographical works and the extant
Mu‘tazilite writings allow for establishing some basic views of the early
Mu‘tazilite theology, upon which almost all the Mu‘tazilites have
agreed. These are the five fundamental principles which later
Mu‘tazilites have regarded as binding®®. ‘‘It is almost impossible to err,
when one considers with H. S. Nyberg®’ these five fundamental prin-
ciples the original and main points of the Mu‘tazila propaganda plan and
directly attributes them to Wasil’’8 whom some Islamic sources deem
the founder of the Mu‘tazila. Some of these principles derive directly
from the teachings of al-Hasan al-Basri®®, who had been Wasil’s master
for a long time until he left al-Hasan al-Basri’s circle and distinguished
himself in his special doctrines.

8 See Madelung, Der Imam, p. 97.

8 See M. Schwarz, ‘‘Can We Rely on Later Authorities for the Views of Earlier
Thinkers?”’, JOS 1(1971), pp. 241-248.

8 Al-Khayyat states in his work K. al-intisar (p. 93), which is the earliest extant
Mu‘tazilite treatise, that whoever does not admit the five principles is not a Mu‘tazilite.
Probably. the acknowledgement of the Mu‘tazilites of the five principles was an early
tenet. According to al-Nasafi in his Fi bahr al-kalam, Abi al-Hudhayl wrote a book enti-
tled *“The Five Principles’’ (al-khamsat al-usil), and people knew that whoever read this
book belonged to the Mu‘tazila. See ‘Abd al-Karim ‘Uthman’s introduction to his edi-
tion of ‘Abd al-Djabbar’s Skarh al-usil al-khamsa, p. 26.

8 See H. S. Nyberg, ‘“‘Mu‘tazila’’, EI', Vol. III, pp. 787ff.

8 See Madelung, Der Imam, p. 7.

% See ibid., p. 8. Schwarz (‘“The Letter’’) proves that ideas and concepts expressed
by al-Hasan al-Basri in his epistle to the Khalif ‘Abd al-Malik appear later in the
Mu‘tazilite teachings.

According to Nallino, only the principle of the intermediate position (manzila bayna al-
manzilatayn) could be a fundamental principle of the early Mu‘tazila, while in other
dogmatic questions there were various opinions. See C. A. Nallino, “‘Sull’ origine del
nome dei Mu‘taziliti’’, RSO 7(1916), p. 448. Likewise, Watt assumes that the five prin-
ciples were first established by al-Khayyat and his contemporaries, that is, in the second
half of the ninth century, as criteria of Mu‘tazilism. See W. M. Watt, ‘“The Political
Attitude of the Mu‘tazila’’, JRAS (1963), pp. 52ff.
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In al-Kasim’s time, however, one might have been called a
Mu‘tazilite, without necessarily adhering to all of these principles.
According to al-Shahrastant, Muhammad ibn Shabib, Aba Shimr and
Maisa (or Muways or Yunus) ibn ‘Imran accompanied the Mu‘tazilite
al-Nazzam, a contemporary of al-Kasim (d. 836 or 845), in spite of the
fact that they disagreed with him on the principles of wa‘id and manzila®.
Muhammad ibn Shabib and Misa ibn ‘Imran are recorded in Ibn al-
Murtada’s Tabakat al-mu‘tazila in the seventh generation®!, even though
they held irdja>; i.e., they did not accept the principle of manzila. Ghaylan
al-Dimashki, who appears in the fourth generation of the Mu‘tazila®,
expressed the same attitude towards the five principles. Al-Khayyat’s
denial of the Murdji’ite inclination of the personalities mentioned here®?
seems to be an attempt to rewrite the history of the early Mu‘tazila in
accordance with the criteria prevalent in his time.

The conclusion that may be derived from all this is that although the
five principles generally serve as a criterion for assessing one’s
Mu‘tazilism, it should not be strictly applied, since even those who
disagreed with the Mu‘tazila on one or two of the five principles, were
occasionally regarded as Mu‘tazilites®*.

IV. The five fundamental principles occur in al-Kasim’s theology.
Two of them, the principle of God’s unity and the principle of God’s
justice, occupy an important place in it. According to al-Kasim, God’s
unity is external as well as internal. That God is one means that there
i1s no god except Him, and it also means that He is not composed of
parts®s. God’s external unity is proved in several ways. One way is based
on Kur’an verses which state that God is one and that there is no God
except Him.%. This way, however, was not sufficient for the refutation
of those who did not believe in the Kur’an, namely, sceptics,
Manicheans and Christians. Therefore al-Kasim also uses Kalam
speculative arguments for the purpose of proving God’s unity. One of

9 See K. al-milal, p. 41.

9t See p. 71.

9 See ibid., p. 25, p. 58, 1. 9.

% See K. al-intisar, p. 93.

9 See al-Malati, al-Tanbih wa’l-radd ‘ala ahl al-ahwa® wa’l-bida®, ed. S. Dedering, Leip-
zig 1936, p. 32.

95 See al-Kasim, Mas’alat al-tabariyyayni, The Theological Epistles, Vol. II, pp. 97-99. Ms.
Berlin, fols. 52b-53a. K. al-mustarshid, The Theological Epistles, Vol. II, pp. 120-124. Ms.
Berlin, fols. 74a-76b. K. al-radd “ala al-zindik, p. 16. K. al-‘adl wa’l-tawhid, p. 103, 1. 6.
Cf. al-Shahrastani, Nihayat, p. 90, 1l. 5-9. Al-Djuwani, K. al-irshad, p. 52.

9 See e.g., sura 112, v. 1, sura 28, v. 88, sura 4, v. 171. Mas’alat al-tabariypayni, The
Theological Epistles, Vol. II, p. 97. Ms. Berlin fol. 52b. K. al-mustarshid, The Theological
Epistles, Vol. 11, p. 115f. Ms. Berlin, fol. 74a.
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these arguments is the argument from hypothetical mutual prevention
(tamanu©)®’.

The refutation of both dualism and trinitarianism account for much of
the discussion of God’s unity in Islamic theology. Al-Kasim is no excep-
tion; he dedicates some passages in two epistles (K. al-radd ‘ala al-zindik
and K. al-radd ‘ala al-mulhid) to the refutation of dualism in its Manichean
version and an entire epistle (K. al-radd “ala al-nasara), to the refutation
of the doctrine of the Trinity.

In K. al-radd “ala al-mulhid, the mulhid says to al-Kasim: ‘‘Those (the
holders of dualism) say that since there are good and evil in the world,
it proves that both are derived from two eternal elements’’ (min aslayni
kadimayn?)®®. Al-Kasim’s answer consists of several arguments®: a. The
existence of good and evil proves that the Creator of the universe is one.
What demonstrates this is the fact that good and evil are attached
(mu‘takibayni “ala) to good man and to evil man respectively and both are
brought into being (muhdathayni). The existence of a thing which is
brought into being entails a bringer into being which is not brought into
being!®. b. The opposition between good and evil does not prove their
eternity. It is no more than an opposition between forms (suwar sin. sara
see p. 13, n. 78 above) which proves that there is one who made the oppo-
sition between both of them and created both of them as oppositional*°!.
c. A thing may be good because of one cause (ma‘na) and evil because of
another cause. Thus we see that good and evil are combined (yadjtamian)
at one time. If this is so, both of them are combined on account of them-
selves or by someone else. They cannot be combined by virtue of them-
selves, for opposites cannot be combined with each other; consequently,
there is one who combines them!%. d. If the existence of good and evil
proved that both of them have two external principles, then the existence

97 On this argument see note 89 to the translation.

9 See K. al-radd ‘ala al-mulhid, Ms. Berlin, fol. 60b, 11. 26-27. The two eternal elements
are the light, from which every good thing derives, and the darkness, from which every
evil thing derives. Cf. ‘Abd al-Djabbar, al-Mughni, Vol. V, p. 10. R. Strothmann,
““Thanawiyya’’, EI', Vol. IV, pp. 736-738.

99 See K. al-radd ‘ala al-mulhid, Ms. Berlin, fol. 61a, 1l. 1-4.

190 See Saadia, K. al-amanat, p. 53, 1l. 1-14. Al-Maturidi, K. al-tawhid, p. 162, 11. 8-12.
Al-Khayyat, K. al-intisar, p. 30, art. 17. Al-Bakillani, K. al-tamhid, p. 67f, art. 120, p.
68f, art. 122. These four theologians prove that oppositional acts can be derived from
one agent and they do not refer to the question of creation, whereas ‘Abd al-Djabbar,
basing himself on the doctrine of the coming of accidents into being, proves that the two
eternal elements according to the doctrine of dualism, light and darkness, are brought
into being. See al-Mughni, Vol. V, pp. 22-24.

101 Cf. ‘Abd al-Djabbar, ibid., p. 45f.

02 Cf. Al-Khayyat, K. al-intisar, p. 31, art. 18. “Abd al-Djabbar, ibid., p. 30, p. 40,
1. 9-p. 41, 1. 10. Idem, Sharh, p. 289.
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of the four natures (al-taba‘ al-arba) would prove that they have four
eternal elements!?.

In K. al-radd “ala al-zindik, al-Kasim refutes dualism whose exponent
is the heretic Ibn al-Mukaffa®. One of al-Kasim’s arguments against
dualism, the like of which we find in K. al-radd “ala al-mulhid (see above
argument c.), is that it is impossible to state that light is absolutely good
and that darkness is absolutely evil, for light sometimes produces benefits
and sometimes causes harm and the same holds true for darkness!%¢.
According to the Manichean dualism, the things in the world are the
result of a mixture between the two eternal elements once they have been
separated!®. Al-Kasim argues against this doctrine stating that light and
darkness are opposites, and opposites cannot be combined with each
other in such a manner that they will remain as they are after the com-
bination, since when opposites join, one opposite destroys the other, or
they both turn into something different!°¢. When the opposites become
a different thing, they both actually make a third form, which proves that
things are brought into being!?’. It follows that al-Kasim’s main argu-
ment against dualism in the two epistles mentioned above is that since
the two elements are brought into being, they need a bringer into being.
Al-Kasim regards both of them as accidents, although he fails to mention
the common term arad'°®. The argument from the creation of accidents
seems to have been one of the main Kalam arguments for the refutation
of dualism!%.

Al-Kasim refutes the doctrine of the Trinity as accepted by three
Christian sects, the Byzantines, the Nestorians and the Jacobites!!?, all
of whom were known to the Muslims as being orthodox in their
adherence to the doctrine of the Trinity!!!. Al-Kasim describes this doc-
trine as follows: ‘“God is three separate ‘‘persons’ (ashkhas), and the
three ‘‘persons’’ are one and unified nature’’ (tabi‘a wahida muttafika)''?.
The Father, the Son and the Holy Spirit are ‘‘in essence and nature one
and unified (fi’l-dhat wa’l-tabi‘a wahid fard)... but in the hypostases which
are the ‘“‘persons’’ (bi’l-akanim allati hiya al-ashkhas) they are three in

103 Cf. Saadia, K. al-amanat, p. 84f.

104 See al-Kasim, K. al-radd “ala al-zindik, p. 5f. Cf. ‘Abd al-Djabbar, Sharh, p. 289.

105 See al-Kasim, ibid., p. 4, 1l. 14-15.

106 See ibid., p. 7, 1l. 3-14.

107 See ibid., p. 51, 1. 17-21.

108 Cf. ‘‘Light and darkness are created and brought into being, existing and miss-
ing... going and coming...”’. K. al-%adl wa’l-tawhid, p. 103, 1. 18-19.

109 See ‘Abd al-Djabbar, al-Mughni, Vol. V, pp. 22ff.

110 See al-Kasim, K. al-radd ‘ala al-nasara, p. 314, 1. 2- p. 317.

11 See Wolfson, Kalam, p. 321.

112 See al-Kasim, ibid., p. 314, 1. 2- p. 315, 1. 1.



18 INTRODUCTION

number. The nature combines and unifies them and the ‘‘persons’’
separate between them and count them. The Father is not the Son and
the Son is not the Spirit...for the Father begets and is not begotten, and
the Son is begotten and does not beget, and the Spirit which is the third
existent neither begets nor is it begotten... All the three persons have
always been together three in number, no one has ever preceded the
other in existence!!3. Among the three ‘‘persons’’ there is no difference
with respect to Godship, eternity, ability, rule and will’’1%,

The first statement on which al-Kasim bases his argumentation against
the doctrine of the Trinity is that divinity cannot be but to one God!!5.
Al-Kasim argues that everything which is begotten resembles the beget-
ter and that the branch of a thing has what its roots have!!¢. Conse-
quently, if the Father, who is God, begot, as the Christians assert, His
Son would be like Him in essence and attributes. Hence there would be
two eternal gods who would be equal in their attributes, which is
inconceivable, since it is inconceivable that the Son would be the god of
his Father!!’. Likewise, if God has a son, then the son is brought into
being, and if the Father equals the Son, the Father is also brought into
being, while they maintain that God is the Producer who is not
produced!'®. Had Jesus been God, argues al-Kasim, his mother would
also have been God, since she is like him in essence. But no Christian
claims that Jesus’ mother is God, as they claim that Jesus is God; they
all claim that she is a human being. If she is a human being, his nature
is like hers, and all Christians admit that Jesus behaved like a human
being!'!?. Al-Kasim quotes Kur’an verses showing that Jesus was but a
human being!?°.

Al-Kasim also adds to his polemics against the Christians the argu-
ment from hypothetical mutual prevention (tamanu‘ see below p. 190, n.
89). Kur’an verses follow to prove that God is one and that there is no
one like him!2!.

113 See ibid., p. 315, 1. 4- p. 316, 1. 3. Cf. ‘Abd al-Djabbar, al-Mughni, Vol. V, p. 81.
Idem, Sharh, p. 291. J. van Ess, Frihe mu“tazilitische, p. 76, 1. 12-16. Wolfson, Kalam,
p. 128f.

11+ Al-Kasim, ibid., p. 315, Il. 5-6. In order to illustrate the doctrine of the Trinity,
al-Kasim cites the example prevalent among the Christians (see ibid., 1. 10-14) to the
effect that the sun is like the Father, its light is like the Son and its heat is like the Holy
Spirit. Cf. Wolfson, Kalam, p. 320.

115 See al-Kasim, ibid., p. 305, 1l. 19-20.

116 See ibid., p. 305, 1. 1-12, p. 306, 1. 22.

117 See ibid., p. 305, 1. 15-25.

18 See ibid., p. 311, 1. 8- p. 312, 1. 10.

119 See ibid., p. 307, 1. 1-19.

120 See ibid., p. 308. Sura 5, v. 75, sura 23, vv. 33-34. Cf. Wolfson, Kalam, pp. 305ff.

121 See ibid., p. 310.
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According to al-Kasim, the refutation of the doctrine of the Trinity is
also based on the differentiation between three categories of names: a.
names indicating essence (asma’ tabi‘iyya dhatiyya djawhariyya); b. names
indicating persons (asma> shakhsiypa uknimiyya); c. names indicating
accidents (asma’ haditha ‘aradiyya). A name of essence shows the thing
itself, not its genus, and does not change, e.g., earth, heaven, fire and
water. Names of persons (akanim) are names like Abraham, Moses,
David and Jesus. And names of accidents designate things on account of
acts which they perform or which are performed on them or on account
of accidents which take place in them!?2. The question then arises: to
which category do the Christians attribute the names Father and Son. If
they call a person the Father because he begot a son, it is neither a name
of essence nor of persons but of accidents, since the name was made when
the son was made. Among the names of essence and of persons there is
no place for the names Father and Son!2%. It follows that the Father and
the Son were brought into being. The Son was brought into being for he
was begotten, and the Father was brought into being for he is like the
Son, which contradicts their doctrine that the Father and the Son are
equal in their eternity. The last conclusion is self-derivable. For some
reason al-Kasim does not reach it clearly through his course of argumen-
tation.

Al-Kasim also uses what is related in the Gospels!2* to prove that Jesus
was born as every human being'?> and that the Father, God, is not only
the Father of Jesus but of all the apostles as well'?¢. Verses in the New
Testament in which Jesus is said to have been the Son of God must be
interpreted metaphorically (i.e. by fa’wil); man designates the person
whom he adopts and whom he loves ‘‘son’’, even though the latter is not
his real son. The sage calls his disciple ‘‘son’’, and the disciple calls his
master ‘‘father’’!?7. Jesus states that God is a father to whoever obeys

122 A]l-Kasim’s discrimination between names indicting essence and names indicating
accidents is reminiscent of Aristotle’s statement that the relation between subject and
predicate may be one of four types of relation: property, definition, genus and accident.
See Topica 1, 4, 101b, 25. A term describing a ‘‘property’’ of a thing, says Aristotle,
“‘belongs to that thing alone’’. See ibid., 5, 102a, 18-19.

123 See al-Kasim, K. al-radd “ala al-nasara, p. 318, 1. 16- p. 319, 1. 13.

124 In al-Kasim’s version of the Sermon on the Mount (see Matt. ch. 4, vv. 24-72. Al-
Kasim, ibid., p. 326f) there are some deviations from the Greek version of the New
Testament. Pines points out that the version from which al-Kasim learned this sermon
may have been a Judeo-Christian version. See S. Pines, ‘‘Notes on Islam and on Arabic
Christianity and Judeo-Christianity’’, JSAI (forthcoming).

125 See al-Kasim, ibid., p. 321, 1. 17-19, p. 322, 1. 1-3, 12-18.

126 See ibid., p. 321, 1. 20-21. Cf. Ibn Hazm, K. al-fisal, Vol. I, p. 56, 1l 8-10. Ibn
Hazm asserts that the union between God and man does not appear in the New Testa-
ment. See ibid., p. 53.

127 See al-Kasim ibid., p. 322, 1. 18- p. 323, 1. 7.
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Him and that the Devil is a father to whoever obeys him; in the New
Testament Jesus is shown to be obeying God!?2.

To sum up, in his refutation of the doctrine of the Trinity, al-Kasim
refers to the external unity of God, while the basis for the rejection of the
Trinity is generally the argument that the Trinity does not coincide with
the internal and absolute unity of God!'?°. Al-Kasim'’s refutation of the
doctrine of the Trinity derives from three points of departure: a. The
statements of the Christians themselves contradict their own doctrine; b.
The New Testament shows that Jesus was a human being; c. The
Kur’an!® shows that Jesus behaved like a human being. Of the three
methods known to refute the Christians—interpretation of verses from
the New Testament and the Kur’an; speculative argumentation; and
Aristotelian philosophy—al-Kasim applies the first two. The main expo-
nent of the last method is the philosopher al-Kindi (d. 873)!3!.

V. Al-Kasim’s teaching on God’s qualities is not concentrated in one
epistle nor is it consistently and systematically set forth—aside from one
passage in K. al-dalil al-saghir—but occurs in the form of separate sayings
and short passages in several epistles. Hence great care must be taken
when trying to establish his doctrine of qualities.

The question of the internal unity of God serves as a point of departure
for the discussion of the ontological aspect of qualities!32. Al-Kasim

128 See ibid., p. 324, 1. 7-22.

129 Cf. ‘Abd al-Djabbar, al-Mughni, Vol. V, p. 86. Idem, Sharh, p. 292. Wolfson,
Repercussions, p. 9. Al-Kindi claims that the doctrine of the Trinity includes the notion
of composition, and whatever is composed cannot be eternal. See Wolfson, Kalam, p.
321.

130 The Christian doctrines of the Trinity and the Incarnation as they occur in the
Kur’an do not conform with these doctrines as accepted by the Church councils. In the
Kur’an the Trinity consists of God, Jesus and Mary (see sura 5, v. 116). The notion of
the Incarnation as it appears in the Kur’an is generally that advanced by the
Monophysites, who state that Jesus has one nature which is divine. See Wolfson, Kalam,
p. 304f.

131 See ibid., pp. 318ff. For Jewish refutation of the doctrine of the Trinity see D. J.
Lasker, Jewish Philosophical Polemics Against Christianity in the Middle Ages, New York 1977.

132 The problem of God’s qualities in the Kalam has two aspects: a. ontological, and
b. semantic. The ontological aspect discusses the question of whether the terms
predicated of God in the Kur’an, such as ‘“living’’ and ‘‘knowing’’ and ‘‘powerful’’
mean the existence in God of real spiritual beings (life, knowledge and power), that on
the one hand are not separated from God’s essence, but on the other hand are distinct
from it. The semantic aspect deals with the relation between the meaning of the Kur’anic
terms qualifying God and the meaning of these terms in other contexts. Since God,
according to the teaching of the Kur’an, is unlike anything (see sura 42, v. 11, sura 112,
v. 4), the terms qualifying Him in the Kur’an must necessarily be interpreted in a way
that is different from the way they are interpreted when applying to other things. See
Wolfson, Kalam, p. 206.
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asserts that God is one in the sense that He is not composed of parts!33.
Also there is no change in God, because actions do not take place in Him.
Thus God is absolutely one and simple!34. Al-Kasim’s affirmation of the
absolute simplicity of God and the denial of any composition in Him
imply the denial of qualities as real separate entities eternally exiting in
God, a doctrine of the Mu‘tazilites following Djahm, who was influenced
by Neoplatonic teachings!3®>. The Mu‘tazilites argued as follows: a.
Whatever is eternal must be God. b. The unity of God denies multiplicity
of qualities in Him, even though these qualities are eternally united in
God and not separated in Him!36.

In our epistle, al-Kasim, however, does not continue the usual course
of the Mu‘tazilite Kalam thought, which denies the existence of real
separate entities eternally existing in God on the basis of His absolute
unity. He concludes from God’s absolute unity that God is absolutely dif-
ferent from the creation and makes God’s absolute difference His sole
quality!3”. Al-Kasim’s notion that the difference between God and crea-
tion is His only quality does not occur in the Mu‘tazilite Kalam
literature. The Mu‘tazilites hold the view that God is different from crea-
tion, but He is different in His essence, in his qualities and in the way
that these qualities are related to Him. They do not, however, deem the
difference itself a quality of God. Also the Mu‘tazilite theology does not
admit the concentration upon one quality and the identification of God’s
quality, essence and existence. Al-Kasim does not distinguish between
God’s essential qualities (sifat dhatiypa) and His factual qualities (sifat
filiyya), a distinction which is a basic doctrine of the Mu‘tazilite
theology!38.

Basing himself on a fragment in our epistle and on a fragment in
Mas>alat al-tabariyyayni'®®, Madelung regards al-Kasim’s assertion on

133 See al-Kasim, Mas>alat al-tabariyyayni, The Theological Epistles, Vol. 11, p. 97f. Ms.
Berlin, fols. 52b-53a. K. al-mustarshid, The Theological Epistles, Vol. I1, p. 124. Ms. Berlin,
fol. 76b. Sifat al-‘arsh wa’l-kursi, The Theological Epistles, Vol. 11, p. 241. Ms. Berlin, fol.
94b. Cf. Wolfson, Repercussions, p. 20.

13¢ See below p. 140. K. al-mustarshid, The Theological Epistles, Vol. II, p. 122, 1. 1. Ms.
Berlin, fol. 75b: ““‘God does not change’’ (/@ yataghayyaru). ibid., p. 123, 11. 12-13. fol. 76a:
““God’s action does not include Him, nor is it included [in Him]”’ (laysa filuhu lahu
bihawin, wa-la filuhu aydan mahwiyyin).

135 See R. M. Frank, ‘“The Neoplatonism’’, p. 414f. Madelung holds that Djahm’s
perception of God’s qualities of knowledge and power is not Neoplatonic. See ‘“The
Shiite and Kharidjite Contribution to Pre-Ash‘arite Kalam’’, in Islamic Philosophical
Theology, ed. P. Morewedge, New York 1979, p. 134f., n. 45.

136 See Wolfson, Kalam, p. 132f.

137 See below p. 66. Cf. Mas>alat al-tabariyyayni, The Theological Epistles, Vol. 11, p. 97.
Ms. Berlin, fols. 52b-53a.

138 See Madelung, Der Imam, pp. 112-114.

139 See note 137 above.



22 INTRODUCTION

God’s absolute difference as his sole view concerning the problem of
qualities. Madelung seems, however, to have overlooked some other
passages in al-Kasim’s writings, or failed to ascribe to them the impor-
tance they deserve. Some verses (21-24) from sura 59 deal with God’s
names, which al-Kasim identifies with His qualities. These qualities
include essential qualities (e.g. knowledge) and factual qualities (e.g.
creation), which al-Kasim does not distinguish between!#?. There are
other fragments proving that al-Kasim admits God’s several qualities
and does not concentrate upon one quality. He states that God’s qualities
are not different and that all of them prove His unity!*!'. In another place
he refers to God’s qualities—factual ones—and also to God’s creation
which is, according to al-Kasim, His quality!#2.

Thus, according to al-Kasim, God has many qualities, contrary to
Madelung’s understanding of al-Kasim’s view. If so, what is the relation
between the quality of the absolute difference of God from the creation
and the other qualities. Another question, no less difficult, arises in con-
sequence of the following fragment which occurs in our epistle: ‘‘His
names are infinite, unlimited and absolute. All of them are gathered
together in Him, glory be to Him, and not separated. There is no limit
that limits any name...”’!*3 Al-Kasim’s assertion that God’s qualities are
infinite in number and eternal, and that they exist in God but do not
separate His essence contradict the above mentioned Mu‘tazilite asser-
tions. How can al-Kasim’s assertion about the eternity of qualities
existing in God be reconciled with his assertion that these qualities do not
separate His essence? Or is it possible to affirm the absolute simplicity
of God and the denial of any composition in Him, and at the same time
affirm the real existence of eternal qualities. The answer to this question
may be implied in al-Kasim’s saying quoted above: ‘‘All His qualities
prove His being one’’, i.e., in the identification of the qualities with God
himself. Was al-Kasim perhaps influenced by the teaching of Abi al-
Hudhayl? Abu al-Hudhayl affirmed the reality of God’s qualities occur-
ing in the Kur’an, yet he asserted that this affirmation does not imply
separation and multiplicity in God’s essence. According to Abu al-
Hudhayl, God knows by virtue of knowledge and His knowledge is
Himself, and it is so with regard to the other qualities. He identified the

140 See p. 140 below. Sifat al-‘arsh wa’l-kursi, The Theological Epistles, Vol. 11, p. 246,
1. 17- p. 247, 1. 1. Ms. Berlin, fols. 95a, 96a. Mas>alat al-tabariyyayni, ibid., p. 98f. fol.
53a. Al-Kasim’s contemporary ‘Abdallah ibn Kullab (d. 854) identifies God’s names
with His essential qualities. See al-Ashari, Makalat, p. 173, 1. 1-2, p. 546, 11. 8-9.

Y wa-la mukhtalif (Allah) fi’l-awsaf. bal tadullu awsafuhu kulluha ‘ald wahid ahad. See Sifat
al-“arsh wa’l-kursi, The Theological Epistles, Vol. I1, p. 245, 1. 3. Ms. Berlin, fol. 95b.

142 See p. 122 below.

143 See p. 140 below.
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quality with God Himself'**. But since Abu al-Hudhayl’s formula does
not deal with qualities existing in God, but with qualities predicated of
God, which really belong to God and show Him, it seems unlikely to
regard him as the source for al-Kasim, who asserts that the qualities are
identified with God’s essence and do not only really belong to Him.
Although the problem of al-Kasim’s contradictory assertions remains
unsolved, it is evident beyond any doubt from the last quoted saying and
others that according to him the multiplicity of God’s qualities do not
interfere with God’s unity and simplicity.

As to the relation between the quality of the absolute difference of God
from the creation and the other qualities, the answer is probably to be
found through examining the semanic aspect of qualities. It seems likely
that al-Kasim thinks that most of the qualities qualifying God in the
Kur’an can at least partially qualify man. The only quality that can apply
to God alone is His difference from anything. ‘“This is the quality which
nobody participates in with God, may He be extolled and exalted, and
there is none who has this quality with Him, may He be exalted’’!*5.
This is the only quality that can qualify His essence. In K. al-dalil al-
saghir, Ms. Berlin, fol. 140a, in answering the question ‘“What is God”’,
al-Kasim says that His name is Allah, the Merciful, the Compassionate,
His quality is Allah the Omniscient and the Omnipotent, and His
essence means that there is no thing like Him!#¢. Because of this al-Kasim
asserts: ‘‘His quality glory be to Him, is only He’’'*7. The truest saying
concerning God, which expresses His absolute difference from
everything, is that He is He. Any other saying about God does not
express His being exalted above everything, since it can be in some way
or other applied to man. Indeed, al-Kasim says that ‘‘God is exalted in
all His qualities and in all His beautiful names, above any likeness to
creation in any sense’’'*® and that ‘‘there is not a second with God nor
is there one like Him except Him in the [real] sense of the word one’’!*?,
but the quality that includes these sayings is His difference from the
creation.

We have seen, according to the fragments mentioned above, that al-
Kasim has not a systematic and consistent doctrine of qualities; He does

144+ See Frank, ‘“The Divine Attributes’’, pp. 450-473. Wolfson, Kalam, pp. 225-232.

145 See p. 66 below.

146 See K. al-mustarshid, The Theological Epistles, Vol. 11, p. 124. Ms. Berlin, fol. 76b.

147 See Mas’alat al-tabariyyayni, The Theological Epistles, Vol. II, p. 98f. Ms. Berlin, fol.
53a.

148 See Sifat al-‘arsh wa’l-kursi, The Theological Epistles, Vol. 11, p. 247, 11. 6-7. Ms.
Berlin, fol. 96a. :

149 See K. al-mustarshid, The Theological Epistles, Vol. II, p. 125, 11. 3-4. Ms. Berlin, fol.
76b.
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not refer to the contradiction between his statement, on the one hand,
that God is one and simple and his statement, on the other hand, that
His qualities eternally exist in Him. Al-Kasim regards all the qualities
referred to God in the Kur’an as God’s qualities, but, at the same time,
considers God’s absolute difference a quality, which neither occur in the
orthodox doctrine of qualities nor in that of the Mu‘tazila. He fails to
deal with the relation between the quality of difference and other quali-
ties. Notwithstanding these facts, there is no doubt that in stating that
God is one and simple and in emphasizing God’s difference from the
creation al-Kasim’s doctrine manifests clear signs of Mu‘tazilite
influence.

In one epistle, K. al-dalil al-saghir, al-Kasim forms a doctrine of quali-
ties according to the method of al-Nazzam who, as we have seen'%,
exerted his influence on al-Kasim concerning the arguments for the
existence of God. Al-Kasim’s solution to the opposition between God’s
unity and simplicity and the multiplicity of qualities consists here in the
denial of the reality of the qualities. God does not know by virtue of
knowledge which is other than Himself, for if He knew by virtue of eter-
nal knowledge, this would entail two eternal entities, God and His
knowledge, and if His knowledge were brought into being, then before
its having been brought into being He would not know. God knows by
virtue of Himself, and so with regard to all the essential qualities!®!.
Following al-Nazzam, al-Kasim states that the meaning of the saying
God is knowing is that He is not ignorant. This formula applies to all the
essential qualities. Thus al-Kasim like al-Nazzam denies the positive
actuality of the qualities'®?. Here al-Kasim differentiates, as do all the
Mu‘tazilites!>®, between essential qualities and factual ones. The former
are eternal, while the latter are not!%.

The Mu‘tazilite doctrine of qualities occurring in K. al-dalil al-saghir
cannot serve as a proof of the spuriousness of this epistle. For this doc-
trine agrees with God’s absoulte unity which al-Kasim holds; it may be
considered a continuation of al-Kasim’s statements that God is one and
simple and that acts do not take place in Him. Al-Kasim seems to have
chosen finally al-Nazzam’s doctrine of qualities since it accords with his
doctrine of God’s unity and does not make a contradiction between

150 See p. 12 above.

151 See K. al-dalil al-saghir, Ms. Berlin, fol. 136b, 1. 24-fol. 137a. 1. 5. Cf. al-Ash‘ar],
Makalat, p. 486, 1. 10-13. Wolfson, Kalam, p. 225.

152 See K. al-dalil al-saghir, fol. 137a, 1. 4-7. Cf. al-Ash‘ari, Makalat, pp. 166f., 486f.
Frank, ‘‘The Divine Attributes’’, p. 469f., n. 65.

153 See al-Ashari, Makalat, p. 508f. M. Allard, Le probléme des Attributs Divins dans la
doctrine d’al-As‘ari et de ses premiers grands disciples, Beirut 1965, p. 115.

15¢ See K. al-dalil al-saghir, fol. 137a, 1. 17-19. Cf. Allard, ibid., p. 115f.
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God’s unity and the multiplicity of His qualities. A repercussion of al-
Kasim’s first conception of God’s difference as a divine quality is to be
found in al-Kasim’s definition of God’s essence in this epistle; His
essence means: ‘‘there is no one like Him’ 1%,

VI. The refutation of anthropomorphism (tashbih)'*¢, which al-Kasim

155 See K. al-dalil al-saghir, fol. 140a. K. al-mustarshid, fol. 76b.

156 Tashbih means the likening of God to something of creation in general and
specifically the likening of God to man (anthropomorphism), that is, attributing to God
man’s condition, form and actions. The view opposing tashbih maintains that God is not
like anything in creation, and hence He is not like man.

Both views have their basis in the Kur’an. The Kur’an states on the one hand that
there is nothing that equals God, and that He has no like (sura 42, v. 11, sura 112, v.
4), but on the other hand it describes Him by anthropomorphic expressions, i.e., as
having a face hands and eyes and as talking and sitting on the throne (sura 55, v. 17,
sura 38, v. 75, sura 54, v. 14, sura 2, v. 153, sura 20, v. 5). The likeners (mushabbihin),
those who held tashbih, supported their view not only with Kur’an verses but also with
traditions. See for example the report of al-Baghdadi which reads as follows: ‘“Those
said: ‘We likened Him to man’s image because of His saying, may He be exalted: ‘Surely
We created man in the most beautiful creation’ (sura 95, v. 4). They said: ‘The most
beautiful creation is a creation in the image of God’. Also they brought as a proof the
saying of the prophet, may God bless him and give him peace: ‘God created man in His
own image’. And they brought as a proof for His having organs His saying: ‘The face
of your Lord does last’ (sura 55, v. 27) and ‘I created by my hands’ (sura 38, v. 75).
And (it is said) in a tradition: ‘The Omnipotent put His foot in fire’. And they related:
‘The believer’s heart is between two of God’s fingers.” *’ See Usal al-din, p. 74, 1. 14-
p. 75, . 2. Al-Shahrastani, Nikayat, p. 103, 1. 13- p. 104. Idem, K. al-milal, p. 77, 1.
15-18. Al-Kasim, Sifat al-arsh wa’l-kursi, p. 263. On the historical development of the
tradition that God created man in His image see W. M. Watt, ‘‘Created in His Image’’,
in Glasgow University Oriental Society, Vol. XVIII, pp. 38-49.

The two views concerning the nature of God have a philosophical as well as Kur’anic
basis. The doctrine holding that God is a body is based upon the general view that only
bodies have existence. Since God exists, it must be concluded that He is a body. See al-
Ash‘ari; Makalat, p. 34, 1. 2. W. Madelung, ‘‘Hisham ibn al-Hakam’’, EI?, Vol. III, pp.
496-498. Also whoever acts, must be a body, according to what is seen in reality (fi’l-
shahid) and according to reason (fi’l-ma%al). Since God acts, He must be a body. See al-
Bakillani, K. al-tamhid, p. 196, 1l. 14-16. Al-Kasim, K. al-dalil al-saghir, Ms. Berlin, fol.
136b, 11. 8-11.

The view opposing tashbih maintains that it is impossible to liken God to a body, since
any body is composed of parts and God is one, and since any body is produced in time
whereas God is eternal. See al-Bakillani, K. al-tamhid, pp. 191-193. Al-Ash‘ari, K. al-
luma®, p. 17,1. 14, p. 8,1. 1, p. 9, 1. 18- p. 10, 1. 8. Al-Shahrastani, Nihayat, p. 105, 1l.
8-10. Al-Maturidi, K. al-tawhid, p. 38, 1. 3-7. Al-Kasim, K. al-‘ad! wa’l-tawhid, p. 103.

Who were the Mushabbihan? Al-Shahrastani says that they were a group of extreme
Shi‘ites (djama‘a min al-shia al-ghaliya) and a group of gross traditionists (djama‘a min ashab
al-hadith al-hashwiyya). See K. al-milal, p. 76, 1. 17-18. Nihayat, p. 103, 1. 10. Cf. al-
Makdisi, K. al-bad?, Vol. V, p. 139, 1l. 12-13. Al-Khayyat (K. al-intisar, p. 105, 1l. 3-4)
states decisively that there is no Rafidite (i.e. Imamite) on earth, except those who follow
the Mu‘tazila, who does not say that God has man’s form. In fact al-Ash‘ari (Makalat,
p- 34, 11. 1-4, p. 35, 1. 3-6) points out the existence of Rafidites groups that did not posit
tashbih. According to him, the early Rafidites posited tashbih, whereas the later followed
the Mu‘tazila and the Khawaridj maintaining that God is unlike anything. But the
reports about the likeners are not always unequivocal. A good example is Hisham ibn
al-Hakam, an Imamite theologian and a contemporary of the Imams Dja‘far al-Sadik
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regards as the main obstacle to God’s absolute unity, occupies much
space in al-Kasim’s writings. It seems to me that in this issue al-Kasim
was extensively influenced by the Mu‘tazila, not only regarding content
but also regarding the methods he used!®’.

According to al-Kasim, the obligation to know that God is one and that
He has no like is the first and supreme obligation imposed by God upon
believers'®8, If God is truly one, there cannot possibly be anything like
Him!%. Al-Kasim denies any possible likeness of God to creation.
Tashbih is not only likening God to man’s form, but also thinking about
Him in terms of creation'¢°.

Al-Kasim proves that God is not like anything in the following man-
ner: God is not like anything, because God is eternal whereas things are
temporary'®!. God cannot be a body or like a body, since any body is
formed (musawwar), limited (mahdiad) and composed (murakkab), and there
is no form without a former and no composed thing without one who
composes, and since God forms and composes, He cannot possibly be
formed and composed!6?.

Al-Kasim uses some Kur’an verses (e.g. sura 42, v. 11, sura 112, v.
4) as a firm basis for the refutation of tashbih. But he cannot ignore verses

and Masa al-Kazim, who was described as a mushabbih. See al-Kasim, K. al-radd “ala al-
rafida, Ms. Berlin, fol 112a. According to Ibn Taymiyya, Hisham ibn al-Hakam was the
first theologian in Islam to claim that the Eternal is a body. See Risalat al-furkan in
Madjmu‘at al-rasa’l al-kubra, Beirut 1972, p. 115, 1. 7. Idem, Minhadj al-sunna al-nabawiyya,
ed. Muhammad Rashad Salim, Beirut n.d., Vol. I, p. 238, 1. 12. But al-Ashari informs
us (Makalat, p. 33, 1. 8-11) that in the course of a single year Hisham ibn al-Hakam
expressed varying views concerning God, among them that God is not a form and that
God is a body unlike other bodies. (On the latter formula see note 189 below). Never-
theless there are individuals and groups that different sources call likeners. Such is
Mukatil ibn Sulayman (d. 767), a Kur’an exegete, who is reported as saying that God
is a body, flesh and blood. See Ibn Hazm, K. al-fisal, Vol. IV, p. 205, 1. 16. Al-Makdisi,
K. al-bad®, Vol. V, p. 41, 11. 1-2. Al-Tahanawi, Kashshaf, Vol. I, p. 261, 1. 14. Al-Ash¢ari,
Makalat, p. 209, ll 7- 12 Watt, ‘‘Created in His Image’’, p. 44-f n. 3.

The Mu tazn]ltes severely reproved the likeners to such an extent that some regarded
the likeners as unbelievers. See al-Ash‘ari, Makalat, p. 267, 1. 11.

157 Cf. G. L. della Vida’s criticism of Guidi’s edition of K. al-radd ‘ala al-zindik in
Oriente Modern 8 (1928), p. 87.

158 See al-Kasim, K. usil al-‘adl wa’l-tawhid, p. 98f. (This epistle is also regarded by
Madelung as spurious. See Der Imam, p. 100.) Idem, K. al-‘adl wa’l-tawhid, pp. 102-105.
al-Usil al-khamsa in Rasa’il al-‘adl wa’l-tawhid, ed. M. ‘Imara, p. 142. idem, Min kalam:hi,
in ‘Imara’s op. cit., p. 158. Idem, Sifat al-‘arsh wa’l-kursi, The Theological Epistles, Vol.
II, p. 240f. Ms. Berlin, fol. 94b.

159 See Sifat al-arsh wa’l-kursi, ibid. K. al-mustarshid, The Theological Epistles, Vol. 11, pp.
120ff. Ms. Berlin, fol. 75b.

