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PREFACE

Behind the present work lies a long and complicated intellectual his-
tory. In 1983, the present Director of the National Records Office in
Khartoum (The Sudan), Ali Salih Karrar, came to Bergen (Norway)
to write his doctorate under the supervision of R.S. O’Fahey.
Karrar’s chosen topic was the history of the Sufi brotherhoods of the
Sudan, especially in his homeland, the Shayqiyya region of the
Northern Sudan. Karrar’s family had had longstanding ties to a fam-
ily that in the 1870s settled among the Shayqiyya people, namely the
family of Sayyid Ahmad b. Idris (1749-1837), a Moroccan, who was
to be one of the most influential figures of nineteenth-century Islam.

Ali Karrar’s coming to Bergen acted as a catalyst, bringing to-
gether a number of scholars who in different ways were beginning to
rethink approaches to nineteenth-century Islamic intellectual and re-
ligious history. Those involved included Joseph N. Bell (Department
of Arabic, University of Bergen), Einar Thomassen (Department of
Religious Studies, Bergen), and others such as Albrecht Hofheinz
and Knut S. Vikgr. We began to hold a weekly seminar in which we
undertook to translate the letters of Ibn Idris and the Munazara, a
record of a debate or disputation held in Sabya in ®Asir (now part of
Sa‘nidi Arabia) in 1832 between Ibn Idris and a group of Wahhabi
scholars. The texts then available to us were provided by Ali Karrar,
Yahya Muhammad Ibrahim (professor of History, University of
Khartoum), and Shaykh Sayyid Muhammad al-Hasan al-Idrisi who
was the head of the Idrisi tariga (died 1995). The latter in particular
furnished much information, but also made available many
manuscripts and books from the Idrisi tradition

The seminar in Bergen has produced a number of publications
which are given in detail in the Bibliography of this book. The first
was O’Fahey’s Enigmatic Saint. Ahmad ibn Idris and the Idrisi
Tradition (London 1990). Enigmatic Saint was an attempt to situate
Ibn Idris within a wider context and to open avenues for future re-
search. In 1993 The Letters of Ahmad ibn Idris were published,
which provided the texts, translations and commentary of the thirty-
eight surviving letters of Ibn Idris. This was followed by a translation
of his Kuniiz al-jawahir together with a small treatise on spiritual
retreat in the journal Oriens (XXXV, 1996). Another fruit of these
efforts was a rough draft of an English translation of the Munazara,
the fourth of the texts presented in this work, for which Joseph Bell
was largely responsible.
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A number of studies on the students of Ibn Idris and the Sufi
brotherhoods they established have also been undertaken in the
Bergen milieu. The first was Karrar’s own study of the Khatmiyya
and the other brotherhoods in his country (The Sufi Brotherhoods in
the Sudan, London 1992). Then Knut S. Vikgr published an intellec-
tual biography of perhaps the most famous of Ibn Idris’ students,
Muhammad b. °Ali al-Sanusi (d. 1859), Sufi and Scholar on the
Desert Edge (London 1995). Two further works which deal with the
wider influence of Ibn Idris are Albrecht Hofheinz’ ‘Internalising
Islam: Shaykh Muhammad Majdhiib, scriptural Islam and local con-
text in the early nineteenth-century Sudan’ (Unpubl. Ph.D. Bergen
1996) and Mark Sedgwick’s, ‘The Heirs of Ahmad Ibn Idris: The
spread and normalization of a Sufi order, 1799-1996” (Unpubl. Ph.D.
Bergen 1999). Also to be mentioned is a shorter study on the state
set up by Ibn Idris’ great-grandson in early twentieth-century
Yemen, Anne K. Bang’s The Idrisi State in ‘Asir, 1906-1934
(Bergen 1996) as well as the study produced in Khartoum, indepen-
dently of the Bergen group, by Yahya Muhammad Ibrahim,
Madrasat Ahmad b. Idris al-Maghribt, wa-atharuha fi’l-Sadan
(Beirut 1993).

In 1989 the group in Bergen was joined by Bernd Radtke. By the
early 1990s he produced an edition and a German translation of the
Risalat al-Radd, the first text we publish here. And he proposed that
the Risalat al-Radd and the Munazara be published together in a
book. Eventually, however, he became convinced that, in view of the
recent progress in research on Ibn Idris, it was desirable to undertake
a new German translation of the Munazara which would serve as the
basis for the final version of the English translation. By the middle of
the 1990s this translation was completed along with the new edition
of the Munazara. Happily, by then both Arabic letters which form a
prelude to the Munazara, and are therefore included in this work,
had been edited and published. By the middle of the 1990s Knut
Vikgr as well had joined the project. And finally more recently John
O’Kane, who was responsible for producing the final version of the
English translation, began to work on the Arabic texts in close co-
operation with Bernd Radtke.

Radtke has also published a series of articles which deal with Ibn
Idris, certain of his students, and other contemporary Sufis in the
wider intellectual context. These articles include ‘Lehrer-Schiiler-
Enkel: Ahmad b. Idris, Muhammad °Utman al-Mirgani, Isma‘il al-
Wali’ (1992); ‘Between Projection and Suppression. Some Consid-
erations concerning the Study of Sufism’ (1992), and ‘Ijtihad and



PREFACE IX

Neo-Sufism’ (1994),! as well as the article by O’Fahey and Radtke
criticizing the widespread conception that Ibn Idris was part of an
eighteenth- or nineteenth-century ‘Neo-Sufi’ trend.2

By contrast to the Letters of Ahmad Ibn Idris, the four works
which we present in this volume show Ibn Idris in relation to the po-
litical history and intellectual currents of his time in a very direct and
immediate way. They define his position in regard to the important
eighteenth- and nineteenth-century debates concerning the reinter-
pretation of usil al-figh and make clear his attitude towards the
Wahhabis—this movement being, like himself, of a ‘fundamentalist’
outlook, but which on certain critical points was absolutely unwilling
to accept his position. This disagreement caused him difficulties
when towards the end of his life he found himself forced to seek re-
fuge in Sabya in °Asir, a locality under Wahhabi domination. These
difficulties, along with his theological divergences from the
Wahhabis, are dealt with in our second main text, the Munazara.

In the first text, the Risalat al-Radd ‘ala ahl al-ra’y, Ibn Idris ex-
presses himself with the greatest possible clarity regarding his atti-
tude towards the traditional Islamic madhdhib and their claims to an
overarching authority. He categorically denies them any authority
whatsoever. In this respect he is in agreement with certain other re-
ligious scholars of his day. What distinguishes Ibn Idris, however, is
the solution he proposes regarding the question of authority, legal or
otherwise. He rejects the rationalistic methods of developing legal
prescriptions and opts for an inward orientation towards God—
namely the fear of God (tagwa), by means of which an individual,
with the help of God, can attain to a higher form of discrimination
(furgan) which will enable him to derive all God’s commands solely
on the basis of the sacred tradition of the Qur°an and the Sunna,
without having to resort to the authority of the schools of jurispru-

1 These are to be found, respectively, in Oriens, XXX1II, 1992, 94-132; Frederick de
Jong (ed.), Shi‘a Islam, Sects and Sufism, Utrecht 1992, 70-82; and Asiatische Studien, XLV,
3, 1994, 909-21. Important also are ‘Isma‘il al-Wali: Ein sudanesischer Theosoph des 19.
Jahrhunderts’, Der Islam, LXXII, 1995, 148-55; ‘Sufism in the 18th Century: An attempt at a
provisional appraisal’, Die Welt des Islams, XXXVI, 3, 1996, 326-64; ‘Ibriziana’, Sudanic
Africa, 7, 1996, 113-58; ‘Zwischen traditionalismus und Intellektualismus: Geistesgeschicht-
liche und historiographische Bemerkungen zum Ibriz des Ahmad b. al-Mubarak al-Lamati’, in
Elie Wardini (ed.), Built on Solid Rock: Studies in Honour of Professor Ebbe Egede Knudsen
on the Occasion of his 65th Birthday April 11 1997, Oslo 1997, 240-67; and ‘Kritik am Neo-
Sufismus’, in Frederick De Jong and Bernd Radtke (eds.), Islamic mysticism contested: Thir-
teen centuries of controversies and polemics, Leiden 1999, 162-73. For a full list see Bibliog-
raphy.

sz R.S. O’Fahey and Bernd Radtke, ‘Neo-Sufism reconsidered’, Der Islam, LXXII,
1993, 52-87.
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dence. This individualistic form of pious radicalism which may be
termed a form of pietism, as far as one can ascertain, appears to be
peculiar to Ahmad b. Idris alone. Certainly none of his students ever
went as far in rejecting, in effect, the weight of the whole preceding
tradition. His unique stance in this respect perhaps helps to explain
the great influence he exerted within the Islamic world of the nine-
teenth and twentieth centuries.

After the Risalat al-Radd, there follow two letters, one from the
then ruler of “Asir, °Ali b. Mujaththal, to a local scholar, Ibrahim b.
Ahmad al-Hifzi, referring to the upset caused in Sabya by the prac-
tices of Ibn Idris’ followers—many of whom were seemingly
Africans from the Sudan and Eritrea—and asking for his advice. The
second letter, very respectful in tone, is from Hifzi to Ibn Idris and
basically asks him to restrain particular practices of his followers.

The two letters form a prelude to the Munazara or Debate, a set-
piece, which with considerable clarity and artistry (including, in ef-
fect, ‘stage directions’ on the part of the author °Akish, which give
the work great vividness) lays out Ibn Idris’ criticism of the
Wahhabis and his theological divergences from them.

We hope that the texts presented and translated here will form a
stimulating contribution to the debate on the internal intellectual and
spiritual developments in the Muslim world in the nineteenth cen-
tury, and that they will furthermore give some idea of how complex
that development was.

For their generous help and useful information we wish to ex-
press our gratitude to Rudolf Sellheim (Frankfurt), Josef van Ess
(Tibingen), Werner Ende (Freiburg), Gerd-Riidiger Puin (Saar-
briicken), Stefan Reichmuth (Bochum), Reinhard Weipert (Munich),
Fred De Jong (Utrecht), and John Hunwick (Evanston). We would
also like to express our gratitude to Ulrich Haarmann, whose un-
timely death we mourn, and to Wadad Kadi for having accepted this
work in the series Islamic History and Civilization.

Bernd Radtke, John O’Kane, Knut S. Vikgr & R.S. O’Fahey



INTRODUCTION

Evidence for the texts

Risalat al-Radd

The text of the Risalat al-Radd is preserved in several
manuscripts. ALA I, p. 133, no. 6, enumerates six known MSS.
For the present edition we were only able to make use of the MS
Bergen 438. This is a copy of a MS which is in the possession of
Muhammad al-Tuhami al-Hasan al-Ahmadi al-Idrisi.! Together
with the title-page it contains 25 pages. According to the owner,
the title is given as: Risalat al-Radd ‘ala ahl al-ra’y bi’l-sawab li-
muwafaqat al-sunna wa’l-kitab 1i’l-“arif bi’llah wa’l-dall ‘alayhi
al-sayyid Ahmad b. Idris.

Two separate hands can be distinguished, both in a clear,
modern Egyptian-Sudanese naskhi script. The second hand be-
gins on p. 6, line 5, and continues up to p. 7, last 1.; then appears
again from p. 9, 1. 1 to p. 11, 1. 6. The second is a more elegant
hand than the first and employs a thinner pen. In the margin are
numerous additions and corrections which stem almost entirely
from the first hand. From these marginalia it is clear that the text
of our MS was produced on the basis of a comparison with sev-
eral other MSS. We have incorporated the additions into our text
without any indication but the variants from other MSS given in
the margin are noted as such. Moreover, references to Koranic
verses are indicated in the apparatus of the edited text, as well as
the sources for the hadith citations. The division of the text into
numbered paragraphs stems from us and the page numbers of the
manuscnpt are given in square brackets.—The letter sad stands
for asl, i.e. the text of the manuscript.

At first glance there can scarcely be any doubt as to Ahmad b.
Idris being the author. Numerous expressions in this text are the
same as in the Munazara—the second text presented in this
book— as well as in other writings of the author, for instance in

1 Concerning him, see R.S. O’Fahey et alii, Arabic Literature of Africa [ALA), I: The
Writings of Eastern Sudanic Africa to c. 1900, Leiden 1994, 151f.
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al-‘Iqd al-nafis.2 For further details consult the notes accompany-
ing the translation. On the other hand, the question of authorship
is complicated by the fact that in a work by his student
Muhammad b. “Ali al-Sanisi, the Igaz al-wasnan,3 there are a
number of passages which appear to have been taken over word
for word from the Risalat al-Radd, and others which present an
exact paraphrase of corresponding passages in the Radd.4 The
Arabic wording of the correspondences between the Radd and the
Iqaz al-wasnan is found in the Appendix to the Arabic text of the
Risalat al-Radd.

The Risalat al-Radd, as can be seen below, consists of three
parts: Part One §§ 1-40, Part Two §§ 41-52, and Part Three §§
53-59. The list given in footnote 4 shows that the correspon-
dences are virtually confined to Part One.

The Igaz is written in a style quite different from the Radd,
with more scholarly apparatus and less of an overtly polemical
tone. Generally speaking, Saniisi is in the habit of citing the
sources he quotes from in his writings. But he does not mention
Ibn Idris in the case of our correspondences! Who then is the real
author? Did Ahmad b. Idris take the text from the work of his
student or did Saniisi use the text of his teacher?

The exact date of composition of the Igaz is not known, al-
though it must have been written before 1848. Saniisi was in close
contact with Ibn Idris for a period of eleven years, from 1826
until the teacher’s death in 1837,5 at which time Saniisi was in his
forties and had already begun composing books.6 Thus it is not
wholly impossible that Saniisi could have written the Radd. We

2 ALA, 1, 131 no. 28. For further details consult the notes accompanying the transla-
tion.

3 Regarding this work, see Viker, Sufi and Scholar, 221-3.

4 The verbal correspondances between the two texts are as follows:

§ 1=41,1-2; § 15=41,7,77,-5-78,6; § 22 =188,8-9;

§ 2 =41,-2; 40,3-5; 78,7-13; § 23 =88,10-11;

§ 3=40,3; 89,10-11; § 16 = 78,13-16; 88, 11-14; 88,18;
§ 6 =76,6-ult.; 91,12; § 17 =29,4; 77,7-10; § 24 =88,14-18;
§7=716,-1-71,7; § 18 = 26,-4-5; 120,9; 88,18-penuit.;
§8=77,10-11; § 20 = 24,-3-25,5; § 29 = 52,-4f;
§11=77,12; 25,5-6; § 34 =90,7-9;

§ 12=77,12-13; § 21 =88,3-8; § 41 =89,-4.

5 For most of this time Ibn Idris was in the Yemen, whereas Sanisi resided in Mecca.
But the latter frequently travelled south and close contact between them was continuously
maintained. Cf. O’Fahey, Enigmatic Saint, 137; and Vikgr, Sufi and Scholar, 111-18.

6 However, his most productive period as a writer was probably later, in the 1840s;
Viker, Sufi and Scholar, 237-9.
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would maintain, however, that the original author was in fact
Ahmad b. Idris, although not in the sense that he himself wrote
down the text of the Risala in the form here presented. As in the
case of al-‘Iqd al-nafis and other writings transmitted under his
name, he no doubt dictated passages of the text on separate occa-
sions and sometimes reformulated things he had already said ear-
lier. Later writers then put together these passages as independent
works. This method of compilation is illustrated, for instance, by
the passages grouped together under the title Tanbih in our text
(§8 41-52), which often represent nothing more than a somewhat
varied repetition of Part One.

The printed text of the Iqaz al-wasnan frequently offers better
readings for the corresponding passages than the manuscript tra-
dition of the Risalat al-Radd which was available to us. Further-
more, a comparison of Saniisi’s and Ibn Idris’ texts provides
proof that Saniisi did not adhere to the radical position of his
teacher regarding the madhahib. On this point the reader may
consult the footnotes accompanying the translation of Radd, § 6.

When and where the original passages making up our text
were written or dictated cannot be answered with certainty,
though it is not likely to have been during the period that Ibn
Idris lived in the Maghreb, i.e. before 1798. One may surmise
that the text was put together either in Upper Egypt,” i.e. after
1813, or in Sabya, in any case in the latter years of Ibn Idris’ life.
In § 44 he speaks of the fact that he has settled in the country of
those he is addressing, which clearly means that he has immi-
grated there. This would fit for Sabya as well as for Upper Egypt,
but could even apply to Mecca. We will come back to this ques-
tion below.8

The Letters and the Munazara

In contrast to the Risalat al-Radd, the other Arabic texts have al-
ready been published earlier. The letter of ‘Ali b. Mujaththal to
Ibrahim al-Hifzi and the latter’s letter to Ahmad b. Idris have
been edited by Abu Dahish in the series Min turath ‘ulama’
Janibi’l-jazira al-‘arabiyya, ‘Asir, no. 9, 1409/1989.9

7 See 27, below.

8 See 37f. below.

9 R.S. O’Fahey, ‘Games, dancing and handclapping’, in H. Palva and K.S. Vikgr
(eds.), The Middle East— Unity and Diversity, Copenhagen 1993, 129 n. 18.
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The Munazara is available in four printed editions.!0 The au-
thor Hasan (al-Hasan) b. Ahmad b. ‘Abd Allah al-Damadi al-
Tihami, known as °Akish, was born probably at Damad in
Tihamat al-Yaman in late 1221/1807.11 He appears to have come
from a locally prominent family since his father served as gadr at
Damad. The father, Ahmad b. “Abd Allah (b. 1174/1760-61, d.
Rabi® II 1222/June-July 1807) himself spent two periods of study
in Sana’, on the second occasion with the famous Muhammad b.
¢Ali al-Shawkanil2 who was later to write a treatise for him in re-
sponse to certain questions.!3 Among the son’s teachers!4 was
°Abd al-Rahman al-Bahkali,!5 himself a onetime student of both
Shawkani and °Akish’s father. From 1238/1822-23, thus at the
age of about fourteen, °Akish studied with Bahkali in Bayt al-
Faqih where the latter held the positions of gadi and hakim.16 He
later moved to Zabid where he studied with Ahdal,}7 “Utumi!8
and Muhammad °Abid al-Sindi.19

°Akish, still a very young man, seems to have spent the years
1240 to 1242/1824-26 in Mecca, where he studied Tradition with
several teachers including Muhammad Yasin b. “Abd Allah al-
Mirghani,20 one of the most prominent teachers in the holy city of
the day. Mirghani was the uncle, guardian and first teacher of Ibn
Idris’ student Muhammad “Uthman al-Mirghani.2! Given that we
do not have a precise chronology for this period of Ibn Idris’ life,
it is uncertain whether °Akish met either Ibn Idris or his student

10 A4, 1, 1481,

11 The following is based on Muhammad b. Muhammad Zubiara (Zabara), Nayvl al-
watar min tarajim rijal al-Yaman fi’l-qarn al-thalith ‘ashar, 1348/1929-30, 1, 314-18.

12 On him see 19-22, below.

13 Muhammad b. °Ali al-Shawkani, al-Badr al-tali¢ bi-mahdsin man ba‘d al-qarn al-
sabi¢, Cairo 1348/1929-30, 1, 77, where he calls his work al-lqd al-munaddad fi jayvid
masa’il ‘allamat Damad. The ten questions posed by Damadi are listed in Ibrahim Ibrahim
Hilal, Wilavat Allah wa’l-tarig ilayha, Cairo n.d., 48-9, but where the work is entitled “Uqiid
al-zabarjad fi jayyid masa’il “allamat Damad.

A detailed list of teachers, subjects and texts is given in Zabara, Nayl al-watar, op.
cit. We have included here only those who met Ibn Idris or who are referred to elsewhere in
this introduction.

See Munazara, § 15.

16 See Munazara, § 16.

17 See Munazara, § 1.

18 O’Fahey, Enigmatic Saint, 85; lived 1194-1246/1780-1-1830-1.

19 O’Fahey, Enigmatic Saint, 89f.; died 1257/1841.

20 ALA,1, 186; died 1251/1835-36 or 1255/1839-40.

21 ALA,1, 187-98; lived 1208-1268/1793-1852.
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during his years in Mecca. It seems unlikely, however, that he had
not heard of the Moroccan before the latter came to ©Asir.

In 1243/1827-28 °Akish was in San°a®> where he settled in a
house near the Filayhi Mosque and studied a great range of sub-
jects with the prominent scholars of the city, among them his fa-
ther’s teacher Shawkani.22

For convenience we have assigned the following letters to the
printed versions of the Munazara available to us:

A. Munazarat sayyid Ahmad b. Idris, radiya Allah ta‘ala ‘anhu
wa-fuqahd’® al-Najdiyya.

This is a pamphlet of 28 pages (at least in the version that we
have) published probably in Cairo by Dar al-Sawi li’l-tab® wa’l-
nashr wa’l-ta’lif, situated in Harat Abi’l-Hasan al-Shushtari, shari®
al-Azhar. The text we have breaks off in mid-sentence. There is
no indication of the date of printing, but on the title page is noted
that the text was printed with the support of Sayyid Muhammad
al-Sharif b. ‘Abd al-Muta‘®al b. Ahmad b. Idris, who died in July
1936, and that ‘it could be obtained from his munificence, the
publisher in Ugsiir, Zayniyya, Daraw, (Wadi) Halfa, Dongola and
Omdurman.” Of the three versions of the Debate, this is the only
one that is an ‘official’ publication of the Adarisa.23—In our edi-
tion this printed version will be designated by the sign alif.

B. Nasr al-haqq bi’l-ilhamat al-ilahiyya.

This is a printed pamphlet of 40 pages put out by Salih al-
Jafari as no. 3 in a series entitled Silsilat turath al-‘arif bi’llah
sayyidi al-shaykh Salih al-Ja‘fari, published in Cairo by Dar
jawami® al-kalim. It bears no date, but most of the Idrisiyya writ-
ings put out by Ja®fari appeared in the 1960s. The Munazara oc-
cupies pp. 5-32. On p. 33 Jafari says that while in Mecca in
1320/1902-03, he came across a MS by Muhammad b. “Abd al-
Rahman b. Sulayman al-Ahdal (on whose behalf °Akish wrote his
account of the debate) entitled al-Lu’lu’ al-nafis al-mustakhraj
min bahr sayyidi Ahmad b. Idris.24 He prints the beginning of this

22 One of his teachers was Lutf Allah Jahhaf whose unpublished chronicle, Durar
nuhar al-hir al-in, is said to contain references to Ibn Idris; see ‘Abd Allah Muhammad al-
Hibshi, al-Sifivva wa'l-fugahd’ fi’l-Yaman, Sana® 1391/1971, 38-9.

23 e. the descendants of Ibn Idris; for information on them, see O’Fahey, Enigmatic
Saint, 107-29.

24 A work with the same title, but ‘edited’ by Muhammad Amin al-Hasani, is noted in
both Constance Padwick, Muslim Devotions, London 1969, 294 n. 67; and B.G. Martin, Mus-
lim Brotherhoods in 19th-century Africa, Cambridge 1976, 217 n.
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text on pp. 34-36; it ends with the statement that it was written in
Sha®ban 1248/December 1832-January 1833; in other words in
the same hijri year as the debate, but a few months later. Pp. 37-
38 appear to be by Ja°fari, but halfway down p. 38 a fragment
from “Akish seems to begin.—In our edition this printed text will
be referred to by the sign ba’.

C. Munazarat Ahmad b. Idris ma‘a fugaha® Asir, ed. °Abd Allah
Abu Dahish, al-‘Arab 5, dhawa’l-qa°da wa’l-hijja 1406/July-Au-
gust 1986, 326-88. This edition was published by Abii Dahish a
second time in the series Min turath ‘ulama’ janabi’l-jazira al-
‘arabiyya, no. 5, 1407/1987.

This is a copiously annotated (797 footnotes) edition of the
debate based on three manuscripts preceded by an introduction
(pp- 326-30). Before we repeat the description of the three MSS
that Abii Dahish gives, it should be noted that he is seemingly un-
aware of the existence of A and B. Equally, as his bibliography
shows, he has access to materials on Ibn Idris that we have not
seen.—This printed version will be designated in our edition by
the sign lam.

Abu Dahish calls the three MSS lam, mim and waw.

Lam: This MS is in the possession of Hijab b. Yahya al-Hazimi
of Damad (°Akish’s home town) and consists of 15 folios. The
number of lines on each folio varies. The first page, for instance,
has 26 lines, the last 27, each line containing approximately 27
words. The colophon bears the date 19 Rajab 1343/13 February
1924 and gives the copyist as “Ali b. Muhammad al-Sansi,
whom Abi Dahish identifies as the poet of that name (lived 1310-
1363/1892-93-1943-44).

Mim: This is MS 2879, in the Department of Manuscripts of
the Library, King Sa®ad University, Riyadh. The MS has ten fo-
lios, each containing about 19 lines with about nine words to the
line. There is no indication as to the date or the copyist.

Waw: This MS is in the possession of Shaykh al-Hasan b. ‘Ali
al-Hifzi of Rujal Alma°® (there is also a copy of it in the possession
of Shaykh Hashim b. Sa®id al-Nu°mi of Abha25). It was copied by
Hifzi on 18 Dhiu’l-qa°da 1379/10 May 1960 from a copy written
by Shaykh Muhammad b. Hasan b. *Abd al-Rahman al-Hifzi and
dated 18 Muharram 1321/16 April 1903. It consists of 25 folios,

25 This is the author of Ta’rikh “Asir; see 28, below.
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each folio containing 15 lines and each line approximately ten
words.

One may observe firstly that A and B are clearly of Egyptian
provenance, while C is based on MSS from °Asir. Secondly, B
and C are markedly closer to each other than to A. Thirdly, B and
C contain some very significant passages that do not appear in A.

Since the three MSS of C and the printed version of B scarcely
deviate from one another, we have chosen to reproduce the text
edition of Abil Dahish with only the slightest modifications. De-
viations from A and B are only indicated in the footnotes when
they are of any real significance for the sense. The notes with
which Abu Dahish has supplied his edition are extremely useful,
and we have not hesitated to quote from him frequently. All such
information is cited with the abbreviation AD.

The Risalat al-Radd: Contents

The introduction (§ 1), as is customary, sets forth the problem to
be dealt with: the duty which God has imposed on man to follow
the Koran and the Sunna. In § 2 Ibn Idris, in accordance with the
style of a risala, addresses his readers (ikhwani) directly. God has
only ordered us to do one thing and that is to follow revelation
(wahy), which consists of the Holy Book and the Sunna—both are
revelation. Any possible disagreements, any disputes, are to be re-
solved through God and the Prophet, i.e. by resorting to the texts
of the Koran and the Sunna. All legal rulings (ahkam) are con-
tained (§ 3) in the Koran and the Sunna. This is absolutely clear
(§ 4): recourse to God and the Prophet is recourse to the Koran
and the Sunna, to the sacred tradition which has been fixed in
writing, since it is not possible for everyone to have direct contact
with God or to have an encounter with the Prophet in this world.

But religious scholars (§ 5) are often unable to find the correct
legal judgements in the Koran and the Sunna. This occurs quite
frequently because they are deficient in fear of God (tagwa),
whereas whoever is endowed with fear of God also possesses true
knowledge of God. Without the beneficial effects of tagwa, one is
bound to go astray and follow Satan. Once again (§ 6), knowl-
edge is exclusively what has come from God and the Prophet—
and certainly not what a religious scholar derives from scriptural
tradition on the basis of his own individual judgement (ra’y). The
latter is, in fact, a legal ruling of Satan (hukm al-Taghir).
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Both the ignorant (jahil) and the learned (‘alim) are guilty of
delivering a judgement of Satan when they follow their ra’y. The
sin of the scholar, however, is greater than that of the ignorant
person because being an authority, the scholar also brings about
the corruption of others. He is only protected from error as long
as he follows the Prophet (al-ma‘sim). When seeking a legal
judgement (§ 8), the layman (‘ammi) must ask the scholar to
confirm that the ruling in question either comes from God or
from the Prophet. Only when such confirmation is given, is the
layman obliged to obey the scholar. Should the legal judgement
actually be based on ra’y, the sin which results falls upon the
scholar and not upon the layman. On the other hand (§ 9), if the
layman is aware that the ruling is based solely on the individual
opinion of an ordinary scholar, then the sin involved falls upon
the layman because he knowingly follows the scholar and not
God or the Prophet.

A still greater sin is committed by the religious scholar (§ 10)
who says something about God which he does not know to be
true: he is a kafir, zalim, fasiq. Even if the layman finds the legal
judgement recorded in a book (§ 11) without the judgement be-
ing traced back to God and the Messenger, he is not following
God and the Prophet. He is then behaving the same way the Jews
and Christians do who take their rabbis and monks as authorities.
To deliver a legal judgement which has not been traced back to
God amounts to making a claim to rubiibiyya (§ 12). Everything
which has been traced back to God and the Prophet constitutes
authoritative proof for a legal judgement. This is especially true
with regard to hadiths (§ 13): the scholastic criterion of isnads is
unimportant. Only when a contradiction with another accredited
hadith occurs, is it proper to employ the methods of hadith-criti-
cism. But (§ 14) a person endowed with fear of God (tagwa) has
no need either of scholastic knowledge of the Traditions or the
rational procedure of giyas and fikr because God instills in him a
form of intuitive knowledge (furqdn) which enables him to find
the correct legal judgement in the scriptural tradition.

All the early legal authorities corrected their teachings (§ 15)
once they became aware that their doctrines had not been trans-
mitted from the Messenger. Whoever follows them in doing the
same is rightly guided. There are some, however, who believe
that the old forefathers only changed their doctrines out of hu-
mility. But this implies that they were not convinced that their
teachings had been in real opposition to the Prophet, and fur-
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thermore that they claimed to be on the same level as the Prophet.
No Muslim would dare to say such a thing and this amounts to a
monstruous disparagement of the legal authorities. Rather, every-
one is convinced that the old authorities declared: we are not in-
dividuals who can claim to have seen the Prophet in person. If
there is a doctrine available from a Companion of the Prophet,
one must act in accordance with that. In support of this view is the
hadith: ‘My Companions are like the stars. Whichever one of
them you follow, you will be rightly guided!’

Wherever (§ 16) the Koran and the Sunna are silent, the word
of a Companion who witnessed the Prophet’s behavior with his
own eyes has the greatest authority. There is no room here for ra-
tional procedures which in fact simply lead the people astray. The
founders of the four schools of jurisprudence (§ 17) have ordered
us only to follow the Prophet. This has been forgotten by modern
men who profess to adhere to these legal authorities.

In what follows examples are given of the positions which the
founders of the schools of jurisprudence adopted toward ra’y:
Ahmad b. Hanbal (§ 17), Shafi‘t (§ 18), Abi Hanifa (§ 19) and
Malik b. Anas (§ 20), the last mentioned having renounced ra’y
on his deathbed. How then can one follow the ra’y of the
founders of the legal schools (§ 22) when they themselves have
renounced it? Even people who benefited from little guidance in
earlier times such as poets (§ 23) understood more by way of
simple faith than the so-called great scholars of the present: they
were aware that a scholar like Malik b. Anas himself ought not to
issue commands and prohibitions on the basis of his ra’y. Indeed,
the Prophet himself (§ 24) only issued commands and prohibi-
tions when authorized to do so through revelation.

Consequently, the founders of the legal schools (§ 25) have
affirmed that their own doctrines are not to be accepted whenever
they are not in accord with the two forms of revelation, in
particular with regard to statements declaring certain things
punishable which are not really punishable because the scriptural
texts are silent about them. If, however, a scriptural text dealing
with a matter does exist, it is not necessary for the legal authorities
to elaborate their own views on the subject, and one is not obliged
to follow them in this. Priority is always accorded to the actual
words of revelation. One is not to bother arguing with persons
who rely exclusively on the authority of human beings, for such
behavior on their part is the equivalent of idolatry.—If the state-
ments of the authorities do not agree with revelation, they are
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worthless and spring from hawa. Right guidance, on the other
hand, is only to be had from revelation and this is the actual
madhhab of all genuine religious scholars. The scholars (§ 26),
according to a well-known hadith, are the heirs of the prophets,
and the heritage of the prophets is revelation. One should cease to
converse with anyone who does not shun ra’y.

The pronouncements of the founders of the legal schools (cf.
§ 18 ff.) regarding renunciation of ra’y are in fact cited by their
would-be followers (§ 28) but the latter omit to follow the
founders in this respect. If they were true Muslims, whenever they
disagreed with one another about something, or even if they dis-
agreed with the founders of the legal schools, or for that matter
with the Companions of the Prophet, they would resort to the two
sources of revelation. This is how the Companions of the Prophet
themselves acted, as is illustrated by the example of the caliph
‘Umar. The Companions of the Prophet used to ask one another
for advice when they were unsure about anything, as in the case
of ‘Umar who would ask °Ali (§ 29). No written works held au-
thority for “Umar, except revelation (§ 30). He would certainly
have destroyed all the legal writings which have been produced
since his death (§ 31)!

Thus one should follow the Companions of the Prophet in
their practice of resorting to the Koran and the Sunna. Certain le-
gal judgements have been clearly stated in the Koran (§ 32), the
others have been enunciated by the Prophet, whom one must
follow absolutely. In the case of the Prophet, he has clearly ex-
pressed himself either in his actual words or in his deeds. What-
ever he has passed over in silence is basically permissible. There is
no question of his having forgotten to mention something. In-
deed, he acted at the bidding of God who is omniscient. Those
endowed with fear of God will know how to solve a moot point
on the basis of the legal judgement which they have found in the
Koran. Therefore, whatever is clearly stated in scriptural revela-
tion is not in need of further clarification (§ 34). Matters about
which nothing has been said are permissible (“afw, jawaz). One
should not ask further about them, nor (§ 35) are they to be dealt
with by means of giyas. The same is even more obviously true of
any questions which are explicitly dealt with in a scriptural text.
The typical religious scholar, however, makes no effort to under-
stand (fahm) but immediately has recourse to ra’y as developed in
the scholastic tradition (‘the eminent men’). It is paradoxical that
a person (§ 36) may well shun all manner of forbidden things and
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yet feel no shame in saying something about God for which he
has no certainty. Such a religious scholar claims to adhere to the
legal judgement of God but knows that the authority he follows
arrived at the ruling in question through giyas.

With the death of the Prophet revelation came to a close (§
37). The legally binding duties have thereby reached completion.
One must in no way increase their number. The rightly guided
Muslim therefore holds exclusively to the Koran (§ 38), for
God’s religion has been completed through the Book, ra’y and
giyas are superfluous, and everything has been disclosed by the
Koran and the Prophet (§ 40).

With this the main text reaches its conclusion. What follows
under the heading Tanbih (§§ 41-52) are further clarifications of
what has been stated. It is necessary (§ 41) in the case of every
ruling to interrogate the Koran and the Sunna word by word. One
is often mistaken, as were famous Companions of the Prophet
such as ‘Umar, and so one may conclude erroneously that the Ko-
ran says nothing about a particular legal question. To reiterate (§
42): with the proper inner attitude all solutions are to be found in
the Koran, only they are not evident to the present-day legal au-
thorities. The latter rely on themselves and their external learning.
The case is different for those God loves and those instilled with
pious fear of God (§ 43); they are protected from the snares of
Satan.

At this point Ibn Idris directly addresses those for whom the
epistle is intended (§ 44): he has settled down in their country be-
cause he is sure that they have not followed ra’y or any authority
in general because zann, giyas and ra’y do not constitute knowl-
edge. Concerning what is not spoken of in the Koran and the
Sunna, one must remain silent. If one does not do so, one is
spreading abroad Satanic knowledge. Only if a legal authority in
the end dissociates himself from this kind of unjustified answer (§
45) will he have the sin for it erased from his account—even if by
accident his answer had been correct. The people with true
knowledge (§ 46) are those who fear God. They know as well (§
47) that God is free to forgive or to punish. Likewise, the
founders of the legal schools (§ 48) such as Shafii, for example,
renounced their own ra’y when a relevant scriptural text was on
hand. The example (§ 49) of Ashhab, the student of Malik, fol-
lows. Once again (§ 50): if no wahy has been sent down pertain-
ing to a particular matter, then one must remain silent regarding
it. If one holds to this rule, one is God-fearing and will be granted
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knowledge. Only the unlearned person who asks out of sincerity
is honest. All others who pose questions are hypocrites motivated
by some other concern. The religious scholar is not obliged to
reply to anyone but the sincere person without learning (§ 52).

Here the main subject of the epistle is brought to a close. What
follows (§§ 53-57) are some responses of Ibn Idris to specific
questions. His answers are given on the basis of hadiths: 1. Are
majalis al-dhikr permitted (§§ 53-54)? 2. Are bodily movements
allowed during the dhikr (§ 55)? 3. Is it permitted to draw out
one’s pronunciation of the takbir (§ 56)? 4. In the prayer of
supplication at the end of ritual prayer is it allowed to raise up
one’s hands (§ 57)?

Finally, by way of conclusion (§§ 58-59) the main assertion of
the Radd is once more repeated: in all matters one must acknowl-
edge the legal ruling of God.

Summary

The chief points put forward by Ibn Idris in his epistle are as fol-
lows. Everything a human being needs by way of knowledge or
for action is contained in recorded revelation (wahy), i.e. in the
Koran and the Sunna. Anyone can find this in the two categories
of transmitted text, provided he possesses proper fear of God. Ev-
ery legal judgement (hukm) is to be found there. If revelation is
silent about a particular subject, one must consider the matter al-
lowed (‘afw, jawaz)—for example, swaying to and fro during the
dhikr-performance. In no case is it permitted to derive legal rul-
ings from a text of revelation by rational procedures (ra’y, giyas,
fikr). Thus, the whole tradition of the schools of jurisprudence,
inasmuch as it is based on legal judgements acquired by rational
means, is to be rejected. To follow the representatives of the
madhahib amounts to shirk because in such a case one is follow-
ing an authority other than God. The ordinary unlettered man
(‘ammi) may only follow a religious scholar (‘alim) if the latter
has based his judgement exclusively on revelation, and not on the
tradition of the schools. The founders of the schools of jurispru-
dence were not infallible, nor for that matter were the Compan-
ions of the Prophet. All four founders of legal schools have
warned against ra’y, rejected their own use of it and abjured it.
The opposition around which the epistle revolves is that be-
tween divine revelation and the tradition of the legal schools,
between the Koran and the Sunna on the one hand, and the sci-
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ence of figh on the other. The means for attaining a legal ruling is
personal piety, which everyone is capable of achieving.

The intellectual background

Ahmad b. Idris’ epistle stands within two traditions. On the one
hand, it takes up once more an old Sufi pietistic discussion—
about which more will be said below. On the other hand, it is a
further example of the revived debate concerning the usil al-figh,
or the ijtihad/taqlid controversy, which took place in the 18th and
19th centuries.26 This debate has been competently described by
Rudolph Peters27 on the basis of four relevant authors: Shah
Waliullah-i Dihlawi (1703-62), Hamd b. Nasir (d. 1810),
Muhammad b. “Ali al-Shawkani (1760-1834) and Muhammad b.
°Ali al-Saniisi (1787-1859). To these one may also add:
Muhammad b. “‘Abd al-Wahhab (1703/4-1792),28 Salih al-Fullani
(1752/3-1803)29 and al-Hajj ‘Umar (1793-1864).30 All these au-
thors have in common the rejection of raqlid, i.e. the uncritical
acceptance of the doctrinal tradition of any particular madhhab.
As for what is meant to replace taqlid, each author has worked
out a different answer. Of the four individuals presented by
Peters, Shawkani holds the most extreme postion: no special
qualifications are required for practicing ijtihad. Anyone with a
modicum of knowledge and understanding is capable of doing
so. Moreover, taqlid is absolutely forbidden.3! This amounts to
the complete elimination of the authority of the madhahib. —

26 For further historical aspects regarding the controversy see e.g., Wael B. Hallaq,
‘Was the gate of [jtihad closed?’, International Journal of Middle Eastern Studies, XV1, 1,
1984, 3-34; Norman Calder, ‘Al-Nawawi’s typology of mufiis and its significance for a gen-
eral theory of Islamic Law’, Islamic Law and Society, 111, 2, 1996, 137-64; and Hallaq,
‘Introduction’ to the same issue. For a recent discussion, see Christopher Melchert, The for-
mation of the Sunni schools of law: 9th-10th centuries C.E., Leiden 1997; and Wael Hallaq, A
History of Islamic legal theories, Cambridge 1997.

27 Rudolph Peters, ‘Idjtihad and taglid in 18th and 19th century Islam’, Die Welt des
Islams, XX, 1980, 132-45.

Concerning him see Esther Peskes, Muhammad b. ‘Abdalwahhab (1703-92) im
Widerstreit: Untersuchungen zur Rekonstruktion der Friihgeschichte der Wahhabiya, Beirut-
Stuttgart 1993.

29 On him see John O. Hunwick, ‘Salih al-Fullani (1752/3-1803): the career and
teachings of a West African ‘alim in Medina’, in A.H. Green (ed.), In Quest of an Islamic
Humanism, Cairo 1984, 139-54.

30 On him see Radtke, ‘Ijtihad and Neo-Sufism’, 917-19; idem, ‘Von Iran nach West-
afrika,” Die Welt des Islams, XXXV, 1995, 40-2; and ‘Studies on the sources of the Kirab
Rimah hizb al-rahim of al-hajj “Umar’, Sudanic Africa, 6, 1995, 73f.

31 Ppeters, ‘Idjtihad’, 138, 140 & 143.
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Muhammad b. °Ali al-Sanisi, the student of Ibn Idris, follows
close behind him, although after making a distinction between ab-
solute and relative, or secondary, ijtihad, he is prepared to ac-
knowledge the authority of the four schools of jurisprudence.32
Nevertheless, in the opinion of both of them precedence is to be
given to the Sunna.33—Shah Waliullah acknowledges the legal
judgements of the legal authorities but no one madhhab has
precedence over another.34 This corresponds to the position held
by al-Hajj ‘Umar.35 Similarly, Hamd b. Nasir accords validity to
the legal rulings of the imams but he gives precedence to the
Hanbalite madhhab.36 The remaining three authors, Muhammad
b. “Abd al-Wahhab, Salih al-Fullani and our Ibn Idris, share the
view of Shawkani: the sole legal sources are the Koran and the
Sunna, and the tradition of the madhahib has no special compe-
tence for delivering legal judgements. As E. Peskes has rightly
noted,37 the latter authors are not actually concerned with the op-
position ijtihad/taqlid, but with that between figh (the doctrinal
authority of the legal schools) on the one hand, and the Koran
and the Sunna on the other.38

The layman (‘ammi), as it appears, now emancipates himself
from the influence of traditional authority. However, when it
comes to the means by which one is to arrive at a personal legal
judgement on the basis of scriptural revelation, there is disagree-
ment between the above-mentioned opponents of the madhahib.
Whereas the others allow rational means which are generally re-
ferred to as irtiba‘ or ijtihad bi’l-nass, our text makes no refer-
ence to these terms and rejects categorically the use of rational
means to produce legal judgements. But it does allow irtiba“ in the
sense of critical questioning of a religious scholar by a layman,3
although the better method is to cultivate one’s piety (fagwa) and

32 peters, ‘Idjtihad’, 137 & 143.

33 Onthis point see also Knut S. Vikgr, Sources for Saniisi Studies, Bergen 1996, 102-
4; on Saniisi’s relation to Ahmad b. Idris, see 23f., below and the footnotes to translation of
Radd, § 6.

34 Ppeters, ‘Idjtihad’, 143.

35 Radtke, ‘Ijtihad and Neo-Sufism’, 917f.

36 Peters, ‘Idjtihad’, 143.

37 Peskes, Muhammad b. ‘Abdalwahhab, 41f.

38 Cf. also the text in Peters, ‘Idjtihad’, 134 n. 7; and especially Peskes, Muhammad b.
‘Abdalwahhab, 42f.; for Salih al-Fullani, cf. Hunwick, ‘Salih al-Fullani’, 146.

39 Baber Johansen, ‘Die siindige, gesunde Amme: Moral und gesetzliche Bestimmung
(hukm) im islamischen Recht’, Die Welt des Islams, XXVIII, 1988, 264-82 (also in Johansen,
Contingency in a Sacred Law: Legal and Ethical Norms in the Muslim Figh, Leiden 1999,
172-88).
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attain a form of refined spiritual intuition (furgan) which then
qualifies one to deliver legal judgements—and here is where the
other tradition underlying our text becomes manifest, namely the
Sufi pietistic tradition.

* %k k

When in the 3rd/9th century Sufism began describing mystical
experience in written form and structuring it in ‘intellectual’ sys-
tems, these doctrines were referred to as ‘ilm al-batin.40 This
knowledge was viewed by Sufis as a necessary supplement to the
“ilm al-zahir whose foundation was formed by hadith and figh.
The €ilm al-batin was conceived as an indispensable discipline
which, by educating the soul and cultivating pious attitudes and
feelings, made possible the actual fulfillment of the law. The
theosophist Hakim Tirmidhi went so far as to deny that the au-
thorities in figh—in his case they were Hanafites—had the ability
to deliver valid legal judgements. In his view the rationalistic
methods which they employed were not capable of fathoming the
true internal structures of the world and revelation.4! Ahmad b.
Idris appears to be not very far from this view. One is not dealing
here with an opposition between religious law and mysticism.
This is an issue concerning authority.

°Abd al-Wahhab al-Sha‘rani or al-Sha‘rawi, the Egyptian
polyhistor who died in 1565—known among other things as a
popularizer of Ibn al-°Arabi’s doctrines42—was also active in the
field of usul al-figh. In his Kitab al-Mizan43 he attempted to pre-
sent proof that the founders of the four madhahib, i.e. the four

40 Batin: Bernd Radtke, ‘Theologen und Mystiker in Hurasan und Transoxanien’,
Zeitschrift der Deutschen Morgenlindischen Gesellschaft, CXXXVI, 1986, 551ff.; and Fritz
Meier, ‘Ein wichtiger handschriftenfund zur sifik’, Oriens, XX, 1967, 103 (also in
Bausteine: Ausgewdhlte Aufscitze zur Islamwissenschaft, Istanbul/Stuttgart 1992, 1, 319f., and
Essays on Islamic Piety and Mysticism [trans. John O’Kane, ed. asst. Bernd Radtke], Leiden
1999, 184).

4l Radike, ‘Theologen und Mystiker’, 559, and idem, ‘Warum ist der Sufi orthodox?’,
Der Islam, LXXI, 1994, 304f.

42 Cf. his Kitab al-vawaqit wa’l-jawahir fi ‘aqa’id al-akabir, Carl Brockelmann,
Geschichte der arabischen Litteratur [GAL], Leiden 1937-49, 11, 336 no. 2; Supplement [S] I,
464. On his influence in West Africa during the nineteenth century, see Radtke, ‘Studies on
the sources of the Rimah’, 111 and passim.

43 Peters, ‘Idjtihad’, 138. As we have subsequently come to see, it is most probably
this work which al-hajj *Umar cites as Risala mubaraka; Radtke, ‘Studies on the sources of
the Rimah’, 95, no. XLV.
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imams, as well as their followers (mugqallidiin) were all correct.44
Throughout the 19th century this work of Sha‘rani’s was still ea-
gerly studied both at al-Azhar and in West Africa.45

According to Sha‘rani a Muslim may become convinced of
the truth of the above thesis by means of any one of three differ-
ent modes of knowledge: 1) through nazar and istidlal, i.e. specu-
lation and rational argumentation; 2) through raslim and iman
which may be translated as religious faith and acceptance; 3)
through kashf and ‘iyan, i.e. mystical unveiling and direct per-
ception.46

Whereas 1) and 2) appear to be comprehensible without fur-
ther comment, 3) is in need of some explanation. In this connec-
tion let us consider two statements of Sha‘rani: ‘Firstly I received
[what is in] this book from al-Khadir as a form of knowledge
which I accepted on the basis of faith.47 Then I travelled the mys-
tic path under the guidance of the master Ali al-Khawwas48 until
I beheld the very source of the sharia’—i.e. the Prophet
Muhammad—*‘in a mystical experience (dhawg), in a mystical
unveiling (kashf), and as absolute certainty (yaqin).’49 And more
specifically: ‘With the eye of my heart I perceived the source of
the pure shari‘a from which the doctrines of every religious
scholar flow forth. I came to realize that every mujtahid is correct
(kull mujtahid musib)50 due to mystical disclosure and certain
knowledge, and that no one madhhab is more worthy of the
shari‘a than another (wa-annahii laysa madhhab awla bi’l-
shari‘a min madhhab).’5! The last point regarding the equal value
of the madhahib is further elucidated by the words of his teacher
¢Ali al-Khawwas: No single doctrine of the imams lies outside the
shari‘a because ‘their spirit had encountered the Prophet’s spirit
and regarding all the proofs they were doubtful about, they were

44 <Abd al-Wahhab al-Sha‘rani, Kitab al-Mizin, Beirut 1409/1989, 1, 59.

45 Radtke, ‘Studies on the sources of the Rimah’, 111 and passim. The nineteenth-
century Azhar shaykh ‘Illaysh (on him, see Vikgr, Sufi and Scholar, 250-7) cites passages
from the Kitab al-Mizan in his fatwa against Sanusi; Vikgr, Sufi and Scholar, 254, corresponds
to Mizan, 1, 181, one 1. from bot. ff.; ibid., 255 corresponds to Mizan, 1, 185, 1. 8ff.

46 Mizan,1,59.

47 Mizan, 1, 124: “ilman wa-yaginan wa-tasliman.

48 Died 939/1532; on him see Eric Geoffroy, Le soufisime en Egypte et en Syrie sous
les derniers Mamelouks et les premiers Ottomans, Damascus 1995, 40 and passim.

49 Min,1,124.

50 On this principle see Josef van Ess, Theologie und Gesellschaft im 2. und 3.
Jahrhundert Hidschra. Eine Geschichte des religiosen Denkens im friihen Islam, Berlin-New
York 1991-7, 11, 161f.

S Mizan, 1, 125.
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able to ask him: “Oh Prophet of God, are these your words or
not?” And this occurred in a waking state and by means of direct
speech (yaqzatan wa-mushafahatan) under the conditions known
to those who receive mystical unveilings.’52 A passage in
Sha‘rani’s work the Lawagqih al-anwar al-qudsiyya fi bayan al-
‘uhiid al-muhammadiyya53 refers to this last point: ‘Shaykh
Ahmad al-Zawawi (d. 1517)54 once said to me: “We recite the
tasliya on behalf of the Prophet so often that he then sits with us
while we are in a waking state (hatta yasira yujalisuna yaqzatan)
and we keep company with him like the sahaba did (nasha-
buhit).55 Then we question him about matters of our religion and
about hadiths which are held to be weak in the opinion of our
religious scholars. Subsequently we base our behavior on his
words.”’56

We may summarize the chief points of Sha‘rani’s arguments
under two headings:

1) The doctrinal authority of all four madhahib, as it devel-
oped historically, is recognized as valid. The imams all teach what
is true (kulluhum <‘ala’l-haqq). This is not only the case with the
founders, al-a’imma al-mujtahidiin, but the same holds true for
their followers, the mugallidiin, as well as the followers of the
followers, i.e. those of the present generation.

2) That the doctrines of the madhahib which developed over
time are founded on truth may be accepted on the basis of au-
thority: tasliman wa-imanan. Likewise, their truth can be demon-
strated by a rational methodology: nazaran wa’stidlalan. Abso-
lute certainty, however, can only be obtained by the third
method, namely the mystical method. The founders of the schools
of jurisprudence already possessed, in addition to the traditional
connection with the Prophet, i.e. the sacred written and oral tradi-
tion, a particular psychic connection. They were capable of com-
municating with the Prophet directly. This is what ultimately jus-
tifies their claim to truth. Moreover, according to Sha‘rani, the
rank and spiritual status of the imams can still be attained today,
though only by travelling the mystic path under the guidance of a

52 Mizan,1,182.

53 GAL, 1, 336 no. 14, S 11, 465, and Radtke, ‘Studies on the sources of the Rimah’, 87.

54 On him see Geoffroy, Le soufisme, 103.

55 On this idea see Fritz Meier, ‘Fine Auferstehung Mohammeds bei Suyiiti’, Der
Islam, LX11, 1985, 51 (Bausteine, 1, 828/Essays, 539).

56  cAbd al-Wahhab al-Sha‘rani, Lawdgih al-anwar al-qudsiyya fi bayan al-‘uhid al-
muhammadiyya, Cairo 1321, 116.
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shaykh. The mystic path leads to a direct encounter with the
Prophet in a waking state (yagzatan) and provides the adept with
certain knowledge.57 It is this procedure which constitutes the
tariga muhammadiyya.58 For Sha‘rani, therefore, pursuing the
mystic path forms a complimentary adjunct to the traditional usil
al-figh.

Whereas earlier Sufism accepted the true dream as a possible
way of having a real encounter with the Prophet Muhammad,
later Sufism recognized the possibility of a real, physical en-
counter with Muhammad after his death, the latter not being con-
ceived of as dead and lifeless but as carrying on actively in an-
other form of existence. Emphasizing the possibility of a physical
encounter with the Prophet ‘in flesh and blood’ is one of the dis-
tinguishing characteristics of modern Sufism.5% Such an encounter
is described as an overwhelming experience which is almost too
intense for the mystic to bear but, at the same time, imparts to him
an ineffable sense of happiness.60 It instills in him an absolutely
certain knowledge regarding all questions to do with delivering
legal judgements. Were the schools of jurisprudence to disappear,
because of his direct contact with the Prophet the mystic would be
able to restore the whole of the shari‘a, as one author of the 18th
century affirms.6! And the physical encounter with the Prophet
finally leads the enlightened mystic to the unio mystica with
God.62 Knowledge of this kind is far superior to that of an ordi-
nary theologian and jurist. From this vantage point the. fanatic
factionalism of the schools of jurisprudence (ta‘assub al-
madhahib) obviously appears absurd, since the activity of the
schools is based on fallible human understanding.63

57 See Radtke, ‘Kritik am Neo-Sufismus’, 167.

58  No monograph on the subject exists; for the time being, cf. Meier, ‘Auferstehung’,
43 (Bausteine, 11, 820/Essays, 529f.); O’Fahey & Radtke, ‘Neo-Sufism reconsidered’, 64-71;
Radtke, ‘Between Projection and Suppression’, 74; idem, ‘Erleuchtung und Aufklirung: Is-
lamische Mystik und europdischer Rationalismus’, Die Welt des Islams, XXXIV, 1, 1994, 59;
‘Sufism in the 18th Century’, 353ff.; and ‘Ibriziana’, 113-58.

59 This is not, however, a substitute for union with God but one of the stages along the
way to achieving the latter. See Radtke, ‘Isma“il al-Wali’, 153f.; ‘Sufism in the 18th Centu-
ry’, 360; and ‘Kritik am Neosufismus’, 167f. & n. 36.

60  Ahmad b. al-Mubarak al-Lamati, al-Ibriz min kalam sayyidi ‘Abd al-°Aziz al-
Dabbagh (ed. M.FA. al-Shamma°®), Damascus 1984-86, 1, 56-8 & 400; 11, 56-8 & 274-303.

61 Lamati, Ibriz, 11, 97: wa-law ta‘attalat al-madhdhib bi-asrihi la-gadara “ala ihya’ al-
shari‘a; see also Radtke, ‘Ijtihad and Neo-Sufism’, 920.

62 Lamati, /briz, 11, 287ff.; Radtke, ‘Isma‘il al-Wali’, 153; ‘Lehrer-Schiiler-Enkel’,
102 & 115; and ‘Kritik am Neo-Sufismus’, 167f. & n. 36.