160 See Sifat al-‘arsh wa’l-kursi, The Theological Epistle, Vol. 11, pp. 240f., 255f. Ms.
Berlin, fols. 94b, 98b-99a.

161 See Mas>alat al-tabariyyayni, The Theological Epistles, Vol. II, p. 97. Ms. Berlin, fol.
52b.

162 See K. al-dalil al-saghir, Ms. Berlin, fol. 136b.
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that attribute human organs and acts to God. He interprets these verses
in a manner that does not impair God’s unity arguing that the likeners
justified their view by using ambiguous verses (mutashabihat), which they
distorted by their wrong interpretation!®. Thus for al-Kasim the basis
for the refutation of tashbih is the right interpretation of these Kur’an
verses, which are likely to mean that God has bodily qualifications. Here
al-Kasim adopts a clear Mu‘tazilite method, which claims that verses in
the Kur’an that, when taken likerally, attribute human organs and
actions to God, must be interpreted metaphorically!¢*. Thus, e.g., he
interprets the word ‘‘hand’’ in the verse: ‘‘I created by my hands’’ (sura
38, v. 75) to mean God’s ability and knowledge, and the same word in
the verse: ‘‘But His hands are extended’’ (sura 5, v. 64) to mean
instances of God’s grace!5s.

In his K. al-masa®*%%, al-Kasim explains thoroughly what he means by
self-evident verses (muhkamat). A self-evident verse is one whose proof
appears reasonable (sahhat hudjdjatuhu fi’l-albab). It is the basis of the book
(umm al-kitab) and the basis of the knowledge of everything. It is clear
(mubin) and not hidden (ghayr khafi) part of knowledge. It is indubitable,
and one does not need to talk long when elucidating it. There is no con-
tradiction in it between its literal meaning (fanzil) and its interpretation
(ta’wil). Al-Kasim gives sura 42, v. 11, sura 6, v. 103, sura 39, v. 9 and
sura 10, v. 44 as examples of self-evident verses.

In contrast to self-evident verse, an ambiguous verse (mutashabih) is
one whose meaning is hidden (batin, khaf?). Only God knows it, and also
he who is taught by God!¢’.

Al-Kasim says that there are some self-evident verses that several
sages, because of their wrong thought and delusive imagination, claim
that they are ambiguous!®®. Indeed, according to Ibn Hanbal, the first

163 See K. al-‘adl wa’l-tawhid, p. 105, 1. 8-9. The origin of the term mutashabihat and
its opposite muhkamat, i.e., self-evident verses, is to be found in sura 3, v. 7 that reads
as follows: “‘It is He who brought down by you the book (al-Kur’an); in it there are self-
evident verses that are the basis of the book (umm al-kitab) and others that are ambiguous.
Those who deviate from the right way (lit. those in whose hearts there is a deviation from
the right way) follow the ambiguous verses for the purpose of [brining about] dissension
and of interpreting them (the ambiguous ones). Only God and the most erudite persons
(lit. those who are deeply rooted in knowledge) know the interpretation of these verses
(the ambiguous ones). Those (the most erudite persons) say we believe in them (in the
ambiguous verses), everyone (every ambiguous or self-evident verse) is from God, and
only the clever people pay attention to [it]’’.

164 See ‘Abd al-Djabbar, K. al-madjmi®, p. 199, 1. 16. 1. Goldziher, Die Richtungen,
p. 116f.

165 See al-Kasim, K. al-%adl wa’l-tawhid, p. 107f. Idem, K. al-masa’il, fol. 25a.

166 See ibid., fol. 31.

167 See al-Kasim, K. al-nasikh wa’l-mansakh, Ms. Berlin, fol. 129a, 1l. 11-16.

168 See ibid., 1l. 16-17. Al-Zamakhshari, al-Kashshaf to sura 3, v. 7.

Y
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two verses mentioned above, which al-Kasim regards as self-evident,
belong to the category of the ambiguous verses. Thus, Madelung!¢®
rightly points out that, in the debates among the Islamic schools, reliance
on self-evident verses could not be effective, since there was no general
agreement on the verses that must be regarded as self-evident!?°.

Al-Kasim’s method of dealing with the interpretation of the
ambiguous verses is to explain them in the light of the self-evident verses.
‘‘As to the root of the book (as! al-kitab), it is the self-evident (lit. precise
muhkam) part, in regard to which there is no controversy (la ikhtilafa fihi)
and whose interpretation does not emerge as contradicting its literal
meaning (la yakhrudju ta’wiluhu mukhalifan li-tanzilih?)'’'. As to its
ambiguous branch (wa-faruhu al-mutashabih)... it is returned to its root,
concerning which there is no controversy among the interpreters (ah! al-
ta’wil)’’172. Such a method is also used by the Mu‘tazilite al-Sahib ibn
‘Abbad. In his commentary, al-Zamakhshari declares this to be the cor-
rect method to follow!7”3.

Al-Kasim adheres to the Mu‘tazilite teaching in respect of several
questions whose common theme is the refutation of tashbih. The first
deals with God’s place!’*. Al-Kasim dedicates an entire chapter in his K.
al-mustarshid'’® to refuting ‘‘whoever maintains that God is in the heaven

169 See Der Imam, p. 130. Idem, ‘“The Origins’’, p. 508.

170 Cf. al-Razi, Mafatih al-ghayb to sura 3, v. 7.

171 The same view is expressed by al-Iskafi, a Mu‘tazilite contemporary of al-Kasim
(d. 868). See al-Ash‘ari, Makalat, p. 224, 11. 1-3. It was also current in orthodox circles.
See al-Zarkashi, al-Burhan fr “ulim al-kur’an, Cairo 1957, Vol. I, p. 69, 1l. 7-8.

172 See al-Kasim, Usul al-‘adl wa’l-tawhid, p. 97, 1l. 12-14. Idem, K. al-radd “ala al-
mulhid, Ms. Berlin, fol. 60a. Cf. Madelung, Der Imam, pp. 98, 129.

173 See al-Sahib ibn ‘Abbad, Risala fi’l-hidaya wa’l-dalila, ed. Husayn ‘Ali Mahfiz,
Tehran 1955, p. 50. Al-Zamakhshari in his commentary to sura 3, v. 7. Cf. R. L. Net-
tler, “‘Ibn Khaldun’s Proof for God’s Unity: A Problematic Passage in the Mugad-
dimah’’, JSAI 1(1979), p. 179f.

!7* The question is whether God is in a certain place, in the heaven or on the Throne,
as some Kur’an verses teach, or He is everywhere as some other Kur’an verses teach.
The Mu‘tazilites following the Djahmites hold that God is everywhere, since if He were
in a certain place, He would be limited, as a body. See Frank, ‘“The Neoplatonism’’,
p. 403. ‘Abd al-Djabbar (K. al-madjma®, p. 199, 1. 15) says that whatever is possible con-
cerning bodies must be denied from God. Cf. Ibn Hazm, K. al-fisal, Vol. 11, p. 122.
Adhering to the literal meaning of some verses, the likeners think that God is in the
heaven and that He really sits on the Throne. See sura 6, v. 3, sura 43, v. 84. Cf. al-
Baghdadi, Usal al-din, p. 76f. Most of the Mu‘tazilites hold the view that ‘“‘God is every-
where’’ means that He directs and rules every place (Makalat, p. 157, 1l. 2-4) and that
His direction and rule are found everywhere. In holding this view they want to cancel
any possibility of contact between God and a place. Since if God were everywhere, one
would claim that He is also in degrading places. See al-Ash‘ari, al-Ibana, p. 32. Al-
Bakillani, K. al-tamhid, p. 260. Answering the claim that if God is everywhere He is also
in degrading places, some later Mu‘tazilites state that God is nowhere. See Madelung,
Der Imam, p. 115.

175 T am now preparing an edition and annotated translation of this epistle.
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and not in other places’’'’¢. God’s existence in the heaven and earth, he
argues, does not mean a physical existence involving a place which con-
tains and encompasses Him. God is everywhere, in the sense that He
directs and guards every place and takes care of it (mudabbir, hafiz, ka’im
“ala)'’”. An entire epistle (Sifat al-‘arsh wa’l-kurst wa-tafsiruhuma)'’® is
devoted by al-Kasim to elucidating Kur’an verses stating that God sits
Himself upon the Throne!”® and the verse stating that God’s Throne
comprises the heaven and the earth!®°. These verses support the
anthropomorphists’ claim to the effect that God is in one place and not
in many. Following the Mu‘tazila, who used to disregard the literal
meaning of anthropomorphic expressions and understand them
metaphorically, al-Kasim interprets the word Throne to mean God’s
kingship, power, rule and ability!8!.

The question of whether one is permitted to describe God as a thing
(shay®) is also included in the broad subject of tashbih'®2. Although al-

176 See Ms. Berlin, fols. 71b-72b.

177 See ibid., fols. 71b, 76b. Cf. Daiber, Mu‘ammar, p. 140.

178 See Ms. Berlin, fols. 94b-100b.

179 See sura 7, v. 54, sura 10, v. 3, sura 13, v. 2, sura 20, v. 5, sura 25, v. 59, sura
32, v. 4. Cf. Ibn Hazm, K. al-fisal, Vol. II, p. 123.

180 See sura 2, v. 255.

181 See Sifat al-arsh wa’l-kursi, The Theological Epistles, Vol. 11, pp. 245-247. Ms. Berlin,
fols. 95b-96b. Cf. al-Zamakhshari, al-Kashshaf, Vol. II, p. 530, Vol. III, p. 408f.
Maimonides, The Guide, part a, ch. 9.

In two other places, al-Kasim interprets the word Throne to mean the roof of the
heaven. See Sifat al-“arsh wa’l-kursi, The Theological Epistles, Vol. II, p. 261. Ms. Berlin,
fol. 100a. K. al-radd ‘ala al-zindik, p. 36f. This is a traditional interpretation also used by
Ibn Hanbal. See Madelung, Der Imam, p. 111. It is difficult to agree with Madelung’s
statement to the effect that this meaning of the Throne hardly fits into al-Kasim’s abstract
doctrine of God (See ibid.), for al-Kasim’s interpretation of the Throne does not indicate
likening of God to the creation, so that God is only in the high heaven, rather it indicates
that the Throne is not a real throne but the high heaven. In the epistle in which al-Kasim
interprets the Throne to mean the roof of the heaven, he does not interpret the word
istawa literally, but as the exaltation of God’s rule over the high heaven. God rules the
high heaven as well as the low heaven. See K. al-radd ‘ala al-zindik, p. 35, 11. 16-21.

182 Djahm ibn Safwan claims that it is forbidden to describe God with terms applied
to the created beings, since this description entails tashbih. See al-Shahrastani, K. al-milal,
p. 60, 1. 7-9. al-Baghdadi, al-Fark, p. 211, 1. 12- p. 212, 1. 1. God may be qualified only
with qualities which belong to Him, such as Creator or Agent. See ibid., p. 212, Il. 2-3.
Hence, it is inconceivable that God should be denominated a thing (shay?), since if God
were a thing He would be likened to things. See al-Ash‘ari, Makalat, p. 280, 1l. 2-3.
According to al-Shahrastani, Djahm says that a thing is whatever is brought into being
(muhdath) and that it is God who makes things (mushayy:” al-ashya®). See Nihayat, p. 151,
11. 9-10. Cf. al-Ash‘ari, Makalat, p. 181, 1l. 2-3, p. 518, 1. 5-6. Al-Makdisi, K. al-bad’,
Vol. V, p. 146, 11. 8ff. Al-1dji, K. al-mawak:if, Vol. II, p. 212, 1. 4. According to another
report, Djahm states that a thing is an existent body (djism mawdjid), and since God is
not a body, it is inadmissible to qualify Him by the word thing. See al-Ash‘ari, Makalat,
p. 494, 1. 15.

Following the Neoplatonists, the Djahmites held the view that God is totally different



30 INTRODUCTION

Kasim deems the denial of anthropomorphic expressions a principal ele-
ment of his doctrine, he—unlike Djahm—does not go so far as to forbid
the designation of God as a thing. For al-Kasim, a thing is what exists;
it is the contrary of non-existence!®3. The word ‘‘thing’’ does not indicate
any quality in the substance which is called ‘‘a thing’’. When designating
substances things, one is not indicating that the substances are equal to
or different from each other, but only that they are existent!®*. Since a
thing is what exists, says al-Kasim, it is possible to call God a thing, but
God is a thing which differs from other things; things are made, but God
is not made!®>. Most of the Zaydites!'®s, the Ash‘arites!®” and the
Maturidites!®® hold this view.

In K. al-dalil al-saghir, al-Kasim continues his polemics, this time not
against the Djahmiyya, who hold that it is forbidden to designate God
a thing in fear of fashbih, but against orthodox Muslims who maintain:
“‘If you claim that God is a thing unlike other things, you cannot deny
that He is a body unlike other bodies’’*#. The basis of their argument

from His creation, is infinite and absolutely transcendent, is above any being which can
be perceived by reason, and consequently must not be qualified by a term qualifying a
created being. See Frank, ‘‘The Neoplatonism’’, pp. 399-402.

183 See K. al-mustarshid, The Theological Epistles, Vol. 11, p. 117. Ms. Berlin, fol. 74b.
K. al-dalil al-saghir, fol. 136a. Cf. al-Ash¢ari, Makalat, p. 518, 1. 10-11.

18¢ See K. al-mustarshid, ibid., pp. 118-120. fols. 74b-75a. K. al-dalil al-saghir, ibid., 1.
22-24. Cf. ‘Abd al-Djabbar, Shark, p. 221, 11. 3-6.

185 See K. al-mustarshid, ibid. K. al-dalil al-saghir, ibid., 11. 9-10.

186 See al-Ash‘ari, Makalat, p. 70, 11. 3-4. _

187 See al-Bakillani, K. al-tamhid, p. 193, 11. 17-18. Al-1dji, K. al-mawak:f, Vol. II, p.
211, 1. 9. Al-Tahanawi, Kashshaf, Vol. I, p. 729, 1l. 11-12.

188 See al-Maturidi, K. al-tawhid, p. 104, 11. 8-12. Aba Muti®, K. al-radd ala al-bida®,
p- 67,1. 3, p. 95, 1. 16. According to al-Ash¢ari, this is the stand of all the Muslims. See
Makalat, p. 181, 11. 3-4. Cf. Fikh akbar 11, art. 4, in Wensinck, The Muslim Creed, p. 190.
Daiber, Mu‘ammar, p. 190f. van Ess, Erkenntnislehre, pp. 192-199.

189 See K. al-dalil al-saghir, fol. 136a, 1l. 16-17. According to al-Ash‘ari (Makalat, p.
518, 1. 9), the likeners say that the words ‘‘God is a thing’’ mean ‘‘God is a body’’, but
the formula ‘‘a body unlike bodies’’ is not mentioned here. Thus it is possible to assume
that al-Ash®arl does not consider those who adhere to the formula ‘‘a body unlike bodies’’
likeners.

Wolfson is of the opinion that the ancient formula ‘‘a body unlike bodies’’ is related
to the method of analogy (kiyas) employed by the Muslims in the Fikh. According to this
method, two things may be alike in some aspects, but unlike in other aspects. The
likeness between God and man which is implied in some Kur’an verses is not in every
aspect but in some. The denial of anthropomorphism in the Kur’an refers to a total denial
not to a partial one. That is, the likeness between God and man in the Kur’an is only
a likeness in some aspects. According to Wolfson, those who held this formula were
Muslims who on the one hand rejected tashbih and on the other hand opposed the view
that it is forbidden to interpret anthropomorphic verses. See Kalam, pp. 10-17. It is worth
noting that when the Shi‘ite Mutakallim Hisham ibn al-Hakam withdrew some
anthropomorphic expressions, he used the formula ‘‘a body unlike bodies’’. See al-
Ash‘ari, Makalat, p. 33, 1l. 8-11.
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1s the possibility of using an analogy; just as one employs the analogy ‘‘a
thing unlike other things’’, one may employ the analogy ‘‘a body unlike
other bodies’’!%°. Al-Kasim answers this argument by stating that each
body has dimensions and parts. Whatever has dimensions is brought into
being, and whatever is brought into being is unable, and inability cannot
be attributed to the Creator. If God were a body, He would be like a
body, since bodies have qualities, while the word ‘‘thing’’ does not
indicate qualities but only existence and it applies to everything
existent!®!. Asked why a body is like another body and a thing is unlike
another thing, al-Kasim answers as follows: Just as a created thing is like
another created thing, since the opposite of a created thing, namely, an
eternal thing, is different from a created thing, so a body is like another
body, since the opposite of a body, namely,that which is not a body, is
different from a body!%2.

The refutation of tashbih includes the contention that the Kur’an!?? was

190 See ‘Abd al-Djabbar, Shark, p. 221, 1. 1-2. Al-Maturidi, K. al-tawhid, p. 39,
11. 20-21.

191 See K. al-dalil al-saghir, fol. 136a, 1. 17-24. Cf. al-Bakillani, K. al-tamhid, p. 193,
1. 17- p. 194, 1. 6.

192 See K. al-dalil al-saghir, ibid., 1. 25-29.

193 The Kur’an occupies an important place in al-Kasim’s doctrine. It serves him as
a cardinal means of proving his views. No wonder then that al-Kasim dedicates three of
his works to glorifying the Kur’an: K. al-madih al-kabir, K. al-madih al-saghir and K. al-
nastkh wa’l-mansikh. In the first treatise al-Kasim emphasizes the meaningful, une-
quivocal and comprehensive character of the revelation of the Kur’an. The Kur’an does
not include opposites and contraries. Therefore it can be a guide for the believers. See
Ms. Berlin, fol. 66a. Madelung, Der Imam, p. 125. The Kur’an is also a proof against
the sinner and the unbeliever. See ibid., fol. 67a. Al-Kasim argues against those who
claim that a part of the Kur’an has been lost. He seems to have thought about a group
of the Imamiyya who claimed to know of a revelation about “All which was lost. See ibid.,
fol. 67b. Madelung, ibid., p. 125f. At the end of this epistle he speaks of i‘djaz al-kur’an,
which he still sees in its entirety, without distinguishing between content and form, as
does the Mu‘tazilite al-Nazzam. See ibid., fol. 69a.

K. al-madik al-saghir, in addition to the praises of the Kur’an occurring in it, is actually
an introduction to the interpretation of the Kur’an. Contrary to the interpretations of the
despots and their supporters, namely, the scholars of the masses (See p. 188, n. 69
below), who distorted the meaning of the Kur’an out of arbitrariness, al-Kasim promises
to interpret the Kur’an according to the teaching of God. He relies on the Arabic
language, which, according to him, is the key to understanding the Kur’an. See ibid.,
fol. 71a. Madelung, ibid., p. 126.

In K. al-nasikh wa’l-mansikh, which is devoted almost entirely to the praises of the
Kur’an, there appears first the question concerning the abrogation of the Kur’anic
verses. Al-Kasim tries to prove that the abrogation or the exchange of verses does not
amount to cancelling or denying part of the Kur’an, but to changing, complementing
and lightening it. See ibid., fols. 126ff. Madelung, ibid., p. 126f.

It was probably the raising of the rank of the Kur’an that made al-Kasim devalue the
Sunna, the second source after the Kur’an, according to which the Islamic law is estab-
lished. This devaluation is expressed in al-Kasim’s fourth principle (see below p. 38):
““The Sunna is whatever is expressed in the Kur’an and what the Kur’an intends’’. Con-
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created. Basing themselves on the verse ‘‘to Moses God spoke
directly’’'%%, the likeners argue that God ‘speaks by tongue and lips and
that speech derives from Him as it derives from the creatures’’!%. Al-
Kasim, who regards this statements as unbelief, interprets the verse men-
tioned to mean that God created speech, and whatever is heard from God
is created, since whatever is heard does not create itself'%¢. Al-Kasim
seems to hold that the phrase God’s speech should not be taken literally.
In order to contact man, God produces a voice which can be heard, and
this voice is metaphorically called a speech!®’. He remains faithful to the
notion that all human acts which depict God in the Kur’an must not be
interpreted literally. Whatever comes from God ‘‘is unlike the act of the
lost ones’’198,

Al-Kasim states that whatever is outside God is created, since
whatever is outside God did not exist then it came into existence!*®. Con-
sequently, the Kur’an, God’s speech, and all God’s books are created.
The proof of the Kur’an’s having been created occurs in the Kur’an itself
in the verse ‘‘We have made it (dja‘alnahu) an Arabic Kur’an’’ (sura 43,
v. 3). The verb dja‘ala means khalaka, i.e., he created. Other verses are
adduced to prove that the Kur’an was brought into being (muhdath), e.g.,
‘‘a renewed (or brought into being) Remembrance which came to them
from their God’’ (sura 21, v. 2). Whatever is brought into being and
comes from God is created?°.

According to Madelung, the main dispute concerning the Kur’an in
the pre-Mihna epoch (the Mihna lasted from 827 to 848) was between
traditionists—who insisted that the Kur’an was really God’s speech and
denied its having been created without making their denial a positive
doctrine, namely, stating the Kur’an’s eternity, since they adhered to the
view that God really spoke in order to defend their anthropomorphic con-

trary to al-Kasim’s statement that the Kur’an is the judge of the Sunna, al-ShafiT states
that the Sunna equals the Kur’an in degree. Al-Shafi‘i teaches that a precept of the Sunna
can be abrogated only by another precept of the Sunna not by the Kur’an. The Sunna
never contradicts the Kur’an but elucidates its meaning. In fact, this means that the
interpretations of the Kur’an should be in keeping with traditions. Traditionists living
after al-Shafi‘i made a further step stating that a Sunna of the Prophet can abrogate what
is said in the Kur’an. See Madelung, ibid., p. 127f and the references given there.

194 See sura 4, v. 164. According to the Kur’an, Moses is the only prophet who heard
God speaking to him directly without a mediator.

195 See K. al-‘adl wa’l-tawhid, p. 109, 1l. 8-9.

196 See ibid., 1I. 11-16.

197 See Sifat al-“arsh wa’l-kursi, The Theological Epistles, Vol. I, p. 255. Ms. Berlin, fol.
98b. Madelung, ‘‘The Origins’’, p. 506. Cf. Peters, God’s Created Speech, pp. 336ff.

198 See K. al-radd ‘ala al-zindik, p. 33f., p. 37, 1. 10-11, p. 38. K. al-‘adl wa’l-tawhid,
p. 108, 1. 12- p. 109, 1. 6.

199 See ibid., 1. 15-16. Madelung, ‘‘“The Origins’’, p. 509.

200 See K. al-%adl wa’l-tawhid, p. 109, 1. 17- p. 110, 1. 3.
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ception of God—and those who held the view, whose origin was
Djahmite?®!, that God did not speak but created his speech??. After the
Mihna, the discussion concerning the Kur’an was closely related to the
question of the real qualities existing in God. Believing in the existence
of real and eternal qualities in God, the Ash‘arites thought that the
Kur’an, which is God’s speech, was eternal like God’s other qualities,
while the Mu‘tazilites, who denied the existence of real and eternal quali-
ties in God, held the view that God created the Kur’an, that is, created
His speech after its non-existence??®. In keeping with Madelung’s thesis
we may thus conclude that al-Kasim’s K. al-‘adl wa’l-tawhid, in which the
writer refutes the notion that God speaks, was not written after 848,
which supports our assumption that al-Kasim is its author. The passage
from this epistle, with which we have dealt just now, is properly inter-
woven with al-Kasim’s anti-anthropomorphic doctrine and with his doc-
trine of God’s unity which states that whatever is outside God is
created?%?.

Considering K. al-‘adl wa’l-tawhid—the only epistle in which al-Kasim
dealt with the question of the creation of the Kur’an—unauthentic,
Madelung tries to explain why al-Kasim disregarded the question of
whether the Kur’an was created or not, notwithstanding the fact that the
debate about this question reached its climax in his time and also turned
into political issue. ‘‘It is possible that al-Kasim, who did not adapt to
the distinction between eternal and essential qualities and between
created and factual ones, took a view which differed from that of the
Mu‘tazila. Like “Abdallah ibn Kullab, he might have regarded God’s
speech as eternal and the Kur’an’s form as created. If this is the case,
his silence might be ascribed to his reluctance to alienate his closest allies.
Solidarity with the contemporary Zaydite masters, who refrained from
expressing an opinion on this point, probably plays a role in this case as
well. It is also possible, however, that he did agree with the Mu‘tazilite
thesis in essence, but did not consider speaking of the Kur’an as created
suitable for its rank and honour’’?%®. Madelung’s explanation seems to

201 See Ibn Hanbal, K. al-radd “ald al-zanadika, p. 315, 1. 19, p. 326.

202 See Madelung, ‘‘The Origins’’, pp. 504-514.

203 See ibid., p. 516. J. Bouman, Le conflit autour du Coran et la solution d’al-Bagillant,
Amsterdam 1959, pp. 14-16.

20+ The external pieces of evidence cited by Madelung to prove the spuriousness of this
epistle are not convincing: the work of Abu Talib al-Natik (d. 1033) (K. al-ifada fi ta’rikh
al-a’mma al-sada), who does not mention K. al-‘adl wa’l-tawhid in his list of al-Kasim’s
works, is not complete. In his K. al-hada’ik al-wardiyya fi manakib a’-immat al-zaydiyya, al-
Mubhalli (d. 1254) does mention this epistle. Internal pieces of evidence (style and con-
tent) do not show that the work is unauthentic either.

205 See Madelung, Der Imam, p. 124, 1. 6- p. 125, 1. 6.
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me unconvincing: If al-Kasim’s view did in fact differ from that of the
Mu‘tazila, why did he not express his opinion? Was it the sole issue,
according to Madelung, on which al-Kasim did not agree with the
Mu‘tazila? According to Madelung himself we see that al-Kasim did not
hesitate to express his views on those points about which he disagreed
with the Mu‘tazila, e.g., the question of predestination and free will (see
below p. 45). Moreover, even when the Zaydites refrained from giving
their opinion on the issue under discussion they made a point of saying
something. Ahmad ibn Tsa, one of the ancient Zaydite masters (d. 861),
stated that when speaking of those who held the opinion that the Kur’an
was created, as well as when speaking of those who did not hold this opin-
ion, one should have said tarahhama ala (i.e. may God have mercy upon
them)?%6. In like manner, one may say that if al-Kasim had thought that
to speak of the Kur’an as having been created was unbefitting its rank
and honour, he would have expressed this opinion in his writing, or
would at least have alluded to it.

In K. al-mustarshid, al-Kasim refutes other anthropomorphic notions:
a. Relying on some Kur’an verses, some likeners state that God has a
soul (nafs)?°?. According to al-Kasim, God’s soul indicates His essence?®.
b. The notion that God is light?°® was prevalent among Shi‘ite groups?!°
and related mainly to two Shi‘ite Mutakallimun, Hisham ibn al-Hakam
(d. between 795 and 815) and Hisham ibn Salim al-Djawaliki (. 800)2!!,
but it can also be found among orthodox Muslims?!2. God cannot be a
light, says al-Kasim, since the light is created. Following the general line
of the traditional Islamic interpretation of the Kur’an, al-Kasim explains
““God is the light of the heavens and the earth’’ (sura 24, v. 35) to mean
““God has a light’’ or ‘“‘God lights’’. Since the signs all over the world
serve as proof of God’s existence and of the distinction between the

206 See ibid., p. 82, 1l. 1-4. Also whoever does not refer to the question of whether the
Kur’an was created or not expresses his attitude that: ‘‘We neither say ‘it was created’
nor do we say ‘it was not created’ ’’. See al-Darimi, K. al-radd “ala al-djahmiyya, ed. G.
Vitestam, Leiden and Lund 1960, p. 89.

207 See al-Razi, Mafatih al-ghayb in his commentary on sura 5, v. 116. Ibn Hanbal
states that God has a soul which differs from the human soul. See Madelung, Der Imam,
p. 115, n. 103. In al-Murtada’s Amali (Vol. 1, p. 324) we find a tradition according to
which God has a soul like the human soul.

208 See K. al-mustarshid, The Theological Epistles, Vol. II, pp. 111-113. Ms. Berlin, fols.
72b-73a. K. al-‘adl wa’l-tawhid, p. 110, 1. 13-19. Cf. al-Zamakhshari, al-Kashshaf, Vol.
II, p. 7.

209 See Ibn Hazm, K. al-fisal, Vol. II, p. 119.

210 See al-Ash‘ari, Makalat, p. 7, 11. 1-3, p. 34, 1. 13-14.

21t See al-Shahrastani, K. al-milal, p. 141, 11. 2-3, p. 141, 1. 1- p. 142, 1. 3. Al-Ash¢ar,
Makalat, p. 31, 1. 10- p. 32, 1. 1, p. 34, 1. 9, p. 207, 1. 8, p. 209, 1. 14.

212 See al-Ash‘ari, ibid., p. 211, 1. 6.
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Creator and the created things, God lights these signs to enable men to
find the way to Him more easily?'®. c. Some Islamic sects, mainly
extreme Shi‘ites, maintain, on the basis of Kur’an verses, that God has
a face?'*. Al-Kasim rejects the view that God has a face by the argument
from God’s unity. God is one and has no parts, therefore it is
inconceivable that part of Him should remain?'®. The face related to God
in the Kur’an means God’s essence or reward?!6.

d. A subject of much controversy among Muslim theologians is the
question of the visibility of God in this world and the world to come.
Some of them, especially the Mu‘tazilites, connected this question with
the question of tashbih?'’. The Mu‘tazilites, the Zaydites, the Kharidjites
and most of the Murdji’ites maintained that the visibility of God is
impossible?!8. The Mu‘tazilites held that the answer to the question of
whether God can be seen by man is to be found in examining God’s
essence. Since God, in their view, is neither a body (djism) nor an acci-
dent (‘arad), He cannot be seen either in this world or in the world to
come. If God were a body, as the likeners maintain, He could be seen?!9.
Most of the Mu‘tazilites, with the exception of Hisham al-Fuwati and
‘Abbad ibn Sulayman, held that to see God means to know Him?22°. The
likeners maintained that it was possible to see God in this world and the
world to come, since God is a body??'. On the other hand, the so-called
orthodox theologians, basing their opinion on some Kur’an verses (see

213 See K. al-mustarshid, The Theological Epistles, Vol. 11, pp. 113-115. Ms. Berlin, fols.
73b-74a. Cf. ‘Abd al-Djabbar, Mutashabih, Vol. 11, p. 526. Al-Zamakhshari, al-Kashshaf,
Vol. III, p. 67. Tafsir al-Tabari, Beirut 1972, Vol. XVIII, p. 105.

214 See e.g. sura 28, v. 88: ‘“All things perish, except His face’’. The first extreme
Shi‘ite sect mentioned in al-Ash‘ari’s Makalat, al-Bayaniyya, states, on the basis of this
verse, that God has the form of a human being and that He will perish except His face.

215 See K. al-mustarshid, The Theological Epistles, Vol. II, p. 125f. Ms. Berlin, fols.
76b-77a.

216 See K. al-mustarshid, ibid., pp. 126f., 128f. fols. 77a-77b. K. al-adl wa’l-tawhid, p.
110, 1l. 8-12. In this issue, al-Kasim follows al-Nazzam and most of the Basrian and
Baghdadian Mu‘tazilites, who state that God’s face indicates His essence. See al-Ash¢ari,
Makalat, p. 189, 1I. 3-9.

27 See ‘Uthman, Nazariypat al-taklif, p. 269. ‘Abd al-Djabbar, K. al-madjmi‘, pp.
206ff. Madelung, Der Imam, p. 22. Cf. A. K. Tuft, The Origins and Development of the Con-
troversy over ‘Ru’a’ in Medieval Islam and its Relation to Contemporary Visual Theory,
unpublished Ph.d thesis, University of California, Los Angeles 1979, University
Microfilms International Ann Arbor Michigan 1982.

218 See ‘Abd al-Djabbar, al-Mughni, Vol. IV, p. 139.

219 See ibid., p. 140, 1. 1-4. Idem, Mutashabih al-kur’an, Vol. II, p. 673. Cf. Saadia
(Rosenblatt, The Book of Beliefs, p. 129) who says that things are seen only because of their
colours (i.e. accidents), whereas there is no accident in the Creator.

220 See al-Ash‘ari, Makalat, p. 157, 1. 12-13, p. 216, 1l. 12-13. Al-Zamakhshari, al-
Kashshaf, Vol. 11, p. 116.

221 See ‘Abd al-Djabbar, al-Mughni, Vol. IV, p. 139.
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e.g. sura 75, vv. 22-23, sura 10, v. 26, sura 85, v. 15, sura 7, v. 143),
held that God would be seen in the world to come only. They also argued
that it was possible to see any existing thing, and that since God exists,
it is possible to see Him??2. Following the Mu‘tazila, al-Kasim argues
that God will be seen neither in this world nor in the world to come, since
He is absolutely unlike things, and whatever is absolutely unlike things
cannot be seen??3. It is also argued by al-Kasim in K. al-‘ad! wa’l-tawhid
that God cannot be seen, since He is unlimited?2¢.

As we have seen, al-Kasim’s main method of refuting tashbih is to reject
the literal meaning of anthropomorphic expressions and generally to
interpret them metaphorically. He supports this method by employing
parables, expressions current in ancient Arabic language and poems?%.
He also uses the speculative way of reasoning called ilzam??¢. Indeed, this
method of rejecting the literal meaning of anthropomorphic expressions
was employed before al-Ashari’s time by all the speculative theologians:
the Mu‘tazila, Dirar ibn ‘Amr, the pseudo-Djahmites of the school of
Abu Hanifa, the Ibadites and various Kharidjites. In Kur’an exegetics
this method was already used by Mudjahid, ‘Abdallah ibn ¢Abbas’
disciple??”. However, when accompanied by other Mu‘tazilite methods
and notions one cannot consider this one in isolation from Mu‘tazilite
influence, but rather as a part of it. One may not assume that a
Mu‘tazilite influence was exerted on the Zaydite Sulayman ibn Djarir
who opposed tashbih, but did not follow the Mu‘tazilite view about God’s
unity, and who held predestination?28,

VII. Also in the topic of God’s justice al-Kasim was influenced by the
Mu‘tazila concerning both ideas and terms. But al-Hasan al-Basri’s
influence on him is observed too.

222 See Ibn Hazm, K. al-fisal, Vol. III, p. 3. ‘Uthman, Nazariyyat al-taklif, p. 269, 1.
3- p. 270, 1. 2. al-Razi, Munazarat, p. 223.

223 See K. al-mustarshid, The Theological Epistles, Vol. 11, pp. 135-139. Ms. Berlin, fols.
78b, 79a-80b.

22¢ See p. 106: wa-kayfa yarawnahu bi’l-absar. wa-huwa la mahdid wa-la dha aktar. Cf. al-
Husayn ibn al-Kasim (al-Kasim ibn Ibrahim’s descendant d. 1013), K. al-tawhid wa’l-
tanahi wa’l-tahdid, in J. van Ess. Géttliche Allmacht im Zerrbild menschlicher Sprache, Mélange
de ’Université Saint-Joseph, Vol. XLIX, Beirut 1975-76, p. 656, 1. 12-17.

22 See Goldziher, Die Richtungen, p. 116f. Al-Murtada, Amali, Vol. 1, pp. 324-327.

?26 This method of arguing means forcing (i/zam) the imaginary opponent to admit
views which are either absurd or heretical. It is done through inferring conclusions from
the opponent’s opinions. See J. van Ess, ““The Logical Structure of Islamic Theology’’,
in Logic in Classical Islamic Culture, ed. G. E. von Grunebaum, Wiesbaden 1970, p. 25f.

227 See Madelung, Der Imam, p. 59. Even Ibn Hanbal frequently used this method.
See al-Ghazali, Faysal al-tafrika, p. 10.

228 See on him Madelung, Der Imam, p. 64f.
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Al-Kasim holds that the principle of God’s justice??® is directly drawn
from the principle of God’s unity; whoever is really One does no wrong,

22° The principle of God’s justice (al-‘adl), one of the five principles of the Mu‘tazila,
was formulated in consequence of the ancient discussion—which may constitute the
earliest stage of Islamic theology (Cf. van Ess, Anfinge and M. Cook’s comments on this
work in his Early Muslim Dogma, Cambridge 1981)—about the question of free choice and
predestination. The belief in predestination was current in the first and second centuries
of Islam, and the Umayyad khalifs supported its adherents. Some verses in the Kur’an
seem to vindicate the belief in predestination: ‘‘If your Lord willed, all those in the earth
would believe...it is not for any person to believe except by the permission of God..."”’
sura 10, v. 99-100. “‘But you will not will, save it be that God wills... ‘‘sura 76, v. 30.
Cf. van Ess, Anfinge, pp. 46ff of the Arabic text. But there are some other verses that
seem to vindicate the belief in free choice: ¢‘...Who wills, let him believe, and who wills
let him disbelieve...”” sura 18, v. 29 “‘...Some of you want this world and some of you
want the world to come...”” sura 3, v. 152. Cf. al-Kasim, K. al-%ad! wa’l-tawhid, p. 111.
Most of the traditions dealing with this question prefer predestination to free choice,
apparently because of the influence of the pre-Islamic heritage. See Watt, Free Will, ch.
I. H. Ringgren, Studies in Arabian Fatalism, Uppsala and Wiesbaden 1955. Schwarz,
‘“‘Acquisition’’, p. 355. Believers in free choice were the Kadarites, whose famous propo-
nent was al-Hasan al-Basr1. See on him J. van Ess, ‘‘Kadariyya’’, EI?, Vol. IV, pp. 368-
372. Watt, The Formative Period, pp. 82-118. The Kadarites, the forerunners of the
Mu‘tazila, opposed the prevailing belief in predestination asserting that if man’s evil
actions were preordained by God, God would wrong man in denying him his chance to
do good and consequently deserve his reward. The Mu‘tazilite purpose in upholding
man’s free choice was twofold: a. to defend God’s justice that rewards and punishes, and
b. to encourage human moral behaviour, because the notion that God preordains man’s
evil actions may serve as a justification for man to do evil. See Schwarz, ibid., p. 356.

The orthodox (ah! al-hadith wa-ahl al-ithbat) disagreed with the Mu‘tazilite doctrine,
since they thought that it impugns the omnipotence of God, who creates everything
including human action. But they did not go too far like Djahm ibn Safwan, who held
that man’s action is only metaphorically attributed to him. See al-Ash‘ari, Makalat, p.
279, 1. 4-9. Ahl al-ithbat (i.e. those who affirmed [athbata] that the kadar belongs to God.
See on them Watt, Free Will, pp. 112-116. Idem, The Formative Period, p. 117f.) and al-
Ash¢art and his followers tried to solve the problem of the contradiction between God’s
omnipotence and His justice by stating that although God creates man’s action, man per-
forms (kasaba) it, and consequently he is morally responsible for it. See Schwarz,
‘‘Acquisition’’, pp. 357, 381. On the development of the meaning of the term kasb (lit.
acquisition) in the Ash‘arite school up to al-Ghazali see ibid., pp. 373ff. An attempt to
analyze the philosophical structure of al-Ash‘ari’s theory of kasb has been done by Frank.
See ‘“The Structure of Created Causality According to al-A¥ari. An Analysis of the
Kitab al-Luma®, arts. 82-164"’, SI 25(1966), pp. 13-75.

It should be noted that both the Mu‘tazilites and their opponents, the traditionists and
the Ash‘arites, held that God is just, but they had different conceptions of His justice.
According to the Mu‘tazilites, the meaning of evil and wrong-doing is absolutely deter-
mined by reason; Actions of wrong-doing and lying, says ‘Abd al-Djabbar, are always
evil, whoever performs them. See al-Mughni, Vol. VI, pp. 122-126. The principle that
applies to man applies also to God. See ibid., p. 203, 1. 6-8. G. F. Hourani, Islamic
Rationalism, The Ethics of ‘Abd al-Jabbar, Oxford 1971, p. 101. Al-Djuwayni, K. al-irshad,
pp. 265f, 289, 295. Cf. Joseph ben Abraham al-Basir, al-Kitab al-muhtaw?, ch. XIX, ed.
M. Klein, Budapest 1913, p. XIf. According to al-Ash¢ari and his followers, the meaning
of evil is determined by God’s precepts and prohibitions; Whoever transgresses God’s
precepts and prohibitions is reckoned an evil-doer. Since God is not obliged to obey His
precepts and prohibitions, He cannot be reckoned an evil-doer. See al-Ash‘ari, al-Luma®,
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because wrong-doing only exists in him who is not really one, i.e., man.
Whoever does not liken God to man must affirm God’s justice?*°.