63 Lamati, /briz, 1L, 97f.
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Ahmad b. Idris does not go this far, at least not in the Risalat
al-Radd. The Prophet is no longer directly accessible for persons
with a normal consciousness.64 This clearly shows that our text
was intended for the wider audience which did not necessarily
have links with mysticism. But that Ibn Idris was convinced he
was in continuous direct contact with the Prophet is shown in
other of his writingsé5 which were intended for the inner circle of
his disciples. In our text the esoteric aspects of the rariga muham-
madiyya are toned down by the less provocative demand for
tagwa.

The claim to higher authority on the part of our master, which
is underpinned by these spiritual experiences, did not remain hid-
den from the outside world. Thus, the Azhar-educated religious
scholar Hasan al-®Attar reproaches Ahmad b. Idris for maintain-
ing that he is in direct verbal contact with the Prophet.66

¥ ¥ %k

Let us now take a closer look at the views of Muhammad b. ‘Al
al-Shawkani with whom Ibn Idris corresponded.6? Shawkani, who
was born in 1759, held the office of gadi of San‘a® from 1795
until the time of his death, and served as judge and political and
diplomatic adviser to three Zaydi imams.68 Thus he experienced
the period of Wahhabi expansion in the Hijaz, as well as the
Egyptian destruction of the Wahhabi state. He actually composed

64 Radd,§ 4.

65  cf., for example, Thomassen & Radtke, Letters, 90f. and the Introduction to the
same work, 5; as well as Radtke, O’Fahey & O’Kane, ‘Two Sufi Treatises’, 161f.

66  Risala fi'l-ijtihad in Viker, Sources for Sanisi Studies, 103, 4th 1. from bot. ff. — Al-
ready in the sixteeenth century the Ottoman theologian Birgili mentions quite negatively
(Muhammad b. °Ali al-Birkawi or Birgili, al-Tariga al-muhammadivva wa’l-sira al-
ahmadivya, Cairo 1379/1960, 13) that certain Sufis in his time claimed to possess direct ac-
cess to the Prophet and God. The question is whether he is reporting the Sufis’ view correctly
or has distorted it out of malice; cf. the translation of the relevant passage from Birgili in
Bernd Radtke, ‘Von raben und uhus als subjekten geselischaftlicher reformprozesse nebst
anderen denk- und merkwiirdigkeiten neundeutscher schriftauslegungskunst’ (forthcoming).

67 Munazara, § 15.

68  Born 1173/1759; died 1250/1834. Cf. O’Fahey, Enigmatic Saint, 83; GAL, S 11, 818f.;
Bernard Haykel, ‘Mediation as Heresy: The Zaydi Imamate’s Response to the Wahhabi At-
tack on Ziyarat al-Qubiir’, in Cases & Contracts in Islamic Law. Readers/Proceedings of the
Workshop 3rd-4th Dec. 1994, Ann Arbor: University of Michigan 1994, 1; Stefan Reichmuth,
‘Geschichte und I§tihad bei Muhammad b. “Ali a$-Savkini’ (unpublished paper); and “Abd
Allah b. Muhammad Abu Dahish (ed.), ‘al-Qasida al-lamiyya fi ritha® al-shaykh Muhammad
b. “Abd al-Wahhab li’l-qadi Muhammad b. “Ali al-Shawkani’, Majallat Jami‘at al-imam
Muhammad b. Sa‘id al-islamiyya, IV, Rajab 1411 [Jan.-Feb. 1991], 215-21.
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a gasida lamenting the death of Muhammad b. ‘Abd al-Wahhab69
in which he referred to Ibn ‘Abd al-Wahhab as his exemplary
model (qudwati),’0 praised the latter’s sons and comforted them,?!
and celebrated the rulers of the Al Sa°td as defenders of true Is-
lam.72 On the other hand, he also sent a gasida to Diriyya to the
Wahhabi imam Sa‘ad b. “Abd al-°Aziz in which he condemned7’3
the Wahhabi practice of takfir.74

Besides his biographical dictionary al-Badr al-tali¢ and the
above-mentioned poems, we were able to consult the following
works from Shawkani’s numerous writings. The Qatr al-wali
‘ala’l-walil5 offers a detailed commentary on the so-called hadith
al-nawafil which plays a fundamental role in tasawwuf with re-
gard to the question of wilaya.7¢ Similarly it includes in-depth
discussions to do with the ijtihad/taqlid debate.’7 The Sharh al-
sudir bi-tahrim raf® al-qubiir’® and al-Durr al-nadid fi ikhlas
kalimat al-tawhid both deal with the controversial issue of erect-
ing mosques and other buildings over graves, as well as different

69  Abi Dahish, ‘al-Qasida’.

70 Abi Dahish, ‘al-Qasida’, 233, verse 25.

71 Abu Dahish, ‘al-Qasida’, 239ff., verses 78ff.

72 Abi Dahish, ‘al-Qasida’, 241f., verses 95ff.

73 The qasida (-idii; meter wafir) is found in Zabara, Nayl al-watar, 1, 299-302; verses
against takfir, e.g. 301, 3-5:

wa-kavfa yugalu qad kafarat unasun
wura li-qubiirihim hajarun wa-“idii
fa-in gali ata amrun sahihun
bi-taswivyati’l-qubiiri fa-1a juhiidii
wa-lakin dhaka dhanbun laysa kufran
wa-la fisqan fa-hal fi dhaka rudidii
How can it be said people have become infidels
because their graves display stone and wood.
And if they say it is proper that the graves
have been levelled, one cannot deny this.
Yet this is a sin, not infidelity and depravity.
Can there be any doubt in this matter?

74 Cf. Munazara, §§ 22 and 24.

75 Ed. Ibrahim Ibrahim Hilal, Beirut 1397/1977-78.

76  See Bernd Radtke & John O’Kane, The Concept of Sainthood in Early Islamic Mys-
ticism: Two works by al-Hakim al-Tirmidhi, London 1996, 92f. (cf. Bernd Radtke, Drei
Schriften des Theosophen von Tirmid, 11, Beirut-Stuttgart 1996, 54).

E.g. Qatr al-wali, 2811f. and passim; see also the footnotes to the translation of the
Radd.

78  Ed. Muhammad Hamid al-Figi, Cairo 1366/1947, 1-24; and edn. in Shawkini, al-

Rasa’il al-salafivya fi ihya® sunnat khayr al-barivya, Beirut 1348/1930, 1-13.
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aspects of venerating saints.’9 And finally, Shawkani has two
works which deal directly with usil al-figh: al-Qawl al-mufid fi
adillat al-ijtihad wa’l-taqlid30 and the Irshad al-fuhil ila tahqiq
al-haqq min “ilm al-usil.8!

For our purposes we wish to consider three aspects of
Shawkani’s doctrines and views: his relation to the Wahhabiyya,
his attitude toward Sufism, and his position with regard to the on-
going ijtihad/taqlid debate.

Although Shawkani was in agreement with the puritanical ten-
dencies of the Wahhabiyya, he rejected their extremism. Like the
Wahhabis, he spoke out against erecting buildings over graves of
saints.82 But in his view people who indulged in this practice, or
who visited graves or venerated them, were sinful Muslims, not
kafirian.83 He condemned the Wahhabi takfir.84 On this point he
was in accord with Ahmad b. Idris who in the Munazara agrees
with the Wahhabis in condemning the erection of such buildings
but is not willing to view this as a renunciation of Islam, as does
Muhammad b. “Abd al-Wahhab,85 the ideological authority fol-
lowed by the Wahhabis. For Ahmad b. Idris, as for Shawkani, the
latter was merely a religious scholar who had his merits as well as
his failings in many respects.86

Shawkani accepted the ‘sober’ Sufi tradition which is gener-
ally associated with the name of Ghazali. However, in contrast to
Ibn Taymiyya, the forerunner of the Wahhabis, he not only ap-
proved of the pious dimension of Sufism, i.e. the soul’s complete
orientation on God and a form of training which aims at this
goal,87 but he was also prepared to concede the existence of saints
and miracles by saints (karamat).88 Miracles, like visions
(mukashafat), should be measured by the standard of the Koran
and the Sunna, and are not, as with Ibn Taymiyya,89 automati-

79  Edn. Beirut 1348/1930, in al-Rasa’il al-salafiyya; this text forms the central source
for Bernard Haykel's article, ‘Mediation as Heresy’; see especially 5ff.

80 Ed. Abi Mus‘ab Muhammad Sa‘id al-Badri, Cairo-Beirut 1411/1991; also in al-
Rasa’il al-salafiyya.

81  Edn. Beirut: Dar al-kutub al-‘ilmiyya 1414/1994.

82 Cf. the verses cited in n. 73; and Sharh al-sudiir, (edn. Cairo) 7/(edn. Beirut) 4.

83 Cf. the verses cited in n. 73, and Ahmad b. Idsis’ viewpoint in Munazara, § 24.

84 See previous note; on the Wahhabi takfir see Munazara, § 22, n. 77.

85 Peskes, Muhammad b. Abdalwahhab, 25f.

86  Munazara, §§ 22 and 23.

87  Cf. Meier, ‘Das sauberste iiber die vorbestimmung. Ein stiick Ibn Taymiyya’,
Saeculum, XXXII, 1981, 76 (Bausteine, 11, 698/Essays, 313).

88 Qayr al-walf, 257 £.

89  Meier, ‘Das sauberste’, 77 (Bausteine, 11, 699/Essays, 314f.).
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cally under suspicion of originating from Satan.90 But Shawkani
rejects any tendencies to do with ontological monism.%!

Shawkani, it appears, is closest to the Wahhabi position, at least
that of Ibn “Abd al-Wahhab, when it comes to the issue of the
usil al-figh.92 Both Shawkani and Ibn Abd al-Wahhab categori-
cally reject the authority and tradition of the madhahib. The sole
basis for legal judgements consists of the Koran and the Sunna,
i.e. God and the Prophet. The doctrines of the madhahib are to a
great extent founded on ra’y, the personal opinion of the jurists
of a given school—not directly on God’s Word which finds its
explanation in the Sunna of the Prophet.

But how is an individual legal case to find its solution in the
Koran and the Sunna? Naturally, to begin with, knowledge of
both these forms of revelation is necessary. Then the simple use
of an argument by analogy is permissible. This procedure is de-

%0 Qatr al-wali, 258.
91 Ibid., 439ff.
92 On this point see Peskes, Muhammad b. ‘Abdalwahhab, 35; cf. also verses no. 50
and 65-69 of the gasida of lamentation:
—no. 50, 236:
fa-ma huwa illa qa’imun fi zamanihi
magqama nabiyyin fi imatati batilt
In this day and age he assumed nothing less than
the position of a prophet in eradicating the false.
—no. 65-69, 237f.
afiq va mu‘iba ’l-shaykhi ma dha tu‘ibuhii
lagad “ibta hagqan wa’rtajalta bi-batili
na‘am dhanbuhii 'l-taqlidu gad jadhdha hablahii
wa-falla ’l-ta‘assuba bi-’l-suyiifi 'l-sayvagqili
wa-lamma da‘a lillahi fi’l-khalgi sarikhan
sarakhtum lahi bi’l-qadhfi mithla ’l-zawajilt
afigii afigit innahit laysa da‘iyan
ila dini aba’in lahii wa-qaba’ili
da‘a li-kitabi ’llahi wa’l-sunnati’llatt
atand biha taha ’l-nabiyyu khayru qa’ili
Wake up, blamer of the shaykh! What do you blame him for?
You have blamed the true and contrived what is false.
Yes, his sin was to have cut the rope of taqlid
and blunted madhhab-partisanship with shining swords.
When he called to God shouting among the people,
you shouted slander against him like thunderers.
Wake up! Wake up! He called not to a religion
which your forefathers and the tribes practiced
but to the Book of God and to the Sunna
which Taha the Prophet, the best ever to speak, brought us.
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scribed by Shawkani in the Irshad al-fuhil.93 Thus he expressly
accepts rational epistemological methods in delivering a legal
judgement.94

It is quite interesting that many formulations in the Risalat al-
Radd, as far as rejecting the authority of the madhahib is con-
cerned, agree almost verbatim with those of Shawkani.95 In this
respect the footnotes to the Radd should be consulted in detail.
Did our two authors copy from one another? That is unlikely. It is
more probable that they had recourse to a no longer extant canon
of texts which criticized the madhahib and taqlid.

But Ahmad b. Idris goes beyond Shawkani. For him the truly
pious Muslim has no need of the rational methods developed in
science in order to understand the sacred tradition, because such a
person can intuitively understand the two exclusive foundations
for delivering a legal judgement. Naturally, to begin with, he
must and can comprehend the text on a rudimentary level
through his reason. But anything beyond that—the derivation of
judgements concerned with the facts of external and internal
‘reality’—is not to be accomplished by means of a rational proce-
dure. The man of piety receives from God intuitive knowledge
(“ilm furqani)%6 as a reward for his fear of God (fagwa), and this
enables him to distinguish between true and false.97 Indeed, every
Muslim can do the same if he fulfills the conditions inherent in
fear of God.

Ibn Idris’ student Sanisi, if we can trust the text transmission,
did not wish to go this far. In the Risalat al-Radd Ibn Idris says:
‘What we do not know is what has not come from the Messenger
of God... And the Messenger... said: “Knowledge is three things:
an unambiguous Koranic verse, an old custom, and ‘I don’t
know.”” Thus he made the statement “I don’t know” a form of
knowledge because a statement based on ra’y is haram: li-anna’l-
qgawl bi’l-ra’y haram.’98 In Saniisi the position is expressed with
far greater qualification: li-anna’l-qawl bi’l-ra’y al-ghayr al-

93 Shawkani, Irshad al-fuhil, 381.

94 Whether he exerted influence on the Indian Sayyid Ahmad Barélwi, as Marc
Gaborieau conjectures, still requires further study; cf. Marc Gaborieau, ‘Criticizing the Su-
fis: The Debate in Early-Nineteenth-Century India’, in De Jong & Radtke, Islamic Mysticisin
Contested, 465f.

95 Cf. the footnotes to the Radd for details.

9 Radd, § 14. Tbn Idris, had he felt the need to do so, could have referred to a time-
honored tradition of Koranic interpretation in justification of his use of the concept of furgan.

97  Cf. references given in footnotes to Radd, § 14.

98 Radd, §6.
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mabni ‘ala asl min al-kitab wa’l-sunna wa-ma fuhima minhuma
wa’l-qiyas ‘ala ghayr asl haram: ‘For to teach by means of ra’y
which is not based on a foundation in the Koran and the Sunna
and on their understanding, and an argument by analogy without
a foundation (in the Koran and the Sunna) are haram.’99

Above the interpretation of the sacred tradition which depends
on pious intuition and is in principle accessible to every Muslim,
stands the interpretatio ab intra, the ilm al-batin of classical Su-
fism which is at the disposal of mystic masters and which Ibn
Idris bases himself upon in the Mundazara.190 This capacity re-
quires not only a pious orientation of the soul but a special form
of schooling which is attained in progressing on the mystic path.
Central in this regard is the tariga muhammadiyya—in the well-
known definition found in Muhammad b. °Ali al-Saniisi which he
took over from an earlier author. The text runs: ‘The basis of this
path’, he is referring to the rariga muhammadiyya, ‘consists of
the interior of the person who follows itl01 becoming absorbed in
the contemplation of Muhammad’s dhat,!192 while zealously imi-
tating the Prophet outwardly in word and deed, busying his
tongue invoking blessings upon him, and devoting himself to
him at all times whether in seclusion or in public, until honoring
the Prophet comes to dominate his heart and to permeate his inner
being to such an extent that he need only hear the Prophet’s name
and he starts trembling, his heart is overwhelmed beholding him
and the visible appearances of the Prophet emerge before his in-
ner sight.”103

°Abd al-°Aziz al-Dabbagh,!04 who died in 1718-19, describes
the successful adept as follows: “His mind is constantly occupied
with this noble Prophet such that the Prophet never leaves his
thoughts. Other matters he is busy with do not cause him to stop

99  Cf. the Supplement to Radd, § 6.

100 pmunazara, § 29.

101 Mabna hadhihi’l-tariga “ald istighraq batini sahibiha fi shuhid dhatiki sim. This is
by far the best reading of the sentence which has caused so much confusion; on this subject
see Radtke, ‘Projection’, 74 n. 9. The emendation attempted there was clearly called for but
proved to be too complicated.

102 On the meaning of dhar in a context such as this see Meier, ‘Auferstehung’, 43
(Bausteine, 1, 820/Essays, 530).

103 Muhammad b. Ali al-Saniisi, al-Manhal al-rawi al-rd’iq fi asanid al-uliim wa-usil
al-tara’iq’, in al-Majmii‘a al-mukhtara, Beirut 1969, 49, one 1. from bot. ff.; cf. also Ahmad
al-Sharif al-Saniisi, al-Fuyiidat al-rabbaniyya fi ijazat al-tariga al-saniisiyva, Istanbul 1339-
42/1920-23, 11; and in Vikgr, Sources for Saniisi Studies, 227, which contains a better text.

104 Op Dabbagh, see n. 108.
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thinking of the Prophet. People see him eating, but his thoughts
are with the Prophet; people see him drinking, but his thoughts
are with the Prophet. Even when he’s asleep his thoughts are with
the Prophet.”105

The final goal is illumination (fath). Illumination confers the
capacity to perceive in a waking state the Prophet himself, in flesh
and blood as it were, and to keep company with him. This is the
same as ru’yat al-nabi yaqzatan, ru’yat dhatihi al-sharifa or
ijtima* bi’l-nabi yaqzatan—i.e. the state we heard about above in
the first part of our description of Sha‘rani’s views—a state of
higher consciousness which according to Sufis is above normal
consciousness, not below it as in the dream state, and conse-
quently represents a kind of hyper-wakefulness. The person who
attains this state is an absolute authority in all cases involving le-
gal judgement because he can resolve them through his direct
contact with the Prophet himself—which recalls the words of
Ahmad al-Zawawi.106 This same claim of Zawawi and Ahmad b.
Idris107 was also made by Ibn Idris’ spiritual ancestor ‘Abd al-
°Aziz al-Dabbagh,108 Ahmad al-Tijani the founder of the
Tijaniyya,109 as well as the mahdi Muhammad Ahmad!!0 who
went so far as to abolish the madhahib.111

Despite the fundamental differences inherent in the three
modes of knowledge—ratio, higher intuition and illumination—
they have one thing in common: the radical rejection of the au-
thority of the scholarly tradition of the madhahib. Shawkani re-
places the madhahib with rationalistic ijtihad, i.e. with an indi-
vidual’s ability to reason. Ahmad b. Idris offers in their place pi-

105 Lamati, Ibriz, 11, 285; also quoted in al-hajj *Umar, Rimah hizb al-rahim “ald nuhiir
hizb al-rajim, in the margins of “Ali Harazim Barrada, Jawahir al-ma‘ani wa-buliigh al-
amani fi fayd Sidi Abr’l-°Abbas al-Tijani, Beirut 1393/1973, 1, 220.

106 see 17, above.

107 See 19, above.

108  Dabbagh and the Ibriz are discussed in the following articles by Radtke: ‘Sufism in
the 18th Century’, 326-64; ‘Zwischen Traditionalismus und Intellektualismus’, 240-67;
‘Ibriziana’, 113-58; ‘Der Ibriz Lamatis’, in Holger PreiBler und Heidi Stein (eds.), XXVI
Deutscher Orientalistentag: Anniherung an das Fremde, Stuttgart 1998, 326-33; ‘Wat
betekent tariga muhammadiyya in de islamitische mystiek van de 18e en 19¢ eeuw?’, in
Marjo Buitelaar & Johan ter Haar (eds.), Mystiek, het andere gezicht van de islam, Bussum
1999, 35-44; and ‘Kritik am Neo-Sufismus’, 162-73.

109 Bernd Radtke, ‘Was steht in den Gawdbhir al-ma‘ani? Versuch einer Ehrenrettung’,
(forthcoming).

110 Radtke, ‘Wat betekent’, 34.

11  gee R.S. O’Fahey, ‘Sufism in Suspense: The Sudanese Mahdi and the Sufis’, in De
Jong & Radtke, Islamic Mysticism Contested, 266-82.
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ous intuition for ordinary Muslims, and the rariqa
muhammadiyya and a state of illuminated consciousness for who-
ever is prepared to travel the mystic path.—From the viewpoint
of intellectual history none of this is new in an absolute sense. But
the emergence of these tendencies on what appears to be a
widespread scale in the 18th and 19th centuries could well be an
indication of ideological and perhaps social transformations.

How does our text, the Risalat al-Radd, fit into this picture? At
first glance it does not appear to offer anything radically new.
The line of argumentation as well as the examples given are for
the most part taken from earlier literature—but this is likewise the
case for the other authors mentioned in this connection.!!2 For
example, Fullani’s work the Igaz is 90 to 95 percent plagiarized
from Ibn °Abd al-Barr’s Jami¢ bayan al-‘ilm and Ibn Qayyim al-
Jawziyya’s I‘lam al-muwaqqi‘in.!13 However, what is truly origi-
nal, as far as one can judge, is Ibn Idris’ particular solution: the
pious fundamentalist attempt to bring personal fear of God
(tagwa) into the process of delivering legal judgements instead of
rationalistic methods. Indeed, this approach is as far removed as
possible from any form of intellectual ‘enlightenment’.114 On the
other hand, it could be taken as a sign of ‘Islamic modernism’—
as a manifestation of a process of individualization.!15

Ahmad b. Idris’ biography

The first question one would like to answer about a text with this
content and purpose, i.e. a text based on pious fear of God and
radical opposition to the madhahib, is when, and in particular
where, can it have first been published. Whom is Ibn Idris ad-
dressing in § 44? What country has he settled down in?

On the basis of Ibn Idris’ biography four possibilities present
themselves. First of all there is Cairo where he made his first so-
journ in 1798-99 after leaving the west.!116 He is also said to have
taught in al-Azhar. That he would have made public his attack
against the madhahib in the very bastion of the religious schools,
in the ‘lion’s den’ so to speak, seems rather unlikely.

112 peters, ‘Idjtihad’; and Radtke, “Ijtihad and Neo-Sufism’, 916.

13 Cf. also Peters, ‘Idjtihad’, 142 n. 36.

114 A5 Johansen, ‘Die siindige, gesunde Amme’, 281f., rightly remarks.
115 On this point see Radtke, ‘Sufism in the 18th century’, 361.

116  O’Fahey, Enigmatic Saint, 51£.



INTRODUCTION 27

As for his stay in the Hijaz, it seems probable that he went di-
rectly from Cairo to Mecca where he arrived in 1799.117 He left
Mecca approximately at the time of the Egyptian occupation, i.e.
1813-14, and went to Upper Egypt,!18 returned once more to
Mecca in 1817-18,119 and then at some time during the following
years visited Upper Egypt again. Finally, in 1824-25 he was back
in Mecca. A few years later in 1827-28 he was forced to leave
Mecca for good.120 After first having travelled about on the coast
of Yemen, in 1830 he settled definitively in Sabya in “Asir where
he died in 1837 and where the events described in our second text
took place. Why was he obliged to leave Mecca, and why did he
decide to settle in Sabya? What lies behind the reports that in
1824-25 Ibn Idris was at the head of a revolt in Upper Egypt
which was directed against the brief Egyptian domination estab-
lished there?121—The source materials covering the whole period
from 1798 to 1827, as has been rightly pointed out, are extremely
uninformative.122 Indeed, by examining the information of both
texts presented here together, more may perhaps become clear
than has been the case until now.

Ibn Idris is said to have been viewed with hostility by the es-
tablished local ‘ulama’ shortly after his arrival in Mecca, due in
fact to his position regarding the usil al-figh.123 What his student
Muhammad “Uthman al-Mirghani reports—though he is not an
eye-witness for this period—accords with the contents of the
Risalat al-Radd. The nature of the relations of Ibn Idris with the
then governor of Mecca, Ghalib b. Musa‘id, is not quite clear. It
appears that due to the hostility of the ‘ulama’ Ibn Idris withdrew
to Ta’if for a few years.124 He was back in Mecca at the time of
the Wahhabi conquest of the city in 1803 and remained there
until the Egyptian conquest in 1813-14.125 Although our sources
have an anti-Wahhabi bias, they cannot completely cover up the
fact that Ibn Idris was on friendly terms with the Wahhabis. He

17 Ibid,, 58.

18 fpid,, 54.

19 pid,, 54.

120 See Thomassen & Radtke, Letters, 168-9, where the key phrase fa-gad waqa‘a’l-
inzi‘aj li'l-haramayn occurs, making it clear that Ibn Idris was expelled from Mecca. The
sense of the Arabic text is: It happened that I was expelled from the Haramayn.

121 pbid., 56-8.

122 pid,, 51.

123 1bid., 64.

124 1pid., 64; Hofheinz, ‘Internalising Islam’.

125 O’Fahey, Enigmatic Saint, 68.
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made the personal acquaintance of Sa‘lid b. “‘Abd al-°Aziz and the
sons of Muhammad b. ‘Abd al-Wahhab, and had respect for
them.!26 That he left Mecca after the Egyptian conquest may be
an indication that he did not appreciate the presence of the Egyp-
tians who will, moreover, have supported the theological estab-
lishment of Mecca.

Apart from the brief remark at the beginning of the
Munazara,127 the sources are silent concerning the exact reasons
for his final departure from Mecca. ®Akish informs us that Ibn
Idris left Mecca because of an incident which was caused by a son
of the sherif Ghalib b. Musa‘id with the help of Egyptian and
Turkish troops. After having travelled around for a while, he fi-
nally chose Sabya which was under Wahhabi domination, though
he had first wished to settle in the neighboring city of Abu °Arish
whose emir “Ali b. Haydar was a supporter of the Egyptians and
who had a large number of Egyptian soldiers with him in the
city.128 But as °Akish reports, “Ali b. Haydar was unwilling to take
Ibn Idris under his protection in view of the fact that Ibn Idris had
been forced to leave Mecca because of something which hap-
pened between him and these same troops.129

Thus it seems Ibn Idris was able to reach a modus vivendi with
the Wahhabis but not with the establishment of the Islamic learned
centers. This situation accords well with our findings that alliances
were frequently based on a shared attitude toward the usiil al-figh:
the Wahhabis and Ibn Idris were united by a radical anti-
madhhabism, at least to begin with. What separated them was the
Sufi element. We will have more to say about this below.

‘Astr in the early Wahhabi period

Let us look a little closer at the history of this particularly turbu-
lent time for the Hijaz and °Asir. For our purpose we can draw on
the following sources:

1. Ta’rikh ‘Asir fi’l-madi wa’l-hadir, by Hashim b. Sa‘id al-
Nu®mi. 130

2. Fi rubu‘ ‘Asir, dhikrayat wa-ta’rikh, by Muhammad “Umar
Rafi.

126 Munazara, § 23.

127 Munazara, § 2.

128 pid.

129 ppid.

130 See 6, above; owner of a MS of the Munazara.



INTRODUCTION 29

3. Al-Siraj al-munir fi sirat umara’® “Asir, by ‘Abd Allah b. °Ali b.
Musfir.

All three of these sources are from the 20th century but the ac-
counts they present are based on earlier materials.131

To facilitate an understanding of what follows it will be useful
to give some geographical information. ®Asir consists of two main
regions: the coastal plain of the Tihama and the mountainous area
of al-Sarat, the real Asir. The Tihama is also called al-Mikhlaf al-
Sulaymani, whereas the mountainous area is referred to as Sarat
¢Asir.132 The Tihama is divided from north to south into six chief
localities: al-Qunfudha, Ma(u)ha®il, Rujal Alma®, Jizan, al-
Hudayda and al-Mukha. Sabya and Abu °Arish, as well as other
towns, are in Jizan. The highland region of Sarat is divided into
eight cantons: Abha, Zahran, Shahran, Najran, Sa°da, Bani
Shahr, Raghdan and Bisha.133

At the end of the 18th century “Asir was divided into several
emirates and spheres of power:

1. The emirate of the Al al-Mutahammi included the tribes
from Sarat °Asir, Rujal Alma® and Maha’il.

2. The emirate of the Al Shakban was based in Bisha.

3. The emirate of Arrar b. Sharr included the tribes of the
Tihama.

4. The emirate of the sherif Mansitir b. Nasir al-Hasani had its
center in Sabya.

5. The emirate of the sherif Hamiid b. Muhammad al-Hasani
had its center in Abu “Arish.

6. The shaykhdom of Salih b. ‘Abd al-Malik was based in al-
Luhayya.

7. The emirate of Salih b. Yahya was centered on al-
Hudayda.134

Wahhabi expansion had already reached eastern °Asir by the end
of the lifetime of the founder of the Wahhabi state, Muhammad
b. Sa‘ad (d. 1179/1765).135 Under his son, ‘Abd al-°Aziz b.
Muhammad b. Sa°id, Wahhabi rule came to include the Hijaz—

131 An important older source especially concerning Hamiid, which we have not been
able to consult, is Abd al-Rahman al-Bahkali, Nafh al-iid fi sirat dawlat al-Sharif Hamid.

132 See also Johannes Reissner, ‘Die Idrisiden in “Asir: Ein historischer Uberblick’,
Die Welt des Islams, XX1, 1981, 164-92.

133 AL.Siraj al-munir, 13-15.

134 A).Siraj al-munir, 25¢.

135 AL-Siraj al-munir, 28.



30 THE EXOTERIC AHMAD IBN IDRIS

Mecca was conquered on the 4th of Muharram, 1218/April 26th,
1803—and was likewise established in the highlands of °Asir,
though not without bitter fighting especially in connection with
the attempt to subdue the Tihdama. °Akish speaks in the Munazara
of streams of blood which were unleashed as a result.!36 The be-
ginning of the Wahhabi mission in this region is given in our
sources as the middle of the second decade of the 13th century,
i.e. circa 1798-1800. The more precise dates of 1213/1798-99137
and 1215/1800-01138 are also cited. The proponent of this first
mission was the emir of Sarat “Asir and Rujal Alma®, Muhammad
b. ‘Amir, known as Abi Nuqta, from the Al al-Mutahammi.!39
He was supported by some other emirs, among whom the emir of
Bisha, Salim b. Shakban.!40 The latter had already been installed
as emir in Bisha in 1213/1803 by “Abd al-°Aziz b. Muhammad
after the previous emir, Mar‘i b. Muhammad, had been killed by
the Wahhabi general, Rubayyi® b. Zayd.14!

Either in 1213/1798142 or 1215/1800-01!43 “Abd al-°Aziz b.
Muhammad sent a large contingent of troops at the request of
Abu Nuqta which were meant to help to subdue the whole of
°Asir and to spread the Wahhabi da‘wa. Abi Nuqta was ap-
pointed governor on behalf of the Wahhabis. Many tribes submit-
ted to him, including the emir Arrar b. Sharr and the emir of
Sabya, Mansur b. Nasir. Together they advanced up to Abi
¢Arish, whose emir Hamiid, however, remained undefeated. The
army then returned to Sarat and the Najd, apparently due to ex-
haustion.

Immediately afterwards Abu Nuqta saw it as his chief activity
to settle tribal disputes and to disarm individual tribes.144 Many
resisted him and received support in doing so from Hamid who
sought help against the Wahhabi emirs from the Zaydi imam of
San‘a’.145 Consequently, Dir‘iyya, the Wahhabi headquarters, sent
out a new army in 1215/1800-01146 consisting of 500 to 1,000

136 Munazara, § 7.

137 Al-Siraj al-munir, 29.

138 Taorikh <Asir, 131; and FI rubi© “Asir, 177.
139 Al-Siraj al-munir, 29; Ta’rikh “Asir, 131; and FT rubii “Asir, 177.
140 A1.siraj al-munir, 29.

141 jpiq,

142 ppig.

143 Ta0rikh <Asir, 132.

144 14°rikh <Asir, 133; and al-Sirdj al-munir, 33.
145 ALSiraj al-munir, 33.

146 Al-Siraj al-munir, 34.
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men which once again advanced up to Abil °Arish with the inten-
tion of punishing Hamud. Along with the Wahhabi leaders Hizam
b. ‘Amir al-°Ajmani, Rubayyi® b. Zayd and Abi Nugta, the
°Asiriote emirs ‘Arrar b. Sharr and Mansiir (the sherif of Sabya)
also took part in the campaign. For ‘political reasons’ a truce was
concluded. The army then withdrew to Sarat and the Najd.

None the less, Hamiid persisted in his machinations against the
Wahhabis and once more turned to the imam of San‘a’ for help.
Furthermore, he entered into negotiations with other tribes in an
attempt to prevent the Wahhabi forces from taking control of the
Tihama. This and other difficulties regarding to the subjection of
the tribes and the establishment of the Wahhabis over them
prompted Abi Nuqta to journey to Dir‘iyya together with his
brother. ‘Abd al-°Aziz b. Muhammad then appointed him emir of
the whole of °Asir, Tihama and Sarat,147 and ordered him to con-
tinue the conquests and especially to wage war against Hamud.
While returning home, however, Abu Nuqta died in Jumada I
1215/September-October 1800.148

His brother ‘Abd al-Wahhab was chosen as his successor with
the consent of ‘Abd al-°Aziz b. Muhammad. The latter ordered
him to renew the war against Hamud. Likewise, he was especially
encouraged in this direction by the emir of Sabya, Mansir. “Abd
al-Wahhab then set out against Hamud with 20,000 warriors. Af-
ter heavy fighting during the siege of Abl “Arish, Hamud was
forced to surrender on the 19th of Ramadan, 1217/January 13th,
1803. He paid homage to the Wahhabis and was allowed to re-
main emir of Abu °Arish.149

In this capacity Hamud further extended his domination. Un-
der the cover of promoting the Wahhabi mission,!50 he subdued
areas which until then had been subject to the rule of the imam of
Sana®.15! Meanwhile he endeavored to by-pass ‘Abd al-Wahhab
and to establish a direct relation of dependence on Dir®iyya. Be-
hind ‘Abd al-Wahhab’s back he maintained contact with the
Wahhabi imam and wrote him hypocritical letters.152

After the murder of “Abd al-°Aziz b. Muhammad in the year
1218/1803, Hamid sent a delegation to pay homage to the new

147 Al-Siraj al-munir, 35.

148 1bid.; Ta*rikh “Asir and FT rubii© “Asir give the year 1217/1802.
149 1qa°rikh “Asir, 134f.; and al-Siraj al-munir, 36-8.

150 Taerikh <Asir, 135.

151 Tarikh “Asir, 136; and al-Siraj al-munir, 38f.

152 Taorikh <Asir, 136; and al-Sirdj al-munir, 40.
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imam Sa‘td and succeeded in establishing favorable links with
the center, under the proviso that he remain on a friendly footing
with ‘Abd al-Wahhab.153 But no real change resulted from this
and the fighting continued. Finally, Sa‘id decided to send a large
army under the leadership of *Abd al-Wahhab against the recalci-
trant Hamud. However, on the 19th of Jumada II, 1224/August
Ist, 1809, in an armed clash in Wadi Baysh ‘Abd al-Wahhab lost
his life.154

His cousin, Tami b. Shu‘ayb, was chosen as his successor.155
But Hamud also suffered heavy losses in this war. His army was
defeated, Sabya was occupied and Abu °Arish was seriously
threatened. A state of general exhaustion led to a truce in the year
1226/1811.156

In the years that followed Asir was more and more drawn into
the sphere of Egyptian-Turkish-Wahhabi conflicts. The result was
that the northern Tihama came under Wahhabi control, while the
southern Tihama remained under Hamud. After the rather labori-
ous conquest of the Haramayn, Muhammad €Ali simultaneously
attacked the heartland of the Wahhabis and their ally in °Asir, the
emir Tami b. Shuayb. The Egyptian troops finally conquered the
central region of Sarat in 1230/1815. Tami was forced to flee to
the Tihama but was captured there. He was first brought to Egypt
and then to Istanbul where he was publicly executed.!57

His successor in the year 1231/1816 was a relative, the emir
Muhammad b. Ahmad al-Mutahammi.!58 The real winner, how-
ever, was Hamud who even managed to advance victoriously into
Sarat and to bring the local tribes under his dominion. He died at
the peak of his success on the 14th of Rabi®, 1233/January 21st,
1818.159

He was succeeded by his son Ahmad b. Hamid, although the
real ruler was his father’s vizier, Hasan b. Khalid al-Hazimi, who
was also an accomplished religious scholar. The situation which
emerged after the death of Hamid led Muhammad °Ali to send a
new expeditionary force to °Asir in 1234/1818-19 under the
leadership of Ahmad Khalid Pasha.!60 Hasan b. Khalid set out to

153 Taorikh “Asir, 139; and al-Siraj al-munir, 40f.

154 Ta>rikh <Asir, 143; al-Sirdj al-munir, 61; and FT rubii® “Asir, 180.
155 Ta*rikh <Asir, 145; al-Sirdj al-munir, 61; and Fi rubi Asir, 180.
156  Ta>rikh “Asir, 147.

157 Ta°rikh <Asir, 153-6; and al-Siraj al-munir, 69-71.

158  Taorikh <Asir, 158; and al-Sirdj al-munir, 71.

159 Ta’rikh <Asir, 161; and al-Siraj al-munir, 74.

160 Tarikh “Asir, 164.
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confront them in the mountainous region. Surprisingly, instead of
moving into the highlands, the Egyptians attacked Abd °Arish
and took the emir Ahmad b. Hamud prisoner.16! Hasan b. Khalid,
supported by the C°Asiriotes Sa‘id b. Muslat and °Ali b.
Mujaththal, withdrew again. He was then appointed emir by the
Asiriotes but soon fell in battle leading his troops against the
Egyptians in Sha®ban 1234 or 1235/June 1819 or 1820.162

Nu‘mi, the author of the Ta’rikh Asir, at this point inserts a
vita of Hasan whom he celebrates as a great religious scholar. He
cites some of Hasan’s writings whereby it becomes clear that the
latter was a proponent of Wahhabi viewpoints such as tahrim al-
taqlid,163 concerning which he wrote a Risala. Nu°mi also men-
tions a Risala about the necessity of destroying the mashahid.164

After the death of Hasan b. Khalid, the sherif of Mecca
Muhammad b. ‘Awn conquered Sarat!65 and took prisoner the
very unpopular last emir of the Al al-Mutahammi, Muhammad b.
Ahmad, who then disappears from history. He was apparently de-
ported to Egypt. These events took place circa 1236/1820-21.

However, it was not long before resistance to foreign rule
arose in Sarat.166 Sa°id b. Muslat, together with his nephew “Ali b.
Mujaththal of the Bani Mughayd, organized the uprising. Both
were proponents of Wahhabi doctrine. In 1238/1822-23 the
Egyptians were defeated and Sa‘id was raised to the position of
emir. There then followed over the years 1239-40/1823-24 sev-
eral attempts on the part of Ibn ‘Awn to reestablish his rule over
Sarat.167

Ibn Muslat died in Safar 1242/September 1826 and was suc-
ceeded by his nephew, °Ali b. Mujaththal.168 Thereupon the
emirate of “Asir definitively passed from the Al al-Mutahammi,
the Rufayd and the Rabi‘a, into the hands of the Gani Mughayd.
This was the first genuinely independent dynasty of °Asir, since
the Al al-Mutahammi had been thoroughly dependent on the
Wahhabis.

°Ali b. Mujaththal received support in the Tihama, in particu-
lar from the clan of Hasan b. Khalid, which enabled him to ex-

161 Taorikh <Asir, 165.
162 Tqorikh <Asir, 166.
163 See 13, above.

164 gee 20, above.

165 Ta*rikh “Asir, 167-70.
166  Ta*rikh “Asir, 171ff.
167  Tarikh “Asir, 173.
168 Taorikh <Asir, 175.
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tend the sphere of his rule.169 He was successful in bringing Sabya
and Damad under his control. The reasons given for his success
are that Muhammad °Ali was preoccupied in Syria, whereas in
Mecca civil war prevailed among the sherif families which in
1243/1827-28 led to the emirate being transferred from the Al
Ghalib to the Dhawi ‘Awn.170

In 1242/1827 Ibn Mujaththal!7! drove the Turkish garrison
out of Sabya and installed his own governor who was soon driven
out himself by °Ali b. Haydar, the emir of Abii ‘Arish. A truce
was concluded in 1243/1827-28 on the basis of which °Ali b.
Haydar conceded Sabya to °Ali b. Mujaththal who then installed
Muhammad b. Hasan!72 b. Khalid as governor there.

In the following years!73 Ibn Mujaththal fought against vari-
ous tribes in an attempt to extend his rule southwards. In Wadi
Mawr he destroyed pilgrimage shrines and the graves of saints. In
addition, his goal was to conquer Abu °Arish which he began to
lay siege to in Rabi® I 1248/July 1832. ‘Ali b. Haydar was sent
troop reinforcements by Muhammad €Ali’s governor in Mecca,
Ahmad Yakun (Yegan).!74 Meanwhile, ‘Ali b. Mujaththal had
entered into a pact with Tiirk¢e Bilmez and his Albanian troops
who in Rajab 1247/late 1831 had launched a rebellion in Mecca
against the sherif Muhammad b. ‘Awn and the Egyptian governor
Ahmad Pasha, but were subsequently driven from the city.

In the face of this coalition °Ali b. Haydar was forced to ca-
pitulate. Abu °Arish was surrendered without a struggle, the
Turkish garrison had to depart for the Hijaz, and °Ali b. Haydar
managed to remain emir of the city through “Ali b. Mujaththal’s
favor.

It is at this point that the Ta’rikh “Asir introduces a report con-
cerning the Munazara which took place between Ahmad b. Idris
and religious scholars from °Asir. A complete translation of the
passage is as follows:

‘Al-Idrisi had come to Sabya in 1245/1829 on his return jour-
ney from Zabid. He had gone to this latter city from Mecca in
1244/1828. Although the doctrinal beliefs of the emir Ibn
Mujaththal were far removed from those of Ahmad, he allowed

169 Tacrikh <Asir, 176.

170 See 37, below.

Y71 Ta*rikh <Asir, 178.

172 The text has °Ali which is clearly a mistake; see 35, below, and n. 177.
173 Taorikh <Asir, 179.

174 Tacrikh “Asir, 180f.
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him to take up residence in Sabya which at that time formed part
of his emirate. He granted him a fixed monthly income from the
revenues of Jizan. Since Ibn Idris now began to preach the prin-
ciples of his path and Sabya was virtually crowded with his
novices, certain religious scholars opposed him. They were
mutawi‘al’5 of the emir Ibn Mujaththal and included Shaykh
Nasir b. Muhammad al-Kubaybi al-Jami!76 from Rujal Alma®,
Shaykh °Abd Allah b. Surur al-°Asiri al-Yami, and Shaykh
°Abbas b. Muhammad al-Rufaydi. The da‘wa of Ibn Idris was in
fact mixed with rasawwuf, i.e. with matters which contradict the
tenets of the ahl al-sunna. The Asiriotes had no sympathy for the
practices of rasawwuf, for the ascetic awrad and self-promotion
through alleged miracles which everyone expectantly awaits.
These religious scholars presented the emir of “Asir with a de-
scription of these reprehensible matters and explained to him what
they found objectionable in al-Idrisi.

Thereupon the emir wrote to his governor in Sabya,
Muhammad b. “Alil77 b. Khalid al-Hazimi and asked him for an
explanation concerning the accusations against al-Idrisi. The gov-
ernor’s reply did not confirm the accusations.

When the emir Ibn Mujaththal came to Sabya on his way to
lay siege to Abi “Arish, he convened a gathering at which a de-
bate was held in his presence. He had al-Idrisi and those who re-
proached him from among the religious scholars of °Asir partici-
pate in the debate, as well as a considerable number of religious
scholars from al-Mikhlaf al-Sulaymani including: Shaykh Yahya
b. Muhsin al-Nu°mi, Shaykh °Ali b. °Aqil al-Hazimi, Shaykh °Ali
b. °Isa, Qadi °Abd Allah al-Suba‘i, Qadi Ahmad b. “Ali, Shaykh
Ahmad b. °Ali b. ‘Adwan, Shaykh Isma‘il b. Bashir, Shaykh “Ali
b. Muhammad Shawish, Shaykh Hasan b. Muhammad °Abduh,
Shaykh Muhammad b. ‘Abduh al-Jabiri,!178 and other religious
scholars and notables as well.” Nu®mi then continues: ‘I do not
here wish to describe what took place in the debate. It contained
both “lean and fat”. In this connection I only wish to mention
things which will make clear to the reader that the emir °Ali b.
Mujaththal possessed the capacity for political action that corre-
sponded to his situation in al-Mikhlaf al-Sulaymani, in particular

175 See n. 183.

176  See n. 2 of the translation of the Mundazara.

177 Sic! The Munazara and the Letter of Ibn Mujaththal both have Hasan which is cor-
rect; see n. 172, above.

178  For these scholars, see Munazara, § 12.
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in his dealings with this Sufi religious scholar, whose madhhab al-
ready embraced the greater part of the Sudan and North Africa
before he arrived in al-Mikhlaf al-Sulaymani. The upright doctri-
nal beliefs which characterized the emir are clear from the words
with which he inaugurated the Munazara.” There then follows the
opening remarks of the emir which are given in Munazara § 13.

Tiirk¢e Bilmez, the emir’s ally, then proceeded to conquer the
cities of the southern Tihama in the name of the emir and in so
doing committed gruesome atrocities.!79 This led to the dissolu-
tion of the alliance between them. In the middle of Rajab
1249/November 1833 Ibn Mujaththal attacked Tiirk¢e in Zabid.
By the following month of Sha®ban Tiirk¢ce was obliged to flee in
a British warship which had been anchored off the coast of Zabid.
After having also conquered al-Hudayda, °Ali b. Mujaththal died
on his return journey to °Asir on the 12th of Shawwal,
1249/February 21st, 1834. His successor was a relative named
°Aid b. Mar“i.

This is the extent of what the sources have to tell us.—The history
of °Asir during the first decades of the 19th century, like that of
the whole of the Arabian Peninsula, indeed of the whole Near-
Eastern world, was deeply affected by the rise of the Wahhabiyya.
The Wahhabi da‘wa, toward the end of the 18th century, ac-
quired a firm foothold among the tribes of °Asir’s mountainous
region Sarat, in particular through the support of the emirs of the
Al al-Mutahammi. In the lowlands, called the Tihama or al-
Mikhlaf al-Sulaymani, the movement met with resistance both
from local rulers and from the Zaydi imams of San®a®, whose
sphere of influence had extended up to the city of Abu “Arish.
The most prominent representative of this resistance was the emir
of Abu °Arish, the sherif Abii Mismar Hamiud, who simultane-
ously sought to shake off the authority of the Zaydi imams as well
as to hinder direct Wahhabi rule in the Tihama. This situation led
to numerous extremely bloody military clashes with the emirs of
the Al al-Mutahammi. In the end Hamud was forced to recognize
the hegemony of the Wahhabi center of power in Dir‘iyya and to
adopt Wahhabi religious doctrines, but he was always successful
in evading complete submission by skilfully manoeuvring be-
tween the Wahhabi imam and his representatives, the emirs of the
Al al-Mutahammi in °Asir, and the Zaydi imams in San°a’. He

179 Ta*rikh “Asir, 183.



INTRODUCTION 37

even managed to survive a concentrated attack of the combined
forces of the Wahhabis and the °Asiriotes.

The Egyptian invasion of Muhammad °Ali not only put an
end to the Wahhabis’ domination over the Haramayn and their
state in the Najd, but had an important effect on the two regions
of °Asir as well. The mountainous region was conquered and the
dynasty of the Al al-Mutahammi was extinguished. None the less,
Hamiud once again managed to survive and for a short time he
was even able to impose himself as emir over the whole of °Asir.
Successive new campaigns, undertaken by the sherifs of Mecca at
the bidding of Muhammad €Ali, were intended to confirm Egyp-
tian sovereignty.

Soon, however, the highlands rose in rebellion under the lead-
ership of the emirs from the tribe Bani Mughayd. The Egyptian
troops were defeated and expelled, the recent conquest of the
lowlands was further consolidated. As with their predecessors of
the Al al-Mutahammi, the emirs of the Bani Mughayd were zeal-
ous proponents of the Wahhabi doctrine which only a few years
after the great set-back of 1818 was thus able to reassert itself with
vigor. Our second text, the Munazara, depicts events which took
place at an important historical juncture. The second emir of the
Bant Mughayd, °Ali b. Mujaththal, was then in the process of
definitively subduing his old opponent in Abu °Arish with the
help of the rebels from Mecca. But before setting out for Abu
Arish, he had to come to a decision concerning the case of Ibn
Idris.

To return to our initial question before this lengthy historical di-
gression, why did Ibn Idris not settle in Abii Arish which was his
original intention according to ®Akish, but instead chose Sabya
for his residence which lay within the domain of an emir who had
little sympathy for the views of our shaykh? The actual hindrance
appears to be the troops which the sherif of Abu °Arish had re-
ceived as reinforcements in his fight against Ali b. Mujaththal.
They were the official Egyptian troops, not the rebels under the
leadership of Tiirk¢e Bilmez with whom °Ali b. Mujaththal had
allied himself. These official Egyptian troops, at the instigation of
one of the sons of Ghalib b. Musa‘®id, were supposed to have
done something hostile to Ibn Idris in Meccal80 which forced him
to leave the city for good.

180  Munazara, § 2.
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In 1827 Mecca was in a turbulent state and a rebellion against
the Egyptian troops was under way led by members of the family
of the sherif Ghalib b. Musa‘id who had been deposed by the
Egyptians in 1813. Indeed, in 1827 the emir of Mecca had been
°Abd al-Muttalib, a son of Ghalib b. Musa‘id, but he was deposed
by the Egyptians and replaced by the sherif Muhammad b. *Awn.
Whether °Abd al-Muttalib had himself been appointed by the
Egyptians remains unclear—only in that case would he have had
the authority to use the Egyptian troops to intimidate Ibn Idris.
On the other hand, sources report that Ahmad b. Idris positioned
himself on the side of ‘Abd al-Muttalib against Muhammad b.
*Awn.18! When the latter gained the upper hand, Ibn Idris de-
parted from Mecca. The reports, however, are not unambiguous.
In any case, the two possibilities together are not compatible. The
fact that Ibn Idris shunned Abu “Arish suggests rather that he had
been on the anti-Egyptian side in Mecca and wished to avoid re-
newing the conflict. Sabya was the less troublesome choice, given
that he was in agreement with the Wahhabis in rejecting the
madhahib establishment. Disagreement revolved around Ibn
Idris’ relation to tasawwuf, and his unwillingness to accept certain
doctrinal positions of the Wahhabis.

Ibn Idris’ remark in Radd § 44 may well be based on the sit-
uation in Sabya. He calls for the rejection of ra’y which is a view
he has in common with those he is addressing. Similarly, the de-
fense of special dhikr-practices in Radd §§ 53-55 could be in re-
action to hostile criticism and opposition in Sabya. As in the letter
to the emir, there is no discussion about the permissibility of dhikr
in general but only about deviant practices connected with it.—
We therefore have good reason, if not cogent proof, for situating
the composition of the Risalat al-Radd in Sabya during the final
years of the master’s life.

Prelude to the debate

The passage quoted above from Nu°mi’s Ta’rikh makes it clear
what the reasons for the debate were. It was the fact that behavior
of the adherents of Ibn Idris was causing a scandal in Sabya. Once
°Ali b. Mujaththal was informed of this, he sought advice in a
letter to the respected religious scholar Ibrahim b. Ahmad al-Hifzi

181 Hofheinz, ‘Internalising Islam’.
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al-Zamzani.!82 This letter is preserved and presented here both in
the Arabic original and in translation. Ibn Mujaththal directs no
reproaches against Ibn Idris personally. The scandal in question is
wholly to do with the behavior of his students in Sabya, which
going by everything the emir has heard can only be described as
bid‘a. The persons who brought charges against the disciples of
Ibn Idris are referred to in our texts as mutawi‘a, which is the plu-
ral of mutawwi€.183 This is the official designation for the religious
police of the first and second Wahhabi state,!84 comparable to the
revolutionary committees of modern Iran. The actual scandal had
to do with the form of dhikr-performance which Ibn Idris’ fol-
lowers practiced, not with dhikr itself which is sanctioned by the
sacred tradition, as Ibn Mujaththal admits. In Ibn Idris’ group the
singers who participated sang so loudly that it disturbed the peace
during the night.185 What seems to be indicated is that the dhikr-
performance consisted of a mixture of dhikr and sama“,186 al-
though our texts only speak of dhikr and never explicitly mention
sama“. The arguments which then follow are of a pronounced
Wahhabi character. Our duty consists solely in adhering to the law
of the Messenger. This is to be understood with our powers of
intelligence and is mild in its demands. Exaggerated exercises of
piety are not permissible.!87 The immediate question was whether
the form of practicing dhikr adopted by Ibn Idris’ students was to
be judged an exaggeration—dhikr itself is not forbidden. The
only standard one is to judge by, however, are the practices of

182 Introduction of Abii Dahish’s edition 11f.; born 22 Rabi® I, 1199/2 February, 1785;
died 1257/1841.

183 Cf. Amin al-Rayhani, Mulitk al-‘arab, 86 n. 1. — The term was used in the 1860s
for local ‘ulama® who were the ‘public ministers of religion’ among the bedouin tribes under
Sa‘iidi authority. In the early twentieth century, they were described as religious officials,
under the authority of the ‘ulama’ proper, but with a rank higher than that of the ralamidh
(students), their task being to give religious instruction and to enforce morality in the newly
conquered territories. This latter function was taken over by the ‘Organization for
commanding good and forbidding evil’ (al-Hay’a li'l-amr bi’l-ma‘rif wa’l-nahy ‘an al-
munkar), the ‘public morality committees’ [or ‘religious police’] established in the late
1920s, which are commonly known as the mutawi‘a; Charles Doughty, Travels in Arabia
Deserta, (3rd edn.) London 1924, 11, 369 & 395; John Habib, Ibn Sa‘ud’s Warriors of Islam,
Leiden 1978, 62 & 119. Cf. also Munazara, n. 40.

184 Cf. Munagzara, § 10, n. 40.

185 Cf. Fritz Meier, ‘Ein Knigge fiir Sufi’s’, Rivista degli studi orientali, XXXII, 1957, 35
n. 3 (Bausteine, 1, 519/Essays, 85 n. 166).

186 Cf. Fritz Meier, ‘Der Derwischtanz. Versuch eines Uberblicks’, Asiatische Studien,
VI, 1954, 128ff. (Bausteine, 1, 44/Essays, 41ff.).

187  On this subject see Meier, ‘Das sauberste’, 77f. (Bausteine, 1, 699f./ Essays, 315).
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Muhammad and his Companions.!88 It is rather surprising that this
issue, dhikr and sama“, and the behavior which led to the contro-
versy in the first place, play no role in the Munazara. They are
not even mentioned. It may well be that °Akish has intentionally
avoided a ‘touchy’ subject concerning which his position was
difficult to defend.

Hifzi subsequently wrote a letter to Ibn Idris about this matter
which is preserved, and which we present here in the Arabic
original and in translation. In this letter as well Ibn Idris is re-
ferred to with great respect and excluded from any personal re-
proach. Hifzi asks him simply to forbid the bida of his students
because, as is well-known, God has revealed His religion in a
fully perfected form and consequently, no one should be so au-
dacious as to wish to add any supplementary practices to it.

The distinctive position of Ahmad b. Idris becomes particu-
larly clear toward the end of the Radd.189 For the Wahhabis as
well as for Ibn Taymiyya only what is positively stated in the Ko-
ran and the Sunna has validity.190 Naturally this view also has va-
lidity for Ibn Idris, in the case of dhikr as well. But in addition
there is the category of maskit ‘anhii, which applies for example
to the movements made during the dhikr and therefore renders
them permissible.