God’s justice figures as the second principle of what al-Kasim calls the
five principle of Islam. (These are: a. God is one. b. God is just. c. God
both promises and threatens. d. The Kur’an is a homogeneous book
without contradictions, and the Sunna is what is mentioned in the
Kur’an and what the Kur’an intends. e. It is forbidden, in the place
where oppressors rule, to use property and to engage in commerce and
profits making?*!.) In Min kalam:hi (ibid.), Al-Kasim explains this princi-
ple as follows: “‘God, glory be to Him, is just and not wrong-doing (“adl.
ghayr dja’ir). He imposes on man only what he is capable of doing (la
yukallifu nafsan illa wusaha sura 2, v. 286), and He does not punish man
except for his sin. He does not prevent anyone from obeying Him, but
commands him to obey [Him] (lam yamna‘ ahadan min ta‘atihi bal amarahu
biha), and He does not cause anyone to disobey Him (lit. He does not
make anyone enter disobedience. wa-lam yudkhil ahadan fi maSsiyatihi), but
forbids him to disobey (bal nahahu ‘anha).”’

Thus the first question raised is whether God requires man to do
anything beyond his power (taklif ma la yutaku). God orders man to
believe in Him. If God preordains a man to be an unbeliever, he is
unable to believe; hence God orders man to do what he is unable to do.
God must be considered unjust, if He punishes man for doing what he
cannot avoid, or for not doing what he is unable to do. Al-Hasan al-Basri
holds that reward for morality presupposes an ability of man to act. God
does not impose on man to do anything beyond his ability232. This is also
the Mu‘tazila’s view according to which imposition implies existence of
ability or power (kudra). It is inconceivable to the Mu‘tazila that God
should order man to do what he is incapable of doing, not only because
of the teaching of some verses of the Kur’an (sura 2, v. 286, sura 6, v.
152, sura 7, v. 42, sura 62, v. 23), but also because of justice and reason.

p- 71, arts. 169-170 of the Arabic text. Al-Bakillani, K. al-tamhid, p. 341f, arts. 574-575.
Al-Djuwayni, K. al-irshad, pp. 258-270. (It must be admitted, however, that according
to this conception God is neither just nor unjust, because the criterion of precepts and
prohibitions does not apply to Him.)

230 See al-Kasim, Min kalamihi, Ms. Berlin, fol. 65a, 1l. 3-4. Idem, K. al-katl wa’l-kital,
fol. 101a.

21 See al-Kasim, Min kalamihi, fols. 132a-132b. M. ‘Imara (ed.), Rasa’! al-“adl wa’l-
tawhid, p. 142. The text of the five principles was edited by E. Griffini in RSO 7(1917),
p. 605f. Cf. Madelung, Der Imam, p. 104f.

22 See Schwarz, ‘‘The Letter’’, p. 28f. The letter of al-Hasan al-Basri was edited by
H. Ritter in ‘‘Studien zur islamischen Frommigkeit 1., Hasan al-Basri’’, Der Islam 21
(1933), pp. 67-83.
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Man is morally responsible only concerning acts he wills according to the
free choice that is given to him by God?33.

According to the Ash‘arites taklif ma la yutaku is possible. God imposes
on unbelievers to hear the truth and to accept it, to believe in God and
to obey Him, even though they are unable to to hear. When God orders
them to believe, He is not obliged to make them able to do so?**. This
view of the Ash‘arites is based on the principle that the ability to act and
the act itself come simultaneously, as opposed to the Mu‘tazilite view
maintaining that the ability to act precedes the act. Thus when man is
ordered by God to act, he does not yet have the ability to act?*>. Accord-
ing to al-Kasim, who follows the Mu‘tazilites, the ability (istitaa) or the
power (kuwwa) precedes the act?3¢. Power is regarded as the soundness
and the perfection of the soul and the organs. On this point al-Kasim
agrees only with some Mu‘tazilites, Bishr ibn al-Mu‘tamir, Thumama
ibn al-Ashras and Ghaylan. Some other Mu‘tazilites, Abu al-Hudhayl,
Mu‘ammar and al-Murdar hold that power is an accident??’.

Al-K3sim maintains that ‘‘the knowledge about God, His mercifulness
and His wisdom that He is worty of, includes the knowledge that God
did not impose and He will never impose on one of His servants what
he is incapable of doing’’ (See Mas’alat al-tabariyyayni, The Theological
Epistles, Vol. 11, p. 101. Ms. Berlin, fol. 53b). This principle is discussed
in al-Kasim’s epistle K. al-‘adl wa’l-tawhid. Basing his argumentation on
some Kur’an verses (sura 2, v. 286, sura 65, v. 7, sura 64, v. 16, sura
3, v. 97), al-Kasim claims that God did not impose on his servants what
is beyond their power ‘‘but imposed on them less than they are able to
do, and did not impose on them all they are able to do’’?*%. Al-Kasim
quotes the verse ‘‘There is no sin upon a blind or a lame or a sick per-
son’’ (sura 24, v. 61) to prove that God does not require disabled persons
to perform precepts, since God causes their disability. Al-Kasim affirms
that disease, death and other calamities are preordained by God, but not

233 See al-Ash‘ari, Makalat, p. 230, 1. 14-15. Watt, Free Will, p. 69. Cf. Saadia, K.
al-amanat, Rosenblatt, The Book of Beliefs, p. 186. Brunschvig, ‘‘Devoir et pouvoir’’, pp.
10ff.

234 See al-Ash‘ari, al-Ibana, p. 52f. Idem, al-Luma®, p. 58, 1. 10-13, p. 68, 1l. 11-16
of the Arabic text. Al-Bakillani, K. al-tamhid, p. 293, 1. 16, p. 295, 1. 7.

25 See al-Djuwayni, K. al-irshad, p. 228. (The Maturidites, in contrast to the
Ash¢arites, held that it is inadmissible that God should impose on man what he is
incapable of doing. See Brunschvig, ‘‘Devoir et pouvoir’’, p. 23.

236 See K. al-‘adl wa’l-tawhid, p. 115f. Watt, Free Will, pp. 69ff. On the usage of the
words power (kuwwa) and ability (istita‘a, kudra) see ibid., p. 90, n. 37.

237 See al-Ash‘ari, Makalat, p. 229, 11. 11-16. Daiber, Mu‘ammar, p. 361.

238 See K. al-%adl wa’l-tawhid, p. 111, 1. 13-14.
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sins?*°. But God does not regard the unbeliever or the adulterer or the
thief as people upon whom there is no sin, ‘‘since He did not do it (the
sin) in them (lam yaf‘al dhalika bihim) nor did he cause them to sin (lit.
make them enter the sin. wa-la yudkhilhum fih7), and He did not predestine
it (the sin) nor did He decree it (lam yakd: dhalika wa-lam yukaddirhu). God
does not do such a thing, since it is injustice (djwar), and God does not
predestine  injustice’’?*°.  Al-Kasim  polemicizes against the
predestinarians, whom he identifies with the scholars of the masses
(hashw al-umma), who attributed to God injustice in judgement and freed
themselves from injustice and evil?*!.

One of the main controversial issues in this area, which was already
dealt with by theologians in the first half of the second century of the Hid-
jra, is the question of who is the creator of human action, God or man?2.
When al-Kasim affirms that God did not do (fa%la) the sin in man, he
also means that God did not create (khalaka) the sin in him?#3. The argu-
ment advanced by al-Kasim to prove that God does not create man’s
actions is that He warns man, praises or censures him, speaks to him,
promises and threatens him. And if God created man’s actions, He
would not speak to him and warn him with regard to his actions. ‘‘God
has spoken to them only because they have been given the choice (i.e.
the possibility to choose the right way or the wrong way), and He has not
spoken to others (e.g. He has not asked the blind why they have become
blind), since they have not been given the choice and nor have they
chosen’ %%,

Al-Kasim asserts that the mission of man is to worship God, basing his
assertion on sura 51, v. 56 “‘I have created (khalaktu) the demons (djinn)
and mankind only to worship me’’2%>. Thus it is impossible to assume

239 See ibid., p. 118, 1. 16- p. 119, 1. 5. idem, K. al-radd “ala al-mudjbira, p. 155. (This
epistle is also regarded by Madelung as spurious. See Der Imam, p. 101f.) All the
Mu‘tazilites, except “Abbad ibn Sulayman, held that God creates the evil that is disease.
See al-Ash‘ari, Makalat, p. 245, 1. 14.

240 See K. al-‘adl wa’l-tawhid, p. 111, 11. 20-21. The term kada’ usually designates God’s
eternal decree, i.e., predestination, and the term kadar God’s decree that operates within
time. Al-kada’ wa’l-kadar when occurring together in one expression have the general
meaning of the decree of God. See L. Gardet, ‘‘Al-Kada®> Wa’l-Kadar’’, EI?, Vol. IV,
pp. 365-367. Schwarz, ‘“The Letter’’, p. 20f.

241 See p. 142 below.

242 See Schwarz, ‘‘Acquisition’’, p. 356f.

243 See K. al-‘adl wa’l-tawhid, p. 117, 1. 23- p. 118, 1. 4. The verb fa%ala (he did) can
be interpreted to mean khalaka, i.e., he created, brought something into existence. See
Schwarz, op. cit.

244 See K. al-‘adl wa’l-tawhid, p. 118, 1. 4-14. Wa-innama khatabahum idh hum
mukhayyarin wa-taraka mukhatabat al-akharin idh hum ghayr mukhayyarin wa-la mukhtarin.

245 See ibid., p. 114, 1. 15-16. Idem, K. al-radd ‘ala al-mudjbira, p. 144. The worship
of God is also the purpose of creation. See Idem, K. al-radd “ala al-zindik, p. 34, 11. 10-20.
Idem, K. al-radd “ala al-mulhid, Ms. Berlin, fol. 61a, 1. 3- fol. 61b, 1. 1.
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that God prevents man from worshipping Him. This is one of the
Mu‘tazila’s arguments in favor of the free choice of man?#¢. This verse
serves as point of departure for polemics against the predestinarians, who
counter with the following verse ‘“We have created (dharana) for Hell (/-
djahannama) many of the demons and of mankind’’ (sura 7, v. 179). This
verse was interpreted by them to mean that at the beginning of creation
God designated certain people for Hell, namely He predetermined that
they would be unbelievers. Al-Kasim, evidently following al-Hasan al-
Basri, regards the preposition Ui in li-djahannama as lam al-‘akiba, i.c., as
a particle of result, and not as a particle indicating purpose. Thus the
verse means: Many demons and many men have been created, and they
will finally arrrive in Hell. Al-Kasim quotes a verse of the Kur’an to
illustrate this usage of the preposition /z: ‘‘The House of Pharaoh picked
him (Moses) up, and he eventually became a foe and sorrow to them”’
(li-yakuna lahum ‘aduwwan wa-hazanan sura 28, v. 8). Also he quotes two
lines of poetry: ‘“We collect our property and eventually it reaches the
heirs/We build our houses and they end up with destruction. Every nurs-
ing woman fosters her child and eventually he dies/The Creator of souls
creates them and eventually they die’’2%’. Alternatively al-Kasim says
that the verb dhara’na (we have created) can be interpreted to indicate the
future tense, sa-nakhluku (we shall create), that is to say, God will create
in the day of the last judgement some people for Hell. This usage is borne
out by e.g., sura 7, v. 44: ““The dwellers of the Garden called (nadaw)
to the dwellers of the Fire’’. And the right meaning is ‘‘shall call’’ (sa-
yunadina)?*®.

According to al-Kasim, God does not preordian man’s actions. If He
preordained them, He would be angry at what He preordained and
displeased with what He wanted?*°, since God commands man to do
good not evil. “‘It cannot be denied that good and doing good (zhsan)
come from God. But what contradicts what God commands comes from
man, and God is free (bari’) of it. The good, that God commands us to
do, comes from God, but God is not to blame for (man’s) disobedience
and contempt of Him, since God speaks ill of them and reproves them.

246 See Schwarz, ‘“The Letter’’, p. 16f and the references mentioned there.

27 amwalund li-dhaw? al-mirathi nadjma‘uhal wa-diruna li-kharabi al-dahri nabniha. wa-li’l-
manaya turabbi kullu murdi‘atin/ wa-1i’l-hutifi bara al-arwaha bariha. See K. al-radd “ala al-
mudybira, p. 153, 1. 18- p. 154, 1. 12. These two lines occur in Lisan al-‘arab, Beirut 1970,
entry L.w.m., Vol. III, p. 415. Cf. Ritter, ‘‘Hasan al-Basr1’’, p. 76f. Schwarz, ‘“The Let-
ter’’, p. 26f and the references given there.

248 See al-Kasim, ibid., p. 154, 1. 13-18.

249 See K. al-‘adl wa’l-tawhid, p. 117, 11. 20-21. K. al-radd ‘ala al-zindik, p. 24, 11. 9-10.
Cf. Schwarz, ‘“The Letter”’, p. 18.
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What deserves disgrace according to God cannot possibly come from
Him’’250,

Al-Kasim comprehends God’s decree (kada’) as a prohibition (nahy)
against committing sins (ma‘sin) and as a penalty He inflicts on the sin-
ners (wa’l-hukm ‘ala ahliha bi’l-“ukiba wa’l-nakal). His comprehension of
God’s decree is substantiated by sura 6, v. 57: ‘‘Judgement (hukm)
belongs only to God, (He) passes a true sentence (yakdi al-hakk), and He
is the best decider’’ (wa-huwa khayr al-fasilin). The verb kada has twofold
meaning: a. to decree b. to judge or to pass a sentence, and thus supports
al-Kasim’s understanding?!. Al-Kasim’s conception of God’s decree is
identical with that of al-Hasan al-Basri, who asserts that God’s decree
(kada’) is His commandment (amr)?*2. The Mu‘tazilites followed al-
Hasan al-Basr1 in this matter?%3,

Al-Kasim also uses the consensus of the community (idjma® al-umma)
to prove that God does not decree man’s sins nor does He determine
them?**. The consensus asserts that all the acts of disobedience and
abomination (al-ma‘asi wa’l-fawahisk) are injustice (djawr) and falsehood
(batil) and wrong (zulm), and that God does not decree the injustice and
the falsehood, and that the wrong does not come from Him. People sub-
mit to God’s decree (muslimun li-kada® Allah) and are not displeased with
it, as long as what is meant by this decree is illness, death and other
calamities, but they are displeased with evil-doers and recalcitrants and
censure their deeds and penalize them?%°. Thus al-Kasim distinguishes
between two kinds of decrees: a. a decree in the sense of commandment,
and b. a decree in the sense of disasters that God inflicts upon man.

If God does not create or do man’s evil actions, does not cause him
to do them and does not predestine him to do them, who is then their
author and source? According to al-Kasim, man himself is the source of
his evil actions and also Satan who misleads man. ‘“We attribute the sins
to ourselves and to Satan, our enemy’’?°¢. The opinion that man and
Satan are both the source of man’s evil actions was already expressed by

250 See al-Kasim, K. al-masa’l, fol. 23b.

251 See K. al-‘adl wa’l-tawhid, p. 111, 1. 29- p. 112, 1. 1.

252 See Ritter, ‘‘Hasan al-Basri’’, p. 69, 1. 19- p. 70, 1. 4. Schwarz, ‘““The Letter’’,
p. 19, 1. 3- p. 20, 1. 18.

233 Cf. Madelung, Der Imam, p. 8f.

25¢ According to the Mu‘tazila, there are four kinds of indications (dalala); one v/hose
authority derives from human reason (hudjdjat al-akl) and the other three whose authority
derives from divine revelation: the Kur’an, the Sunna and the Idjma‘. Pines, Beitrdge,
p. 126. ‘Abd al-Djabbar, Sharh, p. 88. Peters, God’s Created Speech, p. 67f.

2%5 See K. al-‘adl wa’l-tawhid, p. 118, 1. 18- p. 119, 1. 5.

¢ nudifu al-maast ila anfusing wa-ila al-shaytan ‘aduwwing. See ibid., p. 117, 11. 16-17,
p- 112, 1. 17- p. 113, 1. 4, p. 116, 1. 22- p. 117, 1. 13, p. 119, Il. 11-14. K. al-radd ala
al-mudjbira, p. 147f. below p. 142.
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al-Hasan al-Basri. Al-Hasan deems man and Satan the source of man’s
evil actions and God the source of man’s good actions?®’. This is also the
teaching of a group of Kadarites?5®. Khushaysh ibn Asram quotes a tradi-
tion in which the Kadarites are blamed for holding the view that good
comes from God and evil from Satan?°.

It is interesting to note that about three centuries later ‘Abd al-
Djabbar, in setting forth the Mu‘tazilite doctrine that all human actions,
good as well as evil, are created by man, quotes a saying ascribed to
Muhammad: ‘‘Good is in Your hand (God’s hand), but evil does not
belong to You’’?%°. Even ‘Abd al-Djabbar, who teaches that all man’s
actions come from man, still emphasizes first of all that God does not
create man’s evil actions. Al-Kasim holds two conceptions; in K. al-‘ad!
wa’l-tawhid (p. 117, 1. 23- p. 118, 1. 1) he follows the Mu‘tazilites, but
in other places (K. al-masa’l, fol. 23b and p. 41f above) he follows al-
Hasan al-Basr1’s doctrine.

Al-Kasim’s inclination towards the Mu‘tazilites seems more pro-
nounced when he treats the notion that God does not compel (djabara,
adjbara) man to do evil or good actions. According to al-Kasim, when
man acts in conformity with his choice, the action belongs to him and he
is consequently responsible for it, but if he is compelled to act, the action
does not belong to him, and thus he is not responsible for it. It is impos-
sible to assume God compelling man to do something after He com-
mands him to do it. Since if He compelled him, the action would be His
action, because God is its source, and thus man would not be responsible
for his actions, and it would not be appropriate to reward him for his
good actions and to punish him for his evil ones?¢!.

We have seen that according to al-Kasim if God compelled man to act,
the action would be God’s not man’s. Al-Kasim does not continue the
course of his discussion of the problem to conclude that if God compelled
man to do evil, it would be God’s evil action, and thus God would be
evil, since whoever does evil, is evil. The question of whether God who
does evil or creates it is evil has been much debated in the Kalam. Al-
Djubba’t (d. 914), the head of the Mu‘tazilite school of Basra and al-
Ash‘ari’s master, says: ‘‘God is good by doing good, since he from whom
comes much evil (man kathura minhu al-sharr) is named evil (sharir)’’262.

27 See Schwarz, ‘“The Letter’’, pp. 18f, 23, 24.

258 See Watt, Free Will, p. 52.

% See al-Malati, K. al-tanbih wa’l-radd “ald ahl al-ahwa’ wa’l-bida®, ed. S. Dedering,
Leipzig 1936, p. 129, 1. 3. Cf. al-Ash‘ari, al-Ibana, p. 7, 11. 14-16. Aba Muti®, K. al-radd
‘ald al-bida‘, p. 64.

260 See al-Mughni, Vol. VIII, p. 264, 11. 5-6.

26! See below p. 172. Cf. K. al-radd “ala al-zindik, p. 20, 1. 13-19, p. 24, 1I. 8-9.

262 See al-Ash‘ari, Makalat, p. 537, 1l. 4-5.
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Very probably this notion is common to all the Mu‘tazilites. Al-Bakillani
refutes it maintaining that the Mu‘tazilites are mistaken when they draw
the conclusion that since a man who does wrong (fa%! al-zulm) is called
wrong-doer, also God would be called a wrong-doer if He did wrong.
When man does wrong, he is wrong-doer only because he is forbidden
to do wrong, and because he does wrong in himself and for himself. But
God creates wrong for others, not for Himself, in others, not in Himself.
Moreover, He is not forbidden to do wrong, and when He does wrong,
He does not disobey any commandment of anyone who must be obeyed
by Him?63,

When al-Kasim says: ‘‘If God wished He would keep them from
disobedience and they would believe in Him’’ (see below p. 150), he
alludes to the later Mu‘tazilite theory of i/dja> (compulsion). Man can
choose freely between belief and and disbelief, obedience and disobe-
dience. But God has the power to compel (aldja’a) the unbelievers to
believe in Him and to obey Him. Yet such coerced belief and obedience
would not entitle them to reward?%¢.

Al-Kasim’s principle that there is no connection between God and
evil—which constitutes part of the general Mu‘tazilite principle of God’s
justice—is also expressed in a passage in Mas’alat al-tabariyyayni. *‘God
did not impose and He will never impose upon one of His servants what
he is incapable of doing, and He will not command him [to do] what He
does not deem good. God will never want of him what He forbids him,
He is exalted above it, and He will never reprove him for [doing] what
He wants of him, nor will He forbid him what He wants of him’’265, Al-
Kasim says that according to his opponents: ‘‘God commands what He
does not will, and forbids what He wills’’266, A]-Kasim’s assertions are
identical to those of the Mu‘tazilites as reported by al-Ash¢ari?¢’: ‘“All the
Mu‘tazilites, except Aba Musa al-Murdar, maintain that it is inadmissi-
ble that God, glory be to Him, should will the acts of disobedience to
exist in any sense. It is inadmissible that He should command what He
does not will to be, and that He should forbid what He wills to be’’.
According to the Mu‘tazilites, the proof that God wants good actions is
that He commands man to perform them, just as the proof that He does

263 See al-Bakillani, K. al-tamhid, p. 308, art. 528. Cf. al-Ash‘ari, al-Luma®, p. 44, art.
97 of the Arabic text.

26¢ See Schwarz, ‘“The Letter”’, p. 25 and the references given there. Idem, “‘I]ja>”’,
pp. 413-427. D. Gimaret, ‘‘La notion d’‘‘impulsion irrésistible’’ (il¢a”) dans I’éthique
mu‘tazilite’”, JA4 259(1971), pp. 25-62.

265 See Ms. Berlin, fol. 53b. Cf. Madelung, Der Imam, p. 8.

266 See K. al-radd “ala al-mudjbira, p. 144, 1. 18-19.

267 See Makalat, p. 512, 11. 6-9..
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not want evil actions is that He forbids man to perform them. God’s com-
mandment demonstrates His will, and His prohibition demonstrates His
unwillingness. Actually, a commandment does not exist independently,
but is an expression of will?68.

The point of departure for the orthodox in the question of whether God
wills evil is His Omnipotence. God wills evil, since He wills all the things,
and He wills them, since He creates them. Also it is impossible to assume
that God is imperfect; if God did not will everything that exists, He
would be imperfect?®9.

In sum, al-Kasim upholds the principle of God’s justice: Man is free
to choose his way and God does not compel him to act. The importance
al-Kasim attaches to this principle is also proved by his connecting it with
the principle of God’s unity. A person who ascribes injustice to God is
guilty, according to al-Kasim, of attributing-a-copartner-to-God (shirk),
since he likens God to evil-doers?’?. Al-Kasim is in the question of free
choice and predestination in agreement with the Mu‘tazila and in opposi-
tion to the early Zaydiyya. The early Zaydites affirm predestination and
the view that God creates man’s actions?’!.

Madelung tries to demonstrate that though al-Kasim is in agreement
with the Mu‘tazila, some of his sayings do not sound Mu‘tazilite?’?. Al-
Kasim goes on to say in the passage from K. al-masa’! (fol. 23b. quoted
above p. 41) that: ‘It is sufficient, if God wills, and a righteous person
or one who speaks only about what he knows (and knows correctly) can-
not deny or reject it. It is forbidden to discuss what lies beyond this and
to deal with it”’. Madelung considers al-Kasim’s last words to be an allu-
sion to the traditional prohibition against dealing with the question of
kadar. In addition, Madelung states that al-Kasim does not deal with the
question of predetermination, that he is careful not to interpret God’s
decree (kada’, kadar) as only God’s order, command and judgement, and
that he describes his adversaries not as Kadariyya but as Mudjawwira and
Mudpbira (according to Madelung Mudjbara). Madelung maintains also
that al-Kasim does not express his view on whether man’s actions are
created by God?’®. Madelung’s assertions seem erroneous, and I shall try
to comment on them one by one.

268 Cf. D. Gimaret, ‘“‘Un probléme de théologie musulmane: Dieu veut-il les actes
mauvais? Theses et arguments’’, S 40(1974), pp. 5-73, 41(1975), pp. 63-92.

269 See ibid., pp. 32ff.

270 wa-man djawwara Allah fi hukmihi fa-kad ashraka bihi idh shabbahahu bi’l-dja’irin. See
Min kalamihi, Ms. Berlin, fol. 131b, 1. 1- fol. 132a, 1. 3.

271 See Madelung, Der Imam, pp. 69, 81f, 84f.

272 See ibid., p. 118.

273 See ibid., p. 118f.
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a. The last words in the quoted passage appear to be al-Kasim’s usual
way of writing in K. al-Masa’l. Evidently he requires his followers not
to question what he himself asserts or to add anything to it. The believer
must follow his leader without doubting the leader’s way. This explana-
tion of al-Kasim’s last quoted sentence is supported by a note he adds to
his interpretation of sura 3, v. 154 which reads as follows: ‘“...If you had
been in your houses, those who were written down as to be killed (kutiba
“alayhim al-katl or those who were predestined to death) would have gone
out to the places where they lie...”” Al-Kasim regards the writing as
God’s knowledge and His confirmation (idjab). But he does not interpret
the writing/knowledge to mean that God imposed death upon them or
brought death into existence. Finally he says: ‘‘Others of your brothers
have said other things concerning this verse than we have said to you.
But the believers are not allowed to answer or to discuss what the knower
(i.e. al-Kasim) says’’27%,

b. As we have seen, al-Kasim deals with kadar in his K. al-‘adl wa’l-
tawhid. He considers kadar a prohibition and a penalty and designates its
followers as Kadariyya. In K. al-radd ‘ala al-mudjbira (p. 144, 1. 12, p. 147,
1. 5), the name Kadariyya appears along with mudjawwira (as an attribute
of Kadariypa) and Mudjbira (as a noun). But in some of his epistles, al-
Kasim seems to prefer to use the name Mudjbira, which he identifies with
the name Kadariyya. In response to a question posed by his son Muham-
mad as to what is meant by the designation Kadariyya he says: ‘‘The
Kadariyya are those who uphold compulsion (al-Mud)bira)’’?75.

c. According to al-Kasim, God does not create man’s actions. This
view is expressed not only in K. al-‘adl wa’l-tawhid (see above p. 40),
that Madelung considers to be spurious. It figures also in K. al-masa’i,
al-Kasim’s responsa to his sons’ questions, whose authenticity is certain.
About sura 37, v. 96 wa-Allah khalakakum wa-ma tamalina, al-Kasim is
asked whether it could be interpreted to mean that God creates man’s
actions. The pronoun ma, appearing in the verse, can be interpreted
either as ma masdariyya or as ma mawsala. Thus in the first case the mean-
ing of the verse is ‘‘God has created you and your action (‘amalakum)’’,
and in the second case ‘‘God has created you and that which you make
(ma ta‘malunahu),”’ i.e., the idols. (The verb “amila means to make or to
act.)?’6 Al-Kasim interprets the verse the second way: ‘‘God had created
them and the stones of the idols which they have worshipped’’ (wa-Allah

274 See K. al-masa’il, fol. 32a.

275 See ibid., fol. 47a.

276 Cf. Ibn Kathir, Tafsir al-kur’an al-‘azim, Beirut 1970, Vol. VI, p. 23. Al-
Zamakhshari, al-Kashshaf, Vol. 111, pp. 345-347.
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khalakahum wa-hidjarata al-asnam allati kani ya“budina). He substantiates his
interpretation of the verse by using the juxtaposition of our verse and the
preceding one which reads as follows: ‘Do you worship that which you
carve?’’ (a ta‘budiina ma tanhitina) The verb ‘amila (to worship) according
to al-Kasim is parallel to the verb nahata (to carve), and the pronoun ma
in both verses must be ma mawsula?’’. Al-Kasim holds not only that God
does not create man’s actions, but that He does not even create the
results of human actions (i.e. the idols). God creates only the material
(i-e. the stones), from which man generates the idols?’®.

A treatment of these two verses occurs later in al-Ash®ari’s writings.
In response to the question: ‘“Why do you maintain that man’s actions
are created by God?’’ (lima za‘amtum anna aksab al-‘abd makhlika li-Allah),
al-Asharl quotes two verses: ‘‘God has created you and your action’
(sura 37, v. 96) and ‘‘as a reward for their action’’ (djaza’an bi-ma kanua
ya‘malina sura 46, v. 14). Al-Ashari then deduces by analogy that since
the reward applies to their actions, God is the creator of them?’®. Now
al-Ash¢ari is asked about the conclusion that can be drawn from the jux-
taposition of verses 95, 96 of sura 37. ‘““‘Has God not said: ‘Do you wor-
ship that which you carve?’ (sura 37, v. 95) and He means the idols that
they have carved. Why, then, do you deny that His words ‘has created
you and that which you make’ mean the idols that they have made.’’ Al-
Ash®arl answers: ‘“Your supposition is wrong, since the idols were really
carved by them, and thus God’s words ‘Do you worship that which you
carve?’ refer to the idols, whereas the wood was not really made by them
so that His words ‘has created you and that which you made’ refer to
it’’28%, Al-Ash‘ari is of the opinion that the verb ‘amila means to make,
and he distinguishes between this verb and the verb nahata, that means
to make the form of something not the material, whereas al-Kasim
evades the difficulty posed by al-Ash®ari by interpreting the verb ‘amila
to mean “abada (to worship); God creates the stones of the idols, which
man worships?®!.

VIII. Al-Kasim, again following the Mu‘tazila, derives the principle
of “‘the promise and the threat”’ (al-wa‘d wa’l-waid) directly from the
principle of God’s justice. Since God’s justice is proved, the promise to
the obedient (to stay eternally in Paradise) and the threat to the tran-
sgressors (to stay eternally in Hell) are necessarily proved from it282. It

277 See K. al-masa’il, fol. 39b. Cf. al-Zamakhshari, ibid., p. 346, 1. 8.

278 See below, p. 82.

279 See al-Ash‘ari, K. al-Luma®, p. 37, art. 82 of the Arabic text.

280 See ibid., art. 83. Cf. al-Bakillani, K. al-tamhid, p. 304, art. 519.

281 Cf. further information on the interpretation of these verses in D. Gimaret, Théores
de ’acte humain en théologie musulmane, Paris 1980, pp. 361-368.

282 See Min kalamihi, Ms. Berlin, fol. 65a. Cf. Madelung, Der Imam, pp. 9, 120.
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is inadmissible that God should punish man for actions he is compelled
to do or for actions God wants him to do. Such a punishment is not a
just judgement?®3. The proof of the principle of the promise and the
threat is not based on the acknowledgement of God’s justice alone, but
also on some verses of the Kur’an28¢,

It is important to note that the debate between the Murdji’ites, whom
the orthodoxy followed though with some slight differences, and the
Mu‘tazilites focused on the term wad, since all the theologians agreed
that whoever does good actions is entitled to reward. The Mu‘tazilites,
with whom the Zaydites agreed, held that unbelievers and those who do
not repent of grave sins (kaba’r) will stay in Hell forever?®>. Yet the
Mu‘tazilites agreed that the grave sinner’s punishment will be lesser in
Hell than that of the unbeliever, and his degree will be higher than the
latter’s?8. Also in this point al-Kasim agrees with the Mu‘tazila?®’.
According to the orthodox approach, following that of the Murdji’ites,
no Muslim, even if he commits grave sin, will be punished by an eternal
sojourn in Hell. (Only one group of the Murdji’a maintained that the
threat applies to those who attribute a copartner to God (mushrikin)
alone?88, In keeping with this approach, it is admissible that God will
forgive not only the sinner, who did not repent before his death, but also
the unbeliever?®.

IX. The Mu‘tazilite principle of the intermediate position (manzila
bayna al-manzilatayn)?*® occurs in al-Kasim’s writings in two forms. But

283 See below p. 144.

284 See e.g. sura 10, v. 4, sura 53, vv. 29-31, sura 4, vv. 123-124. below pp. 144ff.

285 See Ibn Hazm, K. al-fisal, Vol. IV, pp. 44f, 63. Al-Ashari, Makalat, p. 274, 1. 7,
p. 74, 11. 3-4. A grave sin is generally considered to be one for the commitment of which
the Kur’an threatens punishment in the world to come. Cf. A. J. Wensinck and L.
Gardet, ‘‘Khat’a’’, EI?, Vol. IV, pp. 1106-1109.

286 See Ibn al-Murtada, Tabakat, p. 4, 1. 4-7.

287 See K. al-‘adl wa’l-tawhid, p. 129, 11. 6-7.

288 See al-Ash‘ari, Makalat, p. 147, 11. 7-8.

289 See al-Bakillani, K. al-tamhid, p. 354, 1. 8-17, p. 351, 1. 3-10.

290 The question of what belief (iman) and unbelief (kufr) are aroused much controversy
among Muslims, and resulted in the division of the Muslim community into sects, the
first of which were the Khawaridj. See Ibn Taymiyya, K. al-iman, Damascus 1961, p.
142. T. Izutsu, The Concept of Belief in Islamic Theology, Tokyo 1965, p. 1. The Khawaridj
considered ‘Al and Mu‘awiya and their respective adherents to be unbelievers, since
they had committed grave sins. They held that belief is not a fixed value, but increases
or decreases in keeping with man’s actions. To be a believer means to be free of grave
sins. See al-Ash‘ari, Makalat, p. 86. Wensinck, The Muslim Creed, p. 40. But some of the
Khawiridj (e.g. Nadjda) expressed more tolerant views concerning this question. Cf.
Watt, The Formative Period, pp. 25-33. The Murdji’a, the Khawaridj’s violent adversaries,
held that man’s actions were irrelevant to belief. Belief was not impaired by sin. A
Muslim who commits a grave sin is considered a believer. See ibid., p. 45. Al-Ash‘ari,
Makalat, pp. 132ff. Aba Muti®, K. al-radd “ala al-bida®, p. 67f. According to al-Hasan al-
Basri, a grave sinner is a hypocrite (munafik). See Ritter, ‘‘Hasan al-Basri’’, p. 42. The



INTRODUCTION 49

before pointing at these two forms, let us put forward al-Kasim’s basic
features of his doctrine of belief.

One of the main features of al-Kasim’s doctrine of belief is his
emphasis on the importance of man’s actions?*!. Belief means man’s
being protected from the transgression of the transgressors (aman min
“syan al-asin), and a believer is he who is protected (amina) from grave
sins of unbelief and transgression, i.e., he who does not commit such
sins?%2. Possibly al-Kasim’s view concerning belief follows the doctrine of
the Mu‘tazilite al-Nazzam, who was of the opinion that belief is evading
grave sins (idjtinab al-kaba’ir)**®. Al-Kasim argues against the Murdji’a
who maintain that belief is ‘‘saying without acting’’ (kaw! bi-la ‘amal)?**
and that God will not punish him who acknowledges Him (akarra) and
His messengers and His books by his tongue (alone), even though he
commits every grave sin of his sins of disobedience’’?%5. According to al-
Kasim, the main evil in the Murdji’ite doctrine, that promises the grave
sinner Paradise, is the moral corruption that derives from it, since man
is not afraid of committing grave sins?°¢.

Yet it is impossible according to al-Kasim for man to believe, i.e., to
obey God, without knowing Him. Man’s certain knowledge of God

doctrine of Wasil ibn Ata, the supposed founder of the Mu‘tazila, must be distingished
from the three doctrines mentioned: The grave sinner is neither a believer, nor an
unbeliever, nor a hypocrite, but he is in an intermediate position (manzila bayna al-
manzilatayn). See Madelung, Der Imam, p. 10f. Al-Khayyat, K. al-intisar, p. 118 of the
Arabic text. The Mu‘tazilites following Wasil, held this doctrine and called the person
committing grave sins a sinner or a transgressor (fasik). See ‘Abd al-Djabbar, Sharh, pp.
697ff. Al-Ash‘ari, Makalat, p. 269, 1. 16- p. 270, 1. 1. If he repents before death, he will
be again regarded as a believer and condemned as a believer, but if not, he will stay in
Hell forever. See Ibn Hazm, K. al-fisal, Vol. IV, p. 44f. Whereas the doctrine of the pro-
mise and the threat was directed mainly against the Murdji’a, the doctrine of the
intermediate position was directed also against the Khawaridj. Yet Wasil agreed with the
Khawaridj that the grave sinner who does not repent before his death, will be condemned
to eternal punishment in Hell. See Madelung, Der Imam, p. 11.

291 His general statement that honoring God by knowledge surpasses honoring Him
by action (see Ms. Ambrosiana F 61, fol. 280b) is not characteristic. Cf. Madelung, Der
Imam, p. 120.

292 See below, p. 150. K. al-hidjra, The Theological Epistles, Vol. I1, p. 342, 11. 9-10. Ms.
Berlin, fol. 115a. K. al-masa’l, fols. 23b, 60a, 65a. K. al-‘ad! wa’l-tawhid, p. 124, 1. 2.
On the connection between amina, to be protected (the first form), and @mana, to believe
(the fourth form) see Lane, Lexicon, Vol. I, p. 100. M. M. Bravmann, ‘‘On the Spiritual
Backround of Early Islam and the History of its Principal Concepts’’, Le Muséon 64
(1951), pp. 343-348. R. B. Sergeant, ‘‘Haram and Hawta’’, in Mélanges Taha Husain,
Cairo 1962, p. 57, n. 11.

293 See al-Ash‘ari, Makalat, p. 268, 1. 13.

29¢ See K. al-masa’l, fol. 47b. K. al-‘adl wa’l-tawhid, p. 121, 11. 2-3.

2% See below p. 162. K. al-hidjra, The Theological Epistle, Vol. 11, p. 366, 1. 3- p. 367,
1. 17. Ms. Berlin, fol. 121a. K. al-‘ad! wa’l-tawhid, p. 121.

29 See K. al-‘adl wa’l-tawhid, ibid.
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brings him to obey Him and to perform good actions?®?. Thus al-Kasim
reaches the conclusion that the gravest sin in the eyes of God and the
righteous peopls is to deny God (al-inkar bi-Allah) or to doubt His
existence (al-ilhad fi Allak) or doubt man’s knowledge of God (al-irtiyab fi
ma‘rifat Allah)?°®. This is one kind of unbelief. It includes not only he who
denies God’s existence directly, but also he who denies one verse of the
revealed book or one messenger of His messengers, since the denial of
them eventually causes the denying of God’s existence?%°.

In Mas>alat al-tabriyyayni, al-Kasim distinguishes between two types of
persons among those who deny a verse or a precept mentioned in the
Kur’an. Whoever denies a verse or a precept because of going astray or
misinterpretation is subsumed in the first type. Such a person is called
a sinner (fasik) or a profligate (fadjir). He is no longer called a believer,
since he has already abandoned belief, yet he is also not an unbeliever
(kafir) or one who attributes a copartner to God (mushrik). Whoever does
not know a precept or denies its having been revealed by God is sub-
sumed in the second type and called kafir and mushrik3°°. The
intermediate position then applies, according to al-Kasim, to one who
denies a precept or a verse out of going astray or misinterpretation. It
is to be noted that he does not use here the term itself.

Some Muslim theologians, Mu‘tazilites as well as orthodox,
distinguish between he who sins because he thinks that his action is per-
mitted (ala istihlal), and he who sins and knows that his action is forbid-
den (“ala tahrim), but nevertheless he sins out of negligence or temptation.
There is no controversy as to one who sins because he thinks that his
action is permitted; all regard him as an unbeliever?!. This is also the
opinion of al-Kasim, since he maintains that whoever denies a precept
due to lack of knowledge or denial of its having been revealed is con-
sidered to be an unbeliever. Actually this is one kind of permission
(istihlal). Al-Kasim, however, adds another kind of permission which is
derived from going astray or from wrong interpretation. The judgement
that applies to whoever permits in this way is the same judgement that
applies to a grave sinner according to the Mu‘tazilites, i.e., he is in
intermediate position. Although in this way also one permits the forbid-
den, al-Kasim is quite lax and does not call him an unbeliever.

297 See below p. 160. K. al-tawhid, Ms. Ambrosiana C 186, fol. 18a.

298 See K. al-tawhid, ibid. Cf. Madelung, Der Imam, p. 120.

299 See Mas’alat al-tabariypayni, The Theological Epistles, Vol. II, p. 98f. Ms. Berlin, fol.
53a. al-Madih al-kabir li’l-kur’an al-mubin, Ms. Berlin, fol. 66a, 1l. 22-26. K. al-‘adl wa’l-
tawhid, p. 124, 11. 4ff.