Summary of the debate

As for the historical context and the outward proceedings of the
debate, the reader is referred to the historical sketch given above
as well as the text of the Munazara itself. Here we will simply give
an overview of the actual topics touched on in the controversy.
After the historical introduction (§§ 1-20), sections §§ 21-24 deal
with the role of Muhammad b. ‘Abd al-Wahhab whom Nasir al-
Kubaybi eulogizes as a true renewer of Islam (§ 21). In § 22 Ibn
Idris states he will not deny certain merits of Ibn ‘Abd al-Wahhab
but he categorically rejects his teaching and practice of rakfir. Ibn
°Abd al-Wahhab had only been a fallible ‘alim. Moreover, Ibn
Idris seriously doubts whether Nasir is correctly presenting the
doctrine of Ibn ‘Abd al-Wahhab. Indeed, he states that in Mecca
he was acquainted with the Wahhabi imam Sa‘td b. ‘Abd al-°Aziz
and three offspring of Ibn “Abd al-Wahhab, and they did not

188  Cf. Letter of Ibn Mujaththal.

189 Radd, §§ 53-55.

190 An example of this view is found in the letter of Hifzi: the religion of Islam, as ir
has been revealed, is perfect.
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teach what Nasir al-Kubaybi maintains.—The following topic (§
24) has to do with the reprehensibility of venerating the graves of
saints. Regarding this point Ibn Idris is fundamentally in agree-
ment. But the mere fact of the existence of this error is no reason
to accuse the entire umma of having abandoned Islam.

Next (§ 26) the reproach is made that Ibn Idris is a proponent
of the doctrines of Ibn al-°Arabi. Ibn Idris’ reply is that the of-
fensive doctrines of Ibn al-“Arabi are probably interpolations in
his works. Ibn Idris is fully convinced of the correctness of Ibn
al-°Arabi’s faith. The whole question, however, surpasses the in-
tellectual capacities of Kubaybi.

As for the reproach that he allows his students to show him
such reverence as is only due to God, by kissing his hand, etc. (§
27), he replies with the assertion that the reverence is not for his
person but for his function as a mediator of divine knowledge.
Whoever designates this as idolatry shows (§ 28) that he is only
familiar with a limited degree of knowledge, has in fact only
studied a few textbooks of the madhahib.

Then he addresses the question of the possibility of an inter-
pretatio ab intra of the Koran. Naturally, he concedes, the pre-
condition for such an interpretation is one’s capacity for an inter-
pretatio ab extra. §§ 30-32 deal with issues concerning practices
during the ritual prayer. Ibn Idris’ practice is characterized as re-
prehensible innovation (§ 32). It goes without saying that he can
cite proofs from scripture which refute the accusation.

At this point (§§ 33-38) the reproaches against Ibn Idris’ stu-
dents are dealt with. In his refutation Ibn Idris begins by referring
to some basic principles. Firstly, there were even sinners among
the Companions of the Prophet. But if one accuses a person of a
sin, one must prove it by providing witnesses in accordance with
the sacred law. In this connection it is forbidden to spy on people
(8§ 34). If one makes unproven statements in public, one is
spreading lies. So much for the juridical dimension. Next there
follows the ontological dimension (§§ 35-38). Ibn Idris bases his
explanation on the old distinction between the severe and the
friendly aspect of God. If man did not commit sins, then God’s
friendly aspect, His mercy, etc., would be meaningless (§ 35). No
human being is capable of fulfilling all the duties imposed by the
religious law. Thus in one sense sin exists through God’s decision.
The fact that man is obliged to conform to the religious law does
not contradict this. Besides these explanations Ibn Idris has other
things to add which the author does not report (§ 37). Finally (§
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38), Ibn Idris states that he feels no necessity to enter any further
into these accusations. If they were true, he would have taken
measures himself against his students.

In closing (§§ 39-40), the question of Ibn Idris’ attitude to-
ward the legal sciences is dealt with. Kubaybi maintains that Ibn
Idris teaches that the shari‘a is only an external matter, a mere
husk without a kernel. Ahmad b. Idris retorts with the same ar-
guments as in the Risalat al-Radd: The only knowledge is what is
in the Koran and the Sunna, i.e. not what is contained in the kutub
al-ra’y or what the philosophers teach. The fanatic factionalism of
the madhahib (§ 40) must be rejected and is wholly unnecessary
since all ahkam can be found in the Koran and the Sunna.

The sections which then follow (§§ 41-45) form an epilogue.
The gathering disperses (§ 41) and after the maghrib-prayer the
inner circle around Ibn Idris goes back to his house (§ 42) where
he comments bitterly on the ignorance of the religious scholars of
his time and speaks about the disputes he had engaged in both in
the West and in Mecca. The next morning (§ 43) the emir ‘Ali b.
Mujaththal undertakes a personal visit to Ibn Idris. After being
subjected to words of admonition, Ibn Mujaththal requests to
speak with Ibn Idris in private (§ 44). °Akish informs us that the
emir, on behalf of himself and in view of the behavior of his
mutawi‘a,!9! offers his apologies to Ibn Idris. Ibn Idris advises
him not to listen to the counsel of those ignorant men in the fu-
ture. Finally, the emir mentions that he is about to wage war
against the Turkish troops in Abui °Arish. Ibn Idris attempts to dis-
suade him from doing so: the majority of the inhabitants of the
city are good Muslims, members of the ahl al-bayt and religious
scholars. The Turkish troops include officers of rank (rutba) and
after all the Egyptians have legitimate jurisdiction over that part
of the country, so you should not be waging war against them.
Although the emir would not be deflected from his intention, he
did make one concession in response to Ibn Idris’ exhortation:
whoever now wishes to take the opportunity to leave Abu °Arish
will not be treated with hostility.

Conclusion

°Akish’s report does not present an unbiased view. He has no
qualms about slanting the information he presents, as is clear from
what he says about Hifzi’s reaction to the emir’s letter. He leaves

191 See above, n. 183, and n. 40 of the translation of the Munazara.
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one in no doubt about his anti-Wahhabi standpoint. Muhammad
b. “Abd al-Wahhab is for him ‘al-Najdi’. His sympathies lie with
the Al Haydar in Abua °Arish. Ahmad b. Idris is represented as
emerging from all disputes as the uncontested winner. Many of
the reproaches levelled against him were in fact simple clichés
which regularly recur in the polemics against Sufis: unchaste be-
havior, antinomianism and other such charges which were espe-
cially brought against the school of Ibn al-°Arabi.!92 On the other
hand, what strikes the attentive reader is that the real cause of the
dispute, namely the sama‘-practices of Ibn Idris’ followers in
Sabya, are never mentioned at all in the Munazara. This omission
makes one somewhat suspicious concerning the overall reliability
of “Akish’s portrayal of events.

Generally speaking, there were some areas where a compro-
mise could be reached but others where agreement was simply
out of the question. The latter was the case regarding the mission
of Ibn °Abd al-Wahhab. His doctrine of rakfir and the way he
chose to put it into effect were unacceptable to Ibn Idris. Con-
versely, the concept of an interpretatio ab intra of the Koran was
difficult for the Wahhabis to accept. Quite wisely Ibn Idris chose
not to enter into a serious discussion on Ibn al-°Arabi. Concern-
ing ritual practices and issues involving the usil al-figh, there was
room for reaching agreement. Similarly, Ibn Idris and the
Wahhabis were united in their rejection of the cult of the tombs of
saints.—As for the complex of beliefs and practices associated
with the tariga muhammadiyya, questions to do with this impor-
tant development in ‘modern’ Sufism were never addressed at
all.193

192 On this subject see Michel Chodkiewicz, ‘Le procés posthume d'Ibn Arabi’, in De
Jong & Radtke, Islamic Mysticism Contested, 93-123.
193 For more on this point see ‘Kritik am Neo-Sufism’, 172.
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EPISTLE IN REFUTATION
OF THE ADHERENTS OF INDIVIDUAL OPINION
THROUGH THE APPROPRIATE ARGUMENTS
WHICH CONFORM TO THE SUNNA AND THE BOOK

BY

THE KNOWER OF GOD MOST HIGH AND THE GUIDE TO
HIM, SAYYID AHMAD B. IDRIS

[2] In the name of God the Compassionate, the Merciful—and
God bless our lord Muhammad and his family, at every glance
and every breath to the amount contained in God’s knowledge!l

(D

Praise be to God who has commanded us to follow the Book and
the Sunna, and has guided us to accept them both. And thus our
hearts found peace by means of them. And He has made them the
path of salvation for whoevf er adheres to them, and a means of
protection and shelter. But He has caused a deafness in the ear of
those who turn away from them, and their hearts are veiled.2 And
this is from the mouth of His interpreter who established laws and
prescriptions: ‘I have left among you two admonishers. You will
not go astray as long as you cleave to these two.’3 What glad tid-
ings for us are in this act of kindness! And it has been transmitted
from him: ‘Every innovation is an error, and the one who
commits it is consigned to Hell-fire and will cry out with the most
abominable cry.’4 God’s blessings and peace be upon him and
upon his family and Companions—who emigrated to give him
assistance and during his emigration helped him to victory with
the best of spearheads!

1 This is the well-known distinctive Idsisi formula, here appended to the basmala by
way of intensification; cf. Radtke, O’Fahey & O’Kane, ‘Two Sufi Treatises’, 162, where it is
similarly appended to the tahlil.

2 Cf.K5ML

3 Cf. Arent J. Wensinck, Concordance et indices de la tradition musulmane, Leiden
1936—, 1, 270a; and Ibn *Abd al-Barr, Jami bayan al-ilm, Medina, n.d., I1, 24. Also cited in
Iqaz al-wasnan.

4 Cf. Wensinck, Concordance, 1, 251b; also cited in Shawkani, al-Qawl al-mufid, 63.
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(2)

Know my brethren—God Most High have mercy on you—that
God, He is mighty and glorious, has ordered us, the entire umma,
to follow divine revelation and nothing else. He has said: ‘Follow
what has been sent down to you by your Lord in the precious
Book and do not follow any friends apart from Him—but little do
you remember!’ (7/3). The revelation which has been sent down
to us by our Lord is the precious Book as well as the deeds and
sayings of His Messenger, God’s blessings and peace be upon
him! Both of these are revelation5 attested by the text of the
Book. God Most High has said: ‘He does not speak out of his
own fancy. This is a revelation which is revealed’ (53/3-4).6 And:
‘I follow only what is revealed to me’ (6/50). The first verse is
scriptural proof concerning his words, whereas the second verse
covers his words and his deeds. Moreover, God Most High has
ordered us, whenever we are in disagreement about a matter, to
avail ourselves of a means of deciding which He has given us as a
solution. What is meant by this He has clarified for us, declaring:
‘And should you be in disagreement about something, refer the
matter to God and the Messenger, if you believe in God and the
Last Day’ (4/59).7 And this means any matter whatsoever, be it
great or small, because ‘something’ is the most indefinite of in-
definite nouns. Furthermore, the following verses and others like
them are perfectly clear: “We have sent down to you the Book as
an explanation for all things’ (16/89), [3] ‘We have not neglected
anything in the Book’ (6/38)8 and ‘Is it not sufficient for them
that We have sent down to you the Book to be read out to them?’
(29/51).

(3)
In the precious Book are found all the legal judgements, the im-
portant as well as the small ones. If the means of deciding which
clarifies matters when we are in disagreement about something
were not in the precious Book and the noble Sunna, God would

5 For a different usage of the term wahy, see Radtke, O’Fahey & O’Kane, ‘Two Sufi
Treatises’, 158, where it refers to ‘higher’ knowledge acquired through dreams and even
khawatir (stray thoughts).

The passage beginning ‘The revelation...
wasnan in a somewhat different wording.

7 On these Koranic verses, see also Peters, ‘Idjtihad’, 139; Salih al-Fullani, Igaz
himam ult’l-absar li’l-iqtida’ bi-savyid al-muhajirin wa’l-ansar, Hyderabad, 1298/1880-1, 5;
and Shawkani, al-Qawl al-mufid, 63.—Also in Igaz al-wasnan.

8 Also in Shawkani, al-Qawl al-mufid, 64.

’

up to ‘revealed’ is found in Iqaz al-
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not have referred us to them. Why would He refer us to them if
the relevant judgement were not found in them? But every
judgement is in the Book, the Sunna being identical with it—in
fact the Sunna is the explanation of the Book, not something dif-
ferent from it or only a part of it.9 That is why Ibn °Abbas!0 said
about them: ‘Were I to lose a camel shackle, I would find it again
in the Book of God.’!! The long and the short of it is this: there is
no matter two persons could disagree about though it be a
mithqal of mustard seed, for which God has not placed a judge-
ment in His Book and the Sunna of His Prophet,!12 God’s bless-
ings and peace be upon him! He who knows this knows it, and he
who is ignorant of it is ignorant of it.13

4)
In His words: ‘Refer the matter to God and the Messenger’, God
Most High declares the Book to be Himself and the Sunna to be
his Prophet, and referring to God Most High means referring to
the Book, whereas referring to the Messenger means referring to
the Sunna.!4 Clearly the door of conversation is not open between
every person and God Most High so that if someone disagrees
with him, he can question God and God will answer him.15 Nor
has everyone in the umma met the Messenger of God, God’s
blessings and peace be upon him, nor is he still with them such
that they can see him in this world in his noble body so that all
persons who disagree can refer to him.16 What remains is the

9 The passage from ‘in fact...” up to ‘only a part of it’ is found in Igaz al-wasnan in a
somewhat different wording.

10 The founder of Koranic exegesis and cousin of the Prophet; died 68/687-88 or
later; Fuat Sezgin, Geschichte des arabischen Schrifttums [GAS], Leiden 1965-, 1, 22.

On the saying also see Ibn “Abd al-Barr, Jami< bayan al-<ilm, 1, 100.

12 This is the fundamental assertion of the epistle.—On the relationship between the
Sunna and the Koran also see Sha‘rani, Mizan, 1, 165f.; and al-hajj “Umar, Rimah, 1, 77.

13 The passage beginning ‘there is no matter..." up to ‘is ignorant of it’ is found in a
shortened form in Igaz al-wasnan.

14 The passage ‘and referring to God...” up to ‘to the Sunna’ occurs almost word for
word in Shawkani, Qarr al-wali, 250 & 310.

15 The implication here is that for some special persons the possibility of speaking with
God does exist. On this point see Thomassen & Radtke, Letters, 96f., where the word
mukalamat is also mentioned; as well as Radtke, O’Fahey & O’Kane, ‘Two Sufi Treatises’,
158 n. 102.

16 By specifying ‘in his noble body’, i.e. not in a vision or in a dream, Ibn Idis is re-
ferring specifically to the tariga muhammadiyya which leads one to a direct encounter with
the living Prophet Muhammad in the here and now. Such an encounter, however, is only
possible for the mystic once he has attained illumination (fath); see Radtke, O’Fahey &
O’Kane, ‘Two Sufi Treatises’, 161; and Radtke, ‘Sufism in the 18th century’, 359.—The



98 AHMAD B. IDRIS

precious Book preserved from alteration and what is recorded of
the Sunna, whether it concerns great or small matters.!7

(5)

In this respect religious scholars contend for superiority on the
basis of their knowledge of the Book and the Sunna, and appor-
tioning!8 the texts from both. But how many a person has memo-
rized the Koran from beginning to end and yet does not know
what legal judgements it contains, or has memorized a great
amount of the precious Book and the sound hadiths but is unable
to derive [4] a judgement from them. If he is informed of a
judgement, he is greatly amazed. It is as if the verse containing
the judgement had just been sent down, and as if he had not
heard the hadith until that very moment. He says: ‘How many
times I passed over this matter and it was right there and I read
it!” But he lacked the key to understanding it. And that key is pi-
ous fear of God!9—as God Most High has said: ‘Fear God and He
will give you knowledge, and God has knowledge of all things’
(2/282). Fear of God is acting in accordance with what one
knows. The Messenger of God, God’s blessings and peace be
upon him, said: ‘Whoever acts in accordance with what he
knows, God will bestow on him knowledge of what he does not
know.’20 And the meaning of the hadith is this: ‘Knowledge
comes through being taught’,2! i.e. by God when a person has
pious fear of Him and He then teaches him. On the other hand, if
a person does not fear God, then He does not teach him but rather
leads him into error, even with regard to what he has memorized.
God hinders him from understanding it, and he resembles ‘a
donkey carrying a load of books’ (cf. 62/6).

The greatest fear of God consists in stopping at the limit of
one’s knowledge and not going beyond that limit to speak about
what one does not know—for then one would become a follower

reference remains somewhat veiled since the present epistle is not addressed exclusively to
mystics but is intended for a broader general public. On this point see Introduction, 19 & 24f.

17 Seealso § 41 below; and Munazara, § 28.

18 Onta‘yin, cf. van Ess, Theologie und Gesellschaf, 11, 479.

19 A central concept in this work and for Ibn Idris in general; one finds a laudatory
hymn to tagwa in Thomassen & Radtke, Letters, 26-9; cf. also Radtke, O’Fahey & O’Kane,
‘Two Sufi Treatises’, 155 n. 82; and Ibn Idris, al-“Iqd al-nafis fi nagin jawhar al-tadris, Cairo
1399/1979, 138f. See also Introduction, 14f.

20 Cf. “Ali al-Qari, al-Mawdii“ar al-kubra, Beirut 1391/1971, 325 no. 450; also cited in
Munazara, § 29.

21 Cf. Ibn “Abd al-Barr, Jamic bayan al-ilm, 1, 100.
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of Satan’s command. Indeed, God Most High has forbidden them
to follow Satan’s footsteps, declaring: ‘Oh people, eat of that
which is lawful and good on the earth, and do not follow the
footsteps of Satan. Verily, he is a manifest enemy unto you.’
Then He explained the footsteps of Satan along which He had
forbidden them to follow him with His words: ‘He orders you to
do what is evil and sinful, and that you say things about God
which you do not know’ (2/169).22

(6)23
What we do not know is what has not come from God and has
not come from the Messenger of God, God’s blessings and peace
be upon him! And the Messenger, God’s blessings and peace be
upon him, said: ‘Knowledge is three things: an unambiguous Ko-
ranic verse, an old custom, and “I don’t know.”’24 Thus he made
the statement ‘I don’t know’ a form of knowledge because a
statement based on individual judgement is prohibited.25 There-
fore avoid it, whether it is the judgement of the person [speaking
to you] or some other person’s. We make an exception of no one,
whether this other person be living or dead, small, i.e. in the eyes
of the people, or great.26 God, He is sublime and exalted, has
called a judgement based on other than what He has sent down a
judgement of Taghut, and he is Satan. And God, He is mighty
and glorious, has identified him as Satan, declaring: ‘They wish
to seek a legal judgement from Taghit but they have been or-
dered to disbelieve in him, and Satan wishes to lead them far
astray’ (4/60). [5] Thus He has identified Taghut as Satan. Con-
sequently, if Satan whispers to the religious scholar to assert
something from his own self27 or to approve of it and he does so,

22 A parallel text is found in al-“lqd al-nafis, 133.

23 The whole section occurs in a slightly modified wording in fgaz al-wasnan.

24 This hadith is also cited in Igaz al-wasnan and, in a slightly different wording, in
Shawkani, al-Qawl al-mufid, 62. Likewise, cf. Qari, Mawdii“at, 380 no. 185; Wensinck, Con-
cordance, 1V, 330b; Ibn “Abd al-Barr, Jami€ bayan al-ilm, 11, 23-4 (from Ibn “Umar: al-“ilm
thalathat ashya’, kitab natiq wa-sunna madiya wa-1a adri); and Ibn Idris, al-“Iqd al-nafis, 133.

25 Li-anna al-qawl bi’l-ra’y haram. The thought is expressed by Saniisi with a greater
degree of qualification: li-anna al-gawl bi’l-ra’y al-ghayr al-mabni “ala asl min al-kitab wa’l-
sunna wa-ma fuhima minhuma wa'l-givas “ala ghayr asl haram; cf. also Introduction, 23f.
Clearly, Saniisi adopts a less radical form of language than his teacher.

26 Ibn Idris here presents a fundamental challenge to the centuries-old authority of the
madhahib.

27 Min ‘indi nafshihi: Hakim Tirmidhi had already raised this objection in the
third/ninth century; cf. Radtke & O’Kane, Concept, 41f. [2] note (2) (cf. Radtke, Drei
Schriften, 10, 12f.).
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the scholar has judged with a judgement of Taghut who is Satan.
And the judgement of Satan is that he ordered him to say some-
thing about God which he does not know.

(7)28

It makes no difference whether the judgement of Taghat who is
Satan is spoken by a scholar or by an ignorant person, because
the scholar is not protected from error29 unless he restricts himself
to the words of someone who is protected [i.e. the Prophet].
Whenever he departs from this, he falls into sin and error. In such
a situation an ignorant person is actually better than he is. Indeed,
the Messenger of God, God’s blessings and peace be upon him,
said: ‘Be on guard against the slip of the scholar, for it will cast
you into Hell-fire’,30 the point being that others may follow him
and go astray. He then becomes an imam of error, one of those
about whom God Most High has said: ‘We have made them into
imams who call to Hell-fire’ (28/41). As for the ignorant man, no
one follows his example since everyone knows he wanders aim-
lessly and needs to be led, not knowing where he is going—in
contrast to the religious scholar whom everyone assumes does
what he does on the basis of sound knowledge of the Book and
the Sunna.

(8)
In sum: it is incumbent on the uneducated person when he re-
quests a judgement from a scholar and the scholar gives him an
answer, to ask him:3! ‘Is this a judgement of God which was
brought by the Messenger of God?” And if he replies: ‘Yes!’, the
uneducated man must adhere to it. Should the scholar betray him
with an individual judgement from himself or from the scholars
before him, the sin for it is on that scholar. The Messenger of
God, God’s blessings and peace be upon him, said: ‘If someone

28 This section is also found in /gaz al-wasnan in almost the exact same wording.

29 Cf. Ibn Idris’s remarks about Ibn “Abd al-Wahhab in Munazara, § 22; as well as
Sha‘rani’s standpoint in Introduction, 16: Radtke, ‘Attempt’, 359, and ‘Ijtihad’, 918.

30 Not found in Wensinck, Concordance, or other sources.

31 Peskes, Muhammad b. “Abdalwahhab, 37; Fullani, Iqaz himam, 53, 56, and espe-
cially 135; and Shawkani, al-Qaw! al-mufid, 31. Hasan b. Khalid (see Introduction, 33), the
famous Wahhabi vizier and scholar, in his Risdla on the prohibition of raglid, declared it to be
the layman’s duty to interrogate the religious scholar (Nu°mi, Ta’rikh “Asir, 167).
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issues a legal judgement without firm grounds, the sin for it is on
the one who issued it.’32

9

On the other hand, if the scholar says to him: ‘This is my view or
the view of Shaykh so-and-so’, it is not permitted for him to act
on it and to say: ‘The scholars have said this.” For God Most High
has declared: ‘Follow what has been sent down to you from your
Lord and do not follow any friends apart from Him—but little do
you remember!” And He explained that only a little is remem-
bered by us.

In this case if he acts in accordance with it, the sin for it is on
himself because he knows it is the view of so-and-so, and so-and-
so is not God and not the Messenger of God, God’s blessings and
peace be upon him! He is not able to say: ‘In His words God
Most High has said’, [6] or ‘The Messenger of God, God’s
blessings and peace be upon him, has said.” He had known with
certainty that it was not the word of God and yet he acted in ac-
cordance with it. And it will not be of use to him that a scholar is-
sued it as a legal judgement. He is deceived by their saying:
‘Whoever follows the authority of a religious scholar will be safe
when he meets God.’33 Yet this saying has the same meaning as
the previous hadith: ‘If someone issues a legal judgement without
firm grounds, the sin for it is on the one who issued it.” But that
only applies to a person who was told: ‘This is a judgement of
God’ or ‘This is a judgement of the Messenger of God, God’s
blessings and peace be upon him’, and who acted in accordance
with it intending to act in accordance with the word of God and
His Messenger—but he was betrayed by the one who issued the
legal opinion to him. The latter is a sinful mujtahid. The one who
poses the question receives the reward, whereas the burden of sin
falls on the other.

(10)
The contrary is the case when the person has been told: ‘This is
the view of so-and-so’, nor does it matter whether so-and-so is
among the greatest authorities. If the person acts in accordance
with the opinion and it is not clear to him that what the scholar
said is from God or the Messenger of God, the sin for it is on him

32 Wensinck, Concordance, V, 68b. The same hadith is also found in Igdz al-wasnan;
cf. as well Munazara, § 22.
33 Cf. Qari, Mawdii‘at, 388 no. 604.
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and not on the scholar who issued the legal opinion to him. As
for that scholar, he has committed a greater sin, namely he has
said something about God without having knowledge for it. His
duty is to remain silent when he does not know the appropriate
judgement on the basis of the Book and the Sunna which God has
sent down. Otherwise he acts as an unbeliever, a transgressor and
a sinner. Those who do issue judgements which are not based on
what God has sent down, they are the unbelievers, the transgres-
sors and the sinners.

(1)

Should he find the judgement in a book34 by so-and-so without
the author having traced it back to God and His Messenger, this
does not count as proof before God. Indeed, when the scholar
says: ‘This is my individual judgement or the judgement of so-
and-so or his teaching, or I found it in the writings of so-and-so’,
it is exactly the same as his saying to the questioner: ‘This is not
the word of God, nor is it the word of the Messenger of God,
God’s blessings and peace be upon him!’ If the questioner had
any understanding, what this scholar was really saying by impli-
cation is: ‘Look after yourself! You can either obey the command
of your Lord and not follow what you have no knowledge about,
or you can act in accordance with this and accept the person
whose opinion it is as a lord apart from God.” This is like when
the Messenger, God’s blessings and peace be upon him, recited
the words of God Most High: ‘They have taken their rabbis and
their monks as lords apart from God, and the Messiah—Mary’s
son—but they were ordered to worship only one God’ (9/31),35
and the Companions asked him: ‘Oh Messenger of God, they
were not worshipping them, were they?’ He said: ‘Were they not
declaring to them what is allowed and forbidden, [7] and they
followed them in this?’ They replied: ‘Yes.” He said: ‘There you
have it!’

34 For criticism of the authority of schoolbooks and compendia, cf. Mundazara, § 28,
Ibn Idris, al-“Iqd al-nafis, 225-7; Fullani, Igaz himam, 137; as well as Lamati, Ibriz, I, 101f.

35 Also in Igdz al-wasndn. One of the chief testimonies cited against taqlid; Peters,
‘Idjtihad’, 141f.; Peskes, Muhammad b. ‘Abdalwahhab, 36; and Ibn Abd al-Barr, Jami®
bayan al-ilm, 11, 109.
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(12)

Anyone who brings forth a judgement along with God has
brought forth a form of lordliness.36 And anyone who follows his
authority in this regard has accepted him as a lord apart from
God37—as confirmed in the scriptural text of the Messenger,
God’s blessings and peace be upon him! Since the way they ac-
cepted the Messiah was different from the way they behaved to-
ward their rabbis and their monks, God, He is sublime and ex-
alted, only mentions him after His words ‘lords apart from God’
in order to inform the Messenger, peace be upon him, that the
Messiah was not together with them in providing cause. He did
not bring forth a form of lordliness and thus provide cause for
their taking him as a lord. Indeed, God Most High has acquitted
him of this in His words: ‘I have only said to them what You or-
dered me’ (5/117). It was otherwise with their rabbis and their
monks. They did in fact provide cause [for their worshipping
them].

(13)
Thus it is clear that what cannot be traced back to God and His
Messenger is no proof. As for what can be traced back to God
and His Messenger, that is proof in every possible regard, for the
high rank of the hadith from the Messenger, God’s blessings and
peace be upon him, is because of the Messenger, God’s blessings
and peace be upon him, not because of the transmitter. It is its
connection to the Messenger, God’s blessings and peace be upon
him, which constitutes its high rank and greatness. Moreover, the
criticism of those who discredit a Tradition’s chain of transmis-
sion is of no consequence, nor is it permitted to reject a Tradition
because of the criticism of one who discredits it [the isnad].38 One
may only reject it on the basis of something which opposes it39
and can be traced back to God and His Messenger in the same

36 Rubiibiyya: in Sufism the opposite of ‘ubiidiyya; an antithetical complex of ideas al-
ready discussed by Richard Hartmann, Al-Kuschairis Darstellung des Sifitums, Berlin 1914,
5-8.