300 See Mas>alat al-tabariyyayni, The Theological Epistles, Vol. I, p. 101f. Ms. Berlin, fol.
54a.

301 See al-Baghdadi, Usil al-din, p. 266. Al-Asharl, Makalat, p. 268, 11. 3-6.
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Thus al-Kasim puts his own idea of the intermediate position into the
doctrinal framework of the Mu‘tazila without using the term itself. This
moderate attitude towards the sinner does not coincide with what al-
Kasim states in two other epistles, K. al-katl wa’l-kital and K. al-hidjra®?,
in both of which even the believer who becomes a friend of the unbeliever
or of the evil-doer is considered an unbeliever. Nor does it fit the
Mu‘tazilite approach appearing in K. al-‘ad! wa’l-tawhid*®*. Generally,
however, al-Kasim regards the grave sinner as unbeliever, but he dif-
ferentiates between the latter and the unbeliever who attributes a copart-
ner to God. Likewise the definition of the munafik is not homogeneous.
In one place the munafik is whoever commits grave sins, which is in keep-
ing with both al-Hasan al-Basri’s and the early Zaydiyya’s doctrine3®*.
Elsewhere the munafik is considered whoever conceals unbelief in his
heart3®. A third definition of munafik is alluded to in K. al-hidjra in which
the munafik seems to be a Muslim who supports unbelievers®®. In my
opinion, rather than proving that the works in which there appear clear
Mu‘tazilite definitions are unauthentic, these various definitions show
that al-Kasim changed his mind. Even in the authentic works according
to Madelung we do find contradictory statements. For example, whoever
becomes a friend of the Jews and the Christians is defined in one place
as an unbeliever who attributes a copartner to God®’’, and in another
place as an unbeliever and evil-doer3°8.

In his doctrine of belief al-Kasim was influenced by the Mu‘tazila,
even in the works considered authentic by Madelung, mainly with
respect to the strong emphasis on the importance of man’s actions. Verily
al-Kasim’s doctrine of belief does not agree with that of Wasil, who
clearly distinguishes between a pure and conceptual knowledge of God
and acts®®®, but one may assume that al-Kasim follows a later Mu‘tazilite
doctrine of belief which considers the intellectual knowledge of God the
first act of obedience?®!?,

302 See The Theological Epistles, Vol. II, pp. 341ff. Ms. Berlin, fols. 114b ff.

303 See pp. 127-129.

304 See K. al-katl wa’l-kital, The Theological Epistles, Vol. 11, p. 293. Ms. Berlin, fol.
102b.

305 See K. al-‘adl wa’l-tawhid, p. 129, 1. 2.

306 See K. al-hidjra, The Theological Epistles, Vol. II, p. 350. Ms. Berlin, fol. 117a.

307 See K. al-katl wa’l-kital, The Theological Epistles, Vol. II, p. 290. Ms. Berlin, fol.
101b.

308 See K. al-hidjra, The Theological Epistles, Vol. II, p. 345. Ms. Berlin, fol. 115b.

309 See Madelung, Der Imam, p. 120.

310 If belief, according to the Mu‘tazilites, is frequently defined as the total amount
of the acts of obedience (djami* al-ta‘at Cf. al-Asharl, Makalat, p. 266f.), then one may
consider the intellectual knowledge of God the first and basic act of obedience. See
Madelung, Der Imam, p. 13, n. 22.
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The principle of al-amr bi’l-ma‘raf wa’l-nahy ‘an al-munkar (the command
or the urge to do what is approved and the prohibition against doing what
is reprehensible) occurs also in al-Kasim’s writings. In this principle the
Mu‘tazilites expressed their will to protect and propagate the true
religion. The Mu‘tazilites were even ready to resort to violence to defend
the law. They usually added to this principle the words: ‘‘by tongue, by
hand and by sword, as far as possible’’3!!. In K. al-hidjra, al-Kasim deals
with this principle without mentioning the term itself*'?, but in K. al-%adl
wa’l-tawhid the term occurs verbatim3!3,

X. The last two Mu‘tazilite principles (manzila bayna al-manzilatayn and
al-amr bi’l-ma‘raf wa’l-nahy “an al-munkar) occupy very little space in al-
Kasim’s teachings—even in the works considered by Madelung to be
spurious on account of their Mu‘tazilism—in comparison to the first
three principles (al-tawhid, al-‘adl, al-wa‘d wa’l-wa‘id). Thus al-Kasim’s
Mu‘tazilism is summed up mainly in three principles, those which occur
as the first three in his five principle of Islam3!*. It is worth noting that
the Mu‘tazilite al-Khayyat, who states that whoever does not admit the
five principles is not a Mu‘tazilite, when asserting that the whole com-
munity confirm the Mu‘tazilite principles, reduces the number of prin-
ciples to three: God’s unity, His justice and His fulfiling the promise and
the threat3!>. How can one explain al-Khayyat’s omission of two prin-
ciples, manzila and al-amr bi’l-marif, and his basing of Mu‘tazilism on
three principles, while afterwards he puts forward five principles? This
inconsistency in al-Khayyat’s statements may be reconciled on the basis
of ‘Abd al-Djabbar’s assertions. According to Mankdim, to whom ‘Abd
al-Djabbar dictated his Shark al-usul al-khamsa and who also comments on
this text, ‘Abd al-Djabbar states in al-Mughni that the Mu‘tazila has two
principles: God’s unity and His justice, all other three principles being
included in the first two, while in his Mukhtasar al-hasani he establishes
four Mu‘tazilite principles, God’s unity, His justice, the prophecy (al-
nubuwwat) and the law (al-shara®c). In this last work, ‘Abd al-Djabbar
points out that al-wa‘d wa’l-waid, manzila and al-amr bi’l-ma‘raf are sub-
sumed under al-shara®. In Sharh, however, he deals with the five prin-
ciples. Mankdim says that it is very appropriate that the prophecy and
the law should be subsumed under God’s justice. That is, since if God

311 See al-Ash‘ari, Makalat, p. 278, 1. 7-9.

312 See The Theological Epistles, Vol. 11, pp. 351, 357, 364. Ms. Berlin, fols. 117a, 119a,
120b.

313 See p. 130, 1I. 15-16.

314 See above p. 38.

315 See K. al-intisar, p. 13, 1. 5- p. 14, 1. 7.
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knows that man’s benefit (salah)3! consists in His sending messengers to
him and in man’s worshipping God through the law brought by Him,
it is incumbent on God to send messengers and on man to worship Him,
and justice obliges that God should not renege on His duty. The principle
of the promise and the threat is also included in God’s justice, since if
God promises reward to the obedient and threatens the transgressors
with punishment, it is unjust that He should break His promise and lie.
Likewise, if God knows that man’s benefit means that God urges him to
worship Him through applying names and judgements (al-asma® wa’l-
ahkam) to those who are obliged to carry out religious duties (This
application constitutes the basis of the principle of manzila®'”), God must
urge man to worship Him through this benefit, and it is just that God
should not infringe the duty incumbent on Him. In the same manner the
principle of al-amr bi’l-ma‘raf is a part of the law3!®.

Now it may be assumed that al-Kasim thought that both the principle
of manzila and the principle of al-amr bi’l-ma‘raf were subsumed under the
principle of God’s justice and therefore he did not include them in his five
principles, although he mentioned both of them elsewhere. We have
shown clearly that he regards the first two principles, God’s unity and
His justice, as very important ones to which the believer must adhere.
In his K. al-masal (fol. 64b), al-Kasim is asked what one who holds
God’s unity and justice should do if his wife does not hold both prin-
ciples. Al-Kasim answers that such a man must make an effort to cause
his wife to believe in these two principles. The fact that according to al-
Kasim the relations between spouses are influenced by these two prin-
ciples proves once more the significance that he attaches to both of them.

To sum up, according to the criterion of the five principles, it is possi-
ble to deem al-Kasim a Mu‘tazilite thinker. But to strengthen our assess-
ment of al-Kasim’s Mu‘tazilism one may adduce other criteria: the
methods of al-Kasim’s argumentation and the notions and terms he
employs even those used not in connection with the five principles.

XI. It is impossible to accept Strothmann’s statement, with which
Madelung agrees, to the effect that al-Kasim’s method is not to bring
proofs except of the Kur’an and the Sunna3!®. Al-Kasim uses dialectical
methods of argumentation, which were the main weapon of the

316 CAbd al-Djabbar considers the word salah a synonym of the word naf* (benefit). See
al-Mughni, Vol. XIV, p. 35. Cf. R. Brunschvig, ‘‘Mu‘tazilisme et Optimum (al-aslah)’’,
SI 39 (1974), pp. 5-23.

317 Cf. Peters, God’s Created Speech, p. 155.

318 See ‘Abd al-Djabbar, Sharh, p. 122f.

319 See Strothmann, ‘‘Die Literatur der Zaiditen’’, Der Islam 2 (1911), p. 54.
Madelung, Der Imam, p. 2.
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Mu‘tazila, in addition to proofs from the Kur’an (he makes almost no
use of the Sunna), even in the works considered by Madelung to be
authentic32?. Al-Kasim’s refutation of the Manichean dualism in K. al-
radd “ala al-zindik and of the doctrine of the Trinity in K. al-radd “ala al-
nasara probably reflects the ways of polemics employed by the early
Mu‘tazilites against the Manicheans and the Christians®*?!. Proofs based
on reason is also present®?2. Indeed, the Kur’an serves as his chief basis,
but so too do idiomatic expressions in Arabic and pieces of evidence from
early Arabic poetry. The last two means of proof, characteristic of the
early Mu‘tazila, are well preserved in al-Murtada’s Amali, which retains
much Mu‘tazilite material®?®>. There are some other features in al-
Kasim’s writings which demonstrate Mu‘tazilite influence: a. interpreta-
tion of ambiguous verses in the light of self-evident verses. b. the use of
the method of al-istidlal bi’l-shahid “ala al-gha’ib. c. much use of the method
of refutation called ilzam. d. the view that there is no belief but that which
is based on intellectual knowledge. e. concerning the proofs of God’s
existence and the creation of the world, al-Kasim follows the prevalent
Mu‘tazilite method which first proves the creation of the world and then
God’s existence. The argument from design and the proof supporting it
(i.e., the argument from particularization) are Mu‘tazilite proofs later
adopted by the AshCarites??*. In the course of his discussion of the argu-
ment from design, al-Kasim expresses the Mu‘tazilite ideas that it is man
who produces accidents®?® and that a capable person is whoever can per-
form an act and its opposite326.

Al-Kasim does not deal with the political aspect of the question of the
imamate, although his writings seem to show that he acknowledges Abu
Bakr and ‘Umar as legitimate Khalifs, and in doing so he agrees with the
Mu‘tazila®?’. He treats two other issues, the obligation to appoint an
imam and the signs attesting to the legitimate imam. Most of the sects
in Islam held that the obligation to appoint an imam was absolute®?®. But

320 E.g. our epistle, Mas’alat al-tabariyyayni and K. al-mustarshid.

321 See Guidi’s introduction to his edition of K. al-radd ‘ala al-zindik.

322 See above pp. 15-20.

323 See Vol. I, pp. 324-327, 590-592, Vol. II, p. 218.

32¢ See above pp. 2-4.

325 See below note 35 to the translation.

326 See below note 37 to the translation.

327 See Madelung, Der Imam, p. 24. For a detailed discussion of the question of the
imamate according to al-Kasim see my ‘‘Al-Kasim ibn Ibrahim’s Theory of the
Imamate’’ Arabica 34(1987), pp. 80-105.

328 Only the Nadjdites, a sub-sect of the Khawaridj, Aba Bakr al-Asamm and Hisham
al-Fuwati, opposed this principle maintaining that if all the people are righteous and just,
all of them are equal to one another, and there is therefore no reason to obey one of them.
See al-Shahrastani, Nikayat, p. 481f. Idem, K. al-milal, p. 92. Al-Ash‘ari, Makalat, p. 125,

el
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the dispute about the signs attesting to the legitimate imam divided
among them?3?°. The opinions of the Mu‘tazila with respect to the ques-
tion of whether the imam should be only the most excellent man (or the
best man, fad:! or afdal) or whether there can be an imamate of one-who-
is-known-to-be-excelled-by-others (mafdul) differed. Some of them held
the imamat of the fadil and others the imamate of the mafdul*3°. Among
those who held the imamate of the fadi/ was al-Nazzam, a contemporary
of al-Kasim, whom, as we have seen, he seems to have influenced in the
issues of both the argument from design and the doctrine of belief. It
seems probable that al-Kasim’s advocacy of the imamate of the fadil was
influenced by al-Nazzam too, even though he certainly did not accept al-
Nazzam’s stand that Abu Bakr was the best excellent.

In fine, al-Kasim knew the science of Kalam and the particular
theology of the Mu‘tazilite school and was influenced by them. It is true
that extraneous influences, Jewish or Christian3?*!, do appear now and
then but these belong to his first works, especially K. al-radd “ala al-zindik,
written during al-Kasim'’s stay in Egypt, i.e., no later than 815332, In his
later works the Mu‘tazilite influence increase to the extent that some of
these are clearly affected by Mu‘tazilite doctrine. Taking into account
everything discussed up till now, al-Kasim seems to have been a
Mu‘tazilite thinker.

XII. The early Zaydites were not influenced by the Mu‘tazila, and
were in fact sharp opponents of the latter on the question of predestina-
tion. The author of Madymu¢ al-fikh was anti-Kadarite and an avowed
adherent of predestination®33. Likewise, the author of Tafsir gharib al-
kur’an al-madjid, attributed to Zayd ibn “Ali, states that evil is created by
God?3*. This was also the view of three eminent Zaydite scholars of the
ninth century: Ahmad ibn TIsa (d. 861)3%%, Mahmud ibn Mansar al-

1I. 11-12, p. 460, 1. 9-11. Al-Baghdadi, Usul al-din, p. 271f. According to the Mu‘tazilite
theologian al-Nashi’ (See van Ess, Frihe Mutazilitische, p. 49f, arts. 82-83 of the Arabic
text), the Mu‘tazila were divided into two groups in regard to the obligation to appoint
an imam. One maintained that this obligation is absolute, the other that the Muslims
have the right to appoint an imam or not. Al-Asamm is not mentioned by al-Nashi’
among those who denied the obligation to appoint an imam. According to al-Nashi’, he
asserts that in disorderly times, when one imam cannot rule, there may in fact be several
imams. Thus al-Ash¢ari’s report about al-Asamm would seem to be based on an implica-
tion rather than a clear statement. Cf. Watt, The Formative Period, p. 226f.

329 See e.g. al-Ashari, Makalat, p. 461f.

330 See van Ess, Frihe Mutazilitische, pp. 51-61.

331 See Madelung, Der Imam, p. 108f.

332 See ibid., p. 90f.

333 See ibid., p. 55f.

334 See ibid., p. 57.

335 See ibid., p. 82.
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Muradi who still workd in 866336 and al-Hasan ibn Yahya who was also
a contemporary of al-Kasim3%7.

On the issue of God’s unity too, the early Zaydites did not follow the
Mu‘tazilite conception. Indeed, some of them opposed anthropomorphic
expressions?3®, but at the same time thought that God knew through eter-
nal knowledge??°. As we have already noted, one should not regard an
opposition to anthropomorphism severed from other Mu‘tazilite notions
as a result of Mu‘tazilite influence®*°.

Consequently, there emerges the remarkable contrast between the
essentially Mu‘tazilite doctrines of al-Kasim and the doctrines of the
early Zaydiyya. Al-Kasim’s fundamental doctrines remain uninfluenced
by the Zaydite teachings. He may have been influenced by the Zaydites
in some regards, but even here it is impossible to point to a direct influ-
ence. When al-Kasim defines nifak as unbelief, he agrees with the early
Zaydites. His severe attitude towards the grave sinners in K. al-katl wa’l-
kital may have been influenced by the approach of the Zaydites who held
that one should take to the sword against a despot. But the change in al-
Kasim’s stand towards grave sinners, which is expressed in K. al-hidjra,
namely, the abandonment of the place of sin, was in no way connected
to the Zaydite doctrine®*!. Likewise, al-Kasim’s theory of the imamate
differs from that of the Zaydiyya.

It is impossible to assert that al-Kasim belonged to either the Djaradite
or the Batrite wing of the Zaydiyya. Madelung states that ‘‘in his theory
of the imamate al-Kasim clearly rejects the point of view of the Batriyya.
Ali was from the beginning the only legitimate successor of the Prophet
as the Djaradites thought’’342. But al-Kasim does not say explicitly in any
place in his writings that the Prophet appointed Al to be his successor.
Answering the question of whether ¢All was appointed by the Prophet to
be an imam by a testament (wasiypa) which said ‘‘you are the imam after
me’’, al-Kasim says diffidently: ‘‘It was a sufficient and defined allu-
sion’’3*3. The passage asserting that Ali must be given priority over

336 See ibid., p. 84f.

337 See ibid., p. 85.

338 See ibid., p. 58, 65.

339 See ibid., p. 65 and note 142 there.

340 See above p. 36.

341 See Ms. Berlin, fols. 114b-124b.

%42 See Madelung, Der Imam, p. 144.

%3 See K. al-masa’il, fol. 23b. Madelung, ibid., p. 143. According to the Shitite princi-
ple of nass (i.e. the delegation of the imamate through clear appointment), the Prophet,
before his death, clearly appointed “Alf to be his successor. See U. Rubin, ‘Prophets and
Progenitors in the Early Shi‘a Tradition’’, JSAZ 1(1979), p. 48f, n. 43. This is the view
of the Djaradites. See van Ess, Frithe Mu‘tazilitische, p. 42, art. 66 of the Arabic text.
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others®#* does not prove that al-Kasim illegitimizes the imamate of Abu
Bakr and ‘Umar, but it comes to assert that ‘Ali was the most excellent
among the first khalifs**>. The notion that ‘Ali is the most excellent, but
that Abu bakr and “Umar are nevertheless still legitimate khalifs is a
Batrite notion according to the report of the Mu‘tazilite heresiographer
al-Nashi’: “““Ali ibn Abi Talib was the most excellent person (afdal al-nas)
after the messenger of God, may God bless him and give him peace, and
the best-suited person for the imamate (wa-awlahum bi’l-imama). They
(the Batrites) claimed that the oath of allegiance (bay‘) that was given to
Abu Bakr and “‘Umar, may God be pleased with both of them, was not
a fault (khata), since “All gave both of them an oath of allegiance, and
approved of their imamate...’’3#6. This notion was also accepted by the
Mu‘tazilites of Baghdad who are described by some of the sources as a
Zaydite sect®*”. Also Sulyman ibn Djarir, an early Zaydite theologian,
about whom little is known, regarded the appointment of Aba Bakr as
a fault (khata’), but not as a sin (fisk), since the imamate of the mafdal is
valid, if he is wise and has good qualities®*®. Like al-Kasim, Sulayman
ibn Djarir holds that the Prophet alluded to the imamate of “Al1, but did
not designate him explicitly to be an imam (wa-ashara ilayhi ‘ala ghayr sabil
al-nagss)®*9.

When al-Kasim takes a stand against the Khalif “‘Umar, it is not a
stand on the political question of the imamate3%°. According to
Madelung, he criticizes Umar’s knowledge, not his having been a
ruler®*!. And Madelung adds: ‘‘Basically al-Kasim’s polemics is less
directed to the second khalif than to the tradition of the school which is

344 “It is incumbent upon people to obey All and give him priority (over others)
(takdimuhu), because of his excellence in the religion of God (li-fadl ‘Ali fi din Allah)...
Whoever gives another priority over him, gives the one who is known to be excelled by
others (mafdul) priority over the most excellent man (afdal)...”’ See Ms. Berlin, fol. 131b.
The imamate belongs to the best man among the people on earth (khayr ahl al-ard), whose
excellence (fadluhu), abstinence (zuhduhu) and knowledge (‘i/muhu) become evident to
people. See al-Kasim, K. al-radd ‘ala al-rawafid Ms. Berlin, fol. 106b, 11. 5, 19-21. Cf. S.
Pines, ‘‘Shi‘ite Terms and Conceptions in Judah Halevi’s Kuzari’’, JSAI 2(1980), p.
169f. In response to the question of the possibility of the existence of two imams in one
generation, al-Kasim, pointing at sura 12, v. 76, says that there is always one who sur-
passes others in his knowledge. See K. al-masa’l, fol. 57b.

345 Al-Kasim also asserts that the loyality to ‘All (walaya or muwalat) is among the most
important precepts incumbent upon every Muslim. See K. al-masa’il, fol. 23a.

346 See van Ess, Frihe Mutazilitische, p. 43, art. 68 of the Arabic text. Madelung, Der
Imam, pp. 50, 76.

37 See Madelung, ibid., p. 42f.

348 See ibid., p. 63. Watt, The Formative Period, p. 165.

349 See van Ess, ibid., p. 44, art. 69 of the Arabic text.

350 See Madelung, ibid., p. 149f.

851 See ibid., p. 150, 1. 8-.
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connected with him (‘Umar) and his son ‘Abdallah. Against the pro-
ponents of this school, al-Kasim exalts Ibn ‘Abbas who accepted a tradi-
tion of another school in al-Madina which “‘Umar and his son appreciated
only slightly’’3%2,

We have seen that al-Kasim does not illegitimize the imamate of Abu
Bakr and ‘Umar, so that in this matter he agrees with the Batrites3*3. But
his view concerning the signs attesting to the legitimate imam differs
from those of both the Djaradites and the Batrites: He does not consider
taking to the sword a sign of the imam, and he holds that the imam must
not be chosen by the community. In addition to the relationship to the
Prophet, a sign attesting to the legitimate imam accepted both by the
Djarudites and the Batrites, al-Kasim regards knowledge and wisdom as
a sign. This sigh figures in the later Zaydite doctrine of the imamate from
the time of al-Kasim’s grandson, al-Hadi (d. 911), alongside taking to
the sword3%%.

Al-Kasim does not point out a clear way to identify the imam. He does
not assert exactly what he means by near relationship to the Prophet, and
his vague assertion can result in controversy, of which he warns his
adversaries, who favor the chooing of the imam. Also he does not answer
the question of how a large group of people can agree on one person. Fur-
thermore, what makes the finding of the imam more difficult is al-
Kasim’s assertion that the imam must not declare ‘‘I am the imam’’3%,
Truly, in K. al-imama®%¢ al-Kasim says that whoever proves that he is the
wisest man, is the imam, but here too the approval of his imamate should
come from the community. Al-Kasim seems to hold that the imam’s per-
sonality is so superior to the other’s, that there will be no dispute con-
cerning his identity.

Al-Kasim did not openly claim the imamate for himself, though he
possibly considered himself suitable for it, and he alludes to that
suitability from time to time. If he considered himself suitable for the
imamate, he did not act according to the Zaydite doctrine asserting that
the real imam of the Prophet’s family cannot be one who willingly leaves
the rule over the Muslims in the hand of those who usurped it3*’. As we
have noted, the later Zaydites maintained that al-Kasim took to the
sword and was even an imam, but all this seems to be rewriting of history
for Zaydite purposes. Throughout al-Kasim’s writings there is no prop-

@

352 See ibid., pp. 132, 150f.

353 See note 6 in my article mentioned in note 327 above.
35¢ See Madelung, ibid., p. 144.

355 See ibid., p. 143. K. al-masa’l, fol. 60b.

356 See Ms. Berlin, fol. 58a.

357 See Madelung, ibid., p. 145.
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aganda for rebellion and there are not even external and reliable pieces
of evidence proving that he rebelled or was considered as an imam?38.
However, as a result of the Zaydite contention, al-Kasim’s doctrines pre-
served authority which other Zaydite scholars could not oppose.

XIII. The manuscripts

1. Ms. »

This is the Berlin Ms., whose description is given in W. Ahlwardt’s
Mss. list. (Verzeichnis der arabischen Handschriften der Koniglichen Bibliothek zu
Berlin, Berlin 1887-1889, BD. 4, S. 290, nu. 4876, Glaser 101.). It con-
sists of 149 folios, with between 21 and 31 lines per page. The pages
measure 265mm x 200mm or 235mm x 140-170mm. The first fifty folios
have emendations in the margins. The last folios are damaged. The
manuscript is written in a rather large, dense and clear naskhi. Sometimes
the diacritical points are lacking and sometimes vowels are unmarked.
Folio 132b bears the date of the manuscript, 544 H (1149 A.D.) in the
month of Sha‘ban.

2. MS. B

This is the Ambrosiana Ms. C186. (E. Griffini, ‘‘Lista dei manoscritti
arabi nuovo fondo della Biblioteca Ambrosiana di Milano’’, RSO 8(1919-
1920), pp. 293-297, no. 442[C186]) It is described by I. Di Matteo in the
introduction to his edition of K. al-radd ‘ala al-nasara, RSO 9(1921-1923),
p. 303. It consists of 187 pages, but al-Kasim’s epistles occupy only the
first 130 pages. The manuscript is not complete; it lacks the passage from
p. 120, 1. 3 to page 126, 1. 18. The pages measure 250mm x 175mm,
and in each page there are between 25 and 30 lines. Emendations in the
margins occur infrequently. The manuscript is written in a little and
dense naskhi. From folio 116a onwards the handwriting is bigger and dif-
ferent than that of the first folios. The number of lines in these folios is
between 21 and 23 per page. In most cases diacritical points are lacking.
Vowels are unmarked. According to folio 174a the copying was com-
pleted on 12th Muharram 651 (1252 A.D.).

3. Ms. c

This is the Ambrosiana Ms. C131 which is listed by E. Griffini in RSO
7 (1917), pp. 603-607, no. 387(C131) and described by I. Di Matteo (See

358 See ibid., pp. 91-96.
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ibid., p. 303f). It contains 165+ II folios. The pages measure
294mm x 207mm, and each has between 23 and 31 lines. It is written in
a small but very clear naskhi. Diacritical points are frequently omitted,
and vowels are not marked. According to folio 165a, Ms. C131 is dated
the 12th Sha‘ban 1092 H (1681 A.D.).

4. Ms. 8

This is the Ambrosiana Ms. F61. (See E. Griffini, op. cit., p. 604).
The manuscript is described by I. Di Matteo (See ibid., p. 304). It con-
sists of 340 folios, but only the first 246 are numbured. The pages
measure 208mm x 154mm, and each contains between 20 and 31 lines.
It is written in a large, clear naskhi. The vowels are almost always
marked, but not always accurately. Interpretations of the text are occa-

sionally found in the margins. The copying was completed on the second
of Rabi® II 1083 H (1672 A.D.).

5. Ms.

This is the Ambrosiana Ms. D468, which is described by I. Di Matteo
(See ibid., p. 304). It includes only a part of al-Kasim’s epistles. It has
243 folios, of which only the first 210 are numbered. The pages measure
175mm x 134mm, and have between 13 and 15 lines each. The hand-
writing is a very large naskhi. Diacritical points are frequently left out and
vowels are usually not marked. The first few folios and some other
passages of K. al-dalil al-kabir are missing. In the introduction to his edi-
tion and translation of K. al-radd “ala al-zindik al-la‘in ibn al-mukaffa®, M.
Guidi cites E. Griffini as stating, though without proof, that this
manuscript was copied c. 800 H (1400 A.D.).

The method of the critical edition of the text

The critical edition of the text is based on Ms. _» , since it is the
earliest, the most complete, the most clearly written and the most
accurate manuscript of all the five manuscripts. (An exception is the
passage corresponding to Ms. Berlin folio 9a, which was prepared
according to the four Ambrosiana Mss., since I could not obtain this
page.) All the variant readings of the other four manuscripts are given
in the margins. Also the margins contain references to Kur’an verses
enumerated according to the Cairo Kur’an of 1346 H.
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TRANSLATION
THE EpPisTLE OF THE GREAT PROOF OF THE ExXISTENCE OF GoOD

In the name of God, the Merciful, the Compassionate. Praise be to God,
on Him we call for help. God’s blessing and peace be upon all His best
creatures, our master, the prophet Muhammad and his pure family.
May God be my share and it is sufficient for me.

Al-Husayn ibn al-Kasim ibn Ibrahim said: One day, I asked my
father, may God have mercy upon him, how should we answer the
heretics’ (zanadika)! and the unbelievers’ (mulhidan)? question about the
proof of the existence of God, the Lord of all created beings?, may His
names be sacred and His praise be exalted? He said: You asked, O my
son, the most venerable question one can ask. Most of the early ancients
perished since they did not know it (i.e. the answer to that question);
some stumbled in dark blindness and others exceeded the bounds in their
ignorance. The denier among them did not bring any argument or proof
to [support] his denial; nor* did he substantiate clearly the confused
notions (lit. confusion)® which brought about his perdition, but [brought]
deceiving passions, which they followed and by which they were
deceived, because they followed their seducing ancestors blindly, devils
and human beings. The arguments that cause [people] to know God and
compel® them [to believe in Him] are both existent and clear, and so
pieces of evidence that cause [people] to know God’, glory be to Him,
overcome and overwhelm anyone® who contradicts the knowledge of God
by denial or confusion. Praise be to God, to whom belong the van-
quishing victory and rule, since to the knowledge of Him belong the
illuminating argument and proof.

The proof, O my son, [that causes people] to know God, the secure
ways [to obtain knowledge about God] and the nearest entrances that
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TRANSLATION 65

God has established to know Him are the perfect signs of His wisdom,
signs which He has manifested in things. These signs come only from a
wise well-doer, one who makes signs (mu’aththir)® perfectly, and they are
the beautiful and the perfect manifested pieces of evidence for His pro-
vidential design!®. As God, glory be to Him, has said: ‘“This is the
Knower of the hidden and the revealed, the Mighty and the Merciful,
Who made everything He created well. He began to create man from
clay. Then He made his descendants from a refined draught of despised
fluid. Then He formed him and breathed of His spirit into him and
created hearing and sight and hearts for you, [yet] you thank [Him] but
little.”’ (sura 32, vv. 6-9) All the things God, glory be to Him, mentioned
are creations which must have a creator and acts, which cannot be made
at all without a maker. There is no creator or maker of these creations
but God, Who has the most beautiful names and Who cannot be likened
to the creations and to the acts in any sense.

Of the ways to know Him and the proofs of His existence, after He
has manifested the sign of His providential design in His creations, this
is the most secure way. It derives from an absolute knowledge and a fixed
certainty which are initially impressed in the hearts. This is a certain
knowledge, which is not really harmed by doubt or discussion, and a
blinding doubt does not hinder the power of understanding created by
God from [stating] that all the things perceived by the senses and by
reason, in which God made signs and which He created, have a definite
and known creator, who cannot be perceived either by the senses or fan-
cies. He is perceived by reason and known not in the same way by which
things are perceived and known. Things are different from God and He
is different from them not by the quality by which they are different from
each other. These are two!' comprehensive and firm principles which
give evidence of knowing God, approved witnesses which give decisive
judgment concerning the knowledge of God.

The knowledge of God and its attainment must be perceived either
directly by a sense, in which case God would be like a perceived object,
or by the direct perception of the soul, in which case God would be like
one of the perceived souls. Let him whom our book reaches know in
respect of the soul’s perception that the Greek philosophers!? maintain
that the soul has perception which is neither the senses’ perception nor
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TRANSLATION 67

the fancies’ perception, especially, in their opinion, when the soul is
separated from the body (lit. bodies) and stripped of its corporeal covers.
It is also!® possible for God to be perceived by transient fancy, in which
case His perception would be like [the perception of] one who is absorbed
in vain fancies. Or God may be perceived by supposition, in which case
His perception is like the perception of one who supposes, i.e. sometimes
his supposition is right and sometimes it is wrong, sometimes he supposes
quickly and sometimes slowly. [Also] God may be perceived by a clear
proof, in which case His [existence] is proved with absolute certainty'*.
God may be perceived only by one way, not by others, of the above listed
ways, or by a possible combination of ways described above. Or He may
be perceived by all the ways which we have talked about, defined, des-
cribed and listed. Or He may be perceived by His difference from all
things, from their roots and their branches which are perceived by the
senses or by reason.

This type of difference deals with the difference between God, glory
be to Him, and all the disparate things, that is, the perceived roots and
their branches. This type of difference does not exist at all except between
Him and things, and a being other than God, glory be to Him, cannot
be qualified by it at all. It is a quality which nobody shares with God,
may He be extolled and exalted, and there is no one who has this quality
along with Him, may He be exalted. There is no difference like the dif-
ference between God and things which pertains to all things, and reason
does not regard knowledge of [this] difference as possible except about
God. Since if there is a difference among things, it does not exist except
among those which have qualities. Even though every thing is different
from every other in a certain quality, each may be identical to something
else in another quality, which is perceived by reason or by touch or sight.
If two things perceived by the senses are different in color or taste, they
can be identical in their bodily limits. If two things perceived by reason
are different in action or aspiration, they may be identical in their
presumed properties which are perceived by reason, for example, angels,
men, and devils, who have identical principles of the soul, but whose
aspirations and actions are different and distinct from each other. The
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TRANSLATION 69

angels’ aspirations are to do good and to praise, whereas the devils’
aspirations are to disobey and to do wrong. The aspirations of men’s
souls are different, just as are their souls, which may follow the right way
or the wrong way, since sometimes the souls are good and do good and
sometimes are evil and do evil. God has created in all the angels, men
and devils a perfect and essential quality by which they are distinct from
one another. Everything which has been created by God has a quality
that distinguishes its genus, and this quality constitutes the difference
between it and every other genus!>. According to these distinguishing
qualities and to what has beem created out of them, all [things] are
divided into distinct genera, such as the heaven and the earth.

There is nothing more to say than what we have said with regard to
the attainment of the knowledge of God and the coming to it, and there
is no principle perceived by reason beyond the principles of knowledge
which we have defined and counted. Whoever wants to know God with
certainty must reflect on everything we have said regarding the
knowledge of God step by step in order to verify it [and] in order to reach
the knowledge of God through the gate leading to it and to be free from
the soul’s doubts. For the soul will not be purified and cleansed at all and
man will not follow the right way and reach the truth, [if] a troublesome
doubt regarding [the existence of] God is stirred in his heart and [if]'¢ he
has any portion of doubt concerning God.

On God we call for help to know Him and to make our knowledge of
Him certain. We ask God to know Him and to believe in Him with cer-
tainty as His friends do!’. Since the true knowledge of God cannot be
proved by someone who claims [that he can prove it] by a claim which
lacks rational proof and has no foundation, let alone one of the common
people who claims falsely in this matter, and does wrong in saying: I
know God. He lies in his claim that he knows God because of his great
disobedience. When he is asked: How do you know what you claim to
know? And from where do you know what you say you know? He says:
God forbid! is there anyone who does not know God? Is it possible that
someone will be asked about the knowledge of God [and he will not
know]'®? [Such a] man has not one of the types of knowledge above
counted, and he has no like and equal in his ignorance of God because
of his disgraceful disobedience. In his words he always lies and amuses
himself with vain talk!?. His words are vanity and lies, and his deeds are
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TRANSLATION 71

corrupt and worthless. His words will never match his deeds nor his
claim be correct except on the basis of an impossibility. The wise man
will not understand his words, and he who does know will say his way
is not right. He is like a neglected beast pasturing in the field, who wants
nothing but to eat and enjoy life. As God, may He be extolled and
exalted, has said: ‘“Those who have not believed will enjoy life and eat
as the cattle eat, but Fire (i.e. Hell) is their abode.’’ (sura 47, v. 12) And
God, glory be to Him, has said: ‘‘These are like cattle, more so, they err
more than the cattle. They are the neglectful.”’ (sura 7, v. 179) And God,
glory be to Him, has said: ‘‘Let them eat and enjoy life, and let [false]
hope divert them, [but] at last they will know.’’ (sura 15, v. 3) May God
protect us, my son, from a state like theirs. We shall ask God to be free
of their evil deeds. God is sufficient proof for us to know Him, and as
one who urges [man to knowledge] helps and guides [man] to know Him.

It is unsound that God can be perceived or known either by the first
described kind, namely, the direct perception of God by the senses, or
the second kind, namely, the direct perception of Him by the soul. Since
if He is known or perceived by the thing by which they both (the senses
and the soul) perceive or know, He will be qualified by their qualities,
what is applied to them will be applied to Him, and what is attributed
to them will be attributed to Him, namely, the division between the
whole and the parts, and pains and diseases which hurt them will hurt
Him. For everything perceived by the senses, even though it is different
from the souls perceived by reason, is inevitably [composed] either of two
components which have been mingled, mixed and united, or of many
components which have become one mixture and changed from their
first state into perishable being. That which is a being is constrained by
what constrains beings. It does not precede either motion or time; it
exists within the limits of motion and time and is restricted by the coming
into existence (hadath)?°, which limits motion and time. The coming into
existence of motion and time and the coming into existence of body, form
and place, which are bound to motion and time?!, are not denied by a
sane man, whose senses are not defective, except by one who opposes his
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TRANSLATION 73

reason??, whose ignorance is detestable.

Every soul has different powers, and the quality of each of the soul’s
powers is different from the quality of every other. The difference among
the soul’s powers, i.e. powers of fancy, thought, memory and reflection,
is known and not denied. The powers of every soul make it complete, and
it is impossible that they should leave the soul. For if one of the soul’s
powers, which completes its being and the perfection of the permanent
qualities (lit. matters) described by us, should leave the soul, it will bring
about the soul’s destruction as a result of the destruction of its qualities.
The soul’s perfection will be destroyed with the destruction of these qual-
ities. The soul will perish with the death of its qualities and not remain
after their extinction. Do you not understand that the soul’s powers,
which make its being and the perfection of its permanent qualities com-
plete, are like the heat of the sun, and its light and other things without
which the sun cannot exist? Also the powers of fire when it burns and
heats are like the powers of the soul when it fancies and remembers. If
the sun’s heat or light perishes, the sun will perish, and if the fire’s heat
or [power] of burning becomes extinct, the fire will become extinct. The
same applies to the soul; if the powers, which God has created for it, leave
the soul, its thought will be destroyed and its fancy will perish, the soul
will perish with the extinction of its powers. If this is so, it is clear proof
and firm, sound and certain knowledge. For the soul has many parts and
it is not one thing. Each soul is not one, but has many parts. But God,
may He be blessed and exalted, is one and single. His power is one and
without limits. But he who is not one, single, eternal and the final goal
of perception, is limited, his parts are countable and they have end and
limit.

The third kind, the perception of God, glory be to Him, by fancies,
is invalid, since He is likened to the vain fancies of the body.

The fourth kind, the perception of God by supposition, is possible, and
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TRANSLATION 75

may occasionally occur, since suppositions are sometimes right and
sometimes wrong. The right supposition concerning God’s existence
(annihi)?®, sometimes says the right thing about God, glory be to Him.
The wrong supposition concerning God is a deviation which in no way
pertains to God.

The fifth kind, the perception of God, glory be to Him, by proof,
exists, it is fixed in the hearts and not reproached, it is right and no one
disagrees with it.

The sixth kind, the perception of God, glory be to Him, by [only] one
of the ways counted by us is invalid regarding Him, may He be blessed
and exalted, as we have said.

The seventh kind, is the perception of God, glory be to Him, by all
the above counted and defined ways. This is the most impossible thing
which comes to mind. Since this kind brings together what cannot be
brought together by sense, reason and fancy. So that this perception
[indicates] an absolute absence [of God].

The eighth kind, the knowledge of God, glory be to Him, by His dif-
ference from all things is the purest thing and the rightest [way] by which
His intelligent creatures will perceive Him, glory be to Him. For if it is
right that He, glory be to Him, cannot be perceived as these things and
their qualities can be perceived, and if he who has a correct perception
of them must perceive the difference among them correctly and with
absolute certainty, like the perception that life is different from death, the
perception that health is different from illness, the perception that youth
is different from old age, and other patterns which show the differences
among all things and the differences existing within things’ roots and
branches. If it is so, and if what we have mentioned concerning the souls
is right, then the perception of God and His existence are necessarily
required and well established in the souls, when one perceives things and
[approves] of their existence, since He, glory be to Him, is different from
all existent things.

If someone asks: Why do you not assert that the difference from all
things is non-existence (‘adam), since it is possible that fancy can com-
pletely grasp that non-existence is different from all things? We will
answer that non-existence is an entity that is not existent (laysa bi-ma‘na
mawdjud)?*, it has neither existence (anniyya)*® nor limits. We want to
speak only about the difference between tangible existing beings, which
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TRANSLATION 77

we perceive either by reason or by spontaneous knowledge (al-shahada)?®
of the soul or about what we perceive as different from [the objects of]
both [kinds of perception]. The sign of His providential design exists
manifestly in both. But what does not exist and is not perceived by the
senses, or known either by its root or by its branch, and does not reveal
itself by any sign of providential design, and whose existence is not pro-
ven by clear proof, that something we neither seek nor have any opinion
about. We say that non-existence is different [from all things] only in
[that it is perceived through] fancy and not by virtue of any existent
reality (hakika)?” or any subsisting and defined concreteness (‘ayn)?®. One
must search for the difference from all things in substantial things,
according to a difference which is perceived with utmost certainty by
reason and knowledge. Thus we find that the right and certain difference
1s among existent things perceived by the senses or by reason. But, given
its remoteness (?), one should not say that non-existence, which “‘is not”’
and which fancy cannot at all conceive of as having existence, is different
from or similar to [reality] in the fancy. Praise be to God, there is no one
who will argue against us, saying that non-existence is different [from
real things] or similar [to real things]. Non-existence is undoubtedly
absolute. It is impossible to speak of it except from a logical point of view.

Praise be to God, for having made for us the road leading to the
knowledge of Him by what we have said and by other things and for
indicating (dalla) for us—through His favor and beneficence—His qual-
ity in the self-evident verses of the Kur’an (muhkam al-kur’an)?°. God,
glory be to Him, tells what enables us to know Him and proves to us that
He can be known through existing signs, which indicate [His existence],
and by means of conclusive and just pieces of evidence in people and in
the far ends of the earth, which have not ceased to attest [to His
existence]. These pieces of evidence have always been and existed in
previous generations, in the heavens and the earth and what is in
between, pointing, with the palm of the hand and the finger tips, to [the
way] to know Him, and indicating [how] to know God to everyone who
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TRANSLATION 79

has a heart and eyes. As God, glory be to Him, has said: ‘“‘How many
signs are there in the heavens and the earth which they pass by, averting
their eyes from it.”” (sura 12, v. 105) And God, glory be to Him, has
said: ‘‘And in the earth are signs for those whose faith is certain and in
yourselves, will you not see then? And in the heaven is your sustenance
and what you are promised. So by the Lord of the heaven and the earth,
it is surely true, as it is true that you are talking.”’ (sura 51, vv. 20-23)
God, glory be to Him, has said: ‘“We shall show them Our signs all over
the world (lit. on the horizons) and in themselves, until it becomes evi-
dent to them that He is the truth. Does it not suffice, in regard to your
Lord, that He is witness over all things?’’ (sura 41, v. 53) His testimony,
glory be to Him, on the signs is also in the fact that He designs and wills
them. Also, He, glory be to Him, has established for us testimony of the
proofs [of His existence] by manifesting the signs of His creation in the
heavens, in the earth and in people, [namely] by teaching (tawkif)*° every
living and seeing person to know Him. He who does not know [God]
after that is nothing other than blind and misguided. God, glory be to
Him, has said, teaching and urging [man] to know Him: ‘““Verily it is
God who splits the grain of corn and the date-stone. He brings forth the
living from the dead, and He is the bringer forth of the dead from the
living. That is God, how, then, are you deviated [from the truth]? He
splits the dawn, and has established the night as a time of rest, and the
sun and the moon as a reckoning [of the festivals]. That is the decree of
the All-mighty, the Omniscient. And it is He who has established for you
the stars to guide you in the darkness of the land and sea. We have
already detailed the signs for people who have knowledge. And it is He
who has produced you from one soul, and you, then, abide on the earth
and are deposited in the womb (lit. a place of abiding and a place of
deposit). We have already detailed the signs for people who understand.
And it is He who has brought down water from the heaven, and thereby
We have produced shoots of every kind, and from them We have pro-
duced green, from which We produce close-packed grain, and palm trees
from whose spathes come down hanging clusters of dates, and [We have
produced] gardens of grapes, and the olive and the pomegranate, like
and unlike. Look at its fructifying and ripening when it produces fruit;
verily in that are there signs for people who believe.”’ (sura 6, vv. 95-99)
The splitting of the grain of corn, and the date-stone, and the dawing,
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TRANSLATION 81

O my son, and the bringing forth of the living from the dead and the
dead from the living, [these] are the clearest explanation. The establish-
ment of the night for rest and as a wrapping garment, and the sun and
the moon as a reckoning, and the stars as a guide for travelers, and the
production of man from one soul—there is no sect, whether heretic or
not, which denies all this. The people who have been deposited in the
womb and in the loins, and those who dwell inside the earth and on it,
and the water He has brought down from the heavens, and all the plants
He has produced with that water, and the earth He has revived after its
death, and the different types of plants He has brought forth, and the
types of close-packed grains, and the palm trees clusters when they ripen,
and gardens of coloured grapes, and the olive and the pomegranate, like
and unlike, all these things God has brought forth with water. All of these
things are manifest to the sight and God has testified to them in His
words. The signs of God’s creation exist and manifest themselves in all
these things. No one can deny them by any claim, and the wise man can-
not refrain from admitting that they [give evidence] of God.

Out of the venerated teaching of God, glory be to Him, [who teaches
man to know Him] with certainty [comes] the verse: ‘‘Say: ‘Who gives
you the means of subsistence from the heaven and the earth, or who owns
hearing and sight? And who brings forth the living from the dead, and
the dead from the living, and who directs the course of events?’” Then
they will say: ‘Allah’. So say: ‘Will you not then fear God?’ That is
Allah, your true God, and after the truth, what is there but error? How
then are you turned away?’ ’’ (sura 10, vv. 31-32) We have shown for
certain and have perceived by heart and eye that everything God men-
tions in this verse receives the means of subsistence and does not give
them, is created and itself does not create, is owned and does not own
itself, is brought forth and restored to life but does not bring forth or
revive itself. The arrangement of the heaven and the earth in their
entirety is clearly shown as directed and not as directing, and is a visible
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TRANSLATION 83

sign of the Creator (lit. one who makes signs) according to the clearest
pieces of evidence of the creation (lit. of the making of signs). There must
be absolute certainty of a provider of visible means of subsistence, and
a director of the visible signs of direction in the heavens and throughout
the world (lit. on the horizons), and an owner of sight and hearing, which
are visible as being owned, but no one owns them. [Also] there must be
someone who brings forth the living from the dead and the dead from the
living according to times and measures. [Consequently], there must be
a director of the whole world, and there exists none such except God, the
highest of the high. And out of that [comes] also His verse, may He be
blessed and exalted: ‘‘Have you considered what you ejaculate? Do you
create it, or are We the Creators?’’ (sura 56, vv. 58-59) God, glory be
to Him, is the Creator and we are the ejaculators, and in this creation
we are only the keepers of the semen. After God has ordained our death,
we cannot prevent it. God has decreed our whole creation and directed
it, and He is able to create something else or to change our creation, if
He wills, [all that] belongs to Him, Who has taken our creation upon
Himself, not to us, since He has created, not we. As God, glory be to
Him, says: ‘“We have decreed death [to be] amongst you and We are not
to be evaded, so that We may put others like you [in the place you
occupied] and make you again in a manner that you do not know. Surely
you have known the first making, why, then, do you not consider
[that]?’’ (sura 56, vv. 60-62) God has confirmed?! what is known, not
unknown, and He has reminded [us] of the first making, which the sane
do not deny. May God, the most High, be blessed. God, glory be to
Him, also has said: ‘‘Have you considered what you sow? Do you cause
the growing or do We?’’ (sura 56, vv. 63-64) God causes the growing and
we sow, and we have no cunning whatsoever®? concerning the seed but
to sow [it]. After sowing the seed we are not able to produce from it any
spike. Our ability is only to sow and cultivate®® the land, or on the con-
trary, leave the sowing undone (tark)®* and to neglect [the cultivation]?®.

God has the ability (kudra)®® to nullify and destroy the seed, as He
earlier had the ability to cause its growing and sprouting. Only he who
can do the opposite of a thing can do the thing itself and everything that
is (included) in its kinds and types. He who is not like that, that is, lacks



84 TEXT
bw&é@ﬂ\d\{) W@Jﬂ\whjd\{dﬂ.\awc.a])
Ullas ollasd ¢L23 5 cdlls) o m@,-s\ GO Bl JB I 4
el Gldsy \“'((dyj;u: :f;‘; J.» o}»}ii b\/ O).gi.;f ;;ll/a.;
U g_.JLl.G‘ é& Sy Mo .ol E e A.lgjq e u,».\,gg' L-J W
% 408 cF
ST S50 el all JB 5 .45l a2l e P o .l
RN OJJJ::J\ ;s QAN G 0,13;\ Vet n o,i;l,; il
Jolis alob Y a Vg b e 6 Gy 805 v s s
S oS Jeoly W 8 aesST Ll g 308 i gl oY)
VeV ) O\{ dL C))AJ\ ola c«.a.’ ;L«.«J\) }\) ;U-\) J@Y‘ Ba L}'b
gl J.Ja_’e s,\_<; Woamsty ¥y Sew s S Ve mo
T 22 %o | g 2 s0F 7 F
s (.JL,J\ \zA‘.,,n Oy dﬂ\ JET 8 el all) JU
LSS M«JM Ll 550 Blas 50 ol 220 5\
d\bbbd\bwwﬂwtb A.J.S«Jb)‘MLJAAJM'A,J
& 2N s 1 O 1yl ey Bl s L) s
dmy o) Bl 3T I3 V0 (laks (._Q.J eb—\fpﬂ g P
‘)‘J’l‘"b‘ L x4a4e LSl J..E (..L«J Ky ‘_;'J\ Liaey 83490 Lizgn
o 1 0L 3Ly Lat Ol e Ll g ansts Y Ly Ll
ot ot 8 b e STy B e e L e ST LG
J\@«J\Jﬁlﬁ Mjbw\wb\ﬂuﬁj Myw\wb\rﬁﬂwy\

V=0 (07) Al 5. VET Wl + 10 AT Ay Bl il e M
Ak 1 Gl Gy oo VeIA (07 B . MEO g 8t
Wy o g 1o VTV (0 il By VA0 ol e VA ot

SV i Sy e MO AV (V) il gy VO Ay g Y el

R4

(<) °



TRANSLATION 85

this ability, is bereft too of the ability to do the thing itself and inability
can be ascribed to him in this matter3’. As God, glory be to Him, has
said of the seed after its completion: ‘‘Had We wished, We would have
made it dust, and you would have been left wondering [saying]: ‘Really
we are in debt, nay we are deprived.’ ’’ (sura 56, vv. 65-67) The same
applies to the desalting of water and its being brought down from the air
of the heaven, which we can see. Only he who can salt water and hold
its flowing back can desalt it and bring it down. As God, glory be to Him,
has said: ‘““‘Have you considered the water you drink, do you bring it
down from the clouds, or are We the Bringers? Had We wished, We
would have made it salty; why, then, do you not give thanks [to God]?”’
(sura 56, vv. 68-70) No action that branches off from its element (lit.
root) can be carried out except by virtue of its element, since he who
makes the element, is the best [qualified] to make that which branches
off from it, like the fire tree and the elements of trees which are earth,
air and heaven. The making of these branched off things (lit. these
branches) pertains [only] to him who can make the elements. There is
no one to deny and reject this except one who opposes his natural disposi-
tion of reason. As God, glory be to Him, has said: ‘“Have you considered
the fire you ignite, do you produce the tree for it (lit. of it), or are We
the Producers? It is We who have made it as a reminder and delight for
dwellers in the desert.”” (sura 56, vv. 71-73) All the things that God has
called man’s attention to and pointed at are motives leading to the
knowledge of God, glory be to Him.

Concerning this, God, may He be blessed and exalted, has also said:
‘““Know that God revives the earth after its death. We have already
explained to you the signs so that you will understand.’’ (sura 57, v. 17)
If the earth’s life exists after it has become dead, and its death, which was
known before its revival, does not exist, then, of fixed necessity and cer-
tainty, which cannot at all be rejected, one cannot avoid affirming that
the earth has someone who puts it to death and revives it, since the
impression (athar) of His direction on it is evident according to many
more signs (athar)®® than reason can comprehend and on a larger scale
than people can know. In life one cannot at all see anyone who makes
the signs (mu’aththir) of things [in the universe] nor find any director of
things amongst directors, except one who claims (i.e. he can find only
one who claims) that the signs are from God, not from him (man) and
who admits that they are from God, not from him, as Jesus®®, the son



86 TEXT

3l Ay e adael £ gy T e o

ST A B il 5 ) iy ) i
I L .w«éj,?fc Sol 5 & Oyt Oplis 255 51 s U5
L Sl e w;@u\j\u, 2 8 b e dSHLE N
AP L L sae b bl Lele dayy f e s Ll
ST &35 ol SR L B el 4wy L
25 by S5 e ade Glen dll CaBy Lo sy Ls ‘”«‘..de\
b g Npdaie e 5 Aald e 4 1N Y e
Al dgd Lo By b 4 dgdy lasgmy e VT Ogme iy IS
Ve pley a3 ey addd e JB ¢ baaged o Lo
e SO 0k 15 i tgtaee spetll p i) as
oF e 5 O8 Ll \“«u,«.l.u(._.(o\éléj\.wy Ny

G op 4 Alat Riad 3 iy Lt S0 4O i o 4
ko O L ga o N e ands o by Yok S
Nade Sl Yy n8 oy bl Ligbas LdS™ 1L 1o S
OB e Wit e 4 ST oSl

by azgy o > il VT I3y adal il @ L3 Wy

45" .‘“C?L'..a)\ C.b o aslnl dg C?\.LJ\ c..,a Y]

s

u;u\,)\vgx»fubwfu\;:,.v_@,w,» 4o

Wi 1o (035K = O LAO—AL (YY) Uil 5y 'OF Wyde 1 Ol ade YOT
oy e oM ot 8 ey AT (YY) Ol gy YON oy e 00
+iz AN (YY) Ol by Y ke e MY FUROREPIARE e V08
WS g Ve Ay i 4V FURSPRP TR g B Al Oglyions

.C‘L\.{ R e ‘P V1A c-:l P ‘v L Y e ‘1

¢



TRANSLATION 87

of Mary, may peace be upon him, and others who have been given [the
capacity of influence and direction] have said*°.

[An example] of God’s wonderful teaching*!, through which God
causes man to know [Him] in a comprehensible and sound way, is His
verse, may He be blessed: ‘‘Say: ‘To whom belong the earth and those
in it, if you know?’ They will say: ‘To God’. Say: ‘Will you not, then,
observe?’ ”’ (sura 23, vv. 84-85) Since the earth and those in it are ruled
[as shown] by the sign of rule, which is manifest in them, then, when one
looks at the earth, one proves in an unrejectable manner that it (the
earth) has a ruler and that the maker of the earth necessarily exists and
is not made. [Another example] of God’s teaching, through which God
causes man to know [Him], is His verse, glory be to Him: ‘‘Say: ‘Who
is the Master of the seven heavens and of the mighty throne?’ ’’ (sura
23, v. 86) Since the things about which God teaches man exist as
mastered and subdued, [which is demonstrated] by evidence existing in
every mastered and humbled thing, and manifest in the things [that God
shows man], it is absolutely certain that the master of all things exists
with their existence. The evidence attesting that things have been pro-
duced, attests to His mastership. God, may He be blessed, has also said,
repeating His teachings and the knowledge He has given and giving
people evidence that they cannot reject:** ‘“‘Say: ‘In whose hand is the
kingdom over all things, giving protection and seeking none, if you have
knowledge?’ *’ (sura 23, v. 88) Since everything perceived by the senses
or by reason—if not by the soul—is totally in the hand of ability and
kingdom, so that by itself it cannot ward off destruction and death, then
the owner of kingdom over all things is necessarily known; [it is] he who
gives protection and seeks none, because the whole kingdom is in his
hand and is not taken from him by [any other] giver of protection.

One of the things by which God, may He be blessed, awakens man to
know Him, and in which He proves through the clearest proof His
mastership and that He alone has produced the wonderful things and that
only He has from the first made the excellent things, is His verse, glory
be to Him: ‘‘God created you of dust, then of sperm, and then made you
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TRANSLATION 89

pairs. No female conceives or brings forth but He knows of it. No one
whose life is prolonged (mu‘ammar)*® has life prolonged nor life shortened,
unless it is [recorded] in a book. Verily, this is easy for God.”’ (sura 35,
v. 11) Since the creation of our father Adam, the first father, our begin-
ning, was a creation of dust, as God, may He be blessed and exalted, has
said, we have been created of that which Adam was created, even though
after him we flowed as sperm in the loins. The absolute and certain
proof—which 1is like an honest witness speaking clearly—that Adam,
peace be upon him, was created of dust is that the end of his progeny is
dust, when [their bodies] disintegrate and decompose. Every composite
thing that is demolished, and turns, when it is demolished through
decomposition and disintegration into [another] thing, is undoubtedly
composed and created of that thing. [It is] like snow, ice, and heavy hail,
each of which turns when it disintegrates and decomposes into water, of
which it was created and composed. The same holds for the trees and
seeds and other kinds of food that are composed [of the four elements],
when they disintegrate, they turn into earth, water, fire and air, of which
they were composed**. Adam, peace be upon him, was composed of dust
like his children, even though he was perfect and [our] father. He was
composed of dust, just as his descendants (lit. parts) are composed of
dust*>. The end of his progeny, who are parts of his perfection, as we
clearly see, is inanimate bones and lifeless dust. A similar [process]
applies also to him (Adam), since they are part of him and his progeny.
Death and disintegration, which apply to the parts, apply undoubtedly
to the perfection. The source of the perfection and parts is equally dust,
since they are the same and equal and their equality cannot be unknown.

The certain fact that God, may He be blessed, created us of sperm®*®
and made different and dissimilar pairs of us in creation, is clearly seen
in us and known, neither sight nor reason can reject it. Do you not
understand that if there were no sperm, you would not be, and if it did
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TRANSLATION 91

not exist, you would not exist either. The thing whose non-existence
causes your non-existence is undoubtedly the source of your creation and
shaping. Do you not understand that the existence of pasture and trees
[derives] from water and rain which God brings down for them. If water
and rain should disappear, the pasture and trees will perish. Do you not
understand that each fruit derives from water, and if there is no water,
there is no fruit. The thing, by which God, glory be to Him, caused
[people] to marvel, namely, His production in which He multiplied the
few and the one (lit. the single one) and in which God, may He be blessed
and exalted, dispersed the many, whose source is one, is the most
wonderful thing at which His wise creatures marveled. For when we were
lifeless dust, He bestowed life upon us, and when we were one drop of
sperm, He multiplied us. As can be seen, God, may He be blessed, made
us, male and female, out of an ejaculated drop of sperm in His wisdom,
may He be blessed, not purposelessly (‘abathan)*’. As God, may He be
blessed and exalted, has said: ‘“Does man think that he will be left pur-
poseless? Was he not a drop of sperm that was ejaculated? Then he
became a blood-clot, and He created and formed him. Then He made
of him the two sexes, the male and the female. Is not He able to restore
the dead to life?”’ (sura 75, vv. 36-40)

After God created us of dust, then of a drop of sperm, then of a blood-
clot, He changed us with changes concerning which no one can make
assertions against God*® and publicize his assertions, nor can he conceal
them as a secret, out of his desire to be free of them before God, the
creator, and out of his weakness [to express] them with regard to all
things*®. All these changes must have a changer, and all these counted
classes must have a classifier, whose existence reason cannot reject, nor
can lies disprove his presence®°.

The fact mentioned by God, glory be to Him, that the pregnancy and
delivery of every female are with His knowledge®!, is undeniable by one
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TRANSLATION 93

on whom God bestows some wisdom of His wisdom. Nor would a fool
refuse [to accept this fact] after he is brought to know it, unless he
opposes his own reason, even though he reluctantly admits a similar
[fact] to us. If he admits a similar [fact], then in his denial he opposes
his own reason. Moreover, he agrees (to accept a similar fact) and refuses
(to accept the first one) only out of frivolousness and sport. Surely some-
thing smaller and tinier than the pregnancy and delivery of a female, the
composition and combination of babies’ organs, their beautiful form and
precise providential design (fadbir), will with most certainty neither exist
nor remain for an instant, except with the knowledge of a knower and
the perfect providential design of a wise being, whom neither slumber
nor sleep overcomes®?, and within whom neither worry nor care
struggles.

Moreover, neither the prolongation of one’s life (lit. of the life of one
whose life is prolonged) nor the shortening of it occurs at all, but by
God’s decree (kitab)®®. Since days and nights are counted, the shortening
of one’s life and its prolongation are only in the hands of one who sustains
man, supplies him with food and directs days and nights. Such a thing
is not found at all except in God, the Great and the Most High. The
decreeing of these things, which is His knowledge®*, is not but easy for
Him who spreads His direction over all things, and their remembering
is not difficult for Him, may He be blessed and exalted, but easy, as He
has said®s.

Similarly God, glory be to Him, has truly informed and really notified
in His book, that He could create a single thing with unchanging quality
out of different disparate parts. For whoever can create different things
out of a single thing, which does not differ [from other things], can create
a single thing out of different things, which are not similar to one
another. Just as God, glory be to Him, created pearls and snails out of
the seas, which clearly differ from one another, some being salty and
others fresh, so God, glory be to Him, created out of them one similar
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TRANSLATION 95

soft snail and one beautiful and splendid dress of pearl, in spite of the dif-
ference between them. God, glory be to Him, carried the loaded sailing
ships and brought them back on the seas after they were unloaded, in
spite of the difference between them (the seas), so that it would be known,
through His wonderful direction and through the different state in their
sailing—since they (the ships) sail loaded while they return unloaded,
and since they sail in both states, on salt seas as well as on sweet seas—
that there is someone who makes them sail and exercises His power upon
all things equally (lit. things are not different with respect to His power)
and that there is a strong direction whom the strong do not equal. And
it would be also known that making the ships sail, when they are going
and coming back, full and empty on the two kinds of seas, is in the hands
of He who directs the different winds which make [the ships] sail, who
rules the salt water and the fresh on which the ships sail, and [that] if His
rule did not exist, winds would not blow and there would be neither salt
water nor fresh. Through God’s making the night enter the day and
through His fixing the times and their measure in them (in day and
night) and through His subjection of the sun and moon, by means of
which He directs the sailing of ships on the seas, God’s direction of every
directed thing as it sails on the sea by means of the sun and the moon,
has wisdom. And ships have defense, that is, salvation, by the sun and
the moon after God [directed them]¢. That is because of the light that
God created in the sun and the moon, by which He lighted the right way
for their going towards things. When God, may He be blessed and
exalted, bereft people of sight in the darkness of night, since He subjected
the sun and moon, He lighted [their way] to them by the moving stars,
which He created as a guide for travelers in the dark, whether they travel
on seas or in deserts. As God, glory be to Him, has said: ‘‘It is He who
created for you the stars that you may find your way thereby in the dark
of land and sea. We have already explained the signs for people who have
knowledge.’’ (sura 6, v. 97)
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TRANSLATION 97

The subjection of the sun and moon mentioned by God, glory be to
Him, and the subjection of the moving stars, is manifest, praise be to
God, and is neither concealed nor hidden. Every wise and living person
sees it (the subjection) with his own eyes, because of the sign of subjection
in them, and the clearly visible indication of direction in them which con-
sists of differences in their light and in various other properties (lit. things
umar) in them, namely, speed and slowness, appearance and disap-
pearance, coming back and going, and the continuity of circling. For
they (the stars) come back and go on their way and continue to do that.
This is undoubtedly the state of the subjected object, whether the celestial
sphere (falak) moves because of the stars’ movement or the stars them-
selves move in it3”. The difference in the light of the stars is like [every]
other difference in things. The principle of difference never applies to
anything unless it has a difference in itself (lit. it has a difference and
there is a difference in it), that differentiates between its two states and
unless it is necessarily ruled and does not rule. The rule over it is in the
hands of him who made it go in these different ways. This is also the state
of the difference among these stars, which derives from God according
to a law He decreed. God, glory be to Him, rules every star and celestial
sphere, just as He rules every ruled object. Praise be to God, the God
of gods and the King of kings, who directs every star and every other
thing by a directing whose sign is not hidden in their shape and forma-
tion, place and the movement and going He causes them. These are the
words of God, glory be to Him, concerning His ability, which we have
described, to create a single similar thing out of different kinds and to
create many different things out of one thing, which is not different from
[others] of its kind. Concerning the direction and subjection of the stars,
which God, glory be to Him, rules, the making of ships sail on different
seas and the night enter the day, and the establishment of all these things
according to the finest measures [the verse says]: ‘“The two seas are not
alike, the one sweet, fresh, good to drink, the other salt, bitter. And from
each you eat fresh meat, and bring forth ornament that you wear. And
you see the ships sailing on it that you may seek His bounty, and that
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TRANSLATION 99

maybe you will be thankful. He makes the night enter the day and the
day enter the night, and He has subjected the sun and moon, each run-
ning to an appointed term. That is Allah, your Lord, to Him belongs the
rule [over all things], and those to whom you pray instead of Him, do
not rule [even] over the pellicle of a date-stone.’” (sura 35, vv. 12-13)
God, may He be blessed and exalted, the Owner of rule,
ability and the highest parables, has spoken the truth. Truly He is Allah,
our Lord. Our creation and making were through His favor. He owns
rule [over all things] and from Him [comes] the wonderful direction®®.
And those to whom you pray in addition to God or instead of to Him,
do not rule [even] over the pellicle of a date-stone. The pellicle of a date-
stone is the smallest thing over which one can rule by oneself, or over
which another partner may share rule.

All these things mentioned by God are plain, clear and not hidden.
They are seen and witnessed both by whoever trusts (or believes) in God
out of gratitude towards Him and by whoever turns away from God out
of unbelief. Do you not hear His verse, glory be to Him: ‘‘Have not the
unbelievers considered that the heavens and the earth were connected
and We separated them, and that We have made every living thing of
water? Will they not then believe? And We placed firm mountains in the
earth lest it should quake with them, and placed in them wide passes,
roads, so that they will find their way. And We made the heaven a roof
preserved, yet they turn away from their signs. It is He who created the
night and the day, the sun and the moon, each moving in [its] celestial
sphere.”’ (sura 21, vv. 30-33) The separation of the heavens and earth
is manifest in them and not hidden. It is seen by every person who has
an eye that sees. The separation seen in them (in the heavens and earth)
testifies that they were connected before, since one can separate only the
connected thing, just as one can connect only the separated thing and
untie only the tied thing. Every separated thing must necessarily have
one who separates it, just as every untied thing must have one who unties
its ties®®.
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TRANSLATION 101

The animals, which God mentioned that He created of water®?, exist
as they are seen with the eyes, since every existing and living tree and
every man or animal are created and produced of water. Do you not
understand that when the tree loses its food, namely, water, and when
the water leaves its core and inner bark, it dries up and dies, is broken
and collapses? This is the proof that the tree was created of water, for
when there 1s no water, there is no tree. Do you not understand that if
there were no water of males and females, which are drops of sperm, no
human being or animal would exist®. This is the proof that they were
created of water. For when there is no water, they do not exist. This is
His verse, glory be to Him: ‘‘So let man consider of what he was created;
He was created of water poured forth which comes forth from between
the loins and ribs.”’ (sura 86, vv. 5-7) And His verse: ‘‘It is He who
created man of water and related him by descent and marriage.”’ (sura
25, v. 54)

The firm mountains created by God, glory be to Him, on earth, and
other loads that God made heavy, so that the earth would not quake
people and other kinds of animals, which could not exist and live with
the quake, all these exist with absolute certainty®?. That is, since the
celestial spheres are found by sight to go around and pass under the earth
and to be hidden when passing under the earth and visible when coming
over the earth, it is impossible that their going under the earth and their
coming and departing should be in anything other than empty space or
in air or in water. Wherever the celestial spheres go, the earth dwellers
need what God created them to need, that is, the weighting down of their
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TRANSLATION 103

stability by mountains and other loads, by which He weighted down the
earth, so that [the earth] would be, as God has said, stable®®. And since
God created rivers in (khilalaha)®* it (the earth), if it were not unmoving
and stable, it would not carry a single one of its rivers. If the earth shook,
its rivers would be turbulent, neither stable nor quiet. If the earth were
not stable and quiet, its rivers would burst and not flow [in their chan-
nels], and what God created as a fixed barrier and a stable dam between
spoiled rivers and proper ones would not avail. The sweet water would
be mixed with the salty. The path of the flow God established in the rivers
would be cancelled, until a boat could not move in rivers and the purl
of the much overflowing water would not be heard. If this were so, the
providential design (fadbir) of the rivers would be spoiled and His action
defective, [which opposes] proper making, which is not unknown and not
hidden. But He, may He be blessed and exalted, makes favors best
(altaf)® in His providential design and knows all things best so that he
providentially designs [the universe and everything in it] only perfectly.
Have you not heard His verse, glory be to Him: ‘“Was it not He who
made the earth stable and placed rivers and firm mountains in it and
placed a barrier between the two seas? Is there a god along with God?
Nay, but most of them know not.’’ (sura 27, v. 61)

If someone asks: The heavy loads and the mountains God put on the
earth add only weight to it, and everything that increases in weight falls
and comes down. We, then, fall down, whereas you see us with your
[own] eyes being elevated. Therefore, there is a contradiction in this
statement which is inadmissible for a wise person to either admit or
acknowledge. We shall answer: Different views were put forth by groups
of heretics and non-heretics concerning what is under the earth and what
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TRANSLATION 105

carries and holds it (in its place) and keeps it aloft. Some people say that
there is empty space under the earth, others say that there is air under
it, and others say much water’. And others say that there is nothing
under it and that it is the summit of heaviness and every heavy thing
[comes] to it finally; there is no celestial body which has the heaviness of
the earth and there is nothing which equals the earth in heaviness. The
earth is the heaviest and lowest [of the celestial bodies]. Everything that
is lighter than the earth undoubtedly rests above it or settles firmly on
it or enters into it. They maintain that its stability is in and of itself
natural stability®’. Others say that its stability is in and of itself stability
in relation to place. The earth stands stable in and of itself only because
of its place. The earth stands stable in its place, because, they maintain,
the earth is situated exactly in the middle without leaning excessively to
any side. It is balanced like the balance of pans on a scale, and because
of its balance it is kept from leaning either right or left, upwards or
downwards®8. All types of scholars of the masses (hashw hadhihi al-umma)®®
who do not understand and who have no knowledge about the stability
of the earth maintain that [the earth rests] on a big fish’. They describe
the fish by various kinds of attributes. Among these views, the view
closest to the truth, in our opinion, and the nearest thing to the truth held
[by people] about the earth is that what under the earth is wide open
space or moving air of a sort. There is no one who turns back what moves
in them, and no one who makes whatever comes and goes in them stray.
Since God, glory be to Him, has said: ‘‘It is He who created the night
and the day, the sun and the moon, each moving in [its] celestial
sphere.”’ (sura 21, v. 33) There is no one of all the people of the sects
we describe, even if they profess different opinions, which we wrote
about, who does not acknowledge or objects to or does not agree with or
opposes [the fact] that the sun and the moon move by themselves, or that
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TRANSLATION 107

their celestial sphere moves them, [which is proved] by their circling and
passing which are seen at all times under the earth [and] not above it"!.
This is known by the daily sunset and sunrise. The sun and the moon
move neither to the right nor to the left. Their movement does not
change under the earth, neither at night nor during the day. They are
two bodies whose corporeality is perceived by eyes. They wear the gar-
ment of bodies and are divided by a clear division. They have edges and
middles and in them there are wholes and halves. The earth has a known
solid body through which no other body like it of the stars can pass. It
is impossible that a body should move anywhere but in air or in empty
space or in a cleft, if it moves in the earth or in water or air. If its move-
ment in the earth or in water is only in a cleft, (which is in the earth or
in water), then it moves in empty space or in air, even if it is hidden from
[our] eyes and not observed. If its movement is in a cleft in the earth or
in water, and not as we held, in empty space or in air, the view, on which
everyone unanimously agrees on the basis of sight, that the movement
of the stars is beyond the far borders of the earth, is not correct.

The wide and flattened roads which God created in the firm mountains
and in other mountains, namely in elevated, high and lofty peaks, are
something which no righteous person, who does justice to himself in [his]
reflection and adjudicates all things according to correct sense percep-
tion, can doubt that they were created (lit. the existence of their creation)
and made according to measure following the rules of creation and pro-
vidential design he sees in them (i.e. in the roads). For he perceives with
clear sense perception, and has certainty fixed in his heart that the
smallest road among these roads that he sees was not made ready for
walking and that a walker could not walk on it until it was well flattened
and made flat, and that these roads which were meant to be roads, and
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TRANSLATION 109

were made ready to be flattened roads, in spite of the difficulty it
entailed, were not prepared and flattened to be roads in the hard ground
of the elevated mountains and in the belly of the firm deserts except by
the power of the Almighty and the just providential design of the
praiseworthy Omnipotent for Whom it is easy to create something and
to preserve it and Who can possess every type of power even the
strongest. This is God the Almighty the Omnipotent. For one who is
neither like [God] nor equal [to Him] in any thing, it is difficult [to do]
what is difficult for those who are like him, namely, to create roads in
the firm mountains, to make ways easy to [travel on], and [to grant] what
he granted in this, namely, excellent favors, the like of which no [other]
benefactor can grant, that necessarily exist only because of God’s doing
good. No one can claim that he grants favors with God, only God’s
power grants them.

Whoever denies that the heaven, as God, glory be to Him, has said,
was created as a preserved roof’?, and that its ceiling is seen raised’®, by
people’s sight, and that the signs of the heaven, that is, its stars keeping
on rising and setting, does so only in opposition to his own reason and
in denial of the reality perceived by his senses. And you see the heaven,
as God, glory be to him, has said, preserved in its place, firm and stable,
and see too the sun and the moon and other stars keeping one form with-
out any change. [Then] you know with absolute certainty that the denier
expresses notions that are disgraceful, groundless, repugnant and
repulsive to reason, if he imagines that the preservation we mentioned
and that the persistence we saw (in the stars), as perpetual, firm, stable
and free from extinction and destruction, are not [brought about] by a
powerful preserver and by the excellent defense of a defender whom
weariness does not seize and in whom negligence does not exist. This is
God, the Powerful, the Wise, the Almighty and the Omniscient. Those
who doubt what God says concerning people’s turning away from the
signs of the heaven are the most ignorant of the signs of the heaven. They
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TRANSLATION 111

do not learn the lessons of the signs [either] those that appear steadily (in
specific places) or others that move perpetually. [The planets] do not tire
of moving nor do they even once languish in their movement, when they
are concealed from us. [In all this] a director who urges them [to move]
comes into view. Neither negligence nor purposelessness (‘abath)’* is con-
ceivable in relation to Him, neither in coming back nor in staying out
nor in movement or in any one of the things that He creates and directs.

Among the verses by which He induces [man] to know Him, there is
His verse, may He be praised and exalted: ‘‘Will they not look at the
camels, how they were created? At the heaven, how it was raised up? At
the mountains, how they were set up? At the earth, how it was spread
flat?’’ (sura 88, vv. 17-20) The creation of the camels is found on the
earth and the raising up of the heaven in relation to the earth is seen by
the eyes and witnessed. The setting up of the mountains as pegs, and the
spreading out of the earth as flat’® are certain, known, seen by the eyes
and understood. That all these [things] were created and that every
created thing came into being is proved by means of what has had clear
expression on the earth and by what gives evidence of it, that is, the
indications of [God’s] creation and direction and [His] signs of bringing
into being and of the impressions He leaves. Where is the creator of the
camels, the holder up and raiser of the heaven, the one who sets up the
mountains and positions them as pegs and the one who spreads out the
earth and makes it flat? Since every created thing necessarily has a
creator, every raised thing among all things necessarily has a raiser,
every set up and positioned thing necessarily has one who sets it up and
positions it, and every spread out and flat thing necessarily has one who
spreads it out and makes it flat. This is God, the Lord of all created things
and the Creator of creators, who established the earth, the camels and
the mountains as His creation, and the heaven as a fixed, preserved and
raised roof by preserving it [lest it should fall].

Among the verses which come to teach [man] to know God and cause
[him] to understand God and arouse [him to learn a lesson] there is His
verse, glory be to Him: ‘‘Are you more difficult to create, or the heaven
He built, whose roof He raised, and which He flattened? He made dark
its night and brought out its dawn. And after that He levelled the earth
and brought from it its water and pasture. And the mountains He posi-
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TRANSLATION 113

tioned as pegs as sustenance for you and your flocks.”” (sura 79, vv. 27-
33) According to the senses and the reason, [even] in the opinion of a per-
son blinded by insanity, there must be a builder, either hidden or seen,
for each building, a raiser and flattener of each raised and flattened
thing, a darkener of each darkened night, and also a spreader of each
spread-out couch, someone who brings out the dawn, even if he is not
seen. There must be a leveller for levelling of the earth, because of the
evidence of the levelling which became manifest in the earth. There must
be a bringer out of the brought-out water and a producer of pasture, a
positioner of the mountains that were positioned as pegs, since the sign
of every thing that is positioned as a peg is manifest in the earth. If all
this is perceived by reason and by senses, then the creator of the heaven
and its builder, the one who raises its roof and flattens it, who darkens
the night and brings out the dawn, who created the earth and levelled it
and brought out its water and pasture, and who positioned the mountains
as pegs, necessarily exists. Moreover, since that one exists neither as a
thing perceived by the five senses nor as a thing perceived by reason, it
must be proved by the firmest proof and with absolute certainty that the
Creator of all this and the One who took upon himself to make [all this]
perfectly is different, glory be to Him, from anything either perceived by
sense or by people’s reason’®.

Among the proofs [of the existence] of God is the statement of
Abraham, upon him be the best blessing and peace from God, concern-
ing the dispute and quarrel which took place between him and his people
about the [existence] of God: O my people! ‘“What are these statues to
which you adhere? They said: ‘We found our fathers worshipping them.’
He said: ‘Verily you and your fathers were manifestly going astray.’
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TRANSLATION 115

They said: ‘Did you bring us the truth or are you one of those who
deceive?’ He said: ‘Nay but your Lord is the Lord of the heavens and
the earth, who created them, and I am one of those who testify
thereunto.’ *’ (sura 21, vv. 52-56) [Abraham], may God bless him, gave
true testimony of God, the Lord of all the created beings, and induced
people [to know Him] through God’s testimonies and the indications of
His acts, which they see with their own eyes.

Do the blind and the ignorant, let alone the clever and the wise not
know that if those things that come into being and those elements”’ that
reason perceives through them by sight had prior existence and came
[back] according to their will and desire, as the ignorant believe, then,
one part [of the things that come into being] would not excel the other
part, the earth would not be either earth or low, and, also, the rank of
the lowest and the most inferior thing would not be less than the rank of
the highest and loftiest thing? All things would be equal to each other,
and none would be stronger than the others, until all of them would be
one thing and none of them would have an opposite. But opposition
between things exists for certain, and the fact that some things are sound
and others defective is clear to every one of the five senses. One whose
senses are unimpaired can prove from the differences and defects which
he sees in things that they have a creator who particularized them
(khassaha) through the differences and distinctive features which are
clearly manifest in them. He, may He be blessed and exalted, is free from
likeness to things with regard to defectiveness or differences, and He is
exalted above the qualities in [all] things or in one of them’®.

God, glory be to Him, has proved that He created all things by
manifesting the change in their states and their transfer from one place
to another’. Abraham, may peace be upon him, argued against his
people about God, when he argued against and disputed their simulta-
neous worship of the stars and of God, whereas the stars are nothing but
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TRANSLATION 117

God’s creation, and based his argument on the disappearance of the stars
they worshipped. He taught them that all the stars are God’s creation
and that they are ruled and do not rule, by showing them the stars’ disap-
pearance, the sign of their change and transfer, and the change of their
states, which they could not deny. When [God] showed them that they
disappeared, [Abraham] said [to his people]: ‘I do not want the things
which disappear.’’ (sura 6, v. 76) [Abraham], may God bless him, said
when the stars disappeared: ‘‘I do not want the things which disappear.’’
‘“And when he saw,”’” may God bless him, ‘‘the moon rising he said:
“This is my Lord.’ But when it disappeared, he said: ‘Truly, if my Lord
does not guide me, I shall surely be among the people who go astray.” ”’
(sura 6, v. 77) And he also said: ‘“When he saw the sun rising, he said:
‘This is my Lord, this is greater.” >’ (sura 6, v. 78) God has said: ‘‘But
when it disappeared, he said: ‘O my people, I am free from your attribu-
tion of a copartner to God. Because I have turned my face towards Him
who created (fatara) the heavens and the earth as a hanif®’, and I am not
one of those who attribute a copartner to God.’ ’’ (sura 6, vv. 78-79) 4/-
fatir is the Creator. Al-hanif is the submissive and the humble person
before God. [Abraham], may God bless him, proves, by indications
which God brought from His heavens and earth, that God is the Creator
of all this [and] not of a part of it. [Abraham], may God bless him, was
free from the attribution of a copartner to God, since he saw that each
star moved only as it was moved by the direction of their Creator, which
he saw clearly in all of them, in their coming and rising and in their sub-
mission and humility. He knew that the stars’ rising and disappearing,
which he saw with his own eyes, by which he perceived them (the rising
and the disappearing) with certainty, are only [brought about] by a
changer and a carrier who is not carried®. And he, may God bless him,
said: ‘‘I am not one of those who attribute a copartner to God,’’” who
associate the ruled persons with the ruler, pretending ignorance of what
they know and denying the difference they see between the Creator and
created things, the Bringer into being and the things brought into being
and the Producer and the things produced®2.