37 From ‘Anyone..." up to ‘apart from God’ with different wording also in Igaz al-
wasnan.

38 Ta‘n and ta‘in in the same sense also in Shawkani, Qatr al-wali, 230f.—This is cer-
tainly not an example of attributing greater emphasis to the importance of hadith studies
which some have claimed is a distinctive feature of Neo-Sufism; see Radtke & O’Fahey,
‘Neo-Sufism reconsidered’, 57.

39 Yuariduhi; on this word see Peters, ‘Idjtihad’, 143
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way. If such is the case, ‘precedence and succession’40 may be
taken into account, as well as lack of contradicting the
mutawatirt! of the Koran and matters like this, which the expert
traditionists take to be the necessary basis for argumentation.

(14)

But the person who is God-fearing, God releases him because of
his fear of God from all this by means of ‘higher discrimination’
(al-furgan)*2 which He provides him with—as He has promised
in His words: ‘Fear God and He will provide you with higher dis-
crimination!” (8/29). And banish the thought that God should
ever break His promise! But anyone who has not found discrimi-
natory knowledge without the mediation of transmission, deduc-
tive analogy and speculation in order to clarify it,43 such a person
has not yet attained true fear of God. He merely imagines he is
God-fearing. Otherwise, our Lord is too lofty to renege on the
condition He has laid down, and man is already aware of the
condition which God has set him [i.e. fear of God].

40 Tagdim and ta’khir: a stylistic device often referred to in Koranic exegesis and
hadith studies (hysteron proteron); see al-Sharif al-Murtada, Amali, Cairo 1373/1954, 1, 4; Ibn
‘Abd al-Barr, Jami® bayan al-<ilm, 1, 80f.; and A. Goguyer, La ’Alfivvah d’lbnu-Malik,
Beirut 1888, 259 & 312.

41 Encyclopaedia of Islam (New edition) [EI (2)], Leiden 1960—, s.v.

42 On furqan cf. Introduction, 14f.; see also Rudi Paret, Der Koran. Kommentar und
Konkordanz, Stuttgart 1980, 19, in connection with 2/53, and the bibliography given there.
The meaning of furgan is disputed among Muslim as well as Western interpreters. The vari-
ous meanings commonly offered revolve around the idea of ‘help’ and ‘assistance’, but as
his formulation “ilm furgani indicates, by furgdn Ibn Idris here understands a form of divine
epistemological grace which enables one to attain a non-rational, intuitive understanding of
revelation. See the epithet fariig as traditionally applied to ‘Umar and interpreted by Hakim
Tirmidhi to mean ‘the person who achieves haqq in all his affairs’; Radtke & O’Kane, Con-
cept, 217 (cf. Radtke, Drei Schriften, 11, 158). — Cf. also the following Koranic commenta-
tors: Muhammad b. Jarir al-Tabari, Jami¢ al-bayan fi tafsir al-qur’an, Cairo 1321/1903, IX,
148, offers the interpretations makhraj (solution), najat (help), fasl bayna’l-haqq wa’l-batil,
likewise Muhammad b. Ahmad al-Qurtubi, al-Jami¢ li-ahkam al-qur>an, Cairo 1967, VII, 396;
Abii’l-Fida® Ibn Kathir, Tafsir al-qur’an al-‘azim, Beirut 1978, 11, 306, where furgan is inter-
preted as the capacity to distinguish between true and false (Qurtubi: wa-ja‘ala lahii bayna’l-
haqq wa’l-batil furqanan; Ibn Kathir: ay faslan bayna’l-haqq wa’l-batil); similarly Ibn al-
“Arabi, al-Futiahat al-makkiyya, Cairo 1911, 1V, 219: ka’l-muttaqi idha ittaga’llaha ja‘ala
lahai furqanan wa-huwa ilm yufarrig bihi bayna'l-haqq wa’l-batil.

43 This does not imply a mystical “clarification’ such as can only be attained by means
of special psychic exercises, but refers to a state of mind which is attainable by every gen-
uinely pious Muslim; see also Introduction, 19.
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(15)
Furthermore, every one of the early religious scholars—those
whose [8] doctrines (madhahib) the people claim to be follow-
ing—who taught something about the religion of God Most High
which had not been transmitted by the Messenger of God, God’s
blessings and peace be upon him, later recanted, declared it false
and recommended abandoning it.44

But there are persons whom God has guided and to whom He
has shown mercy, and they have conveyed the truth to their
people and the truth is God: ‘Verily, only God possesses the
judgement’ (12/40) and the Messenger is the bearer [of the truth]
from Him. And they are mindful of what the imams among the
forefathers enjoined and avoid what they avoided.

There45 are those, however, who incline to arrogance and
have claimed that the imams only said this out of modesty, etc. As
for such a person, there is no doubt about the ruined state of his
mind. This would imply that the imams did not believe they had
to abandon their teaching if it conflicted with the teaching of the
Messenger and that they considered the Messenger to be like one
of themselves—sometimes one followed his teaching and some-
times one followed someone else’s. But no Muslim would say
such a thing, nor could there be any greater disparagement of the
imams.46

What every believer holds to be true concerning them is that
they said: ‘We have not attained the rank of a Companion who
beheld the Messenger a single time—not to mention one who be-
held him many times or those who attended upon him or the re-
ligious scholars among them.’ Thus, when the teaching of a
Companion is available, one must act in accordance with it and
not in accordance with the individual judgement of the above-
mentioned imams.4?7 The Messenger, God’s blessings and peace
be upon him, said: ‘I asked my Lord God about the disagreement
of my Companions after my death and He said: “Oh Muhammad,
to Me your Companions are like the stars. Some of them shine
more brightly than others. But whoever follows what they say, in
My eyes he is on the right path.”” For this reason the Messenger,

44 Specific examples are given in §§ 17-23.

45 From here up to the words ‘and sometimes one followed someone else’s’ we have
adopted the text of Saniisi’s Igaz al-wasnan.

46 From ‘everyone of the early scholars...’ up to ‘disparagement of the imams’ is also
in Igaz al-wasnan.

47 On this point see Fullani, Igaz himam, 3.
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God’s blessings and peace be upon him, said: ‘My Companions
are like the stars. Whichever one you follow, you will be rightly
guided!’48

(16)

The word of a Companion, when the Book and the Sunna do not
cover something, is valid proof, as confirmed in the scriptural
text of the Messenger, God’s blessings and peace be upon him—
in contrast to the doctrine of anyone else. This is because what he
says comes from beholding the Prophet directly49 and not from
the excellence of his thought.50 Understand this point well!5! I
take refuge with God against such ignorance as allows a person to
speak raving nonsense and contradictions without being aware of
it because he doesn’t consider the meaning of what he says.

(17)
You see that the imams [9] whom the people claim to follow have
advised them to heed no one but the Messenger. Take the case of
Ahmad b. Hanbal.52 He has no writings that deal with individual
judgement.53 The book he wrote is the Musnad which consists of
hadiths. And he composed a fascicle on ritual prayer and the
proper practices associated with it, including what the prayer
leader and those being led are to do. This is based on what he
learned about how the Messenger, God’s blessings and peace be
upon him, and his Companions performed the ritual prayer.54 As
for his compilation, it is a collection of legal judgements which he
issued, all of them based on hadiths.55 He was once asked: ‘Why
is it that you don’t formulate arguments like your colleagues so-
and-so formulate?” He replied: ‘Oh how amazing! Is it right for
anyone to formulate arguments (kalam) alongside the words

48 Cf. also Peters, ‘Idjtihad’, 139f.; as well as Qari, Mawdii‘at, 388 no. 604. The hadith
is classified as weak; Ibn “Abd al-Barr, Jami€ bayan al-“ilm, 11, 78 & 90; Sha‘rani, Mizan, 1,
147; and Shawkani, Qatr al-wali, 335f—From ‘What every believer..." up to ‘will be rightly
guided’ also in Igaz al-wasnan.

49 The old principle of adtestatio rei visae; see Bernd Radtke, Weltgeschichte und
Weltbeschreibung im mittelalterlichen Islam, Beirut-Stuttgart 1993, 158 n. 127-9.

50 Once again the anti-rationalistic tendency is very clear.

51 The passage beginning ‘Understand this point well!’ and ending with ‘he doesn’t
consider the meaning of what he says’ is also found in lgaz al-wasnan.

52 GAS, 1, 502ff.

53 With a different wording also in /gaz al-wasndn. Sha‘rani makes the same observa-
tion, Mizan, I, 217; as does Shawkani, al-Qawl! al-mufid, 60.

54 GAS, 1, 506 no. 4: Kitab al-Salat.

55 GAS, 1,507 no. 10: al-Masa’il.



REFUTATION OF THE ADHERENTS OF INDIVIDUAL OPINION 107

(kalam) of God and the Messenger of God?’56 And he said: ‘So
far as I am concerned, the individual judgement of Malik and
Thawri and Awza“i is all one and the same. In my view authorita-
tive proof is in the scriptural sources.’57 No particular person
stands above anyone else because he is famous for his religious
learning. Rather, they are all the same when a scriptural text is
lacking. None of them is to be followed as an example.58

(18)

And Shafi®i, God have mercy on him, said: ‘If you see that
something I have said contradicts the words of the Messenger of
God, reject it!’59 And he said: ‘I wish not a single letter of it were
ascribed to me. We have come to be taken completely as a Koran
[i.e. people go about declaring]: “God said, the Messenger of
God said, and Shafi‘i said.”’60 How could Shafi‘i, God be pleased
with him, be content that the law of God Most High be ascribed
to him and that its connection to God and His Messenger be sev-
ered, or that he be associated as a partner with God and His Mes-
senger.

(19)
And Abu Hanifa, God the Sublime have mercy on him, said: ‘It is
forbidden for someone who does not know my proof to issue le-
gal judgements on the basis of my teaching.’6! Thus he warned
people not to act in accordance with his teaching without know-
ing its basis in the Book and the Sunna. He said to them: ‘It is
forbidden to you because God Most High forbade people to say
something without knowledge when He declared to His Prophet,
God’s blessings and peace be upon him: “Say: ‘Verily my Lord
has forbidden indecent acts, the visible and the hidden ones, and
sin and unjust insolence, and that you associate with Him some-
thing for which He did not send down authority, and that you say

56 Similarly in Sha‘rani, Mizan, 1, 217.

57 Also in Ibn °Abd al-Barr, Jami€ bayan al-<ilm, 11, 149, equal to Fullani, gaz himam,
28; Sha°rani, Mizan, 1, 217; and Shawkani, al-Qaw! al-mufid, 60.

58 From ‘No particular person..." up to ‘as an example’, there is a parallel text with a
different wording in Igaz al-wasnan.

59 A variant on Shafii’s statement is also in iqd; al-wasnan; and in Sha‘rani, Mizan, 1,
213, and Lawagih, 1, 89; as well as in Shawkani, Qayr al-wali, 329.—The variant given in n.
44 to the text of the Radd also occurs in Igaz al-wasnan.

60  No source found for this saying.

61 Also cited in Sha‘rani, Mizan, 1, 207; Lawagih, 1, 90f.; and al-hajj “Umar, Rimah, 1,
87; with different wording in Shawkani, al-Qawl al-mufid, 36; and Qatr al-wali, 328.
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something about God which you do not know’” (7/33). Thus, if
Abu Hanifa’s adherents follow him without knowing his proof,
they are sinners. And if proof is indispensable for one to be
permitted to act in accordance with his teaching, surely a person
should seek the proof for the matter from the very outset. Of
course, there is no benefit in making the effort to acquire the
proof for it unless one is going to act in accordance with it.

(20)

As for Malik, God have mercy on him, he said: ‘No one among
us has put forward a refutation without then being refuted him-
self, no one that is except the inhabitant of this noble tomb’, and
he pointed to the chamber of the Messenger, God’s blessings and
peace be upon him!62 And [10] ‘Abd Allah b. Maslama al-
Qa‘nabi,63 the shaykh of Bukhari, went in to see him, along with
another of the great religious scholars from among his contempo-
raries. They said: ‘We went in to see Malik b. Anas on the
evening that he closed his eyes [for good] and we found him
weeping. We then said to him: “What causes you to weep, oh Abu
°Abd Allah?” He replied: “I would gladly be flogged with a whip
for every word I have spoken, if I could then meet the Prophet
without having added anything to his shari‘a.” We said to him:
“Then retract what you said!” He replied: “How can I do that
since travellers have conveyed my words abroad and I am in the
state which you see.” And we did not leave him until we had
closed his eyes.’64

(21)65
There you have it. Malik repented of everything he had said. He
was left with no other madhhab, and he left behind no other
madhhab, besides the Book and the Sunna—just like the other
imams. And a man is his most honest at the time of his death, and
Malik died in a state of sincere renunciation of individual judge-
ment (ra’y) and did not retract his repentance. And repentance

62 The dictum occurs with a different wording in Igaz al-wasnan; and in Sha‘rani,
Mizan, 1, 210.

63 Ibn Hajar al-*Asqalani, Tahdhib al-tahdhib, Hyderabad 1325-27/1907-09, VI, 31 no.
51.

64 From ‘And °Abd Allah..." up to ‘we had closed his eyes’ also in Igaz al-wasndn;
Ibn °Abd al-Barr, Jami¢ bayan al-‘ilm, 11, 145; Fullani, Igaz himam, 25; Sharani, Mizan, 1,
210f.; al-hajj “Umar, Rimah, 1, 85; Ibn ‘Abbad al-Rundi, Sharh al-Hikam al-°Ata’iyya, Cairo
1303/1885-6, 11, 61; and a shortened version is found in Shawkani, al-Qaw! al-mufid, 59f.

65 The whole section with different wording in Igaz al-wasnan.
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which is not retracted is accepted by God Most High.66 Thus God
Most High cleansed him of individual judgement.

(22)67

If God takes away a group of people’s sight,68 they end up rely-
ing on judgements of men who [at first] made these judgements
but then came to know that they were sins, and so these men re-
pented of them and the sins were erased from the tablets of their
deeds and [in the end] the only madhhab they followed was the
Book and the Sunna. Now should anyone follow them as an au-
thority in these judgements when they themselves have aban-
doned them? As for a man whom God gives success and guid-
ance, were they to say: ‘Follow us in our individual judgement
and leave aside the Book and the Sunna’—far be it from them to
say such a thing!—he would not do it. So how would he do so,
when they say: ‘Follow us only in whatever is in agreement with
revelation!’

(23)

If you weigh the faith of those who are held to be great religious
scholars in our time against the faith of the men of earlier times
who went astray, you will find the faith of the latter to be
weightier to such a degree that only God’s knowledge can com-
prehend.69 Now no one is further astray than the poets.’0 One of
the strangest things I heard is that there was a poet at the court of
one of the “Abbasid kings who used to sing for the king. And a
man said to him: ‘Malik [b. Anas] has declared singing unlaw-
ful!” The poet replied: ‘Oh so-and-so, does Malik have any right
to declare what is allowed and what is forbidden in God’s religion
on the basis of his individual judgement?’71

(24)
By God, even the Messenger of God, God’s blessings and peace
be upon him, could only declare things forbidden or permissible

66 On this point see van Ess, Theologie und Gesellschaft, IV, 579-90.

67 One finds a paraphrase of these thoughts in /qaz al-wasnan; and a similar train of
thought in Shawkani, al-Qawl al-mufid, 71.

68  Here Ibn Idris has in mind the contemporary fuqahd’.

69  From ‘If you weigh..." up to ‘when it comes to the knowledge of God in Igaz al-
wasnan with a different wording.

0 In Iqaz al-wasnan with a lengthier wording.

71 From ‘Now no one..." up to ‘judgement’ in Igaz al-wasnan with a slightly different
wording. The same story is also found in Sha‘rani, Mizan, 1, 204.
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on the basis of a revelation from his Lord.72 God, He is mighty
[11] and glorious, said to him: ‘So that you may judge between
the people by means of what God has shown you [made you
see]’ (4/105). He did not say: ‘By means of what you see [i.e. on
the basis of your own judgement].” God did not allow him to use
his own judgement. In fact He reprimanded him for this in the af-
fair concerning Mariya when Muhammad declared her unlaw-
ful.73 God said: ‘Why do you forbid what God has made lawful
for you, seeking to please your wives?’ (66/1).74

If even that poet was one of those who are zealous on behalf
of God’s religion and His law such that he accused someone like
Malik because he forbade singing, what are we to say about a
person who readily accepts the teaching of this and that religious
scholar as the law and renders judgements by means of it and is
content that God Most High is worshipped on the basis of it?75

(25)

Now we say: We belong to God and unto Him we shall return. Oh
Lord God, reward us for this suffering of ours and requite us with
some good from it! And the truth is clear to anyone who has not
shut his eyes and that is the position which the above-mentioned
outstanding imams adopted and recommended to us: namely that
whenever their doctrines are not in conformity with revelation,
they are to be abandoned and one is to follow revelation.”6

This is also the case if they condemn something which is not
mentioned in revelation and is in fact permitted. But if a scriptural
text actually exists, there is nothing for them to say at all and no
question whatsoever of following them. If what they have to say
about the matter they are discussing is in agreement with the Ko-
ran or the hadith, surely the form of expression used by God and
His Messenger is more appropriate, pleasanter, more beneficial
and wholesome, more agreeable, better at dispelling doubts and
establishing certainty, easier [to understand], more illuminating,
weightier against an enemy, more satisfying for the believer and
better at providing rest to his soul: ‘Those who believe and their

72 Almost the same wording in Sha®rani, op. cit.

73 One of Muhammad’s wives had found him in an intimate réte--téte with his con-
cubine Mariya (Mary the Copt). The Prophet, to please his wives, vowed he would not con-
sort with Mariya again, though such a relationship was deemed lawful.

74 The whole section from ‘By God..." up to ‘wives’ is in Igaz al-wasnan.

75 The paragraph from ‘If even that poet..." up to ‘basis of it’ is in Iqaz al-wasnan.

76 Also in Fullani, fgaz himam, 3; Shafi‘i expresses the same view in Abii Nu‘aym al-
Isbahani, Hilyat al-awliva’® wa-tabaqgat al-asfiva’, Cairo 1932-37, IX, 106f.



REFUTATION OF THE ADHERENTS OF INDIVIDUAL OPINION 111

hearts are at rest in remembrance of God—surely hearts are at rest
in remembrance of God’ (13/28), that is to say the hearts ‘of
those who believe and do good deeds—blessedness unto them
and a good return!’ (13/28).

But if their hearts only find rest in the words of the scholars
so-and-so, one should not speak with them, for they belong to
those persons about whom God has said: ‘And when the [so-
called] other gods apart from Him are mentioned, behold they
rejoice!” (39/45).

On the other hand, if what they have to say about the matter
they are discussing is not in agreement with the Koran, then it is
false and there is nothing of benefit in what is false. Indeed, it is
erroneous fancy.”? And who is more astray than one who follows
his erroneous fancy without right guidance from God. And right
guidance from God is revelation. That is right guidance. Thus the
madhhab of the veritable religious scholars is revelation. The
Messenger of God, God’s blessings [12] and peace be upon him,
said: ‘The scholars of my community are like the prophets of the
Israelites.’’8 And the prophets of the Israelites did not make use
of deduction by analogy (giyas) and individual judgement. Their
only knowledge consisted of revelation. God, He is mighty and
glorious, has said: ‘Verily, We have sent down the Torah which
contains right guidance and light; on the basis of it the prophets
pass judgement’ (5/44).

(26)

The most frightening hadith for the religious scholars, however,
is the saying of the Prophet, God’s blessings and peace be upon
him: ‘The religious scholars are the heirs of the prophets.’79 Thus
he called them heirs, and an heir may only take his share from the
bequeathed legacy. But the prophets have only bequeathed reve-
lation.80 Now if an heir takes something which the religious law
has not assigned to him from a bequeathed legacy, with regard to
what he has taken unrightly he is not called an heir but a sinful
usurper.

71 The meaning of hawa in this particular context; the same thought occurs in
Shawkani, Qatr al-wali, 317.

78 Qari, Mawdiiat, 247 no. 298.

79 Cf. Wensinck, Concordance, IV, 321a; cf. also Qari, Mawdii‘at, 247 no. 199.

80 On the legacy of the prophets in general, cf. Radtke, Drei Schriften, 11, 200f.
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(27)

Consequently, this hadith should lead a religious scholar to re-
frain from saying anything on the basis of individual judgement
if he fears becoming a sinful usurper. On the other hand, if he
remains indifferent, one should not speak with him. He is a thief
and others steal for him as well. And he takes and doesn’t care
about it. He pays no attention to the restrictions of religious law.
One should not speak to a person like this. All that is proper for
the people of the truth is to turn away from him in silence. That
and no more!

(28)

As for the teachings of the four imams which we cited above,
those who claim to be following their madhhabs8! transmit the
teaching of each one of them with sound chains of transmission
from so-and-so and so-and-so. They mention the words among
the particular imam’s glorious deeds but they neglect to follow
him in this regard by referring to God and His Messenger, which
God has ordered in His words: ‘And should you be in disagree-
ment about something, refer the matter to God and the Messen-
ger, if you believe in God and the Last Day’ (4/59).

But if they were righteous believers, they would put the matter
before God and the Messenger when there was disagreement,
even if they disagreed with these imams—yes, even if they dis-
agreed with the Companions. Indeed, no one possesses authorita-
tive proof without the Messenger of God, God’s blessings and
peace be upon him! And the Messenger did not order us to fol-
low the Companions when a scriptural text from God or from
himself is lacking.

But when there is a scriptural text from God and from His
Messenger, a Companion is obliged to have recourse to them.
This is what our lord ‘Umar and others did, God be pleased with
them! Indeed, “Umar, God be pleased with him, was a great sup-
porter of the truth, even from women. The story is well-known
how one time he was giving a sermon from the pulpit and said:
‘Oh people, do not go to extremes in fixing a dowry! As much as
it is held to be a noble deed, the best for you is to act like the
Messenger of God, God’s blessings and peace be upon him! The
Messenger of God, God’s blessings and peace be upon him,
never gave one of his daughters or one of his women a dowry

81 Comparable formulations in Shawkani, al-Qaw! al-mufid, 71.
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[13] of more than twelve ounces.” Just then a woman said: ‘Oh
‘Umar, are we to follow your word or the word of God Most
High?’ He asked her: ‘What does God say?’ She replied to him:
‘God Most High says: “And even if you gave to her a hundred-
weight, do not take back any part of it” (4/20), whereas you say
not to give women more than twelve ounces.” “Umar exclaimed:
‘Here you have a man who is ignorant and a woman with know-
ledge! Everybody knows more than ‘Umar about figh, even
women!’82

(29)

And this was so because the truth went about with “Umar, as the
Messenger said: ‘The truth goes about with ‘Umar wherever he
goes.’83 And the truth is God. ‘That then is God, your Lord, the
truth’ (10/32). And the truth [God] went about with him and ex-
plained to him the religious law through the tongue of whomever
He wished and did not leave him in blindness. Whenever he saw
something and asked the Companions about it and they gave him
an answer he did not believe, he would tell it all to one of the
Companions whose tongue spoke the truth. This is why he used
to say: ‘If it were not for “Ali, “‘Umar would perish.84 I take
refuge with God from the eventuality of living among a people
where you are absent, oh Abu’l-Hasan!’85

(30)
If anyone would cite the Prophet, God’s blessings and peace be
upon him, when arguing against “Umar, “Umar would fall down
prostrate86 because he knew the words of God, He is mighty and
glorious: ‘Only those believe in our verses who fall down pros-
trate when they are reminded of them’ (32/15).

And ‘Umar, God Most High be pleased with him, met a man
who had some good words written down with him. ‘Umar said to
him: ‘Is there any other book besides the Book of God? The
people who lived before you were destroyed because their reli-
gious scholars composed books to which they then devoted them-

82 Also in Ibn Abd al-Barr, Jami¢ bayan al-ilm, 1, 131.

83 On these and other special qualities of “‘Umar see Radtke & O’Kane, Concept, 213-
17 (cf. Radtke, Drei Schriften, 11, 155-8).

84 The same sentence also in Igaz al-wasnan.

85  See § 41 below as well.

86  Similar in Shawkani, Qarr al-wali, 446.
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selves, abandoning the Torah and the Gospel until these were ef-
faced and what knowledge had been in them was lost.’87

(31)

Now do you think that if our lord ‘Umar saw the writings that
were produced at a later time, he would have hesitated to destroy
them? Therefore we ask God, He is sublime and exalted, to lead
us along their path in following the truth and accepting it from
whomever it comes, and rejecting what is false from whomever it
comes. This is the way of the religious scholars who are the heirs
and follow the path of the believers.

And God, He is mighty and glorious, has said: ‘Whoever dis-
agrees with the Messenger after the right guidance has been made
clear to him and follows a path other than that of the believers,
We shall turn him over to what he has turned to and We shall let
him roast in Hell—an evil end indeed!’ (4/115). Now if the Com-
panions are not ‘the believers’, then who are? And if we do not
follow them in supporting the religious law and engaging in it in
every way, then in what will we follow them? And God would
not have said: ‘Should you be in disagreement about something,
refer the matter to God and the Messenger’ unless God had
placed a judgement about that something in His Book and the
Sunna of His Messenger, God’s blessings and peace be upon him!
He who knows this knows it, and he who is ignorant of it is igno-
rant of it.

(32)

As for the Book, [14] sometimes it reveals the legal judgement
and sometimes it refers one to the interpreter, and he is the Mes-
senger, God’s blessings and peace be upon him. And one must
accept the referral, as God says: ‘Whatever the Messenger gives
you, take it; whatever he forbids you, abstain from it!” (59/7).
This does not mean: ‘Whatever someone else gives you and
whatever someone else forbids you.” Moreover, God says:
‘Follow him that you may be rightly guided’ (7/158), and ‘If you
obey him, you will be rightly guided’ (24/54).

(33)
The Messenger sometimes explains things for us with words,
sometimes with deeds, and sometimes by means of silence. What

87 On this topic also see Ibn Idris, al-“Igd al-nafis, 133f.; conflict in the Muslim com-
munity arose due to books being written.
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he knows and yet remains silent about, he has granted and con-
firmed as being permissible.88 One must not say that there are
things which he does not know about, because the Messenger
does not legislate on his own initiative but at the command of
God, and God knows everything and encompasses everything.
Every event which was to happen at some future time was present
to God when He sent down the Koran. When the moment arrives
for the particular question to arise, those who are God-fearing
will become aware of the relevant judgement in the Book and
give judgement in accordance with it. The judgement had already
reached the hearing of others but they did not listen to it.

(34)

This is clear: that what has been explained has been explained,
and what has been passed over in silence, the silence is its expla-
nation and it needs no further explanation. The judgement per-
taining to it is that it is allowed and pardonable. God has said: ‘Oh
you who believe, do not ask about things which, if they were re-
vealed to you, would cause you pain; but if you ask about them
when the Koran is being sent down, they will be revealed to
you!” (5/101). It was as if they had said: ‘Oh Lord, if we do not
ask about these things that we are obliged to practice, it will not
be right for us unless we know the judgement affecting them’,
and He had replied to them: ‘They will not be held against you.’
That is to say, the judgement concerning them is that they are
pardonable. Thus whatever God is silent about is pardonable. The
Messenger of God, God’s blessings and peace be upon him, said:
‘What is allowed is what God has allowed in His Book, and what
is forbidden is what God has forbidden in His Book. Whatever He
has passed over in silence, He has made pardonable. See that you
accept from God His waiver of punishment.’89

(35)
If God remains silent and His Messenger who is obliged to pro-
vide an explanation from Him remains silent, is it not permissible
for us also to remain silent? Know you therefore that the judge-
ment concerning what is passed over in silence is that it is par-
donable, nor is it allowed to apply deduction by analogy (giyas)
to it. Moreover, if it is forbidden to discuss what has been passed

88  On this point see Sha°rani, Mizan, 1, 113.
89  Wensinck, Concordance, 11, 488a.—From ‘Thus whatever..." up to ‘punishment’ in
Iqaz al-wasnan; and a similar version in Shawkéni, Qatr al-wali, 341.
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over in silence without being explicitly allowed, why are you
worried about something which is defined by a scriptural text?
The scholars do not expend enough effort to find it but as soon as
they are asked, they turn to the individual judgement of ‘the emi-
nent men’90 and rely upon these judgements. And yet the pre-
cious Book and the Sunna are there [15] before them.