As to the proof (dalala) of God[’s existence] by His indications (bi-
dala’ilihi) and the creations which He created as proof (dalil) of Himself,
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TRANSLATION 119

[Abraham], may god bless him, said to them concerning their attribution
of a copartner to God: ‘‘Did you consider what you worshipped, you and
your ancestors? Truly, they are an enemy to me, except for the Lord of
all created beings, who created me, and guides me to the right way, who
gives me food and drink, and when I am sick heals me, who causes me
to die and then brings me to life and who, I expect, will forgive my sin
on the Day of Judgment.’’ (sura 26, vv. 75-82) When [Abraham], may
God bless him, considered that there was a knower and a known thing
(that is, God and other things), and that what any fancy perceives was
a ruled thing and a subjected creation, he, may God bless him, said:
““Except for the Lord of all created beings,”’ who is the Lord of all the
heavens and the earth. Then he began to argue against them® on behalf
of God about knowing that God [exists] by His quality, which there is
no way of rejecting, and by the special qualities through which God is
clearly ‘distinguished [from others], and which are found only in Him.
He, may God bless him, said: ...““who created me, and guides me to the
right way, who gives me food and drink, and when I am sick heals me,
who causes me to die and then brings me to life and who, I expect, will
forgive my sin on the Day of Judgment.’’ (sura 26, vv. 77-82) This is
God the Creator except for whom there is no creator, and the Guide to
the right way, and there is no guidance like His. The giver of food and
drink, and no one eats and drinks except he tc whom God gives food and
drink. The Healer of every illness, and no one is healed of illness except
he from whom God removes the illness and heals him. The Causer of
death and the Bringer to life, and no one dies or lives but he whom God
causes to die and brings to life. The Forgiver, and no one gains
forgiveness from Him but he to whom God grants it. The forgiveness
cannot be taken from God by force and compulsion. Only He whom God
forgives gains forgiveness. Do you not hear how [Abraham], may God
bless him, says: ...““And who, I expect, will forgive my sin on the Day
of Judgment.’’ (sura 26, v. 82) On the Day of Judgment God will forgive
those sinners whom He wants to forgive. [Abraham], may God bless
him, brought proof of the existence of God and proved the existence of
the Lord of all the created beings by enumerating all this. Every piece
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TRANSLATION 121

of evidence, either small or large, that Abraham, may God bless him,
brought, only proves the existence of God, the Most High, the Great.
Abraham, upon him be peace, mentioned God’s favors which no one
[else] can bestow and God’s benevolence which cannot be likened to the
benevolence of others. One of these favors is His creation of man’s sound
organs, whose powers are manifest and which no pretender, neither of
the early generations nor of the late ones, can pretend to have created,
and which all people need equally. If someone made such a pretense, how
could his pretense be true, while he cannot add [even] the weight of a
speck of dust either to part of his [own] creation or to his powers®*. How
can someone other than God give something of all these to another per-
son? Moreover, it is impossible to refute®® the conclusive argument for
[God’s existence], nor is it possible that either a strong person or a weak
one should imagine he can refute [God’s existence] by a correct claim.
Praise be to God for the argument for His [existence] which He
manifested to Abraham, may God bless him, when he argued [against
his people]. Concerning this matter, God, glory be to Him, said to
Abraham, may God bless him: ‘‘This is Our argument. We gave it to
Abraham against his people. We raise in rank whom We will. Verily
your Lord is wise, knowing.”’ (sura 6, v. 83) No one pretends either truly
or falsely that he [can do] what [Abraham], may God bless him, men-
tioned, namely, God’s deeds to man in giving [him] food and water,
healing illness, causing death and bringing to life, forgiving sins and har-
ming [him], for His creation and direction which are observed are only
in His hands. Also no creator is seen, who created the earth and the
heavens and the clefts between them, except God. Likewise, what
Abraham mentioned is only from God. If God, glory be to Him, did not
create the heaven, people would not quench their thirst. And if what God
created from water, and earth and air did not exist, no one would be
nourished nor his thirst quenched, and whoever is nourished would die
suddenly, since he would not be nourished. Concerning the invocation
[of the people] to God®’, Abraham, may God bless him, brought, from
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TRANSLATION 123

God’s creation and from the fact that God [either] sustains man or keeps
sustenance from him, proofs which God’s prophets, upon them be peace,
before Abraham and after him, have not ceased to bring on behalf of God
against whomsoever denied God and disbelieved in Him.

Among [those prophets] before Abraham upon whom God bestowed
His mission, and who brought proof, similar to Abraham’s proof, caus-
ing [people] to know the [existence] of God, there is Noah, may God
bless him. For Noah talked to his people about the worship of God and
the knowledge of His [existence], to which he called them, and brought
to them as a proof of God[’s existence] the creation, which is His quality.
““Why do you not expect dignity in God, whereas He created you in
stages? Have you not considered how God created seven heavens in
layers and placed the moon in them as a light, and the sun as a lamp?
Truly God caused you to grow out of the earth, then He will certainly
return you to it and bring you forth. God made the earth a carpet for you
that you pass through open waysinit.”’ (sura 71, vv. 13-20) [Noah], may
God bless him, showed them clearly the sign of God’s creation in
everything he enumerated as proof and argument, [for example] in the
fact that God created them themselves in stages; by ‘‘stages’’ He means
phases and times, at one time from dust and clay and at another time
from despised fluid, at one time from a piece of flesh and at another time
from a clot of blood. [God], glory be to Him, changed people by graded
creation. Then He created bones for man, and then He covered the
bones with flesh. Then He made it (the bones) into another creation,
[namely], human being®, to whom He established hearing, under-
standing and sight. As [God], glory be to Him, has said: ‘‘Say: ‘It is He
who made you and established to you hearing, sight and understanding,
[but] you give Him small thanks!” Say: ‘It is He who multiplied you
(dhara’akum) on the earth and unto Whom you will be gathered.” ’’ (sura
67, vv. 23-24) The meaning of dhara’akum is ‘‘increased your number’’.
And the Lord of all created beings did so, as He has said: ‘‘Blessed be
God, the best of creators.”’ (sura 23, v. 14)

Among the proofs of those who came after Noah, namely, the
messengers and prophets whom God appointed from the progeny of
Abraham, upon him be peace, and from the progeny of Abraham’s sons,
[are] the words of Joseph, may God bless him, to the two companions
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TRANSLATION 125

who were with him in prison, when he brought before them a proof of
the divinity which God alone possesses, and the unity which belongs only
to Him, glory be to Him, and not to others. ‘‘O my two fellow prisoners!
Are various Lords better, or God the One, the Victorious? Those whom
you worship other than Him are but names which you and your fathers
named, and for which God sent down no authority.’’ (sura 12, vv. 39-40)
Is the divinity of Lords, whose divinity does not belong exclusively to any
one of them better and more excellent? Or [is it better| that divinity
should belong to only one God exclusively, not to two? Who among men
of sound reason would refrain, whether he listens or does not listen to
sincere advisers, from [acknowledging] that the divinity of one Lord is
more excellent and perfect than that which belongs to two Lords and
which is divided between two Lords. Such divinity is higher, since if it
belonged to two [Lords], each of the two would lack [a part of divinity],
and the lack would be characteristic of each of the two Lords. If there
were many of them, each would always be very lacking. How is it possi-
ble that one who lacks [divinity] should be God or proved to be God?
How great a difference there is between the Most High above all things
in capacity and one who has opposites and equals. Our Lord is known
by wisdom and proved by reason and is not to be rejected. Since in their
states, every two things have differences which cannot be hidden and by
which one is clearly distinguished from the other in excellence and perfec-
tion, the one whose state is always most excellent and who is most perfect
of the two in excellence is the most entitled to be chosen and preferred,
obeyed and honored. Since this [argument] is reasonable, divinity too is
entitled only to one Lord®. The argument for God’s unity and the
establishment of His divinity is proved against any unbeliever, and the
controversy concerning all this between the believer in God’s unity
(muwahhid) and the unbeliever (mulhid) ceases. The lie about all this
disappears because of the right argument for God’s [unity] and because
the truth (al-hakk)®® is free from falsehood. No one will stray from the
truth except he who does not observe and does not see, who does not res-



126 TEXT

o 7B pabie alll 1) slely gy Yy Ll A UL
V ik ) S thih wald ¥ el L e ags i
.2“«3)},4:
el Loy ade dll b Grug dmy ] Juy Jglie ng
10pp 1 aAll) Lagho) 31 .0y )lay uge J5b .o BV o3l o
JB vl K g rope s JUs RO TR Y J;LJ Gy
Jois L EM (b oo v:.% ol Lg ) uan\} gl C;j» PeTY
S M Sty e b G B @S O e ) Lo
elal o ol b e oUWl Jeaall (695 JVazul Lo Js ae
b By ol Sl Nl e Ol b iy Wy Oy gy
Fldl D UG cldy ol b ol ol e bl e 2
M) 35 Yy L) ol e Bl VI s 86 Y A
UYL ol Ll Lt L3 laals 057 Lo Y1 s Yy e Ol Uil
Sl S ey Ldgsl Je) e odge Ofizacd L saally
Ll aljly SV e e LSy L (el e U L
O b phael L0polly Slgadl C5E Lds L Ldey Ldy adye 4 513))
Lo o5 b OV o) ently lagy o Lags o3 .0y payy VI e
Opp JB Loty amiay nid) JV o Legd U LBy oy
S 1abyly L Ogall) Jug oy \)JL:; A (Oymain N S RA))

2
d .. ol

<)) T))) :(v-A 4-319 A &p S i'\\'du_" 0}9}9 &.)\5)\ \{ 2“45);

ghasdl 54 07 ANAA (V) DL 5 B0 e e g ot A+ e
Ao el YEYTY shasdl 5w EOA YY) el gy OV AT (YD
bt B b B Yo (Y1) shaddl gpu V) PRI

OB\

\o



TRANSLATION 127

pond to one who calls [him] to the divine truth and does not hear one
who calls [him] to God, as God, glory be to Him, has said: ‘‘If you call
them to the guidance they do not hear. And you see them looking at you
but they do not observe.”” (sura 7, v. 198)

Among the words of God’s messengers after Joseph, may God bless
him and them, and their arguments against the people on behalf of
God—/[this argument is based] on the indications of God in people—are
the words of Moses and Aaron, when God sent them to Pharaoh: ‘“We
are the messenger of the Lord of all the created beings.”’ (sura 26, v. 16)
Then Pharaoh said: ‘“What is the Lord of all the created beings?’’ (sura
26, v. 23) Moses said: ‘“The Lord of the heavens and the earth and what
is between them, if you know with certainty.’’ (sura 26, v. 24) [That is
to say], Moses, may God bless him, said: If you are among those who
know for certain what is hidden, or among those who prove by clear
indication, as do wise and intelligent people, what is hidden from them
through concealment or disappearance. Hidden things are perceived
only by thinking with certainty, [whereas] things which are present are
perceived by the senses, the sense of sight or another sense. Sense percep-
tion is merely the perception of mute animals which perceive nothing
except by one of the five senses. Animals know with certainty nothing
that is hidden, and perceive only what is in front of them and near to
them. But wise and intelligent people prove [the existence of] the Creator
with the certain indications of the created [things] and [prove] the
[existence of] hidden, concealed and disappearing [things] through pres-
ent, visible and evident [things]®!. Whenever the indications grow so do
the knower’s certainty and knowledge. Since the heavens and the earth
are the greatest indications seen and observed by people, Moses brought
them as proof for their Lord, and informed them that if they do not know
Him with certainty through them (the heavens and the earth), they will
not know Him with certainty through other things, because in them there
are certain indications of His creation and direction. Pharaoh said: ‘‘to
those round him: ‘Are you not listening?’ *’ (sura 26, v. 25) They asked
Moses just as the cursed one (i.e. Pharaoh) had asked him, and doubted
his words just as Pharaoh had doubted. Then Moses, may God bless
him, said to them: ‘‘Your Lord and the Lord of your ancestors.”’ (sura



128 TEXT

A de els 08 p U el O e e T IS

V.Z...:..g .gg)l.c'u/)}@.b Jf@o HDV'G'L-'E o5 L ij (,.G.Lf.d\ RESTO
GHT gy O 10gp b JUB . glly (il 4 J2 5 4

2o " cé
£TA| :;L; N tWale dll Lo gugs ob Js e (u)»uJ l‘):,,)\
.“*((u)l.g.w (,#5 u; U U u,ud\) ng..mj\ g_;))) UL
3 Sy OsBe 16T 01 L0 K Y e 1V ells e ade Al Lo om0
RTINS SURSEUR-A AL u e S Sl Alll e by Oglin
L 31 Ogades ¥ ) gl B il £ ) J5 SIS L i)
Syedaz ¥ 5l 6y 1l Js 31 .05 V) u§£ Vb g oo

AR

réy&rwwdﬂ\db_ﬂga;\ub}\ WL Y

o
[ o 28 O Loz

Wl O Bl b 70540 030 SUYT S 36 r@, Egles
oLl Ll [0y 2y V) Oy Yk waj\ Ogbssg Ogliany u;.m o
Al i) s Al OB L0y 2y Oy Lo VI L Ogaday Y 0l ELN
g iy Sy Al (e e oy #VELaad SU3y Ty b 0L
any Jleb
J{wr—wOKJJ Al o ﬁ-<5~\>w A s g
D)A.:) J\.C«j C}J (}9 (._iLA Be u.’.,\.“ ” (:.g.»b (,J\)) e ol L;:
W3 ol ﬁxv ;;;L; ar Y\ ﬁ,@ N V.b.l;:’ e u,.m,
L iz 405 H*v‘ L s G N[ty H,aj,\ & ;,g;J:\

do BV Y (YY) shaddl gy 2T e g B YT (YT shaddl gy E1E
HO XS o tv. YA (YY) ;ba.i.“ 8y gn €14 .\)AL& 3| T £IA s))-L‘ ‘P tade
+ip Ak VS Y Gl dll i o il ) Y e o

L g EVE ANVA (Y)Y 8,2 By VT "

\

(«) VY



TRANSLATION 129

26, v. 26) And Moses informed them that all of them and all those who
came before them were slaves, ruled by God, and were subject to change,
and were conquered and subjected, and they would become sick, perish
and die, and sickness and death would lodge in them. Pharaoh said to
them: ‘“Truly, your messenger who has been sent to you is mad.’’ (sura
26, v. 27) Moses, may God bless him, said to them, when they asked
again: ‘“The Lord of the East and West and all that is between, if you
are intelligent.’’ (sura 26, v. 28) Moses, may God bless him, forced them
to know what they could not deny if they had certain knowledge of the
hidden [things]®? or if they were intelligent, and proved God[’s existence]
to them by the clearest indication about God and with absolute certainty
to one who [can] know with certainty. Likewise God, glory be to Him,
said about people who did not know, when they asked to see Him?, [that
such] seeing is impossible and will not be. For God, glory be to Him, has
said: ‘“Those who have no knowledge say: ‘Why does not God talk to us,
or a sign come to us?’ So said those before them. Their hearts are alike.
We have made clear the signs to people who know with certainty.’’ (sura
2, v. 118) God, glory be to Him, made it known that His explanation
was directed only to those who were intelligent and knew with certainty
the hidden [things] which they did not see or observe. But those who were
like animals and who knew only what their eyes saw, God, glory be to
Him, refrained from explaining to them. This proves God’s knowledge
and wisdom and His precise cognizance of the states of His creatures.

And concerning this, there are the words of God, glory be to Him, to
the unbelievers of Kuraysh, and to the Arabs and all those who spoke
with them Arabic: ‘‘Has not come to you the story of those before you,
the people of Noah, ‘Ad and Thamid and of those after them whom only
God knows? Their messengers brought them clear signs, but they put
their hands in their mouths, and said: ‘We disbelieve in the Message you
have been sent with, and really we are in grave doubt concerning what
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TRANSLATION 131

you call us to.” Their messengers said: ‘Is there any doubt concerning
God, the Creator of the heavens and the earth?’ ’’ (sura 14, vv. 9-10)
from which one brings proof for God|’s existence] through every thing
in them, be it a part or a whole. Concerning this, their messengers said
to them what the messengers had said to their nations before them and
argued for God[’s existence] as Noah and Abraham had argued before
their people (lit. in them). They proved God|’s existence] according to
His indications, namely His creations and actions. The messengers were
astonished at their doubt and unbelief despite what they (the unbelievers)
saw and observed in the heaven and on the earth, namely despite the
indications, fewer of which [serve] those who know God with certainty
to prove what is hidden from them.

Concerning this matter and about it, and within the indications of
God[’s existence], there are the words of God, glory be to Him, to His
messenger, may God bless him and his good relatives: ‘‘Have not you
seen that God has created the heavens and the earth in truth? If He wants
He will destroy you and bring a new creation. This is not a great matter
for God.”’ (sura 14, vv. 19-20) Concerning this, [God], glory be to Him,
has called attention to His indications, which are the most protected
shelter from doubt, for him who adheres to them. Then [God], glory be
to Him, said this sura repeating His enlightening argument: ‘‘It is God
who created the heavens and the earth, and brought water down from
the heavens, and thereby brought forth fruits as sustenance for you. He
subjected the ships for you that they might sail on the sea by His com-
mand, and subjected the rivers for you, and He subjected the sun and
the moon for you constant in their course, and He subjected the night
and day for you. He gave you all you asked of Him, and if you number
the favors of God, you will not be able to count them. Verily man is a
persistent wrongdoer and ungrateful.”’ (sura 14, vv. 32-34) These are the
words of God, glory be to Him, who created all this. There is no Creator
in the universe except Him, and there is no Creator of the universe in
addition to Him. Even if they deny all this they cannot maintain [against
God that He is not the Creator], even if God’s stories do not reach them
and they do not hear them. As [God], may He be blessed and exalted,
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TRANSLATION 133

has said: ‘“He created the heavens without pillars that you can see, and
cast firm mountains into the earth lest it should quake you, and He
spread in it all kinds of beasts. We brought water down from the heaven
and caused [plants] of every noble kind to spring up therein. This is the
creation of God. Show me, then, what others have created. Nay, the
evildoers are in manifest error.”’ (sura 31, vv. 10-11) God, who has no
partner, told the truth [saying] that he who does not know truly and with
certainty that all this is God’s creation is most clearly going astray in
the most ignominious stupidity. Much praise be to God, the Lord of
all created beings, for manifesting His arguments against the un-
believers. How can the unbeliever, woe unto him, disbelieve, or how can
one who professes God’s unity be feeble or weak, while the heavens and
the earth and what is between are perceived by sight, and the knowledge
of God[’s existence] is perceived by certain knowledge which is more
evident than sensual perception? Doubt has no part in certain knowledge
of God[’s existence] nor mingles with it. The knowledge attained by
sight and the [other] senses is common to both man and animal®.
Animals may know and perceive through their senses, such as hearing
and sight, created for them by God, all that every human being perceives
by senses. How can they, woe unto them, disbelieve in God, doubt or
think of doubting Him and attributing a copartner to Him, whereas
God—He is too exalted for words to contain or grasp—has said: “‘It is
God who created the heavens and the earth and what is between in six
days, then seated himself on the throne. You have no protector (wal) nor
intercessor (shafi®) except Him. Will you not then remember? He
directs the world (lit. affair) from the heavens to the earth, then it ascends
to Him in one day, whose measure is one thousand years in your count-
ing.”” (sura 32, vv. 4-5) Al-wali is the protector and al-shafi* is the
intercessor. [God], glory be to Him, informs [them] that He directs and
creates what is distant from them, from the throne, just as on the earth
He directs and creates what is near to them, and that the measure of the
distance between the throne, which is the peak of the highest heavens,
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TRANSLATION 135

to the lowest (lit. first) earth seen by people beneath them is a full thou-
sand years® in their counting, and [He also informs them] that all things
are not far from Him as they believe®®. How can a thing be far from
[Him], glory be to Him, whereas only He creates what He creates, when
He wants to create a first creation or to create again®’ (by resurrecting
the dead) by that He wants them time and again, as [God], glory be to
Him, has said: ‘““When We will a thing, We only say to it ‘be’ and it is.”’
(sura 16, v. 40) How can an unbeliever doubt that God created all things,
or that He created the fine things or the rough things which he sees,
whereas he sees how things were perfectly made, how they submitted to
their making and how they were formed, and prove their having been
created and having been forced as they were [actually] forced [to come
into being]. All of them are subject to change and damage, and all of
them are created products in which coercion and submission and the sign
of creation of every created thing which God makes manifest in them
cannot be avoided. [When] one looks at a side of a created product or
turns his attention to a corner, he immediately finds the sign of creation
in them, clear and manifest and he finds it informing and showing him
that God created them. Since it is necessary and undoubtedly proved by
proofs which reason cannot reject but must agree with without dispute
that everything that is seen, heard, smelled, tasted, touched and
perceived by imagination has a director, whose direction is not hidden,
and a maker of signs (mu’aththir)®®, whose making is evident to every
intelligent man, the existence of God as an undirected director who is dif-
ferent from the thing directed is proved, and He is [also] found to be the
one who makes signs, not made by signs, who is different from what is
made by signs. With regard to knowledge nothing else is possible, and
with regard to understanding nothing else can be imagined. Since all
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TRANSLATION 137

things that exist are directed, produced and created, there is a need® to
know their director and creator. And since the existence of a creator and
director is certainly demonstrated by his direction and creation which
exist, there is no way of avoiding the demonstration, however one con-
siders this matter, and whether one cancels his consideration or not, that
there is a director and creator who is neither directed nor created and
[that] there can be none such at all except God, may His praise be exalted
and His names be sanctified by every blessing. This is God, the Creator
who is not created and the First One, the Producer who is not produced.

Since every powerful being who is also weak (lit. with regard to
weakness), is powerful in some [things] and not in all [things], and since
power consists of the whole and its parts, and since power does not belong
in its entirety to anyone alone, we know with certainty that part of power
is possessed by a [certain] possessor. [Also] we know with certainty that
power in its entirety is possessed by a possessor who has no partner. Since
if he had a partner in power or if there were a possessor of power with
him, he would have only a part of power, not the whole; consequently,
we would return to the first matter, and power would turn into weakness,
since someone else participates in it, because he has only one part of its
two. This brings him (the possessor of power) to a state of being powerful
and weak [simultaneously], and to a state in which his power, which he
wants to increase, is small, since half of power is less than its double, and
double power is more than half. A part of power possessed by one person
is not in possession of another person nor does it belong to him, but
belongs to its possessor alone and the other person has no share in it.
Both of them are weak; even if they are powerful [in relation to other
beings], and have only [a part] of the power which they attained. Both
of them have scant power, since they do not possess power in its entirety
nor attain it. The only powerful being who does not become weak is he
who has power which is not decreased by the participation of partners or
by others sharing its possession. But such a one is God the Powerful, the
Most High'%. He gives power to whom He wills and weakens whom He
wills, for He possesses [everything], and He can do everything. As God,
glory be to Him, has said: ‘‘[He is your Protector]. What a wonderful
Protector and what a wonderful Helper,”” (sura 22, v. 78) as well as
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TRANSLATION 139

[other] verses like this and similar ones in.the Kur’an which are too
numerous for our book to encompass in its interpretation or summing
up.

As for the proofs God has shown us that He is different from [other]
things and from all things perceived by reason, whether they are weak
or powerful, there is His verse, glory be to Him: ‘“There is nothing like
Him and He is the All-Hearing and the All-Seeing.”’ (sura 42, v. 11)
That which has nothing like itself is different from everything. His verse,
glory be to Him, in the sura of Unity, after He [has stated] in it that He
is far above having a father and child, is: ‘“There is no one like Him.”’
(sura 112, v. 4) He who has no one like him is different from everyone.
That which is different from all individual things (ahad) is necessarily dif-
ferent from their root. For the root in itself and in its outer borders
undoubtedly [includes] all individual parts [that compose it]. God is dif-
ferent from all individual enumerated things and from all existing roots
which can be perceived by reason. This is God to-whom-one-directs-
himself (al-samad), the True, beyond Whom there is no one to whom one
can direct himself'®!, God is the King, the Most Holy, beyond Whom
there is no king and no holy being whom one can find. God is the First
before the early beginnings and the Exalted above all exalted beings.
There is no first being before Him, nor is there an exalted and worship-
ped being after Him, whereas beyond every exalted being there is
[another] exalted being until [this chain of exalted beings] ends at God
beyond Whom there is no exalted being. And above every owner of
knowledge there is a knower until [this chain of knowers] ends at God
beyond Whom there is no knower. Al-samad means the utmost end'*? in
existence, and [the end] of all the praiseworthy things to pray for in this
world and in the world to come. As for the ‘‘One’’ (ahad)!%3, there is no
division of “‘before’’ and ‘‘after’’ in Him. Periods of time do not apply
to Him, since if!°* there were a division of ‘‘before’” and ‘‘after’’ in Him,
the quality of [being] the one who is exalted and above whom there is no
exalted being would leave Him, for in that case [‘‘before’’ and “‘after’’]
are necessarily divided in Him and undoubtedly alternate with each
another interdependently, without His being free of either of them.
[This] interdependence would apply to Him, just as their being limited
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TRANSLATION 141

applies to them, and unity would not apply to Him, just as it does not
apply to them, and it would be completely impossible to imagine that He
is free of them. The same holds true for the thing to which periods of time
apply and change it to other thing. As God, glory be to Him, has said:
‘““He is the First and the Last, the Visible and the Hidden, and the
Omniscient.”” (sura 57, v. 3) His being first is His being last, and His
being hidden is His being visible. His qualities are not different from
each other, just as God, glory be to Him, is not different within
Himself!%, the same applies to all His most beautiful names and all His
highest parables. His names are infinite, unlimited and absolute. All of
them are gathered together in Him, glory be to Him, and not separated.
There is no limit that limits any name, nor is there any restriction that
restricts any parable, so that the limit limits the limited thing, and the
limited thing that is limited by a limit is finite. But He is like what God,
glory be to Him, has said: ‘‘Worship Him, then! And be patient in His
worship! Do you know His namesake?’’ (sura 19, v. 65) No, His
namesake will not be found at all, since reason does not find an equal to
Him. As God, may He be blessed and exalted, has said: ‘‘He is to be
compared to the highest.”” (sura 30, v. 27) And this is how God is, since
reason does not find a parable for Him. The proof for God’s superiority,
which we discussed, exists, praise be to God, and the reason of the
intelligent person cannot deny it, and reason is compelled to know it.
Only he who feigns ignorance rejects it in spite of the precise and lofty
pieces of evidence God created attesting to the knowledge of His
|existence]. Our enumeration of these pieces of evidence cannot be com-
plete even if we overdo it, nor can our efforts extract [everything from
these pieces of evidence], even if we exert ourselves exceedingly. What
we have mentioned is sufficient, as high and lofty knowledge of God,
may He be exalted and extolled, and as certain knowledge of God which
is fixed and deeply rooted in the hearts, which the unbeliever can reject
only in opposition to his reason, and only a person who resists stubbornly
can deviate from acknowledging it. Praise be to God! Only He whom
God guides is guided rightly and only he whom God brings to the right
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TRANSLATION 143

way reaches it. As God, glory be to Him, has said: ‘“We already gave
Abraham his right way, and We know him.’’ (sura 21, v. 51) And God,
glory be to Him, has said: ‘‘“Thus did We show Abraham the kingdom
of the heavens and the earth, in order that he may be one of those who
know with certainty.”’ (sura 6, v. 75)

The belief which is pure of any act of disobedience is the certain
knowledge (yakin) of God and the freeing of thought from fancying God.
For the fancies of the fancier occupy his thought only with regard to every
owner of form and body. Whoever fancies God as a body, neither knows
Him rightly, nor approaches [even] slightly the certain knowledge of
God. Therefore the scholars of the masses (hashw al-Gmma)'°® are devoid
of the certain knowledge of God. On account of the confused belief in
their hearts and souls, their friend, the Devil, has led them with his reins,
by [their] disobedience. They were hastily incited to disobey God because
of the Devil, and preferred the approval [of the Devil] to God’s approval,
since, on account of their sin, they did not believe in God. They changed
the things which God established as road signs, and strayed from the path
to the brightness of His light. They also strayed persistently from the
road to God. They did not respond, because of the Devil, to any one of
God’s guides who called them to the right way. They regarded their evil
deeds, which were between them and God, as good deeds, and their
unbelief in God, His messengers and His books as belief. They compared
God to what is evil and themselves to the highest!?”. May God be blessed
and exalted above what they believed about Him. They attributed
injustice in judgment to God, glory be to Him, and freed themselves
from [imputations of] injustice and evil, [but] they were most deserving
of the [label of] injustice and evil which they attributed to God, glory be
to Him, and He, not they, is to be compared to the highest, and they are
to be compared to what is evil'®®. As God, glory be to Him, has said:
““They are the liars.”’ (sura 16, v. 105) ‘“Their tongues expound the lie
that the goodly [reward] will be theirs. Without any doubt the fire (of
Hell) will be for them, and they will be hustled in.”” (sura 16, v. 62) And
God, glory be to Him, has said: ‘“Those who do not believe in the woild
to come are to be compared to what is evil, but God is to be compared
to the highest; He is the Mighty, the Wise.”’ (sura 16, v. 60)



144 TEXT

o e Loe dll i U usg Yy LBaias 55V sl Lo (5 el
Dz aly ooz ¢l o el Sl ey ladey LIS
sns (,.: vl,J\ \.x.; f«J\ e 4»\ Jsy e (..’Q;o-/» 4.3\» PH P
O o W3 lly 1l ol s VT il G
il sy -°“«d)ﬁ5v WS Ly o Ny g
Ll s i Y e ;33 653 ¢ o Jg o # i
I o B 5 i e G (BT 80 8y
)L& A 6;;3 A ) UW‘ s U )
;._{_:L;L» u..J)) LY WG V-1 °’W«‘_5...,>JL: \}m\ u.:.,d\ Lg);gjj
85 & oyu,, mvjmﬁxgyﬁyum\y\gu
wrﬁia‘:‘5>wuww‘wﬁ:ﬁj ‘r@VJ
DM e e oy oM dﬂb ¥y &l o, CrU)
5 Bl 555 31 Y) Jbu\,g;: iy \,m,wys u.,JJ\ W
JJJM»JU U v&u\fw\u\vﬁw\\)ﬁzfﬁlj;_(af
iy o0 (g T ‘_sl:« J: Sty \) alal Gy \.«.Uo) Clyde
B S 20 55 eslh 2 05 185 (e ST 0 et
S o 151 s 05 s (L@J g ;,.JUQ.U
PSS gy DU a,,ujj\ S
oW 0SS Y e ol Al e sl e i o e
dy Lgmisy hllol 35N Sl anisy oSS ey lgme sme NI 1)

TAZYR (0T ol fpe A £ (V) i by O wAyis g gl Dlisy OA

sl 3y °% Wl Dty 1z o 1 J6 — Jymy OAS AYESVYY (8) sl gy OM
YA (VA Sl gy 0V Ya-YA (%)

\o



TRANSLATION 145

Upon my life, whoever denies the promise (wad) and the threat
(wa“id)'*°, and whoever denies that the reward for the good-doer and the
evil-doer is ready in the world to come (‘atid)!!°, neither believes sincerely
in the world to come nor is found believing in the things of the world to
come which God made certain. God, glory be to Him, has said: ‘“To
Him all [of you] will return; it is the promise (wa“d) of God in truth. He
originates the creation, then restores it (a second time) that He may justly
reward those who believe and do good works. But for those who
disbelieve there is a boiling drink and painful punishment, on account of
their disbelieving.’’ (sura 10, v. 4) God, glory be to Him, has said: ‘‘So
turn from those who turn their backs on Our Reminder, and desire
nothing but the life of this world. That is the extent of their knowledge.
Verily, your Lord knows best those who stray from His way, and He
knows best those who are guided. To God belongs whatsoever is in the
heavens and whatsoever is in the earth, that He may recompense those
who do evil for what they have done, and may recompense those who do
good with the best.”’ (sura 53, vv. 29-31) God, glory be to Him, has said:
““It is neither in accordance with your desires nor the desires of the
People of the Book. Whoever does evil will be recompensed for it, and
will not find for himself either protector or helper other than God. And
whoever does good works, be it male or female, and is a believer, will
enter Paradise and not be wronged!!! [even as much as] the speck in a
date-stone.’’ (sura 4, vv. 123-124) And He who is more powerful than
any sayer has said: ‘O, those who believe, do not consume your pro-
perty among yourselves in vanity, except through trading by mutual con-
sent, and do not kill each other, because God has compassion on you.
Whoever does that in enmity and wrong, We shall roast in fire, and that
is easy for God.”’ (sura 4, vv. 29-30) God, glory be to Him, has said:
“Say: ‘The truth is from your Lord; so whosoever wants to, let him
believe, and whosoever wants to, let him disbelieve.” Verily, We have
prepared for the evil-doers Fire whose tent encompasses them. If they call
for aid they will be aided with water like molten copper which burns their
faces. What an evil drink, and what an evil place to lie in.”” (sura 18, v.
29)

[God has made these statements] as a promise and a threat and as a
recompense prepared for the two groups (the believers and the
unbelievers). The world to come exists only with the reward in it.
Whoever denies and rejects the existence of the recompense necessarily
denies and rejects the existence of the world to come. The world to come
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TRANSLATION 147

was created and established for the recompense, and the recompense
exists forever with the world to come, as long as that exists. If it were
possible for the recompense to perish, it would be possible for the world
to come to perish; and as long as the world to come exists, the
recompense exists with it; the existence of each is dependent on the
existence of the other. Each one is a promise promised by God, into
which neither a lie nor a breach of promise will ever enter. Because of
the sincere promise of recompense none of the qualities existing in God
will disappear!'?. There is no one lacking in belief in the world to come
and everything connected with it (lit. its matter) and in the resurrection
of the nations and their gathering [to the place of judgment] mentioned
by God than he who maintains that God will judge people unjustly on
that day in the world to come without distinguishing among them and
that He will torment a person tormented there for doing things which
God compelled him to do, till he could not help but do them nor avoid
doing them. [He also maintains] that even if he does works which God
wills and is pleased with and which God commands him and enjoins him
to do, he will be tormented with different kinds of torments and punished
with the gravest punishments. They described God as a promise breaker
and attributed to Him wronging people of which He is free!!*. God has
said: ‘‘Verily, God wrongs not [so much as] the weight of an ant, and
if it is a good [deed], He will double it and give [the doer] an immense
reward from Himself.”” (sura 4, v. 40) And He has said: ‘‘Verily, God
does the people no wrong at all, but the people wrong themselves.’” (sura
10, v. 44) And God, may He be blessed and exalted, has said:

““I am not one who does wrong to the people (lit. slaves).”’ (sura 50, v.
29) God, glory be to Him, has said concerning His breaking the promise
and threat which has been imputed to Him: ‘“...God’s promise in truth,;
and who is more truthful in words than God?’’ (sura 4, v. 121) God,
glory be to Him, has said: ‘‘But those who fear their Lord, for them are
chambers with upper chambers built above them and rivers flowing
beneath them, as God’s promise. God does not break His promise.”’
(sura 29, v. 20) God, may He be blessed and exalted, has said concerning
His judging the people justly on the Day of Judgment and the just
discrimination He will make among people on that day: ‘‘Today every
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TRANSLATION 149

person will be recompensed for what he has done!!* (lit. earned). There
is no wrong-doing today, since God is quick to reckon. And warn them
of the day of the last judgment, when the hearts are in the throats,
repressing their anger. The wrong-doers have neither ardent friend nor
intercessor who will be heeded. He (God) knows the treachery of the
eyes, and what is concealed in the breasts. God judges by the truth,
whereas those whom they call upon except Him do not judge by
anything. Verily, God is the All-Hearing, the All-Seeing.’’ (sura 40, vv.
17-20) And God, glory be to Him, has said: ‘“This is the Day of
Discrimination, [on which] We have brought you and those of olden
times together. So if you have any wit, outwit me.’’ (sura 77, vv. 38-39)
And God, may He be blessed and exalted, will say on the day of the just
judgment which you have denied: ‘‘Gather the wrong-doers and their
wives and that which they have worshipped other than God, and guide
them to the path of Hell, and stop them [there], since they must be ques-
tioned.”’ (sura 37, vv. 22-24) They were instructed and enabled to know
God’s just judgment and His exaltation above all wrong deeds (but they
refuse to know). [Therefore] after they are questioned about their
[deeds], they are turned towards Hell, to the painful punishment they
deserve.

The scholars of the masses!!® responded to all that God explained by
denying it and declared openly, against God and His saints, that they
rejected it. Whenever those who are rightly guided called upon them
(those scholars) to be guided, they raised themselves above the right way
and deviated from it. Whenever God was mentioned to them so that they
would mention Him, they turned from their mentioning of God and fled.
All of them are stubborn and arrogant, straying from the right way and
turning their backs on it. In this matter, that is, in their deeds and the
ignorance on which they insist, they are like the people of Noah, when
Noah, may God bless him, not them, has said about them: ‘O my Lord,
I have called my people night and day. But my calling has only added
to their flight. Verily, whenever I call them that You may forgive them,
they put their fingers in their ears and cover them with their garments
and become obstinate and arrogant.’’ (sura 71, vv. 5-7) All of them are
the enemies of the veracious, and attribute lies to God. The heart of
every person of them deviates from belief in the truth. This is because
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TRANSLATION 151

they did not believe in it the first time, and when they heard it, they were
considered unbelievers by God. Have not you heard the verse of God,
glory be to Him: ‘‘We shall turn about their hearts and eyes, just as they
did not believe in it the first time; and We shall leave them in their
arrogance wandering blindly. Even if We had sent down the angels to
them and the dead had spoken to them, and We had gathered everything
in array for them, they would not have been such as to believe, unless
God had so willed, but most of them are ignorant.’’ (sura 6, vv. 110-111)
His word “‘willed’’ is but an assertion of His ability [to act] on them as
He wills and of the power of His rule, may He be blessed and exalted,
over them!!6. If He wished, He would prevent them from transgression
and they would believe in Him!!”. For belief (imdn), in our opinion, is
but man’s being protected (aman) from the transgression of the
transgressors!’8, He whom God prevents from transgression through
compulsion is protected from transgression. But doing good in this
prevention belongs, then, to God, not to man. By being prevented from
transgression man does not become obedient to God, nor does he deserve
reward from God, since he is prevented from transgression by compul-
sion, and forced to be protected from it.

If you begin on your own initiative!!® to seek the certain and the true
knowledge about God, then, begin, O my son, on your own initiative to
seek out good deeds to do and carry them out (tisab)'*°. If you do so,
you will be rightly guided to every blessing and good, and obtain great
happiness. You will be protected, God willing, from blindness, and will
quench your thirst by knowing God. You will join in the archangels’**!
worship of God, and you will be able to increase doing good, as they do
so. Your certain knowledge of God will make you forget all frightening
loneliness, and you will be content with God’s company more than with
the company of any man or woman companion. Through your worship
of God, your burden will be lightened. In your good deeds you will be
a model to the righteous and your deeds will be deeds of kindness. Your
deeds will confirm your words about good [deeds]. You will be beloved
of and humble before God. The way of the righteous will be your way.
Whosoever of His friends who comes near to God will be your friend,
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TRANSLATION 153

and what he will be content with, you will be also content with. You will
consider evil, wherever it be, evil, and also God’s enemy [your] enemy.
You will be one of God’s chosen, and among those who are sincerely
devoted to Him and who know God with certainty. After you know God
with certainty the gates of sciences will open up before you. On earth you
will be one of the righteous of the Living and the Everlasting, and
delighted at Him. Your certain knowledge of God will increase every
day, and you will be joyful because of your knowledge of Him. You will
be strong because of God. You will not be afraid of anyone except Him,
and you will hope for good only from Him. You will know that He is the
first cause of the good things, and that in His hands is the greatest and
the widest favor. You will be protected, God willing, from the poverty
of the poor, and your hands will be filled with much profit. You will be
the king of the world’s kings, and you will be saved, God willing, from
the destruction of the lost.