(36)

When a man is asked about a problem and answers as if Gabriel
were speaking into his ear,9! either with his own individual
judgement or that of someone else, he knows that he is not pro-
tected from error. Now you see the man scrupulously refrain
from an illicit morsel of food and from gazing on forbidden per-
sons, but he doesn’t refrain from saying something about God
when he doesn’t know if what he says comes from God. He fab-
ricates falsehood about God. And God has said: ‘Who is more
iniquitous than someone who fabricates falsehood about God?’
(61/7). But what falsehood is greater than to say: ‘This is the
judgement of God’, without knowing whether God Most High
really gave this judgement in His Book or through the tongue of
His Messenger, God’s blessings and peace be upon him! And he
does this even though he knows that the person he follows as an
authority employs deduction by analogy, teaches deduction by
analogy and acknowledges it as religion.

If, on the other hand, he knows that his authority does not
employ deduction by analogy but restricts himself to the scrip-
tural texts and gives him a judgement without any contradiction
to the Book and the Sunna, then it is appropriate for him to adopt
it, knowing it contains no individual judgement. He has taken it
upon himself not to say anything but the truth about God and he
is a true religious scholar like those about whom it was said: ‘Like
the prophets of the Israelites’. Indeed, like Moses, peace be upon
him, he says: ‘I may not speak anything but the truth about God’
(7/105). And the words of God, He is mighty and glorious,
‘when the Koran is being sent down’ (5/101),92 means the period
that the Messenger, God’s blessings and peace be upon him, re-
mained in this lower world.

90  Ie. the school tradition of the madhahib; Shawkani often uses al-rijal when refer-
ring to the authorities associated with the madhdahib; e.g., al-Qawl al-mufid, 16.
He acts as if what he has to say is inspired by the angel Gabriel who revealed the
Koran to the Prophet Muhammad.
92 picking up the Koranic quotation from § 34 above.
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(37)

After he departed for the Hereafter, however, it ceased since the
grounds for making legal judgements were assured because the
legal judgements had been recorded. There were to be no further
obligations laid upon the umma.93 The reason for this was that
they were prohibited from asking about legal judgements con-
cerning what was allowed and what was forbidden.” Indeed, the
Messenger, God’s blessings and peace be upon him, used to say:
‘Leave me in peace regarding what I have left you. Those who
lived before you were destroyed because of their numerous un-
necessary questions and their quarrelling with their prophets,
while endlessly coming and going to ask them about [the grounds
for] judgements.’94 The Messenger of God, God’s blessings and
peace be upon him, said: ‘The Muslim who committed the great-
est offence against Muslims is the man who asked about some-
thing which had not been forbidden but then became forbidden
because of his question.’95 For when this questioner asked the
Messenger, God’s blessings and peace be upon him, and the
judgement came from God Most High, he then became the Mus-
lim who committed the greatest offence against the Muslims be-
cause the burden laid upon them by the Messenger was increased.

And then what about the person who asks himself [16] and
gives himself the answer? [As if to say:] ‘If I ask, we would an-
swer this.” One time he presents himself as a bondsman and an-
other time as a lord. When he says: ‘If I ask...’, this is the question
of the bondsman, whereas when he says: ‘...we would answer’,96
this is the reply of the lord. For indeed, judgement belongs to
God alone; ‘verily, only God possesses the judgement’ (12/40).

(38)
The believer who has been given success by God and is rightly
guided restricts himself to the judgement of his Lord. If he is ig-
norant of that judgement, he asks the people of ‘recollection’,97

93 On this question see Ahmad al-Tijani in Barrada, Jawahir al-ma‘ani, 1, 107f.: ‘Once
the Prophet has departed for the other world—he is still in the same state however as during
his lifetime in this world—he announces to his community particular commands for an indi-
vidual but there are no further general commands for the mass of Muslims, for the com-
mands came to an end with his death. All that remains is his outflow (fayd) in the form of in-
dividual commands for a single individual.” Cf. also § 4 above.

94 Wensinck, Concordance, 1, 270b.

95  Wensinck, Concordance, 1, 338; and Ibn *Abd al-Barr, Jami* bavan al-“ilm, 11, 141.

96 The religious scholar contrives a legal judgement on his own authority.

97  Cf. Shawkani, al-Qaw! al-mufid, 16.
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and ‘recollection’ is the Koran: ‘It is We who have sent down the
recollection, and We watch over it’ (15/9). And the people of
‘recollection’ are those who restrict themselves to the ordinances
of God Most High. As for the others, there is no kinship between
them and ‘recollection’, rather they are foreigners to it. But the
former take no one as their Lord apart from God: ‘Are sundry
numerous gods better than God the One, the Almighty?’ (12/39).

(39)

God only removed His Messenger from life once He had made all
of His community independent of individual judgement, as He
says: ‘Today I have perfected your religion for you’ (5/3). Now
when God, He is sublime and exalted, says: ‘I have perfected’,
whereas the so-called authorities say to Him: ‘There is still some-
thing left for You [to deal with] regarding this or that question’,
are we to believe God or are we to believe them? And what about
those in the umma who approve of deduction by analogy? There
is a hadith of the Messenger, God’s blessings and peace be upon
him, in which he says regarding the Koran: ‘Whoever seeks right
guidance in anything else, God will lead him astray’,98 because
the Koran contains all right guidance. It is right guidance itself
and light. Light is what one sees things with, and if someone
wishes to use water in a lamp, the lamp will not light for him,
though he sit there till the end of time. Rather, if the lamp had
been burning, the water will extinguish it and no light at all will
remain.

(40)

What has been explained in the Koran has been explained, and as
for what God has referred to the Messenger [to explain], He has
referred it to the Messenger. And the referral to the Messenger,
God’s blessings and peace be upon him, came with the command
to recite the Koran, and the Koran became the explanation for all
things, as God Most High has said: ‘With the Koran We com-
manded the Sunna.’9 And the umma was only separated from the
Koran by an invocation of their Prophet against them when they
sought right guidance in something other than their Book.

Now if God ordered the prophets to believe in our Prophet
and to assist him, and God entered into a convenant with them
concerning this: ‘And when God entered a covenant with the

98  Cf. Wensinck, Concordance, 1, 203b.
99 This is not a Koranic verse. The text of this passage may be corrupt.
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prophets [saying]: “I have given you a Book and Wisdom, etc...””
(3/81) so that they would make him the intermediary between
Him and themselves and take his perfection as their example—
because the polished mirror brings the distance close and makes it
clearl00 — then how [17] can his own community abandon him?
Indeed, the other prophets, such as Jesus and Moses, envy the
Muslim community because of him. Jesus said: ‘I am not worthy
to carry his shoe’, and Moses said: ‘If it were only a question of
him, I would not care but even his followers attain what he at-
tains.” So how could an intelligent person wish to replace him
with another prophet, let alone with a Companion or someone
else besides them? By God, this amounts to sheer blindness with-
out a glimmer of light! God cause us and all the Muslims to per-
ceive the truth so that we see but the truth alone! Amen.

ADMONITION

(41)

An intelligent person ought not to say that the Koran is silent re-
garding a particular judgement if he has not studied the precious
Book word for word as well as what has been recorded of the
Sunna. But how many satans among the religious scholars de-
clared that a question has not been treated, and dealt with it using
deduction by analogy, only to be informed of the judgement
from the Prophet, God’s blessings and peace be upon him, so that
they then had to recant. [Or] another question is contained in the
precious Book but they were not guided to it. Then along comes
someone who explains it to them from the precious Book, be-
cause understanding is in God’s hands and He gives it to whom
He wishes when He wishes.

As in the story about the woman whom our lord “Umar b. al-
Khattab, God be pleased with him, had decided to have stoned
because she had borne a child after six months. But when “Ali b.
Abi Talib, God be pleased with him, arrived, he said to “Umar:
‘You cannot do anything against her.” ‘Umar asked: ‘Why is
that?’ He replied: ‘Because God Most High has said: “Pregnancy
and weaning amount to thirty months” (46/15) and God Most
High has said: “Mothers shall suckle their children for two com-
plete years” (2/233). Now two complete years comes to twenty-

100 On this point see as well Ibn Idris, al-“Iqd al-nafis, 185-9; and Radtke, ‘Lehrer—
Schiiler-Enkel’, 122f.
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four months which leaves six months for the duration of preg-
nancy.’” At that “Umar, God be pleased with him, exclaimed: ‘If it
were not for Abii’l-Hasan, “Umar would be destroyed.’101

(42)

But how much has been explained in the Book and yet not ev-
eryone knows it! Yes indeed, and God has said: ‘Clear verses’ but
then he added: ‘In the breasts of those who have been given
knowledge’ (29/49). And those who were given knowledge are
not those who have been given knowledge now. Indeed, the for-
mer were given knowledge from God, whereas the latter were
given it from themselves (min ‘indi anfusihim)102 and sought it by
a path which was other than pious fear of God and trust in God
alone for instruction. Rather, they relied on their own power and
their own strength and their mastery [18] of the Arabic language
and other tools.103 This is what rendered them even further re-
moved from understanding, because they did not seek knowledge
from Him in whose hands it resides but they sought it from these
things. Knowledge, however, is not in the hands of such things so
that these might bestow it upon them. How many judgements are
in the precious Book and the noble Sunna but those who have
been given knowledge do not know about them and claim that
the matter has been passed over in silence. But those who have
[truly] been given knowledge bring them forth from places the
others pass by morning and evening, because treasures are only
brought forth for those who are worthy of them and at the ap-
propriate moments.

(43)
And those who are worthy of them, they are the loved ones, and
they are those who fear God: ‘Verily, God loves the God-fearing’
(3/76). And the beloved does not hide anything from his loved
one and does not leave him in blindness not knowing where he is
going. Rather, he shows him where to place his foot and informs
him of the traps of Satan and ways he ‘causes them harm’
(58/10).104 And Iblis is unable to do anything to him but in fact

101 Found in abbreviated form in Jgaz al-wasnan; also in Ibn ¢Abd al-Barr, Jami® bayan
al-ilm, 10, 88.

102 See also § 6 above.

103 For criticism of a purely external knowledge of “arabivya, see Ibn Idris, al-“Iqd al-
nafis, 2591.; as well as Munazara, § 39.

104 1n Koran 58/10 it says: wa-laysa bi-darrihim shay’an.
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the satans flee from him, as the Messenger, God’s blessings and
peace be upon him, said: ‘“The satans from among mankind and
the Jinn flee from the shadow of ‘Umar.’105 And this is not pecu-
liar to “Umar, but there are many who share in this with him. In-
deed, the Messenger, God’s blessings and peace be upon him,
said: ‘Three groups are protected from Iblis and his army: those
who recollect God much by night and by day, those who pray for
forgiveness at dawn, and those who weep for fear of God.’

(44)
Now if you have understood this, then know, oh brethren, that
we have only settled in this land of yours!06 because we believe
you are disposed to the truth and given over to it. When the sun
of truth rises, you seek its illumination whether it agrees with
anyone’s individual judgement or contradicts it.

As for the practitioner of individual judgement, how can we
follow him in this along with you since God has made it obliga-
tory on him not to say something about God which he does not
know, should he be asked about something he does not know.
For his conjecture and his deduction by analogy and his individ-
ual judgement do not constitute knowledge. God has said: ‘Say:
“If you possess any knowledge, show it to us, but you only fol-
low your conjecture” (6/148). And He has said: ‘They have no
knowledge of this, but they are merely conjecturing’ (45/23).
Thus God compared conjecture with knowledge, and it had
nothing to do with knowledge.

Whatever a person can find no proof for in the Book and the
Sunna, he must remain [19] silent when asked about it because at
such a time he is ignorant and not learned. It is the duty of the ig-
norant to ask the learned: ‘Ask the people of recollection’
(16/43). But if he is ignorant and has abandoned his duty which
is to be silent and ask the learned about the matter, how can one
follow him in what is forbidden, i.e. teachings which are not what
God or His Messenger said? He is not learned in this case and his
judgement in the matter belongs to the judgements of Taghut. For
the judgement of Taghut is simply a judgement not based on
what God Most High sent down but one following the order of
Satan when he ordered the latter to say something about God

105 Cf. Radtke & O’Kane, Concept, 122 & 215f. (cf. Radtke, Drei Schriften, 11, 80 &
157).
106  See Introduction, 26.
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which he did not know, irrespective of whether he has some gen-
eral acquaintance with the religious law or not.

Thus, every matter which is not defined in scripture and
whose judgement is not based on a scriptural text dealing with it,
that matter belongs to the judgements of Taghiit. For indeed,
judgement belongs to God alone; ‘verily, only God possesses the
judgement’ (12/40), and not this or that person: ‘Whatever it is
you disagree about, the judgement thereof belongs to God’
(42/10), not to anyone else.

(45)
If one who gives such a judgement repents of it, it will be erased
from his account, but if he does not, it will remain with him until
God questions him about it on the day he rises up to give testi-
mony. God will say to him: ‘Did I or My Messenger say that, or
did you take your own fancy for your god and abandon Me?’
Then oh how shameful he will be before God!

If he has any doubt about whether this is the judgement of
God or not, he must remain silent in accordance with the words
of God Most High: ‘Except for such as have testified to the truth,
and that knowingly’ (43/86). But if he says something without
knowledge from God Most High or His Messenger, and if by
chance it turns out to be right, he is running a grave danger since
he has no knowledge of how to hit the mark—‘A shot without a
[conscious] marksman’—his hitting the mark was merely a coin-
cidence. He is exposing himself to destruction like someone who
drinks poison but escapes death. Without a doubt he is a sinner,
unless he possesses divine knowledge of his safety, as was the
case with Khalid b. al-Walid, God be pleased with him. For since
Khalid had knowledge by a way which was not subject to false-
hood, he was therefore obliged to believe it.107

And because of the fear of interrogation which we have men-
tioned, Malik and others like him repented out of shame before
God, thinking they would meet Him and that they had delivered
judgements which were not based on His religious law.

107 Concerning him, see Khalil b. Aybak al-Safadi, al-Wafi bi'l-wafayat (ed. H. Ritter
et alii), Leipzig/Wiesbaden 1931—, XIII, 264; for the story referred to, cf. Richard Gramlich,
Die Wunder der Freunde Gottes, Wiesbaden 1987, 93, with further references. Khalid
drinks poison, in the firm knowledge that God will protect him from its deadly effects; be-
cause he knows this, he is not committing suicide, i.c. is not a sinner; also mentioned in
Shawkani, Qatr al-wali, 266.
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(46)

The people of knowledge fear God as you see them, [20] and
they are the way God has described them: ‘Only those of His ser-
vants fear God who have knowledge’, i.e. knowledge of Him, not
simply of the judgements. In fact, no one fears something unless
he is acquainted with it. For this reason you see that a child likes
fire because he sees it give off light. He treats it in friendly fash-
ion. And he is the same toward a snake. He plays with these, be-
ing unaware that fire burns and a snake is deadly. If he was ac-
quainted with burning and poison, he would not go near either of
these.

(47)
Now it is the same with the person who is familiar with God and
His overwhelming power and knows that if he obeys Him, it is in
God’s hands to be of the greatest profit to him and to bestow on
him ‘what no eye has seen, no ear has heard and what has never
occurred in the heart of a human being’. But should he disobey
Him, God can do the exact opposite.

(48)

Thus whoever is acquainted with Him fears Him and does not
prefer anyone else to Him, whoever it may be, nor any judge-
ment other than what He has delivered in His Book or through
the tongue of His Messenger. Therefore, Muhammad b. Idris al-
Shafi‘i, God Most High have mercy on him, said about the Mes-
senger, God’s blessings and peace be upon him: ‘It is too great a
thing for us to exercise individual judgement in preference to
what he has decided.’108 This is clear from the fact that they did
not dispute matters concerning which there was a scriptural text
and they only discussed a question in order to understand it, not
with any further intention. For if a person commits an error when
attempting to understand something, he is a mujtahid and receives
his reward,109 whereas that is not the case with individual judge-
ment.

108 No source has been found.

109 This refers to a well-known hadith on ijtihad (cf. Wensinck, Concordance, 1, 390a):
‘If a scholar undertakes ijtihad and is right, then he will receive two rewards [one for doing
ijtihad and one for being right], and if he undertakes ijtihad and is wrong, then he will have
one reward {[for his ijtihad]’; Bukhari, Sahih, ‘I°tisam’, 20-1; Muslim, Sahih, ‘Aqdiya’, 15;
Tirmidhi, Sunan, ‘Ahkam’; Aba Dawid, Sunan, ‘Aqdiya’; Ibn Maja, Sunan, ‘Ahkam’, 3; and
Ibn Hanbal, Musnad, Iv, 198 & 204. All these versions have: ‘If someone gives a hukm, and
undertakes ijtihad and is right...’
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What also shows they were not intentionally seeking some-
thing false is that they made use of hadiths whenever they heard
them from one of their number. Nor did anyone of them formu-
late his own doctrines without recanting. And if the error in it had
not become visible, he would not have recanted. Every matter he
formulates which is not based on a scriptural text is likely to be
this way because if an error is possible in some of it, it is possible
in all of it. And if the particular error is unknown, one is obliged
to avoid all the places where it could conceivably be. If a person
knows the scriptural text, he bases his discourse on it but if he is
ignorant of it, he remains silent.

(49)

Ashhab, God have mercy on him, the student of Malik,!10 was
asked: ‘Is it permissible for a religious scholar if he is asked about
something he knows to say: “I do not know”?’ He replied: ‘With
regard to what has scriptural support in the Book and the Sunna,
it is not permissible for him to say: “I do not know.” As for what
has to do with individual judgement, however, it is permissible
for him to say: “I do not know.”” Because in that case it is a ques-
tion of error: ‘And who has gone more astray than someone who
follows his own fancy without right guidance from God?’ (48/5).
And right guidance from God is revelation.

(50)

In sum: when we do not know [21] the revelation, we should be
silent and not speak in ignorance. Ignorance obstructs the door to
knowledge and unlocks the door to error. God, He is sublime and
exalted, has said: ‘God would not lead a people astray after He
had guided them without making it clear to them what they
should be on guard against’ (9/115). Thus if God forbids a reli-
gious scholar to formulate doctrine without knowledge but he
does not desist, God leads him astray as a punishment for it. But if
he holds back, then he fears God. And whoever fears God, God
will necessarily give him knowledge, as is proven by His words:
‘Fear God and God will give you knowledge’ (2/282). It is the
duty of a person who is without knowledge to abandon the igno-
rant and to ask others until he finds someone who knows the
judgement of God, not the judgement of people.l11

110 Safadi, Wafi, IX, 278f. no. 4200.
I11 Op this point see Introduction, 14.
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(51)
There are two kinds of ignorant persons: the one asks in order to
know the judgement of God and then to judge in accordance with
it. And it is incumbent on the religious scholar to answer him with
the truth or to say ‘I do not know’ when he does not know.

The other kind asks not in order to acquire benefit but out of
obstinacy. And he may appear to be a religious scholar but he is
ignorant because if he were really a scholar, he would not waste
his time in quarrels and disputes but would make use of his life in
obeying his Lord. It is his duty to ask in order to know, and then
to act in accordance with his knowledge. What is required of the
bondsman as far as learning, is that he learn the restrictive ordi-
nances of his Lord and abide by them, and that he know what is
good in order to perform it, and what is bad in order to avoid it.

But if the purpose of his knowledge is other than this, for ex-
ample to establish the prestige of his ancestors or because he has
seen that the people of knowledge enjoy high esteem or for other
such lustful reasons which form the gateway to Hell-fire,!12 then
his knowledge will be a scourge upon him. The more his know-
ledge grows, the further removed from God he becomes because
he is running away from God toward what he wants himself.
‘Every man obtains what is in accordance with his intentions.’!13

(52)
It is incumbent on the religious scholar, if he knows that the per-
son posing the question wishes to be taught, to take an interest
and to teach him. But if he knows that the person has some other
intention, he must turn away from him even if he appears to be
learned, because in reality he is ignorant and God Most High has
said: ‘Turn away from those who are ignorant’ (7/199). If he is
unsure whether the questioner’s desire to acquire knowledge is
for a good or a bad motive, he should give him the benefit of the
doubt and not fall into thinking ill of the man.114 As for the per-
son he turns away from, he is someone whose lack of good in-

112 Op the lusts forming the gateway to Hell, cf. Radtke & O’Kane, Concept, 48 (cf.
Radtke, Drei Schriften, 17-18), and Radtke, Al-Hakim at-Tirmidi. Ein islamischer Theosoph
des 3./9. Jahrhunderts, Freiburg 1980, 65 & 150 n. 189.

13 See Munazara, § 27.

114 For more about this principle see Fritz Meier, ‘Zum vorrang des glaubens und des
guten denkens vor dem wahrheitseifer bei den muslimen’, Oriens, XXX11, 1990, 1-49
(Bausteine, 11, 876-925 and Essays, 589-647).
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tention has been verified, and in this case talking to him is a waste
of time.

SUPPLEMENT

(53)

Now let us consider matters which some people reject and which
cause difficulties for them. As for gatherings for [22] performing
dhikr,115 T will only reply with the sound hadiths which have
been transmitted in the most sound hadith-books. Among them is
the famous hadith found in Bukhari and Muslim, and in others as
well, which says: ‘God has angels who travel about on the earth
searching for dhikr-gatherings. When they find a dhikr-circle,
they call to one another: “Come to the object of your desire!”
Then in less than the blinking of an eye they come together from
all over the earth and surround those in the circle up to the sky.
Then their Lord, who knows them best, asks them: “How did you
find My bondsmen?” They reply: “We found them extolling You
with ‘God is sublime!” and glorifying You and exclaiming ‘There
is no god but God!” and ‘God is great!”” Then God asks them:
“Have they ever beheld Me!” And they reply: “No by God, they
have not beheld You, oh Lord!” And God says: “Imagine how
they would behave if they were to see Me!” They reply: “They
would be even more devoted, etc.” They are such that whoever
keeps them company knows no unhappiness due to them.’116

(54)
Dhikr-gatherings include any group of people who have assem-
bled, either around a religious scholar (‘alim) who reminds them
about worshipping God Most High, or to declare ‘God is sub-
lime!” or ‘There is no god but God’ or to recite the Koran. And
the purpose of dhikr, by means of whatever legitimate form of
recitation or intended knowledge (“ilm), is the face of God Most
High. In the Sahih the Messenger of God, God’s blessings and
peace be upon him, says: ‘When you pass by the gardens of Par-
adise, [stop and] graze there!” They asked him: ‘What are the
gardens of Paradise, oh Messenger of God?” He replied: ‘The

115  This is probably a reference to criticism against the dhikr-practices of the com-
munity around Ibn Idris, as expressed for instance in the letters of Ali b. Mujaththal and
Hifzi.

116  Wensinck, Concordance, 1, 360a; and Muslim, Sahih, ‘Dhikr’, 25.
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dhikr-circles.”117 A circle can only be formed by coming together
in a group. In the two Sahihs and elsewhere the Messenger,
God’s blessings and peace be upon him, says: ‘God, He is mighty
and glorious, has said: “I sit together with whoever recollects Me
and I am with him when he recollects Me. If he recollects Me in
his soul, I will recollect him in My soul. If he recollects Me in an
assembly, I will recollect him in an assembly better than his as-
sembly”, etc.’!18 And an assembly means a group. Nor is there
any difference between standing and sitting: ‘Those who recollect
God, standing and sitting and on their sides’ (3/191); ‘And when
you have performed the ritual prayer, then recollect God, stand-
ing and sitting and on your sides’ (4/103).

(55)

No information has been transmitted from the Prophet, God’s
blessings and peace be upon him, about swaying back and forth
and coordinating movements and voices [in a group].!!9 Who-
ever disapproves of this has the burden of presenting clear proof
against it. Otherwise, we are obliged to allow whatever has been
passed over in silence [in the Koran and Sunna]. God has not sent
us a messenger concerning this, and we are not liable to punish-
ment unless we have been sent a messenger. God has allowed this.
[23] Whatever He has passed over in silence, He has allowed.

(56)

On the question of drawing out the takbir in the arkan of ritual
prayer, in fact the Messenger of God, God’s blessings and peace
be upon him, filled the arkan of ritual prayer with the takbir.
When he stooped for the rukii¢ and the sujid and raised himself
from these, he began the rakbir at the beginning of the rukn and
went on extending the rakbir until he filled the whole of the rukn.
Those being led in prayer remained in their giyam or their rukia®
or their sujid or their julis until he finished pronouncing the
takbir. Then they all followed him as one man; nobody lagged
behind, one person standing, one person bowing and someone
else rising.

117 Wensinck, Concordance, 11, 218a; Tirmidhi, Sunan, ‘Da‘wat’, 82/3577; cf. also Ibn
¢Abd al-Barr, Jami¢ bayan al-<ilm, 1, 13 & 32; Shawkani, Qarr al-wali, 398; and Qasim b.
Salah al-Din al-Khani, al-Sayr wa’l-sulitk ila malik al-mulitk, MS Berlin 3287/8, 52b.

118 Cf. Radike, Al-Hakim at-Tirmidi, 136.

119 Cf. the letter of the emir Ibn Mujaththal.
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But rather, in all the movements of the ritual prayer the prayer
leader acts as one man, and those being led act as one man. They
wait until the prayer leader performs a movement and once he
finishes his movement or his takbir, they do just as he did. They
only accompany him in saying amen; this they say together with
him. Then he is one of them and they do not begin to say amen
until he begins. So when they hear his voice, they say amen with
him. Except for this, everything else they say they say to them-
selves. Only amen [do they pronounce] out loud.

And the Messenger, God’s blessings and peace be upon him,
did not suppress the takbir at the beginning of the arkan of ritual
prayer and he did not leave any part of the rukn without it be-
cause God has said: ‘“Perform the ritual prayer recollecting Me!”
(20/14), not in silence and not recollecting anyone else but Me.’
There should be no place in the ritual prayer without recollection
of God, but rather the ritual prayer should be filled with recollec-
tion of God, whether to oneself or out loud. Indeed, any part of
the ritual prayer without recollection of God Most High would be
like an impaired bodily limb. Therefore, the Messenger, blessings
and peace be upon him, said: ‘The only part of a person’s ritual
prayer which will be recorded for him is what he understands, be
that a ninth, an eighth, a seventh, a sixth, a fifth, a fourth, a third
or one half.”120 The part of ritual prayer someone ‘understands’ is
the part during which he fulfills God’s command for recollection.

(57

With regard to raising one’s hands in the prayer of supplication
after the ritual prayer,!2! there are sound hadiths which have been
transmitted in support of this. One finds in Tirmidhi: ‘In the ritual
prayer you beg. You are wretched and you are humble, and at
the end you raise your hands [24] and exclaim: “Oh Lord, oh
Lord, oh Lord!” Without this the ritual prayer is a miscarriage.’122
And this is manifestly true, being attested by a clear report. In the
report they have established what the Messenger, God’s blessings
and peace be upon him, did and ordered, and what he said about
raising one’s hands.

120 Not found in Wensinck, Concordance, or other sources.

121 For a description of how this issue was discussed in al-Andalus, cf. Maribel Fierro,
‘La polémique a propos de raf* al-yadayn fi l-salat dans al-Andalus’, Studia Islamica, LXV,
1987, 69-90.

122 Wensinck, Concordance, V1, 225a; and Ibn Hanbal, Musnad, 1, 211.
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As for a person who rejects this, if he is unfamiliar with this
hadith and generally does not know the hadiths of the Messen-
ger, God’s blessings and peace be upon him, he is excused. But
he does not have the right to deny everything he is ignorant of.
Instead he should say: ‘God knows best!” and not oppose what
his Lord, He is sublime and exalted, has ordered in His words:
‘Do not pursue that concerning which you have no knowledge!”
(17/36).