O my son, persevere in seeking certain knowledge of God. You must
associate with those in whom you hope to find help in obtaining certain
knowledge of God; since they are merciful and wise (lit. they are near to
mercy and wisdom), the intelligent person and the soul of the wise person
desire only them (the merciful and the wise men). Turn away from him
who does not belong to them (the wise men) and leave him! But adhere
to him who belongs to them and hold into him! For it has come to my
cars that one of the wise men said to one of the ancients who possessed
much knowledge: ‘O you, do not think that you know anything, even
though you know everything, unless you know God, the First, the Liv-
ing, Who is the cause of everything good which is or will ever be, and
Who is too exalted above motion (haraka) or rest (sukun)!?? for them to
adhere to Him.”’ Then he said: ‘O you, before I knew God I quenched
my thirst with water (lit. sources of water), but after knowing God, 1
quenched my thirst without water (lit. sources of water).”” Verily, he
quenched his thirst and was cured of the heat of burning thirst. When
he knew God, may He be blessed and exalted, the First, the Most High,
Who is the cause of the good things, with certainty he was always content
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TRANSLATION 155

with God, and God was always sufficient for him. The confusion and
anxiety of his soul calmed down, since it knew with certainty that God
was its Lord and Creator!'?®. It has come to my ears that another of the
ancient wise men, who lived in a pagan nation which had perished, used
to say; ‘“Whoever knows God with a certain and pure knowledge, will
always be content with Him as long as he lives in this world. Because of
his certain knowledge of God he will know with certainty every known
truth of every science, and also perceive out of all sciences that which has
a hidden secret. [Also] he will know in his heart, which is illuminated by
God!?*, the concealed secret of the sciences, and he will be protected from
being enslaved by this world with the slavery of poverty and misery.”’
Likewise, it has come to my ears on the authority of one of the people
of the first nations, which perished, who used to say: ‘‘There is, neither
among those who have perished nor among those who are living, anyone
who doubts that whoever does not know the Creator deserves
punishment!?*. T am sure that [whoever does not know God] is among
those who do not know a single truth of all truths, but their knowledge
is unsound, confused, unreal and cannot prove [anything]. Since for one
who knows nothing about something which has many indications and
testimonies and which exists according to the literal meaning of the
verses, and whose existence cannot be rejected, it is fitting and suitable
to know nothing and not to believe that there is any use in knowing
anything.

Do you not see the common people’s ignorance of God, the Most
High? For they do not know the many indications which we mentioned
and which God brought so that they would know Him. Do you not see
how the common people’s knowledge of the truth of things decreases, and
how their intelligence goes astray after they do not know God? Concern-
ing their religion, they hold every reprehensible and mutually contradic-
tory opinion, which is wrong because of [these] abominable
contradictions according to reason and intelligence. They persevere,
stumble in their blindness and turn away from every path of piety. They
regard their false opinion concerning God as truth, their untrue opinion
about God as right, their abominable opinion about Him as good, and
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TRANSLATION 157

their ignorance of Him as sublime knowledge. Whoever does not know
God, may He be blessed and exalted, will never perceive things truly, but
through imagination and fantasy. He will always be confused in [perceiv-
ing] things and fail to [perceive] the truth of things, or he will always
acknowledge that which firm knowledge neither acknowledges nor trusts.
He will not submit to one whose argument is right, and he will always
forge lies against those who are right, and he will adduce false and amaz-
ing claims. God, glory be to Him, does not endorse their truth, nor does
rational proof attest to their being right. Even though there is some truth
and evidence in the soul of those who adduce false arguments it is the
truth of things as a mirage in a desert. As God, glory be to Him, has said:
““Those who disbelieve their deeds are as a mirage in a desert which the
thirsty man supposes to be water, until he comes to it and finds nothing;
there he finds God, and He then pays him his account in full. God is
quick at the reckoning. Or [their deeds are] as darkness on a very deep
sea. There covers him wave above wave and cloud above all, and
darkness one upon another. When he puts out his hand he can hardly
see it. He for whom God does not create light, for him there is no light.”’
(sura 24, vv. 39-40) Consider how He compares the unbeliever to a
thirsty man and to one who looks at darkness and hardly sees his hand,
since he pays no attention to [the fact] that he regards his lies as a truth.
And how does he lead, or how is one led by him in darkness, unless like
his leader he is blind and sees nothing because of the blindness of his
heart? He is led in darkness by one who neither discerns nor sees and by
one who prefers going astray to right guidance being hurled down into
the hollows of perdition, piled one after another (ba‘duhu ba‘dan)'?® in
every abyss, rejecting the truth of every science, nor hearing the call of
God’s book and not accepting God’s right guidance as found in God’s
book. His riding animals wander with him in the plain of going astray,
and his disasters will be hard on him because he has lost his religion and
this world. He is not cautious of calamities, and does not take warning
from God. He is swallowed up in the layers of his sins and drowned in
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TRANSLATION 159

the seas of his blindness. For he nullifies the certain knowledge of the
Book and is content to be surrounded by doubts.

O my son, I swear by God, take care not to associate with him and
be content with what he is content with, that is, the nullification of what
he nullifies of God’s books and miracles. If you wish to see the wonderful
news and the wonders of the prophets and to know the superiority of
God’s just judgment of things, hear from the book and not from [what
is said] against it, and be content with God’s judgment of the people,
[which is written] in the book. For if you open your ears to hear from
it, and then come to it with your soul expecting its wisdom, then you will
hear a loud voice coming from it to guide you to the right way, and you
will know to distinguish between him whom God will restore to life and
him whom God will kill. Perhaps then, when you know things by means
of the Kur’an, you will escape from the dead and join the living, find the
good taste of life and be confident of the world to come as a place of
redemption. You will be in the rank of God’s worshippers and be safe
from death, with the safety of the immortals'?’. Wish this thing and try
to obtain it as long as you live. The Devil (:b/is) made your father, Adam,
err; he seduced Adam and made him wish to disobey God, because
Adam desired eternal life and did his utmost to obtain it. [The Devil] said
to Adam and his wife: ‘“Your Lord has only forbidden you [to eat] from
this tree, lest you should both be angels or immortals.’’ (sura 7, v. 20)
And concerning this, ‘‘he swore to them [saying]: ‘I am a good adviser
to you.” ”’ (sura 7, v. 21) The Devil ‘‘deceived them’’ (sura 7, v. 22) as
God has said, and lied to them about things he made them want to do.
They returned to God out of regret, since they hoped that God would
forgive them for their disobedience. [But] Adam, may God bless him,
forgot and God found no constancy in him. As God, glory be to Him,
has said: ‘“Verily, We made a covenant with Adam in the past, but he
forgot, and We found no constancy in him.’’ (sura 20, v. 115) If Adam
had not rebelled against God, he would have stayed in Paradise forever,
and if he had obeyed God concerning the tree, he would have abided in
it eternally. Likewise, whoever obeys God and fears Him, as he is
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TRANSLATION 161

required to do, in the life of this world, will abide in Paradise on the Day
of Resurrection and in the everlasting world to come. He will stay in
Paradise forever enjoying happiness and everlasting life, and the happi-
ness of Paradise will endure and not perish. Obedience to God then is
the key to eternal life in Paradise, and the certain knowledge of God is
the key to every obedient and good work. If you know God with cer-
tainty, you will perform good works, and if you perform good works, you
will believe!?8,

O my son, know that you will never know God with certainty unless
you recognize those who possess the certain knowledge [of God], and you
will never believe unless you obey the believers. And among those who
know God with certainty is your father, Abraham, God’s friend. The be-
lievers are those who are safe from the grave sins of unbelief and disobe-
dience. The righteous deeds of those who know God with certainty serve
as proof of their certain knowledge; and their avoidance of (fark)!?° the
grave sins of unbelief and disobedience is their real belief. Listen, then,
to God’s words, which no words equal, about their certain knowledge
and about the good deeds which they did and hurried to do in their
religion for the sake of God. For God, glory be to Him, has said:
““Verily, those who tremble in fear of their Lord, and those who believe
in the signs of their Lord, and those who do not attribute a copartner to
their Lord, and those who give (to the poor) what they give with quaking
hearts, because they will return to their Lord, these hurry to [do] good
works and they are the first to [do] them.”’ (sura 23, vv. 57-61) God,
glory be to Him, has said: ‘‘The believers are only those whose hearts
quake when God is mentioned, and whose faith increases when God’s
verses are recited, and who trust in their Lord; who perform the prayer
and spend of what we have provided them. These are the true believers.
For them are ranks in the presence of God and forgiveness and generous
provision.’’ (sura 8, vv. 2-4) And God, may He be extolled and exalted,
has said: ‘“The believers are only those who believe in God and His
messenger, and when they are with him on some common affair do not
go away until they ask his permission. Those who ask your permission
(Muhammad’s) are those who believe in God and His messenger. So, if
they ask your permission for some affair of their own, give your permis-
sion to whomever you will of them, and ask forgiveness for them from
God, since God is All-forgiving, All-compassionate.”’ (sura 24, v. 62)
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TRANSLATION 163

God, glory be to Him, has said: ‘‘The believers are only those who
believe in God and His messenger, then, they do not doubt, but strive
with their wealth and lives for the cause of God. Those are the ones who
speak sincerely.”” (sura 49, v. 15) And He, who is exalted above any
sayer, has said: “‘Only those believe in Our signs who, when they are
reminded of them, fall down prostrate and hymn the praise of their Lord
without being arrogant, [and] leave withdrawing from their beds to call
upon their Lord in fear and desire, and spend of that which We provide
them with.”” (sura 32, vv. 15-16)

Consider how God, glory be to Him, describes them, with regard to
submissiveness and religion, by the true and certain knowledge which
dwells in their hearts and which God ascribes to them. These are [the
people] whom God describes in His book as believers; He adorns them
with belief and calls them by it. He grants them refuge and mercy. And
from Him they deserve contentment and protection. Whoever is not
included in their description is neither a believer, nor respected or
deserving of mercy and contentment from God on the Day of Judgment.
His abode in the world to come is not that of the believers, and his dwel-
ling in Hell is that of the evil-doers.

Others maintain that he from whose grave sin of disobedience people
are not safe, so that one is not safe from his belief'°, is one of those whom
God mentions and describes as His friends. [They claim this] out of con-
troversy with God and dissension, and out of turning away from and
abandoning His book. They maintain that God will not punish him who
acknowledges Him and His messengers and His book by his tongue
(alone), even though he commits every grave sin of his sins of
disobedience!®!, through slandering and fabricating lies against God and
through arrogance and insolence against His book (lit. explanation
ttbyan). O my son, listen to God’s words about what they controvert and
to the description by which He describes them and which contradicts
their description (of themselves), as they maintain. For God, glory be to
Him, has said: ‘‘No, by your Lord, they do not believe until they make
You judge in their dispute, then they do not find difficulty in your ver-
dicts but accept them wholly.”” (sura 4, v. 65) God, glory be to Him, is
not content with their making Him judge without their consent and sub-
mission, which He described. God, glory be to Him, has said: ‘‘No, by
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TRANSLATION 165

your Lord, they do not believe.”’ (sura 4, v. 65) But in contradiction of
God they say: Nay, they are believers. The acknowledgement of God and
His messengers is not consent and submission to His judgment. Is it
likely that one would express a more controversial opposing and exag-
gerated assertion, arising from an unsound and extremely erroneous
opinion, which is more obvious than that which you hear and see,
namely, what they say out of arrogance and falsehood. God, glory be to
Him, has said: ‘‘The believers are only those who believe in God and His
messenger, and when they are with him on some common affair do not
go away until they ask his permission. Those who ask your permission
(Muhammad’s) are those who believe in God and His messenger. So, if
they ask your permission for some affair of their own, give your permis-
sion to whomever you will of them, and ask forgiveness for them from
God, since God is All-forgiving, All-compassionate.’’ (sura 24, v. 62)
Their asking permission from him is not an acknowledgement of God
and His messenger. What an enormous difference there is between what
they say about belief and the way they describe it, and what God says
about it, that is to say, be righteous! God, glory be to Him, has said:
““Those who believe in God and the Last Day do not ask your permission
to exempt them from striving with their wealth and lives, and God knows
those who fear Him. Only those who do not believe in God and the Last
Day and whose hearts are doubtful ask your permission to exempt them
[from going forth] and in their doubt they hesitate’’!32. (sura 9, vv. 44-
45) God has said that if they ask [to be exempted from going forth], they
do not believe in God, whereas they say, on the contrary, if they
acknowledge God, they believe. What open declaration of controversy
against God or false assertion or false opinion based on extreme error
constitutes a clearer manifestation of controversy against God than an
opinion expressed in the way that the people who hold this [opinion]
express it? Do they not listen to the words of God, may He be blessed
and exalted: ‘“They ask you about the spoils of war. Say: ‘The spoils of
war belong to God and the messenger, so fear God, set right what is
between you and obey God and His messenger if you are believers.” ”’
(sura 8, v. 1) God has informed them that if they do not obey His
messenger’s order and accept it and do what the messenger orders them
to do, they will be believers neither in him (the messenger), in God, his
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TRANSLATION 167

Lord, or in God’s messengers and books. Do they not listen to the words
of God, glory be to Him: ‘‘Know that whatever you seize as spoils of
war, a fifth of it belongs to God and to the messenger, and to the
relatives, the orphans, the poor and the wayfarer, if you believe in God
and what We sent down to Our servant on the day of salvation (furkan)'3?,
the day the two parties met. God is Omnipotent.’’ (sura 8, v. 41) God,
glory be to Him, has said to the Muhadjirin and the Ansar, who
witnessed the battle of Badr and who took revenge on the enemy of God
and His messenger on behalf of both: If you believe in what I describe,
do what you are ordered to do; but if you do not act according to the
judgment I sent down by revelation, you deserve neither the reward nor
the name of a believer. What argument is stronger for one who argues,
or what flash of light better illuminates the matter we dispute and which
we and they described, than what we quoted as sentences [as they are]
not as interpretation and revelation sent down by God. O my son, listen
in this matter to the words of God sent down by revelation and to what
He has sent down to His prophet, which is evident and clear, for God,
glory be to Him, has said: ‘“They said: ‘We believe in God and in the
messenger and obey.’ Afterwards a group of them turned away, and they
are not believers.’’ (sura 24, v. 47) God, may He be blessed and exalted,
has said those are not believers, whereas they say, on the contrary, [they
are believers] if they acknowledge God and what comes from Him. [But]
God excluded them from belief (i.e. from being believers) only because
they turned away. On account of that He sent down His revelation into
them and reproved them for that, not on account of their denial [of
Him]. Do you not understand that their statement ‘‘we believe’” is an
acknowledgement for which God neither called them to Him nor
reproved them.

O my son, know the truth and those who oppose it; then, you will
know the truth and those who associate with it. Know that the knowledge
of truth is divided by the truthful persons into two known parts: one part
is the knowledge of the truth itself and the knowledge of its quality and
the clear and illuminating evidence God shows by means of it; and the
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TRANSLATION 169

other is the knowledge of the lie, which opposes the truth, and the return
to God free of the ignorance of all ignoramuses. If you know the two parts
of truth, then you will know with certainty the entire truth and the good
and evil which exist in everything, whether now or in the future. Do not
err about either out of ignorance and do not nullify one of them so that
you will not know part of the truth or nullify it, and so that you will not
be safe from following a small lie or of telling one. When you do not know
the lie, you cannot free yourself from its people; and God is as angry with
whomever does not free himself from the liar as He is with the liar (mub-
ul)'3*. When you do not know a part of the truth, you are not safe from
freeing yourself from the truthful person. Whoever frees himself from
truthful persons, God frees Himself from him. He from whom truthful
persons turn away out of anger, God turns away from. The truthful per-
sons of God’s creatures are the believers and the believers are the pious,
the merciful and those who love one another. Those who love one
another are those who for the sake of God love those whom God loves
and with whom God associates and who hate those who hate God, their
Lord and Master. O my son, listen to what God, glory be to Him, has
mentioned in this matter concering them and what he has taught His
friends about them, when He who has no copartner has said: ‘“The
believers, men and women, are friends one of the other, they order
[doing] the right [works] and forbid the wrong [ones], and observe the
prayer and pay the alms, and obey God and His messenger. They are
those on whom God will have mercy, for God is Omnipotent and Wise.”’
(sura 9, v. 71) God, glory be to Him, has said: ‘“You cannot find people
who believe in God and the Last Day associating with those who hate
God and His messenger, even though they are their fathers, or their sons,
or their brothers, or their clan. As for those, He writes faith upon their
hearts and supports them by a Spirit from Himself. He will make them
enter the Garden under which rivers flow, therein to abide forever. God
is content with them and they are content with Him. Those are God’s
party. O, verily, God’s party are the successful.”” (sura 58, v. 22) The
hatred of God, may He be blessed and exalted, on account of His
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TRANSLATION 171

ordinances is the opposition of those who oppose His order[s] and the
laws He established for them. Since God, glory be to Him, has said (in
the above verse) ‘‘you cannot find people’’, while they say, on the con-
trary, there are many people like them. God, glory be to Him, and those
who received His revelation give evidence opposing their evidence.
God’s book, by His graces, does a great deal to explain their opposition
and evidence, both in a detailed and in general manner, without describ-
ing them.

It is not on account of an insufficient and difficult explanation (of
religious issues) or its obscurity, of which there is none, but on account
of the law established for them by the kings of the Umayyads!3® and the
confusion which the latter produced in them, that people went astray and
deviated from God. And it is on account of the control the Umayyads had
over them and the victory of the Umayyads’ rule over them, that the
Devil’s rule overcame them during this period. They became accustomed
to the Devil till they liked his company because of the[ir] long proximity
to him; and it was difficult for them to break away from him because of
the destructive punishments (ankal)!3¢ involved in opposing him. For
whoever did not know him (the Devil) was severely punished and ill-
treated by them, [so that] the unknown thing (the Devil) became known
to them, after they had not known it. Afterwards, evil people whose
hatred for Islam was stronger than the hatred of any other enemy, took
their place (of the Umayyads). These [evil people] very much loved the
law established for them by their ancestors, and greatly exaggerated their
false arguments. God helps the truthful against these people and concern-
ing them and concerning the thing by which they oppose the truthful,
namely, by God’s judgment against them. They became people who
neither tell the truth, nor hear it, nor see it ever. They and their
Umayyad imams became in this matter a severe disease to themselves,
which is not cured by medicines, is impossible to cure, and is useless to
cure by medicines. The fact that it is altogether impossible to cure and
make healthy a dumb, blind, or deaf person unless God alone cures him
is like the fact of their illness, which is ignorance, going astray and
unbelief; they will never be cured of it unless God compels them to belief.
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TRANSLATION 173

But it is inconceivable that God should compel them [to believe] after He
ordered them [to believe]; for if He compelled them to believe, it would
be the belief of the one who compels them; therefore, it would be His
belief, not theirs, His action, not theirs; for it is from Him, not from
them, and doing good in this matter is His, not theirs!3?. O my son, know
this concerning their condition, and the ignorance and unbelief in which
they live.

O my son, know that the people’s ignorance of God and of His religion
and the condition in which they live, namely their deviation from God,
may He be blessed and exalted, and from His elucidation (the Kur’an),
on account of their blindness, are called twofold ignorance and
annihilating and destructive blindness, from which there is no hope of
being saved except by God, and which would only add to its owners’ per-
sistence in the course of time. It is only said that the ignorance is twofold
because the ignorant does not know, and does not know that he does not
know. His ignorance, then, is twofold, and his destruction on account of
his ignorance is [also] twofold. Moreover, if it is said that his ignorance
is threefold ignorance, that statement concerning his ignorance would be
truthful and unfalse. For he does not know, and this is ignorance with
regard to him. Then he does not know that he does not know, and this
is an example of his ignorance. Then he thinks that his entire twofold
ignorance is knowledge. Therefore it is threefold ignorance and deviation
on his part. It is said that his blindness does nothing but annihilate and
destroy and that God alone can discover and remove it, since he does not
feel pain on account of his blindness, or realize it. He increases his blind-
ness and prolongs it through his persistence, since he does not feel the
pain of his own blindness and does not regard his blindness as blindness.
Therefore his illness increases and his cure decreases by reason of his
blindness. If he were to feel his blindness and to discern it, or to become
aware of it and sense it, he would seek a cure for it and for what it
annihilates and destroys. If he, woe unto him, were to seek a remedy for
his illness among those in whom God placed it for him, namely, the
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TRANSLATION 175

truthful friends of God, he would find in them a curative remedy for his
illness and sufficient light to see with, which he lacks. But he displays
arrogance and stubbornness towards God’s signs and deems his devia-
tion from God and His elucidation (the Kur’an) seeing. His words about
God are false and his soul commits sins in matters between him and God.
As He who well knows the stubbornness of the stubborn has said about
people like him among the leaders who display arrogance: ‘‘Woe unto
every sinful liar who hears the signs of God recited to him, then persists
in arrogance as if he had not heard them. Inform him of a painful punish-
ment. When he knows something of Our signs, he mocks them. For them
there is a humiliating punishment. Behind them lies Hell, and what they
have acquired and those whom they have taken as protectors, other than
God, will be of no avail to them. For them there is a severe punishment.
This is guidance. For those who disbelieve in the signs of their Lord there
is a painful punishment of wrath. It is God who has subjected the sea to
you so that the ships may run therein at His command, and so that you
may seek His favor and perhaps will thank Him. And He has subjected
to you whatsoever is in the heaven and whatsoever is in the earth; all
from Him. Verily, in that are signs for people who reflect.”’ (sura 45, vv.
7-13)

Thus is God, as He has said, and if not, who has subjected [the
heavens and the earth]? Has anyone ever maintained or mentioned that
he has been the subjector? No. If anyone had maintained that, he would
have lied openly and have been described by this lie in every generation
which was and is. [Even] Pharaoh in his ignorance and arrogance did not
maintain that. Pharaoh maintained something else concerning his rule
over his equals. He did not maintain that he created them. If he had
maintained that, it would have been an abominable lie. Pharaoh’s state-
ment: ‘‘I am your highest Lord (rabbukum)’’ (sura 79, v. 24) means only
‘I am your master (sapyid) and king,’’” not what Moses had said. He did
not mean to say I am your Lord and Creator, nor [did he mean to say]
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TRANSLATION 177

I am your God and Provider. For every rabb in the language of the Arabs
1s master and king, especially if he maintains he has no copartner in his
kingdom. O my son, do you not hear and see that Pharaoh did not claim
that he was the lord of the people of cities over which he neither reigned
nor ruled. Since he did not know [God] with certainty by any other
means, and did not prove [the existence of] God through His direction;
and since he lied concerning God on account of things his eyes did not
see; and since whoever, like Pharaoh, believed in Pharaoh’s words, knew
with certainty only what his eyes saw and his other senses perceived,
Pharaoh said I am your lord and king, and he did not maintain that he
was their creator and director, for he felt himself too small and weak to
make such a pretense. Since he was too small and weak to make such a
pretense, he made another pretense about which it was possible to err
and which could be doubted, and which, in their opinion, could also be
applied to [other] persons like him. If he had made a pretense concerning
them that he created them or attributed to himself their sustenance, they
would have had no doubt that his pretense was false and blindness would
not have prevented them [from seeing] the doubtfulness!®® of his asser-
tion. But since they did not know God and His direction with certainty
and acknowledged only what they saw and what their other senses
perceived, namely Pharaoh and others, and since they denied and
rejected what they did not see or what could serve as an example of what
they saw, it was possible, in their opinion, for Pharaoh and for them [to
make] the pretense they made about Pharaoh. Praise be to God who
leads astray whomsoever knows with certainty that God’s creation is his
own or is [so] confused [as] to make such a pretense, even if he is ignorant
of God’s creation, so that one can argue against him concerning creation
on account of the doubt or confusion of one who has false opinions.
If the sign of direction is evident in man, that he is a created creation,
and if God’s guidance found in man calls to him who had not been
guided by it, then his call stating that God had brought him into being
is higher than the highest thing and his appearance as created and
directed by God is more evident than any other evident thing.
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Blessed be God, the best creator and the truest of all the truths. He has
not ceased to be and will forever be, to Him belongs the glory and the
splendor, and He is the Lord of the sublimest lords. He bestows every
good thing and grace. He is the First, the like of whom there is no other,
and He is the Mighty, the Omnipotent, the Subduer and the Victorious.
““O our Lord, do not lead our hearts astray after You have guided us,
and bestow upon us mercy from You, since You are the Bestower.”’ (sura
3, v. 8) Bless Gabriel, your faithful, and your chosen angels, and
Muhammad, your messenger, and all the messengers and prophets.
Praise be to God, the Lord of all created beings, His blessings and peace
be upon our master Muhammad, the best of all His creatures, and upon
his pure family. The epistle of the proof of the existence of the One, the
Lofty, is finished.



ITII. NOTES TO THE TRANSLATION

The original meaning of the arabized word zindik (pl. zanadika and zanadik)
is vague. The word probably derives from the Pahlavi, in which zand
means commentary, and especially commentary on the Avesta, the sacred
book of the Mazdakis. The Pahlavi word Zandik is formed by adding the
classical suffix #. A zandik is a person who adheres to an unorthodox
commentary. Karter (or Kirdir), the famous Magian, who played an
important role in the accusal and execution of Mani (277 A.D.), used zan-
dik to refer to the disciples of the chief unbeliever, namely Mani, since
Karter undoubtedly saw Mani as a disbelieving Mazdaki. In consequence
the word zandik came to mean unbeliever. The Arabic word zindik has a
twofold meaning; in the broader sense it designates an unbeliever and an
innovator in the field of religion; in the narrow sense it is a synonym of
Manichaean, i.e., one who believes in dualism. See G. Monnot, Penseurs
musulmans et religions iraniennes. ‘Abd al-jabbar et ses devanciers, Paris 1974, p.
98f. The second sense of the word appeared for the first time in Irak in
742, in connection with the execution of Dja‘d ibn Dirham. (The verb
tazandaka, meaning ‘‘he became a zindik’’ and the noun zanddika refer in
later texts to Arabs who adopted Mazdakism in pre-Islamic Mecca. See
M. J. Kister, ‘“Al-Hira, some notes on its relations with Arabia’’, Arabica
15(1968), p. 144f. Al-Malati, K. al-tanbih wa’l-radd ala ahl al-ahwa® wa’l-
bida, ed. Muhammad Zahid al-Kawthari, Baghdad and Beirut 1968, p.
92. Al-Mas‘adi, Muridy al-dhahab, Paris 1861-77, Vol. II, p. 195. Al-
Shahrastani, K. al-milal, p. 192. However, later writers may have applied
the term zindik, understood in their times as Manichaean, to Arabs in
Mecca’s pre-Islamic era, since Mazdakism was a Manichaean doctrine.)
The term appeared again in 783-786 when an official inquisition was
established by the Abbasid caliph to persecute the zanadika. See L.
Massignon, ‘‘Zindik’’, EI', vol. IV, p. 1228. Yet as early as the begin-
ning of the Abbasid era zanadika was applied not only to dualists but also
to those who deviated from orthodox Islam, e.g., extreme Shi‘ites; to
those who neglected the fulfillment of the religious precepts; and to those
who presumed to outdo the literary beauty of the Kur’an. See G. Vajda,
““Les Zindigs en pays d’Islam au debut de la periode abbaside’’, Rivista
Degli Studi Orientali, 17(1938), pp. 173-229. There is no way to prove that
whoever was accused of zandaka after 786 was in fact a Manichaean, with
the exception of ‘Abd al-Karim ibn Abi ‘Awdja’. See Badawi, Min ta’rikh
al-ilhad, p. 39. From the second century of the Hidjra onwards, the term
zandaka is used by various theologians to designate any intellectual or
practical approach which seems to pose the threat of heresy. The Han-
balites applied zanadika to those who denied the creation and the Crator,
to various kinds of Manichaeans and to the ascetics (zukhad) who, alleging
that their souls were united with God, did not fulfill the precepts. Sufis
were executed as zanadika because of their doctrine of divine love. (e.g. al-
Halladj, d. 922) For the same reason moderate Shi‘ites considered radical
Shiites zanadika. See EI', ibid. The Hanbalite Ibn Kudama (d. 1223) con-
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sidered anyone who occupies himself with Kalam to be a zindik. See Ibn
Kudama, Tahrim al-nazar fi kutub ahl al-kalam, ed. and tr. G. Makdisi, Lon-
don 1962, p. 54 of the Arabic text. The Malikites of the West condemned
zanadika as offending the prophet. The Mu‘tazilites regarded as zanadika
all who wished to free themselves from religious precepts. See EI', ibid.
According to the Shi‘ite al-Kummi, the zanadika are one of the extreme
Shi‘ite sects. In his K. al-makalat wa’l-firak (ed. Muhammad Djawad
Mashkuar, Tehran 1963, p. 64), he describes them as depriving God of
divinity while placing it in man’s body. According to him, they see God
as light in man’s body. Cf. al-Nawbakhti, K. firak al-shi‘a, ed. H. Ritter,
Istanbul 1931, p. 41.

Al-Ghazali regards as zanadika the philosophers who assume the world’s
eternity and deny the existence of a creator and the coming of the Day
of Judgment. See al-Munkidh min al-dalal, ed. Djamil Saliba and Kamil
‘Iyad, Beirut 1967, pp. 76-77. Al-Ghazali distinguishes two levels of zan-
daka: an absolute zandaka, consisting of a negation of both the Day of Judg-
ment and the existence of God as a creator, as opposed to a limited
zandaka, consisting of a denial of some of the events of the Day of Judg-
ment and an acknowledgement of God’s existence as creator paired with
a denial of His omniscience. Idem, Faysal al-tafrika, p. 14f.

For al-Kasim the word zindik means a Manichaean. See al-Kasim, K.
al-radd ‘ala al-zindik. But it also denotes an evil-doer and sinner. See idem,
al-Madih al-kabir li’l-kur’an al-mubin, MS Berlin, fol. 68a, 1l. 13-15. Idem.
K. al-hidjra, The Theological Epistles, Vol. II, p. 356, MS Berlin, fol. 118f.

See also in addition to the above bibliography: I. Goldziher, ‘‘Salih B.
‘Abd al-Kuddis und das Zindikthum wahrend der Regierung des chalifen
al-Mahdi”’, Transactions Congr. Or. London, 11, 1892, pp. 104-129. This
article is included in I. Goldziher’s Gesammelte Schriften, ed. Joseph
Desomogyi, Hildesheim 1969, Vol. III, pp. 1-26. B. Lewis, ‘‘Some obser-
vations on the significance of Heresy in the History of Islam’’, Studia
Islamica 1(1953), pp. 43-63 and especially pp. 54-56. F. Gabrieli, ‘“‘La
‘Zandaqga’ ’’, pp. 23-38.

. Alhada (inf. ilhad part. mulhid) originally means ‘‘he deviated from some-
thing’’. See Lisan al-‘arab (in three volumes) Beirut 1970, Vol. I1I, p. 348.
From this broad sense emerged a narrow one, which means ‘‘he deviated
from religion’’. In texts of the third and the fourth centuries of the Hidjra
the word mulhid denotes an unbeliever (but not one who attributes a
copartner to God—mushrik). Mulhid refers in this period to any one who
deviates from Islam in general or from one of its tenets. Ibn al-Rawandi,
who lived in the third century of the Hidjra, was named a mulhid. Ibn al-
Rawandi maintained that reason is superior to tradition, that the prophets
are only magicians and that the Kur’an is not an inimitable book. See
Badawi, Min ta’rikh al-ilhad, pp. 106-121. Gabrieli, ‘‘La Zandaka’’, p. 32.
H. S. Nyberg, ‘““Amr ibn ‘Ubaid et Ibn al-Rawendi, deux reprouves’’,
in Classicisme et Declin Culturel dans |’Histoire De I’Islam, Actes du symposium
international d’histoire de la civilisation musulmane, organized by R.
Brunschvig et G. E. von Grunebaum, Paris 1957, p. 133. Abu Bakr
Muhammad ibn Zakariyya al-Razi (d. circa 925), who is also called a
mulhid, impugns religion in general, and prophecy and scriptures in par-
ticular. See Badawi, ibid., pp. 201-228. (Neither Ibn al-Rawandi nor al-
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Razi were, however, atheists as we understand this term today. See M.
Plessner, “Heresy and Rationalism in the First Centuries of Islam’’, (in
Hebrew) in The ‘Ulama® and Problems of Religion in the Muslim World
Jerusalem 1971, pp. 3-10) Al-Djuwayni (K. al-irshad, p. 376) describes the
mulhida as those who despise the law of Islam.

The Aristotelian philosophers, who believed in the eternity of the world
and denied the Kalam doctrine of atoms, are named mulhidin. See
Wolfson, Kalam, p. 505f. Al-Djuwayni, K. al-irshad, pp. 18, 23. (But they
are also named zanadika. See R. Arnaldez, ‘‘Falsafa’’, EI?, Vol. II, p.
770, col. 2, quoting al-Kift1, Ta’rikh al-khulafa’). Likewise in al-Kasim, the
mulhid appears as an Aristotelian philosopher. See K. al-radd “ala al-mulhid,
MS. Berlin, fol. 60a.ff. Pines, Beitriage, p. 991, n. 2. Wolfson, Kalam, p.
506. But there are other uses of the word in al-Kasim’s writings: A mulhid
is anyone who doubts that God created all things. See above p. 134. He
is also someone who denies Kur’an verses by distorting them (according
to sura 41, v. 40), [See K. al-nasikh wa’l-mansiukh, MS. Berlin, fol. 126b,
1. 20-22, fol. 129b, 1l. 9-10], and whoever doubts the literary beauty of
the Kur’an. See ibid., fol. 127b, 1. 2-3. Pre-socratic philosophers are also
called mulhida by al-Kasim. See above p. 104.

Finally there is a close affinity in the meanings of zindik and mulhid both
of which point to unbelief or deviation from religion, though the term
mulhid generally applies to those who criticized rellglon from a rational
and philosophical standpoint.

For this translation of rabb al-‘alamin see Lane, Lexicon, Vol. V, p. 2141.
wa la ‘adam. Either la or ‘adam seems to be redundant, since only one is
required for negation. The form ‘%dm may be read as a verb (‘adima) and
the sentence translated: ‘‘And there is proof of his confusion, on account
of which he perished’’. But this possibility is weak, since it nullifies the
parallel which begins with the words’’ the denier among them’’ and ends
with ‘“‘nor did he’’.

The reading ikhtiyarihi of some MSS. (see note 14 to the text) also conveys
a reasonable meaning: ‘‘nor did he clearly substantiate his choice’’ (i.e.,
his false opinion which he held by choice). This reading makes sense on
p- 62, 1. 10 of the Arabic text, but not on 1. 14, in which the reading thtiyar
is undoubtedly preferable. Therefore it seems better to read thtiyar in 1. 10
too.

The notion expressed here is that by creating a perfect world God adduces
arguments for His existence. The arguments consist of the perfect
phenomena which are manifest all over the world. God enjoins people to
believe in Him and causes them to believe by showing them these
arguments, and if they do not believe in spite of these arguments, they will
be accused of unbelief. On God bringing arguments before people see Rit-
er, ‘‘Hasan al-Bagri’’, p. 68, 1l. 5-6, p. 70, 1l. 7-8. Schwarz, ‘‘The Let-
ter”’, p. 20, par. 4. In al-Kasim this notion occurs frequently. See e.g.,
Usal al-‘adl wa’l-tawhid, pp. 96-100.

It seems to me that al-Kasim uses ma‘rifa as a synonym for “%/m, both of
which mean knowledge. Cf. Peters, God’s Created Speech, p. 56. F. Rosen-
thal, Knowledge Triumphant, Leiden 1970, pp. 129-142. Al-Bakillani, K. al-
insaf, Cairo 1963, p. 13.

li-kull ma. ma appears here for person instead of the usually employed man.
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For this usage see H. Reckendorf, Arabische Syntax, rep. of the Heidelberg
1921 ed., Heidelberg 1977, art. 210, 4.
Mu’aththir means one who makes signs, or leaves signs in, impressions on
something. The signs made are a proof of the existence of a maker of
signs.
tadbir. In some places in our epistle, however, I have translated tadbir as
““direction’’, which seems to be required by the context. Cf. S. H. Grif-
fith, (“““Ammar al-Basri’s”’, p. 157) who renders the word ‘‘divine
economy’’ and Heinen (Islamic Cosmology, p. 50) who renders it ‘‘divinely
instituted order’’.
The two principles are: a. the proof of God’s existence according to the
signs made by Him, and b. the absolute difference between God and all
creation. See above p. 74.
Salasifat al-rim. Or maybe al-Kasim means Christian apologetes who have
had philosophical training.
I.e. it is also possible to perceive God in ways other than this non-sensual
and non-imaginative perception. Al-Kasim counts different ways of
obtaining knowledge of God; then he says that each way can be applied
separately or together.
In K. al-radd “ala al-mulhid, fol. 60a, al-Kasim counts four sources of
knowledge: a. the five senses, b. the soul (nafs) which produces different
feelings such as fear, joy, sorrow, and also imagination, c. reason [the
knowledge derived from reason is divided into two parts: spontaneous
knowledge (badiha), for example the recognition of good as good and of
evil as evil and knowledge depending on a rational proof (istidlal, istinbat);
our knowledge of the Creator is obtained, according to al-Kasim, through
the latter category], d. supposition (zann wa-hisban), i.e., judgments
unsupported by proofs: they may be true or false. Cf. S. Pines, ‘‘Some
problems of Islamic Philosophy’’, Islamic Culture 11(1937), p. 67, n. 4.
At the beginning of this epistle al-Kasim examines the sources of
knowledge by which the existence of the Creator can be proved. He
enumerates the sources he mentions in K. al-radd “ala al-mulhid, and like-
wise states that certain knowledge of God can be obtained through
rational proof. Yet concerning imagination there is a difference between
our epistle and K. al-radd ‘ala al-mulhid; imagination in our epistle appears
first as a part of the soul’s activity (p. 72, 1. 4) as in K. al-radd “ala al-mulhid
and later as a separate source of knowledge (ibid., 1. 20).
The particularizing quality produces differences between one genus and
the other genera.
The la here seems to be redundant. Cf. n. 4 above.
Or: We ask God the certainty and belief which His friends have. The suf-
fix in diniha refers to awliya’ against the rule.
The notion that God’s existence is innate knowledge from which man can-
not escape is expressed by Ghaylan al-Dimashki, a pre-Mu‘tazilite
theologian [died probably towards the end of the reign of Hisham (724-
43)]. See van Ess, ‘‘Early Islamic Theologians’’, p. 66f. Al-Kasim
obviously does not here refute this theological notion but attacks the com-
mon people’s approach which he sometimes identifies with the approach
of the literalists. See below pp. 142, 148. Wolfson, ‘‘Notes’’, p. 576.
Cf. sura 52, v. 12.
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For the translation of hadath, see Peters, God’s Created Speech, pp. 110-113.
See introduction p. 8.

Kabara ‘aklahu means he stated something which is either explicitly
opposed to his rational perception or which is clearly a lie. See al-
Djurdjani, K. al-ta‘rifat, rep. of Fligel’s ed. (Leipzig 1845) Beirut 1969,
p. 245, 1. 15-16. Ibn Hazm, K. al-fisal, Vol. I, p. 6. Al-Kasim uses this
locution frequently, for instance see K. al-radd ‘ala al-zindik, pp. 4, 38. K.
al-radd ala al-mulhid, MS. Berlin, fol. 60a, 1. 6, fol. 61a, 1. 7.

The word ann occurs generally in Arabic philosophical texts in the mean-
ing of anniyya, i.e., existence. See S. van den Bergh, ‘‘Anniyya’’, EI?,
Vol. I, p. 513f. Ibn Hazm, K. al-fisal, Vol. II, p. 174. The origin of the
word anniyya is in Syriac translations of Greek philosophical texts. See R.
M. Frank, ‘“The Origin of the Arabic Philosophical Term &1, Cahiers
de Byrsa 6(1956), pp. 181-201. Cf. Daiber, Mu‘ammar, p. 146f. In K. al-
radd ala al-mulhid fol. 58b we find the philosopher (mulhid) asking: ‘“What
is the proof of the Creator’s existence?’’ (ma al-dalil ‘ala anniyyat al-sani€).
For the notion that non-existence is neither an entity nor a thing see Ibn
Hazm, K. al-fisal, Vol. I, p. 14. Al-Djuwayni, al-Shamil fi usil al-din, ed.
¢Alr Sami#al-Nashshar, Alexandria 1969, pp. 124ff. Al-Kasim’s assertion
opposes that of the Mu‘tazila. From the middle of the third century of the
Hidjra the Mu‘tazilites began to consider the relatively non-existent,
which can be actualized (al-ma‘dum al-mumkin) as a thing (shay) or as a
being (hakika, dhat, ‘ayn). See al-Maturidi, K. al-tawhid, p. 86, 1. 3. van
Ess, Erkenntnislehre, p. 192. Frank, Beings, p. 36, n. 42.

See note 23 above.

Al-shahada seems to be used here in place of the term %im al-shahid. It is
possible that by al-shahada al-Kasim understands what is generally termed
badaha or badihiyyat, namely, spontaneous knowledge. Al-Kasim’s usage
differs from Saadia’s in which %m al-shdhid means the knowledge
perceived by the senses. See Saadia, K. al-amanat, p. 14. Rosenblatt, The
Book of Beligfs, p. 16. Cf. van Ess, Erkenntnislehre, p. 166. Elsewhere al-
Kasim names spontaneous knowledge badiha. See note 14 above.

For the rendering of hakika as reality see Frank, Beings, p. 80, n. 5. Peters,
God’s Created Speech, p. 78f.

The Arabic philosophers generally use the term ayn to indicate things
which can be observed in the world, i.e., concrete objects as opposed to
things which exist in the mind. See S. van den Bergh, “““Ayn’’, EI?, Vol.
I, p. 784f. Daiber, Mu‘ammar, p. 66f.

The opposite of self-evident verses (muhkam al-kur’an) is ambiguous verses
(mutashabih al-kur’an). The term muhkam al-kur’an can be understood to
apply to the whole Kur’an. See al-Razi, Mafatih al-ghayb, Cairo 1938, Vol.
VII, p. 179. See introduction p. 27f.

Tawkif refers to what God teaches man, to a doctrine which derives from
a divine source. P. Kraus translates this term as ‘‘lbernatiirliche
Belehrung’’. He regards it as an infinitive of wakkafa ‘ala in the sense of
““to explain’’, ‘‘to teach’’, ‘‘to instruct’’. See P. Kraus, ‘‘Beitrage zur
islamischen Ketzergeschichte. Das ‘Kitab az-Zumurrud’ des Ibn ar-
Rawand1’’, Ruwista degli studi orientali 14(1933), pp. 127-129. This meaning
corresponds well to the meaning of the first form of the verb: wakafa “ala
al-amr: fahimahu wa-tabayyanahu wa-’ttalaa “alayhi (see al-Mundjid). Further-
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more, the second form (wakkafa) occurs in al-Bakillani’s K. al-tamhid (p.
178, 1. 4.) in the sense assumed by Kraus. Cf. al-Suyuti, a/-Muzhir, Part
I, pp. 8-28. L. Gardet, M. M. Anawati, Introduction a la Théologie
Musulmane, Paris 1948, p. 40. L. Kopf, ‘‘Religious Influences on
Medieval Arabic Philosophy’’, Studia Islamica 5(1956), p. 56, 1. 1.
Al-Kasim seems to refer here to the Mu‘tazilite notion that the Kur’an
serves as a confirmation of the basic structures of the world which are
known through reasoning. See Peters, God’s Created Speech, p. 100f.
Literally the clause reads: ‘‘We have neither non-existent trick nor exis-
tent trick’’, namely, we have no trick whatsoever. See also the following
sentence. This is a figure of speech called taflik (division) which occurs in
al-Kasim’s writings frequently. 7aflik means the writing of a pair of
antonyms one after another in order to convey a general meaning. See G.
Bergstrasser, Usal nakd al-nusis wa-nashr al-kutub, Cairo 1969, p. 66. When
taflik appears as a positive phrase it means wholeness, e.g., bayna ’I-
khawass min al-‘arab wa’l-‘awamm, i.e. all Arabs. See K. al-radd “ala zindik,
p. 38, 1. 18. When it appears as a negative phrase it means absolute nega-
tion, e.g., wa-la tudjadu bi-fahm fi djuhala® wa-la ulama>, ie no one
understands at all. See ibid., p. 35, 1. 6.

For this rendering of :“timal see Lane, Lexicon, Part V, p. 2158.

The verb taraka (lit. to omit or to leave) was already used by al-Hasan al-
Basrt in the sense of “‘not to do’’, ‘“‘to abstain from doing’’. See Ritter,
‘“‘Hasan al-Basri’’, p. 77, 11. 5-6. Schwarz, ““The Letter’’, p. 29 at the bot-
tom. Cf. van Ess, Anfdnge, p. 56. [M. Cook (Early Muslim Dogma, Cam-
bridge 1981) does not accept the authenticity of the epistles edited by J.
van Ess.]

Al-Kasim, then, believes that man produces accidents (a“7ad), i.e., man’s
action is not creation; it is God who creates bodies (adjsam). Accordingly,
when man neither sows nor cultivates the land, he neglects it, and his
neglect is an action, whereas when God does not create, He does not act,
since His action means the bringing of bodies into being, and bodies have
no opposites. Cf. Saadia, K. al-amanat, pp. 74, 156f. Rosenblatt, The Book
of Beliefs p. 85f, 187. Ibn Rushd, Manahidj al-adilla, p. 232. Several views
concerning the question of whether God can grant man the ability to
produce bodies or accidents are brought forth by al-Ash¢ari in his Makalat
(p- 377,1. 8 - p. 378, 1. 13, p. 563, 1. 12 - p. 567, 1. 4). Extreme Shi‘ites
held that God can enable (yukdiru) man to produce bodies and accidents.
Abu al-Husayn al-Salihi, a Murdji’ite theologian, asserted that it is
admissible to attribute to God the ability (kudra) to enable man to produce
accidents such as life, death, knowledge, ability and others. As for the
Mu‘tazilites, Bishr ibn al-Mu‘tamir (fl. in the beginning of the 9th cen-
tury A.D.) rejected this idea, but affirmed that God can enable man to
produce colours, tastes, odours, warmth, coldness, wetness and dryness.
According to al-Nazzam (d. 836 or 845) the only accident is motion, and
man can produce it by the ability bestowed upon him by God, but odour,
sound, coldness, warmth etc. are bodies, and it is inadmissible that God
should enable man to produce bodies. A different approach was intro-
duced by Abu al-Hudhayl (d. between 840 and 850), who said that it was
admissible to hold that God can enable men to produce motion, rest,
sounds, pains and other accidents which man knows how they are pro-
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duced (ma ya‘rifina kayfiypatahu), but not accidents which man does not
know how they are produced, such as colours, tastes, odours, life; death,
ability and inability. The orthodox theologians held (according to al-
Baghdadi, Usil al-din, p. 83, 1. 7) that God creates both the bodies and
the accidents.

S. Pines (Beitrdge, p. 291.) assumes that the formulation of the question
of whether God can enable man to produce bodies or accidents reveals a
clear polemical tendency. The Mu‘tazilites wished to beat their adver-
saries by using the latter’s weapon. These adversaries who condemned the
Mu‘tazilites for limiting God’s omnipotence, themselves denied God’s
ability to bestow anything of His power upon man. But the Mu‘tazilites
also restricted God’s ability to grant man anything of His power to the
production of accidents; and even the production of accidents is subject
to limitations according to the majority of the Mu‘tazilites.
Alternatively kudra “ala can be translated ‘‘power over’’. Cf. Watt, Free
Will, p. 90, n. 37. Peters, God’s Created Speech, pp. 200ff.

According to al-Kasim, an able agent is one who can do something and
its opposite (who has power over an action and over its opposite as well.)
This principle occurring here with regard to God’s power (Cf. K. al-radd
%ald al-zindik, p. 22, 11. 5-6) serves as the basis for the doctrine of free will
of the Mu‘tazilites. They hold that ‘‘the power precedes the action, and
that it is a power over the action and over its opposite as well’’. See al-
Ash¢ari, Makalat, p. 230, 11. 12-13. If the power is not over the action as
well as over its opposite, there is no choice. See ‘Abd al-Djabbar, al-
Mughni Vol. VIIIL, p. 90, 1l. 2-4. Cf. M. Schwarz, “The Qadi ‘Abd al-
Gabbar’s’’, p. 254f. Idem, ‘‘The Letter’’, p. 28. Yusuf al-Basir, al-Kitab
al-Muhtawt, chs. 25-29, ed. 1. Banda, Budapest 1906, ch. 29, p. XIV, 1l
12ff. Saadia, K. al-amanat, p. 155. Rosenblatt, The Book of Beliefs, p. 186f.
Al-Bakillani, K. al-tamhid, p. 288, 11. 2-3. Al-Khayyat, K. al-intisar, pp. 17-
18. The Ash‘arites, on the other hand, taught that the power for a par-
ticular action is created at the same time as the creation of the action itself,
and therefore it cannot be power over both the action and its opposite. See
al-Ash‘ari, K. al-luma®, p. 56f, arts. 125-127. Idem, Makalat, p. 283, 1.
6-10. Al-Bakillani, K. al-tamhid, pp. 287-289, arts. 489-492.

Athar (pl. athar) can be understood to mean either impression or sign. See
Lane, Lexicon, Part I, pp. 18-19.

““When God said: ‘O Jesus, son of Mary, did you say to the people’:
‘Take me and my mother as two gods apart from God’? He said: ‘Glory
be to You! it is not for me to say what to me is not true...” ’’ (sura 5, v.
116)

The notion al-Kasim expresses here is that even those who have the ability
to make signs and to direct things acknowledge that this ability is given
to them by God.

See note 30 above.

See note 6 above.

For mu‘ammar (one whose life is prolonged) see Lane, Lexicon, Part V, p.
2154. Abu Hatim al-Sidjistani, K. al-mu‘ammarin, ed. 1. Goldziher,
Abhandlungen zur arabischen Philologie, Hildesheim and New York 1982 (rep.
of Leiden 1899).

Empedocles of Akragas (fl. in the 5th century B.C.) taught that there are
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four fundamental, eternal and unchangeable elements. Objects come into
being through the mingling of the four elements and cease to be through
their separation. See F. Copleston, 4 Hustory of Philosophy, New York 1962,
Vol. I, Part I, pp. 78-82. The mention of the four elements as earth,
water, air and sky(!) elsewhere in this epistle (see p. 84, 1. 9 above) is inex-
plicable.

Yadyri “alayhi fi annahu min turdb ma yadjri “ala adjza’ihi wa-awhadihi. Cf. al-
Kasim’s K. al-radd “ald al-nasara, p. 306, 11. 20-21: yadjri “alayhi min hukm
Allah fi annahu “abd li-Allah ma yadjri ‘alayhim.

The view that man is produced from a drop of sperm was known since
Aristotle’s time. See Daiber, Aetius Arabus, pp. 220-224. J. Preuss,
Biblisch- Talmudische Medizin, Berlin 1923, p. 448.

‘Abath means a purposeless or useless act. Its opposite is an act done
wisely, i.e., a purposeful and useful act, and such are the Creator’s acts.
Cf. Peters, God’s Created Speech, p. 89f. L. V. Berman, ‘‘Maimonides, the
Disciple of al-Farab1’’, 10§, 4(1974), p. 164, n. 34. O. Leaman, ‘‘‘Abd
al-Jabbar and the Concept of Uselessness’’, Journal of the History of Ideas,
41(1980), pp. 129-131. J. M. Pessagno, ‘“The Uses of Evil in Maturidian
Thought’’, ST 60(1984), p. 67. Daiber, Mu‘ammar, pp. 232ff.

I.e. no one can assert that he is the changer, not God.

Publicizing such an assertion is impossible; nor can one conceal it because
he wants to avoid a dispute with God, or because, being weak and unim-
portant, he cannot examine all things. Thus, man must draw the proper
conclusion from changes.

For the argument from changes see introduction p. 10.

See sura 35, v. 11.

See sura 2, v. 255.

One of the meanings of the word £itab in the Kur’an is decree. See Frants
Buhl, ‘‘Die Schrift und was damit zusammenhéngt im Qur’an’’, in Orien-
tal Studies dedicated to Paul Haupt, Leipzig 1926, p. 369, n. 1.

The Muslim theologians have unanimously agreed that God decrees
man’s birth, form and span of life. The controversial issue was whether
God’s prescience and human free choice are compatible. On this question
see van Ess, Anfinge, pp. 44, 50 of the Arabic texts. Schwarz, ‘“The Let-
ter’’, p. 29f.

See sura 35, v. 11, sura 2, v. 255.

I read here wa-fihima instead of the aw-fthima written in MS Berlin. I am
not sure of the translation of this sentence.

Here al-Kasim refers to the famous theory of concentric spheres first
developed by the mathematician and astronomer Eudoxus of Cnidus
(408-355 B.C.). By spheres Eudoxus meant imaginary, interconnected
and concentric balls whose common centre is the earth. He held that the
motion of each planet resulted from the motion of the spheres. See Cohen
and Drabkin, 4 Source Book, pp. 101-103. M. K. Muniz (ed.), Theories of
the Universe, New York 1957, p. 62. W. Hartner, ‘‘Falak’’, EI%, p. 761f.
Cf. al-Razi, Mafatih al-ghayb, Vol. IV, p. 207, 1. -6. In his commentary
on Genesis ch. I, v. 1, the Kara’ite al-Kirkisani speaks of two kinds of
planets, planets which move because of the motion of their sphere and
planets which have double motion; their own motion and the motion
resulting from the motion of their sphere. See H. Ben Shammai, The Doc-
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trines of Religious Thought of Abu Yasuf Yaqub al-Qirgisani and Yefet ben “Eli,
unpublished Ph.D thesis (in Hebrew), Jerusalem 1977, p. 155.

According to al-Baghdadi (Usal al-din, p. 64), Muslims, Christians and
Jews hold that there are seven immovable spheres in which the planets
move.

Adjib al-tadbir. See note 10 above.

Cf. Heinen, Islamic Cosmology, p. 10 of the Arabic text, p. 204 of the inter-
pretation. This description of creation, which does not occur in the
Kur’an, seems to derive from some vague knowledge of Genesis ch. 1. Cf.
R. Bell, The Qur’an, translated, with a critical re-arrangement of the Surahs,
Edinburgh 1937, Vol. I, p. 307, n. 1.

Al-Kasim does not tackle the question which could be posed by
Aristotelians to the effect that the heavens and earth has always been rent.
See the verse quoted above and also sure 24, v. 45.

Literally: no one would twinkle his eye. Cf. Lane, Lexicon, Part V, p.
1841.

On the mythic significance of mountains see A. J. Wensinck, ‘“The Ideas
of the Western Semites concerning the Navel of the Earth’’, Verhandelingen
der Koningklijke Akademie van Wetenschappen te Amsterdam, n.s. 17:1 (1916),
esp. pp. 1-10.

See sura 27, v. 61, sura 40, v. 64.

Khilalaha. The word khilalaha is used here in the sense of ‘‘in”’. See sura
17, v. 91, sura 27, v. 61.

Altaf has two additional meanings: a. one who knows best the finest and
the most delicate matters. b. one who is very subtle in his cunning.
Accordingly it is possible to translate as follows: a. But He, may He be
blessed and exalted, knows best the finest and the most delicate matters
in the providential design. b. But He, may He be blessed and exalted,
exercises subtle ways in His providential design.

Thales of Miletus (d. 546 B.C.) said that the earth rests upon water,
Anaximenes (fl. 545 B.C.) said that it rests upon air, and Anaximander
(fl. in the sixth century B.C.) said that there is empty space under the
earth. See Cohen and Drabkin, 4 Source Book, pp. 92, 144f.

This is the view of the ancients as expressed in the mythologies of different
peoples. The earth is perceived as the base of the universe.

This is Anaximander’s view. See Aristotle, On the Heavens, 295b, 10.
Cohen and Drabkin, 4 Source Book, p. 92.

Hashw al-umma or hashwiyya or ahl al-hashw is a pejorative term whose
origin lies in the word hashw- useless verbosity. In its broad sense it means
scholars of little value, especially traditionists. But in its narrow sense it
denotes traditionists who accept anthropomorphic traditions as true and
interpret them literally. The Mu‘tazilites apply this term to the majority
of the traditionists, because, in spite of their dissociating from total
anthropomorphism through the béi-la kayfa formula, they nevertheless
accept some anthropomorphic expressions. See EI?, Vol. III, p. 269. Al-
Kasim applies this term, which he undoubtedly also regards as disparag-
ing, to pro-Umayyad traditionists, who accepted Ahmad ibn Hanbal as
their principal authority and who opposed the Shi‘ites and the Abbasids
by relying on the tradition of ‘Abdallah ibn ‘Umar in al-Madina. Those
scholars followed the tradition of the Umayyads and considered the latter
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their imams. See above p. 170. Al-Kasim criticizes them severely; they,
together with the Rafidites are condemned for holding tashbih (likening
God to man). See K. al-mustarshid, The Theological Epistles, Vol. 11, p. 137
(MS Berlin fol. 80a). They attribute to God wrong-doing and free them-
selves from it. And they also deny the wa‘id (the threat of the punishment
in Hell) openly. See above pp. 142ff. The inability of the scholars of the
masses to refute the unbelievers induced al-Kasim to compose his treatise
refuting Ibn al-Mukaffa®. See K. al-radd ‘ala al-zindik, p. 15. Cf.
Madelung, Der Imam, p. 151f.
In the mythology of many peoples we find the view that the earth rests
on an animal and that this is the cause of earthquakes. The animals men-
tioned are the bull, turtle, fish, whale, frog, snake, elephant and birds.
See S. Thompson, Motif-Index of Folk Literature, Copenhagen 1955, p. 165.
The view that the earth rests on a fish seems to have come at first from
India, from which it spread to other countries. See U. Holmberg, Stberian
Mpythology, in the Mythology of All Races, New York 1964, Vol. IV, pp. 310-
312. Heinen, Islamic Cosmology, p. 13, art. 36 of the Arabic text, p. 208
of the interpretation, p. 36, art. 2 of the Arabic text, p. 235 of the inter-
pretation.
Probably al-Kasim means that the sun and the moon encircle the earth
when the full circle is not above the earth, so that one can see its lowest
part, but a part of the circle is above the earth and another part is beneath
the earth.
See sura 21, v. 32.
See sura 79, vv. 27-28.
See note 47 above.
See sura 78, v: 7.
See pp. 64ff above.
I.e. the four elements. See note 44 above.
For the argument from particularization (takhsis) see introduction pp.
3f, 10f.
For the argument from changes see introduction pp. 4, 10.
Despite various studies which have been carried out up till now, the origin
of the term hanif and the development of its meanings remain unclear.
(For a list of these researches see R. Paret, Der Koran, Kommentar und
Konkordanz, Stuttgart 1971, p. 33). Occidental scholars tend to associate
the word hanif with the Syriac word hanpa, meaning a pagan; this is what
the word hanif means in pre-Islamic poetry. Frequently in Syriac the word
has the second meaning of a person cultured in Hellenism, so that it may
well apply to persons who have philosophic tendencies and who are
basically monotheists. The Kur’an develops some of the secondary mean-
ings and neglects the original one. This is a semantic process known in
other languages. See W. M. Watt, ‘‘Hanif’’, EI2, Vol. III, p. 166.
The Arabs derive the word hanif from the stem hnf in the first form
(hanafa), which means ‘‘he inclined”’. See Lane, Lexicon, Part II, p. 658.
Hence the meaning of hanif is one who departs from the ruling, or false
religion to God’s religion, to the true religion. See al-Baydawi, Anwar al-
tanzil wa-asrar al-ta’wil, ed. H. O. Fleischer, Vol. I, p. 86, 1. 25. Al-Razi,
Mafatih al-ghayb, Vol. IV, p. 90. There are commentators who turn the
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negative sense of ahnaf—one who has crooked legs—into positive one—
mustakim—straight. See e.g., al-Tabarl, Djami€ al-bayan an ta’wil al-kur’an,
ed. M. M. and A. M. Shakir, Cairo 1374 H, Vol. III, p. 104, 11. 4-8.
Hence al-hanaf means al-isttkama “ala din ibrahim—to follow Ibrahim’s
religion without deviation. See ibid., p. 107, 1. 12. In the Kur’an the word
hanif applies especially to Ibrahim as an example of one who devoted
himself to God’s worship. See sura 2, v. 135, sura 3, vv. 67, 95, sura 4,
v. 125, sura 6, vv. 79, 162, sura 16, vv. 121, 124, sura 22, v. 32. In most
of these verses hanif is the opposite of mushrik (one who attributes a copart-
ner to God). Also the Kur’an says that Ibrahim was neither a Jew nor a
Christian and that the people of the book (ahl al-kitab—the Jews and the
Christians) were initially ordered to worship God as hunafa® (sura 98, v.
5). In the two remaining passages in which hanif occurs in the Kur’an,
Muhammad and his followers are ordered to worship God as hunafa® and
not as mushrikan.

In Islamic writings kanif generally denotes one who follows the original
true monotheistic religion. Frequently it is an equivalent of Muslim. See
EI?, ibid., p. 165. Al-Kasim regards hanif as a person submissive and
humble before God, which is exactly the meaning of Muslim in al-Tabari’s
commentary on the Kur’an. See Djami¢ al-bayan, Vol. VI, p. 494, 11. 1-5.
Cf. the unmoved mover. Aristotle, Metaphysics, X1, ch. 7.

Cf. al-Ash‘ari, Risala fi istihsan al-khawd fi ilm al-kalam, in The Theology of
al-Ashari, ed. and tr. into English R. J. McCarthy, Beirut 1953, p. 89,
art. 7 of the Arabic text.

Al-Kasim does not seem to use dalil (pl. dala’l) and dalala as technical
terms, as they are used in ‘Abd al-Djabbar’s writings. Cf. Peters, God’s
Created Speech, pp. 65-68.

See note 6 above.

See note 50 above.

Four MSS (s «¢ «» «*) here read al-kayf (meaning ‘‘how’’) which cannot
be integrated in the text to make any sense. The reading of MS 4 al-takyif
is also difficult, but can be interpreted to make sense. The verb kayyafa of
which takyif is the infinitive, means ‘‘he cut’’ (see Lisan, s.v., k.y.f.); al-
Kasim may use this word figuratively in the sense of ‘‘he refuted’’. Such
an usage of takyif is unknown to me elsewhere. The usual meaning of
kayyafa (‘‘he asked how’’. Cf. al-Darimi, K. al-radd ala al-djahmiyya, ed.
Gosta Vitestam, Lund and Leiden 1960, p. 8 of the Arabic text) may also
convey a reasonable sense here. Thus one can render: It is impossible to
ask how, i.e., to doubt.

God was invoked as the Creator and Sustainer.

See sura 32, vv. 7-8, sura 22, v. 5, sura 23, vv. 12-14, sura 40, v. 67.
If divinity were divided between two or more, al-Kasim maintains, each
of its owners would lack a part of divinity, since he would have a copartner
to divinity, and he who lacks a part of divinity cannot be God. Therefore
divinity must belong to one God. Likewise, al-Kasim later maintains (see
below p. 136) that power in its entirety cannot be divided into two parts
without each of its two owners becoming weak relatively, since neither
owner can dominate the other’s sphere. Hence power in its entirety
belongs only to one, and this cannot be anyone but God. This argument
for God’s unity adduced here by al-Kasim in two ways has much in com-
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mon with the argument from hypothetical mutual prevention (tamanu).
The logical basis of both arguments is that the existence of two beings
entails one or both of them being weak or unable, and a weak or an unable
being cannot be God. The difference lies in the process of the proof and
in the use of terms. Al-Kasim asserts that each of the two owners of power
dominates his own sphere; hence neither can penetrate the other’s sphere,
and hence each is weak. Through the tamanu¢ argument one can reach the
same conclusion, but by asserting that each prevents the other from
acting. One who is prevented is unable, and an unable being is not
eternal.

Answering the question ‘‘why do you say that the Producer of things
is one?’’ al-Ash‘ari states that two producers cannot act harmoniously and
that inability (ad)z) is necessarily attached to one or to both of them. That
is, since if one of the two wishes to endow a man with life and the other
to cause his death, one of three possibilities must follow: a. the will of both
will be carried out. b. the will of neither will be carried out. c. the will
of only one will be carried out. Now, the first possibility cannot occur,
since a man cannot be dead and alive simultaneously. The second
possibility means that both are unable, and an unable being can be
neither God nor eternal (kadim). In the third possibility, the one whose will
1s not carried out is unable, and an unable being can be neither God nor
eternal. This proves that the Producer of things is one. See al-Ash¢ari, K.
al-luma®, p. 8, art. 8 of the Arabic text. According to al-Ash¢ari, the origin
of this argument is in the Kur’an (especially sura 21, v. 22). See idem,
Risala fi istihsan al-khawd, ed. McCarthy, p. 89, art. 8. This argument was
accepted by many Mutakallimun. See e.g., al-Bakillani, K. al-tamhid, p.
25, 1. 13-20. Al-Makdis1, K. al-bad®, Vol. 1, p. 87f. Al-Maturidi, K. al-
tawhid, p. 20, 11. 10-15. ‘Abd al-Djabbar, Sharh, 278f. Idem, al-Mughni,
Vol. V, p. 48, 1. 6f. Al-Djuwayni, K. al-irshad, p. 53f. Al-Ghazali, al-
Iktisad, pp. 40-44. Nur al-Din al-Sabuni, K. al-hidaya min al-kifaya fi’l-
hidaya fr usul al-din, ed. Fathallah Kholeif, Cairo 1969, p. 40f. Al-
Shahrastani, Nihayat, p. 91f. Saadia, K. al-amanat, p. 86, 1l. 5-15, p. 53,
1. 29-p. 54, 1. 2. Rosenblatt, The Book of beliefs, pp. 97-98, 60-61.
Maimonides, The Guide, Part I, ch. 75, the first way. For a criticism of
this argument see Ibn Rushd, Manahidj al-adilla, p. 156f.

Al-Kasim’s argument for God’s unity is further developed in the course
of his proof and in his use of terms current in the tamanu® argument in his
K. al-dalil al-saghir. In this epistle the tamanu® argument occurs in its
entirety: ‘‘If the [bringers of the world into being] were two they would
necessarily be in one of several states; either each of the two would be able
(kadir) to hide something he made from his peer (cf. Saadia, ibid., tr.
Rosenblatt, p. 98), or each of the two would not be able to hide anything
from his peer, or one of the two would be able to hide something he made
from his peer and the other would not be able to do so, then the other
would be unable (%adjiz). If each of the two is able to cause his peer’s
ignorance (tadjhil sahibihi), this makes both of them qualified by the quality
of deficiency, by a mark of having been brought into being and by signs
of having been produced (fa-dhalika yudkhiluhuma fi sifat al-naks wa-‘alam al-
hadath wa-athar al-san®), since the weak one is unable, and an unable being
must have someone who makes him unable (mu‘djiz yu‘djizuhu). Thus the
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eternity of both is annulled (:btal kidamuhuma) and they are made to [be
qualified] by having been brought into being.

If each of the two is unable to hide something from his peer, then both
of them are unable, and inability proves their having been brought into
being, since the unable being must have a maker who made him unable
and a bringer into being who brought him into being; thus [the possibility]
that both brought the world into being is cancelled out (ifsad :hdathihima),
since they have both been brought into being, while the world must have
one bringer into being who brought it into being. If one of the two is able
to hide something he made from his peer, and the other is unable to do
so, then the able one is the Creator of the world (al-khalik li’l-‘alam) and
its director, and the one who is unable to do so is unable, weak and
brought into being. On account of his [own] inability and his peer’s ability
to make him ignorant, the matter turns out to be One who has no equal,
and He who brought things into being and created them is One, He has
no like and is greatly exalted.”’ See K. al-dalil al-saghir, MS. Berlin, fol.
135b, 1. 27- fol. 136a, 1. 9. The three hypothetical states al-Kasim men-
tions, namely, that both of them are able, both of them are unable, and
one is able and the other is unable, correspond to the three hypothetical
states mentioned in al-Ashari’s argument. Al-Kasim uses the same terms
as al-Ash‘ari does: inability (‘adjz) and eternity (kidam). The affirmation
of the opposition between inability and eternity which is a widespread and
characteristic part of the tamanu® argument is found in both al-Kasim and
al-Ash‘ari. But it does not appear in another epistle of al-Kasim’s named
K. al-radd ‘ala al-nasara. In this epistle al-Kasim, while using the tamanu®
argument in refutation of the Trinity, maintains that the unable being
cannot be God, without affirming that inability opposes eternity. See
ibid., p. 309, 1. 4-18. Cf. al-Kasim, Sifat al-‘arsh wa’l-kursi, in The
Theological Epistles, Vol. 11, p. 241. MS Berlin, fol. 94b.

A different formulation of the tamanu® argument, in which the term
itself is used, is found in al-Kasim’s K. al-radd ‘ala al-mulhid. Responding
to the sceptic’s (mulhid) question as to what the argument is that proves
that the Creator of the world (sani¢ al-‘alam) is one, al-Kasim says: ‘‘If he
(the Creator of the world) were more than one, then each of the two
creators would have to be either living and able (kayy kadir) or not. If each
of the two is living and able it is not inconceivable (lam yakun min al-muhal)
that when one wishes to create a thing the other should prevent him (an
yamna‘ahu) from creating this thing itself. If his peer prevented him from
[doing] that, he who is prevented (mamna®) would be unable (‘adjiz), and
his inability would prove to you his having been brought into being
(dallaka ‘adjzuhu “ala hadathihi). If both of them prevent each other
(tamana‘a) [from acting] and their powers are equal (takafa’at kuwahuma),
there will be damage; neither of the two will create anything, and inability
will be attached to each of the two, since each of the two would be unable
[to do] what he wishes. Since we find the world organized and its direction
harmonious, [this] proves us that the Creator is not two and not more
than two.”” See fol. 60b, 1l. 10-17. Finally, it is very interesting to see how
an argument appearing in non Kalam terms in K. al-dalil al-kabir, is for-
mulated in Kalam terms in K. al-dalil al-saghir and K. al-radd “ala al-mulhid.
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The word al-hakk may also mean God. Hence, ‘“God is free from
falsehood.”’

Here al-Kasim refers to the Kalam way of proving God’s existence and
qualities from His actions observed on earth known as al-istidlal bi’l-shahid
‘ala’l-gha’b (lit. inferring what is absent from what is present) or kiyas al-
gha’b “ala al-shahid (lit. judging what is absent by analogy with what is
present). See Abrahamov, ‘‘Al-Kasim ibn Ibrahim’s Argument from
Design’’, n. 103.

I.e., they are forced to know God if they generally know that man’s
knowledge of the hidden is derived from man’s knowledge of the revealed.
On the visibility of God in this world and the world to come see introduc-
tion p. 35f.

Cf. al-Ghazali, Ihya® ulim al-din, Cairo 1967-68, Vol. IV, p. 137.

Cf. Psalms, ch. 90, v. 4. Babylonian Talmud, Sanhedrin, fol. 97a. This
sentence is also reminiscent of the Christian idea of Millennium. Cf. The
New Testament, Peter II, ch. 3, v. 8. M. G. S. Hodgson, ‘‘A Note on the
Millennium in Islam’’, in Millenial Dreams in Action, ed. S. L. Thrupp,
New York 1970, p. 218f.

For the question of God’s place see introduction p. 28f.

See sura 10, v. 4, sura 30, vv. 11, 27, sura 27, v. 64, sura 29, v. 19, sura
21, v. 104, sura 85, v. 13, sura 7, v. 29, sura 71, v. 18, sura 17, v. 51,
sura 20, v. 55.

See note 9 above.

Al-Kasim does not refer to the issue of the duty to know God’s existence.
For a discussion of how some theologians dealt with this question see van
Ess, ‘“‘Early Islamic Theologians’’.

See note 89 above.

For the various meanings of the word samad see F. Rosenthal, ‘‘Some
Minor Problems in the Qur’an’’, in The Joshua Starr Memorial Volume, New
York 1953, pp. 72-83. U. Rubin, ‘‘Al-Samad and the high God. An inter-
pretation of sura CXII’’, Der Islam 61(1984), pp. 200-206. Arne A.
Ambros, ‘‘Die Analyse von Sure 112°°, Der Islam 63(1986), pp. 219-247.
Cf. al-Tabari, Djami¢ al-bayan ‘an ta’wil ay al-kur’an, Cairo 1954, Vol.
XXX, p. 347, 1l. 6-7. Al-Zamakhshari, al-Kashshaf, Vol. IV, p. 298. Al-
Ghazali, al-Maksad al-asna sharh asma’ allah al-husna, Cairo 1968, p. 126.
Al-Kasim explains further on in the epistle that God is the highest end that
man must try to reach, for beyond this there is nothing, and He is most
entitled to be praised in this world and the world to come. This notion
is identical to what al-Kasim says in the last sentence and is well inter-
woven in the general context. Madelung, on the other hand, who reads
dyud instead of wudjuad (see note 544 to the text), is of the opinion that ‘‘al-
Kasim interprets God’s name al-samad completely differently from all the
Muslim interpreters, as meaning an extreme measure of generosity (djad)
and all that is praiseworthy which one can long for in the world to come
and in this world.”” See Madelung, Der Imam, p. 110f. Madelung’s
reading is corroborated by a sentence found in K. al-radd ‘ala al-nasara (p.
310, 1. 2) wa’l-samad fa-huwa al-ghaya ft kull khayr...’’, but the reading wud-
jud finds substantiations as well. See Stfat al-‘arsh wa’l-kursi, p. 241, 11. 4-5.
K. al-radd %ala al-zindik, p. 3, 1l. 2-3, p. 16, 1. 23- p. 17, 1. 12. K. al-radd
‘ala al-nasara, p. 309, 1. 15-16.
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NOTES TO THE TRANSLATION

The word nihaya has a dual meaning: a. aim and b. terminus. The English
word ‘‘end’’ has the same two denotations.

See sura 112, v. 1.

The text has in, which seems inappropriate, instead of /law.

On the issue of God’s qualities see introduction pp. 20-25.

This expression is undoubtedly identical with hashw al-umma. See above
note 69.

See below sura 16, v. 60.

On God’s justice (‘adl) see introduction pp. 36-47.

On al-wa‘d wa’l-wa‘id see introduction p. 47f.

‘Atid means something ready in the world to come. See sura 50, vv. 18,
23.

The word yuzlamina may also be translated as ‘‘they were made to suffer
loss’’ (see Lane, Lexicon, p. 1920); but here and in the following verses the
translation of zulm as ‘‘wrong-doing’’ or ‘‘evil-doing’’ (see Lane, ibid.)
seems preferable, since the opposite of this word is justice (‘adl).

If god failed to keep His promises and were untruthful, His qualities of
keeping promises and truthfulness would disappear.

On the connection between the promise and threat and free will see intro-
duction p. 47.

On kasaba see note 120 below.

See note 69 above.

For God’s will see Peters, God’s Created Speech, pp. 273-276.

Here al-Kasim alludes to the later Mu‘tazilite theory of ildja> (compul-
sion). See introduction p. 44.

A believer, according to al-Kasim, is one who is protected (amina) from
grave sins of unbelief and transgression, i.e., one who does not commit
such sins. See introduction p. 49.

The verb ibtada’a means to act without external incentives or asking
reward. Thus for example, ibtada’ahu bi-wa‘din may be understood to
mean: he made a promise without being asked. See Lane, Lexicon, p. 163.
R. Dozy, Supplément aux dictionnaires arabes, Leyde 1881, Vol. I, p. 56,
especially the citation from Kalila wa-dimna. Cf. al-Tabari’s interpretation
of sura 10, v. 44 in Shakir’s ed. Vol. XV, p. 97, 1l. 1-4. For ‘Abd al-
Djabbar mubtada’ is a deed which does not require any preceding action
to serve as its cause. See Peters, God’s Created Speech, pp. 205ff. R. M.
Frank, ‘“The Autonomy of the Human Agent in the Teaching of ‘Abd al-
Gabbar’’, Le Muséon 95(1982), p. 326. Concerning God, ibtada’a means
that God bestows His favour on man freely, and not as a reaction to man’s
deed, while thawab is a reward God gives man for a good deed. See al-
Ash‘ari, Makalat, p. 448, 11. 8-10. Cf. al-Kasim, K. tathbit al-imama, in The
Theological Epistles, Vol. 11, p. 204, 1. 5. MS. Berlin, fol. 81b. Idem, K.
siyasat al-nafs, MS. Berlin, fol. 87b. Al-Ash‘ari, K. al-luma®, art. 169.
Saadia, K. al-amanat, p. 176, 1. 18. Rosenblatt, The Book of Beliefs, p. 213,
1. 19. Abu Bakr al-Razi, Rasa’l falsafiyya, Beirut 1973, p. 91.

The meaning of the verb iktasaba is identical here with the meaning of the
verb kasaba, which denotes the performance of an act for which its agent
deserves praise or blame, reward or punishment, i.e., an act for which the
agent is responsible. See Schwarz, ‘‘Acquisition’’, pp. 355-387.

On al-mala’ka al-mukarrabin see EI', Vol. III, p. 190.
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These two words usually appear in Kalam manuals in proofs of the
existence and coming into being of accidents. See for instance al-
Bakillani, K. al-tamhid, p. 18, art. 30, p. 22, art. 37.

¢Abd al-Djabbar defines knowledge as ‘‘the ma‘na that supposes (yaktadi)
that the knowing subject is characterized by tranquility of the soul’’ (sukin
al-nafs). See al-Mughni, Vol. XII, p. 13. Peters’ tr. in his God’s Created
Speech, p. 50, and also ibid., pp. 48-50. G. F. Hourani, Islamic Rationalism,
Oxford 1971, p. 17.

On the mystic notion of knowledge as light, see F. Rosenthal, Knowledge
Triumphant, Leiden 1970, ch. 6.

Probably al-Kasim is referring to the Zaydite view that knowledge of the
true belief is common to all people. See al-Nawbakhti, K. firak al-shi‘a, ed.
H. Ritter, Istanbul 1931, p. 50. This is why anyone who does not know
God deserves punishment. In another epistle (K. al-tawhid, MS. Ambro-
siana C 186, fol. 18a), al-Kasim states plainly that the gravest sin in the
eyes of God and the pious is denying God (al-ilhad li-allah), doubting His
existence (al-ilhad fi allah) and doubting that man has knowledge of God
(al-irtiyab fi ma‘rifat allah). Later (see below p. 169) he makes certain
knowledge of God the condition for iman—the state of man’s being pro-
tected against committing grave sins. See introduction p. 49f.

The text should have ba‘duha instead of ba‘duhu, since it is the hollows, not
perdition, which come one after another. There seems to be here a case
of an attraction. See H. Reckendorf, Arabische Syntax, Heidelberg 1921, p.
167f.

Probably al-Kasim means those believers who risked their lives for the
sake of God. Those will not die but live forever in Paradise. Cf. sura 3,
v. 169.

On the question of belief see introduction pp. 48-51.

See note 34 above.

The reading of Ms. 8 (wa-la yakinu) seems to convey the correct meaning.
This is the Murdji’ite view that a man remains a believer despite commit-
ting grave sins. See al-Kasim, K. al-masa’l, fol. 47b. Idem., K. al-‘ad!
wa’l-tawhid, ed. M. “imara, p. 121f. Idem., K. al-hidjra, in The Theological
Epistles, Vol. II, p. 365f (MS. Berlin, fol. 121a). Watt, The Formative
Period, p. 126f.

In corroboration of this translation of the verse see al-Tabarl, Djami¢ al-
bayan, ed. Shakir, Vol. XIV, p. 274.

The word furkan occurs several times in the Kur’an. See sura 2, vv. 53,
185, sura 3, v. 4, sura 8, vv. 29, 41, sura 21, v. 48, sura 25, v. 1. In most
cases it means revelation or book of revelation. It is also used to mean
salvation, redemption, discrimination, distinction and criterion.

The origin of the word lies in the Syrian furkana, which means redemp-
tion. This is also the meaning of the word in Christian sources. In our
verse the Syrian meaning of the word is combined with the meaning of
the Arabic verb faraka, that is, he discriminated, distinguished or divided,
to the effect that salvation in the battle of badr (the day the two parties met)
discriminates between the believers and the unbelievers. See R. Paret,
“Furkan’’, EI?, Vol. II, p. 949.

In another place al-Kasim uses the word furkan in the meaning of the
detailed Kur’anic explanation in which God elucidates the right way: al-
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tafsil min allah fihi li-rushdihi. See K. al-madih al-kabir, MS. Berlin, fol. 66b,
1. 16. But the Kur’an itself is called furkan. See ibid., fol. 68a, 1. 19.
Mas’alat al-tabariyyayni, The Theological Epistles, Vol. I1, p. 98. (MS. Berlin,
fol. 52b)

Mubt:l means a liar and also one who holds false opinions. See Schwarz,
‘“The Letter’’, p. 28.

The Umayyad caliphs serve al-Kasim as an example of despotic rule.
According to him, they corrupted Islam. In K. al-radd ‘ala al-zindik (p. 29,
11. 8-11) al-Kasim says: ‘‘But I see him (Ibn al-Mukaffa‘) considering our
religion and imagining our Lord’s laws as Mu‘awiya ibn Ab1 Sufyan’s
laws and as the partially unjust and contradictory laws established by the
kings of Banl Marwan after Mu‘awiya. Those are the enemies of our
religion. Their law is different from ours. In the law of our religion
injustice never mingles’’. In his legislations al-Kasim says that the
Umayyads violate the Sunna. Cf. Madelung, Der Imam, p. 148f.

For this word (nakal pl. ankal) see sura 2, v. 66, sura 5, v. 38.

See note 117 above.

It is also possible to read according to MSS. - «» «$ al-shuhra (see note
819 to the Arabic text) and to translate: ‘‘and blindness would not prevent
them [from seeing] his manifest state’’. But the parallel to the previous
sentence makes the reading of MSS. - (4 seem preferable.
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