And the Messenger, God’s blessings and peace be upon him,
said: ‘Whoever speaks falsehood about me intentionally will
come to occupy a place in Hell-fire.123 And if you hear a hadith
from me which you are not familiar with, say: “God knows
best!”” Whoever does not say ‘God knows best!’124 disobeys God
and His Messenger, for God Most High has said: ‘So let those
who oppose His command beware lest a trial befall them, or there
befall them a painful punishment’ (24/63).

(58)

In sum: a believer judges on the basis of the judgement of God
Most High and the judgement of His Messenger, blessings and
peace be upon him. And God, He is mighty and glorious, has
said: ‘Whatever it is you disagree about, the judgement thereof
belongs to God’ (42/10) and God Most High has said: ‘Verily,
only God possesses the judgement’—it does not belong to anyone
else, it is no one else’s! And whenever God Most High delivers a
judgement, a believer must accept His judgement, otherwise he is
not a believer. God Most High has sworn an oath to this effect in
His words: ‘But no, by your Lord, they will not be believers until
they make you the judge in their disagreements. Then they will
find no impediment in themselves concerning your verdict and
they will submit in full submission’ (4/65).

(59)
So there you hear that whoever delivers a judgement which is not
based on God’s judgement, is not a believer. And whoever
chooses God as judge but does not abide by His judgement, God
has called him a seeker of a judgement from other than Himself
who merely claims to have faith and is not really a believer:
‘Have you not seen that those who claim they believe in what has

123 Wensinck, Concordance, IV, 351b; and Ibn Hanbal, Musnad, 111, 39.
124 Wensinck, Concordance, 1, 436a; and Tirmidhi, Sunan, 1v, 268, 4022-3.
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been sent down to you and what was sent down before you, wish
to seek a legal judgement from Taghut?’ (4/60).

But we will not accept, either for ourselves or for one of our
faithful brethren, seeking a judgement from someone other than
God Most High and His Messenger.

May God make us and you followers of what the Messenger
of God, God’s blessings and peace be upon him, brought from
his Lord. Amen! And may God strengthen us and you through
His divine assistance so that we may travel [25] the ‘straight
path’. God is our sufficiency and He is the best of protectors.
There is no power and no strength save in God, the Lofty, the
Magnificent. And God bless our lord Muhammad and his family,
at every glance and every breath to the amount contained in
God’s knowledge.125

Thus ends the epistle in refutation of the adherents of individ-
ual judgement through the appropriate arguments which conform
to the Sunna and the Book.

Praise be to God, Lord of the creation!

125 See footnote 1 above regarding this characteristic Idrisi formula.



PART II

A DEBATE WITH THE WAHHABIS
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LETTER FROM EMIR °ALI B. MUJATHTHAL i
TO SHAYKH IBRAHIM B. AHMAD AL-HIFZI AL-ZAMZANI

In the name of God the Compassionate, the Merciful:

From °Ali b. Mujaththal to his brother and dear friend in God, the
highly learned Ibrahim b. Ahmad al-Hifzi—God grant him salva-
tion. Peace be upon you, as well as God’s mercy and blessings!

Now to our purpose: Praise be to God, and blessings and
peace be upon the Messenger of God, and upon his family and
his Companions who are the Friends of God. The reason for
writing is to greet you and to seek the support of your prayers, in
particular for a happy final outcome and steadfastness in Islam.
Moreover, it will not have escaped your notice that Sayyid
Ahmad b. Idris has settled in Sabya. He is as you know him to be.
But I must tell you about certain of his disciples, Egyptians and
people from the west. They are called the fugara’® [those leading a
life of poverty]—but we are all especially in need (fugara’) of
God, and not in need of shaykhs!!

We have ordered the sherif Muhammad b. Hasan2 to remove
all reprehensible innovation from Sabya, including the playing of
wind instruments, frivolous jesting by women during circumci-
sions and suchlike,3 and also what the fugara® have brought forth
in the way of playfulness, dancing and hand-clapping. In my
view God’s signs [Koranic verses] and the recollection of God are
not to be ‘treated with mockery and playfulness’ (cf. 2/229,
5/57), but only to be used for worship.

This behavior is rendered superfluous by the religious law
God has given His messengers which they then practiced and
taught to the people. And God has inclined sound minds and up-
right natures to accept the religious law with its ease and its mild-
ness. Certainly you know what has been revealed in the Religion
of the Promise concerning severity, obstinancy and going to ex-
tremes. God Most High has said: ‘Let those who go against His
command beware lest a trial befall them or there befall them a
painful punishment’ (24/63). And you know the words of Ibn
°Abbas, God be pleased with him, concerning the mut‘a: ‘I say

1 This motif of criticism also occurs in Munazara, §§18 and 24.

2 Concerning him, see Introduction, 34.

3 These were popular practices in Sabya which the Wahhabi conquest put a stop to,
not the objectionable practices which form the main subject of this letter.
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the Messenger of God, God’s blessings and peace be upon him,
has said—but you say Abu Bakr and ‘Umar have said... (to the
end of the hadith).’4 And these two men were who they were!5

As for the mildness of this religion and its lack of severity
concerning worship not [specifically] prescribed by law, God
Most High has also sent down His words: ‘Call on your Lord
humbly and in secret, for He does not like those who commit ex-
cesses’ (7/55). And the Prophet, God’s blessings and peace be
upon him, said: ‘Restrain yourselves since you are not calling
someone who is deaf or absent, but He is closer to each one of
you than the neck of your riding camel.’6

Now to the point of the matter, having said what we have said.
If in your view these reckless people’s dancing, hand-clapping,
raising their voice to the extent that the inhabitants of the city of
Sabya hear the clamor of the singers, is a zealous form of recol-
lecting God—for we allow them to engage in recollection of
God-and you judge this to be consistent with the religion of
Muhammad, God’s blessings and peace be upon him, and that it
is proper practice, then make this clear to us and we will disregard
them. But if such is not the case, then you are not to be excused if
upon reading our letter you do not immediately send a letter to
Sayyid Ahmad in which you give him advice and clarify for him
what the people of Islam disapprove of in certain of his disciples.
Religion is an intermediary between us and those who claim to
profess it, and only sure evidence can make clear if one follows
it. In this case, sure evidence is what Muhammad, God’s blessings
and peace be upon him, and his Companions practiced in their
time. Reprehensible innovation is what those who came after
them brought forth.

Heed me and fulfill your duty toward me by writing him and
explaining to him by means of whatever God inspires you with
from the Koran and the Sunna, for in these two resides the cure

4 The Prophet, who is the supreme authority, allowed the practice of mut‘at al-hajj,
i.e. temporary marriage during the period of pilgrimage, whereas Abii Bakr and ‘Umar sup-
posedly forbade the practice; see footnote 121 of Abti Dahish’s edition; and Musnad Ahmad
b. Hanbal, 1, 337.— For further information on mut‘a see Werner Ende, ‘Ehe auf Zeit’, Die
Welt des Islams, XX, 1980, 5; Saniisi, Igaz al-wasnan, 23; and Shawkani, al-Qaw! al-mufid,
58. This hadith concerns the mut‘at al-hajj; cf. EI (2) s.v. ‘Mut®a’; Arthur Gribetz, Mut‘at al-
nis@® and mut‘at al-hajj, Berlin 1994; and the review on Gribetz by W. Ende in Zeitschrift der
Deutschen Morgenléndischen Gesellschaft, CXLVI, 1996, 585f.

5 What the emir wishes to make clear is that, despite the great prestige of Abii Bakr
and “Umar, the Prophet Muhammad is the ultimate authority in all matters.

6 Wensinck, Concordance, 111, 415a.
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for everyone who is ill. And send us your reply speedlly by the
hand of our messenger so that he reaches us on our journey.?
Then we will write answers to the Sayyid [Ahmad] ourself con-
cerning the matters he has communicated to us.

If we were not afraid that this innovation would spread to the
lands of the Muslims,® we would not have charged you with this
task. The people expect from us and from you that we hold back
this innovation from the riffraff and keep it from spreading
among them.

Give our greetings to your offspring ‘Abd al-Khaliq and
Isma‘il, and to the sons of Shaykh Muhammad and Ahmad b.
Hadi. Of those with us, Muhammad b. Mufarrih, the sherif
Ahmad b. Husayn and Al b. al-Hasan and Mani® al-Basha and
Nasir b. Muhammad,® as well as the two brothers Ahmad and
Muhammad, send you their greetings. Peace!

The end.

7 Cf. Introduction, 34. Ibn Mujaththal is on campaign against Abt ‘Arish.
8 The Wahhabis frequently apply the term bilad al-muslimin to the regions under
their political control; cf. Peskes, Muhammad b. ‘Abdalwahhab, 31.
This is evidently none other than Nasir b. Muhammad al-Kubaybi, Ibn Idris’s chief
opponent in the Munazara. For information about the other persons mentioned, cf. notes 157-
69 of Abti Dahish’s text-edition of the letter.
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. LETTERFROM )
SHAYKH IBRAHIM B. AHMAD AL-HIFZI AL-ZAMZANI
TO SAYYID AHMAD B. IDRIS

In the name of God the Compassionate, the Merciful:

From Ibrahim b. Ahmad al-Hifzi—God pardon them both—to
the uncontested Friend of God whom all acknowledge as the
greatest religious scholar of the age, the sherif Ahmad b. Idris al-
Hasani—God protect him and prolong his life: peace be upon
you, as well as God’s mercy and blessings!

Now to our purpose: Praise be to God, and God’s blessings
and peace upon him who was the last of the prophets, and upon
his family and his Companions... assistance!

The reason for writing is to greet the Shaykh of Islam, to
make a request and to seek the support of his prayers, in particu-
lar for a happy final outcome. There is no end to the requests you
receive, and your prayers of supplication are granted. Those who
are complete obtain what is complete. Yes, God let hang down
the skirts of His benefits for everyone!l

This humble one received a letter from the great emir—God
grant him success and be the best helper and support for him in
achieving what is right—and the gist of what the emir mentioned
in the letter is this. He heard concerning certain of those attached
to you that they have brought forth playfulness, dancing, hand-
clapping and raising their voice during the recollection of God to
the extent that the inhabitants of the city of Sabya hear the clamor
of the singers. The emir has ordered me to write to you about
what has occurred.

It is not hidden from your noble learning that God Most High
has perfected religion, and His Messenger has delivered the clear
communication, and the Book was sent down to him as guidance
and a reminder for the believers. And God Most High has said:
‘Today I have perfected your religion for you, and I have com-
pleted My bounty to you, and I have approved Islam as a religion
for you’ (5/3). And the Most High has said: ‘We have sent down
to you the Book which makes clear all things, as a guidance and a
mercy, and as glad tidings for those who make submission’
(16/89). And the Most High has said: ‘Oh people, a warning has
come to you from your Lord, and a cure for what is in your

1 On the expression asbala al-thawb see Lisan al-“arab.
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breasts, and a guidance and a mercy for the believers’ (10/57).
And the Most High has said: ‘But if guidance comes to you from
Me, whoever follows My guidance will not go astray, nor will he
be miserable; but whoever turns away from My reminder will
have a wretched life’ (20/123-24). Ibn °Abbas, God be pleased
with them both, said: ‘As for whoever reads the Koran and fol-
lows what is in it, God has pledged that he will not go astray in
this world or be miserable in the world to come.’

And the Messenger, God’s blessings and peace be upon him,
said: ‘I have not omitted anything which will make you draw
near to Paradise but I have told it to you; and there is nothing
which will make you draw near to Hell-fire but I have told it to
you.’2 And the Messenger, God’s blessings and peace be upon
him, said: ‘Adhere to my Sunna and the Sunna of the caliphs af-
ter me, hold fast to this and stick to it with tenacity. And beware
of new things because every innovation is an error.’3 The Ko-
ranic verses and hadiths on this subject are too numerous to be
counted but you are fully aware of this yourself. In reminding
you, a humble person such as myself is:

Like one who would sell dates to the people of Khaybar.4

And every form of knowledge has its own men, every post its
discourse:5

For the hadith there are experts acquainted with them;
For the treasury accounts accountants and scribes.

My request of the prominent shaykh is that he prohibit those re-
ferred to above from these innovations and order them to adhere
to the travelled path. Praise be to God, you are above any base
behavior, and banish the thought that those who truly follow
your spiritual path (tariga) behave in any way contrary to your
comely state. Indeed, I am only talking about those who have not
sampled the Euphrates of your watering-place and have not in-
haled the fragrant basil of the garden of your seeking.

Have the kindness to look after this humble one’s well-being,
for you are endowed with excellence and generosity—God profit
the Muslims through your learning!

2 No source has been found for this tradition.

3 Wensinck, Concordance, 11, 70b; Sha‘rani, Mizdn, 1, 202; and Shawkani, al-Qawl al-
mufid, 24f.

4 Hassan b. Thabit, Diwan (ed. Walid “Arafat), Beirut 1974, 1, 224 no. 103, verse 6.

5 Cf. Qari, Mawdicat, 283, no. 367.
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And kindly convey my greetings to the eminent brethren: the
highly learned brother Muhammad and his cousin al-Tayyib, and
°Abd Allah b. Muhammad and all the brethren. And my off-
spring Zayn al-°Abidin, ‘Abd al-Rahman and Ahmad b. Hadi and
all my offspring send you their greetings and ask you to pray for
them.

God watch over you and give others enjoyment through your
life. God’s blessings and peace be upon our lord Muhammad,
and upon his family and Companions!
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THE DEBATE OF AHMAD B. IDRIS
WITH THE JURISTS OF “ASIR (1248/1832)

COMPILED BY
HASAN B. AHMAD °AKISH AL-DAMADI

(D
Hasan b. Ahmad b. ‘Abd Allah al-°‘Amri who is in need of God
Most High and bears the surname °Akish—God grant him for-
giveness, amen—says:

Praise be to God, the Lord of creation, and blessings and
peace be upon our master Muhammad, the trustworthy agent, and
upon his family, the pure ones, and his Companions one and all.
And now to our purpose:

It was requested of me by the brother, the sayyid, the highly
learned authority, the noble attainer of higher reality, splendor of
Islam, light of mankind’s eye, Muhammad, the son of our shaykh
the imam, banner of those who know the Koran by heart and
those who are eminent, the Shaykh of Islam, Sayyid ‘Abd al-
Rahman b. Sulayman al-Ahdall-—may God extend his days and
prolong his sojourn in felicity—that I set forth a description of
the debate which occurred in the month of Jumada II in the year
1248 between our divinely inspired shaykh, the Friend of God
famous throughout the lands and seas, the knower of God Most
High, who combines the two sciences of the shari‘a and the mys-
tic path, my lord, the highly learned Sayyid Ahmad b. Idris al-
Maghribi—may God give us profit through his blessings—and
the highly learned jurist Nasir b. Muhammad al-Kubaybi al-Jiini2
and some jurists of °Asir, the latter being ‘Abd Allah b. Suriir al-

1 Muhammad b. ‘Abd al-Rahman b. Sulayman al-Ahdal (1210-58/1790-1842), on
whose behalf ®Akish wrote the Mundzara, was a scholar who specialized in grammar and
rhetoric. He wrote (a) Hashiya “ala sharh al-madhkhal fi'l-ma‘ani, possibly a gloss on a
work by “Akish, and (b) Hashiva ‘ald sharh al-gatr; “Umar Rida Kahhila, Mu‘jam al-
mu’allifin, Damascus, 1957-61, X, 142; and Zabara, Nay! al-watar, 11, 283. His father was a
distinguished scholar with whom Ibn Idris stayed twice before coming to reside in °Asir.

AD note 55; from Rujal Alma®; died 1249/1833, leaving behind a manuscript col-
lection. Cf. also the translated extract from Ta’rikh “Asir in Introduction, 35.
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Yami3 and “Abbas b. Muhammad al-Rufaydi4—since, as good
fortune brought it to pass, I was present on that occasion and am
capable of swimming in the fathomless depths of that sea [the de-
bate]. For God Most High graciously bestowed upon Sabya the
arrival of our above-mentioned shaykh in the month of Sha‘ban
1245,5 and this was one of God’s greatest favors to the region.

(2)

His intention had been to reside in Abu °Arish with our lords the
sherifs, the Al Haydar—may God prolong their days—because
they were the people most worthy of him. However, the governor
of this district was the sherif ‘Ali b. Haydar and he had numerous
Turkish and Nizam-soldiersé with him and since the actual cause
of Ibn Idris’ departure from Mecca the honorable was an occur-
rence involving these troops under the leadership of one of the
sons of the sherif Ghalib b. Musa‘id,” the governor thought it best
not to assist someone who had departed because of these troops.
Ibn Idris told us this in person when one of the sherifs sent us to
invite him to visit them and to ask him why he refused to come.

At that time Sabya was under the rule of the emir °Ali b.
Mujaththal. Ibn Idris chose it for his residence, and the emir
granted him a generous sustenance8 and in so doing acquired
high honor and good reputation. When Ibn Idris settled there, he
became the Ka‘®ba of all those seeking God, and people thronged
about him from every district and at every time and moment, so
that Sabya’s days were illuminated with lights and the pride of
her eminent men spread to all other places. How fine are the
words of the poet who said:

3 AD note 56; from °Asir; a supporter of the da“wa of Muhammad b. ‘Abd al-
Wahhab and a student of Hasan b. Khalid al-Hazimi (Introduction, 33).

4 AD note 57; from “Asir; also mentioned in the translated extract from Ta’rikh ‘Asir
in Introduction, 35. AD gives no other information about him; he plays no further role in the
Munazara.

5 B and C give this date, i.c. January-February 1830; A gives Sha®ban 1244/October-
November 1828. To add to the confusion, “Akish (Hada’iq al-zahr, MS, fol. 69) has
Ramadan 1245/February-March 1830; this is the same year but one month earlier; Nu°mi
also has 1245. We prefer the year 1245 as it allows for Ibn Idris’ various travels along the
Red Sea coast.

6 Cf. EI (), s.v. ‘Nizam-i djedid’.

7 See Introduction, 33.

8 Ibrahim, Madrasat Akmad b. Idris, 64 n. 4, quotes Muhammad b. Ahmad al-Aqili
(Ta’rikh al-Mikhlaf al-Sulaymani, Riyadh 1982, 11, 619) to the effect that “Ali b. Mujaththal
granted Ibn Idris a ratib from the mamlaha of Jizan; cf. also Nu°mi, Ta’rikh “Asir, 182; and
Introduction, 34f.
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If you take a look at places, you find them
wretched or happy, the way you find men at large.

(3)

When he had settled down here, a large crowd joined him from
the land of Jabart® and the Sudan and from elsewhere. Among the
notables with him was a group, the worthiest of whom in status
was his nephew the highly learned Sayyid al-Tayyib b.
Muhammad b. Idris,!0 as well as the highly learned shaykh, the
attainer of higher reality, ‘Abd Allah b. Muhammad al-°Abbas,1!
Shaykh Muhammad al-Hamim,!2 Shaykh Ibrahim al-Khuzami,!3
Shaykh Muhammad al-Barnawi,!4 and Shaykh Ibrahim al-
Rashid.!5 These were the most eminent persons in his assemblies
and the elite among his disciples. And also present with him was a
group of religious scholars from the Tihama, one of whom was
myself.

4)
He held two assemblies a day, one after dawn until midday, and
one after the afternoon prayer until he performed the maghrib-
prayer. At both these times there were masses of people on hand,
and he scattered before them the pearls of his insights mornings
and afternoons in accordance with the station of the questioners,
and bestowed an answer on everyone of them in accordance with
the person’s spiritual capacity.!6 His mode of expression was so
attractive, it would soften stone. After his assembly was con-
cluded, there was a special assembly for his disciples in which
some Sufi books were read out loud, such as the Ta’iyya of Ibn

9 Eritrea and northern Ethiopia.

10 No further information.

11 Otherwise unidentified. He may be the same person to whom Ibn Idris wrote an in-
timate letter about his departure from the Haramayn for the Yemen; Thomassen & Radtke,
Letters, 167-75.

12 Likewise unidentified.

13 Unidentified; B has al-Hazimi.

14 O°Fahey, Enigmatic Saint, 42 & 83.

15 Lived 1228-1291/1813-74; ALA, 1, 153-5.

16 Qabiliyya; cf. Radtke, ‘Sufism in the 18th century’, 336 n. 112.
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al-Farid!?7 and the commentary on it by Qaysari,!8 and the Fusiis!9
and the commentary on it by Jami.20

(5)
I was present with the disciples during these talks and Ibn Idris’
sayings were collected, though without serious care and caution.
Indeed, rabble from among the people were also attending this
assembly and they took these sayings to be theopathic utter-
ances.2!

Meanwhile, the jurist ‘Abd Allah b. Suriir was residing in
Sabya and he attended the assemblies on most occasions. His na-
ture was such that he had an aversion to these words and recoiled
from them. He would pose questions, and on behalf of those pre-
sent I undertook to answer his questions in order to explain the
saying in a way his mind could grasp. But the rabble on hand im-
puted to whatever they heard a different meaning contrary to the
context. Their case is as in the words: ‘Whoever offers knowledge
to persons unfit for it, will himself perish and cause others to per-
ish.” And in the Sunan of Ibn Maja it is transmitted from the Mes-
senger, God’s blessings and peace be upon him and upon his
family: ‘Conveying knowledge to those who are unfit for it is like
adorning swine with a necklace of pearls.’22 And the Commander
of the Faithful °Ali b. Abi Talib—God honor his countenance in
Paradise—said: ‘Never have I reported to a group of people a
hadith which they had not heard before without it causing dis-
cord among them.’

(6)
Any person endowed with such divine knowledge as distin-
guishes between the categories of good and bad is in no doubt
that the Sufi community possesses its own special terminology
which is only understandable to someone who is firmly grounded
in religious learning. Only someone God has supported through

17 On the Ta%iyya cf. Th. Emil Homerin, From Arab Poet to Muslim Saint. Ibn al-
Farid, His Verse, and His Shrine, Columbia 1994, passim, but especially 38-40.

18 On Qaysari cf. Homerin, Arab Poet, 28f.

19 Tbn al-*Arabi, Fusis al-hikam, trans. RW.J. Austin, Ibn al’Arabi: The Bezels of
Wisdom, Mahwah 1980, Introduction, 16ff.

20 cAbd al-Rahman b. Ahmad al-Jami (d. 1492), Naqd al-nusiis; see GAL, 1, 442 & 11,
207,851,793 & 11, 285.

21 Shatahat: of. Carl W. Ernst, Words of Ecstasy in Sufism, Albany 1985.

22 Wensinck, Concordance, 11, 86b; cf. Ibn Maja, Sunan, ‘Muqaddima’, 17.
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the light of understanding will arrive at understanding its deeper
meanings.

For this reason certain doctrines were attributed to the most
honorable Ibn Idris which would be rejected by anyone who has
halted at the externals of the people of divine knowledge. But
anyone who is acquainted with the usage of the Sufis knows that
these doctrines are in conformity with the Sunna and the Koran.
In reality, nothing comes forth from Ibn Idris but floods of sci-
ence and dazzling insights because he is one of the firmly
grounded, divinely inspired religious scholars. Praise be to God
that I have attended upon him! From him I obtained knowledge
of the mystic path and through his spiritual insights I came to dis-
cover the very cream of higher reality. He is the God-inspired
teacher of this Muhammadan community and the Pivot of the
circle of Ahmadian Friendship with God. None of the people of
his era has attained its scope and no religious scholar of his age is
adorned with the ornaments of his higher insights. Indeed, he has
plunged into a sea of sciences whose Euphrates is an unfath-
omable depth.23 But put aside what others who were against him
have said and listen to my words, for no one can inform you as
well as the person who knows.

(7N
The jurist ‘Abd Allah b. Surir is one of those who know the pre-
cious Book by heart. He had studied something of the theological
sciences with the religious scholars of the Tihama and attended
upon Sayyid Hasan b. Khalid24 for a while and studied with him.
Nevertheless, he did not possess the intelligence to distinguish
between what is known and what is imaginary. He had made
°Asir his home and adhered to the creed of the Najdi sect,25
declaring the entire Muhammadan community great idolaters
without differentiating between someone who professes one God

23 The image is probably based on the fact that the Euphrates pours its great current
of sweet water into the sea of the Persian Gulf; also occurs in Hifzi’s letter; see § 6, above.

24 See Introduction, 33; AD note 119 remarks: ‘He was born in 1188/1774-5. He
studied first with Shaykh Ahmad b. ‘Abd Allah al-Damadi [i.e., Hasan °Akish’s father]. He
was proficient in the two sciences of tafsir and hadith, and was vizier to the sherif Hamid b.
Muhammad al-Hasani. He championed and promoted the da‘wa of Muhammad b. “Abd al-
Wahhab, endeavoring energetically to spread its doctrine of suppressing innovation in the
Tihama. He wrote treatises and other works, and died in °Asir in 1234/1818.

25 Al-t@°ifa al-najdiyya, i.e. the Wahhabis; “Akish’s manner of speech indicates that
he was not an adherent of the Wahhabiyya. The Wahhabis themselves often called their
movement da“wat Muhammad b. “Abd al-Wahhab or al-da‘wa al-salafiyya.
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and an idolater who believes that his profit and loss lie elsewhere
than with God Most High.26 Under their previous emirs various
battles had taken place as a result of this belief, and rivers of
blood had been unleashed in the region of the Tihama. This has
been recorded in the histories of the scholars of Yemen and is
known through unbroken transmission by any intelligent person
since it did not happen all that long ago.27

(8)

The jurist ‘Abd Allah heard the above-mentioned words from
some of those participants in the assemblies of our shaykh Sayyid
Ahmad b. Idris—may God give us profit through him! He exam-
ined these words in light of the level of his own knowledge and
was convinced that they deviated from his creed and that they did
not form part of the sciences of religious law which he or the
people of his country adhered to.

He continually questioned me about what he heard, and I gave
him such counsel as would protect his religion and his honor, and
be of profit to him. But he saw that I would not accept that any-
one lay blame on our shaykh, and he would not listen to what I
said. He continually declared that Sayyid Ahmad believes in the
doctrines of Ibn al-°Arabi28 concerning ‘union’ and ‘incarna-
tion’,29 in the sense that God Most High incarnates Himself in ev-
ery form and becomes united with it, that this is unbelief, and is
the doctrine of the Christians—but God is elevated far above
this—and that this is the doctrine of our above-mentioned
shaykh.

9)
Then he wrote a text in which he enumerated30 his objections
against our shaykh. It included the following:
—That he believes in this ungodly sect [Ibn al-°Arabi’s
school].
—That his disciples honor him with forms of submission such
as are only due to God Most High: they kiss his hand, they carry

26 On the Wahhabi takfir “@mm, cf. Peskes, Muhammad “Abdalwahhab, 27 & 29; on
shirk akbar see ibid., 86-9; and the poems by Shawkani cited in the Introduction, n. 73.

27 Introduction, 30-32.

28 Throughout the Munazara always written Ibn °Arabi.

29 OnIbn Idds’ position concerning hulil and ittihad, cf. Radtke, O’Fahey & O’Kane,
“Two Sufi Treatises’, 158.

30 As mentioned in the Introduction, 43, there is no specific condemnation of the con-
troversial dhikr- and sama“-practices.
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him on a bench whether he enters or leaves his house, and out of
respect and esteem they are not content for him to walk on the
ground3l—that this is pure idolatry because no one but God Most
High deserves to be honored with this kind of worship, and that
his disciples practice idolatry by acting this way and that giving
them his consent for this is a sin.

—That belief in the doctrines of Ibn al-°Arabi completes the
infidelity of his disciples, as indeed a group of religious scholars
had declared Ibn al-°Arabi an unbeliever because of these doc-
trines.32

—And that Sayyid Ahmad interprets the Koran differently
from what the Arabic language means, in a way other than what
the sense of the words requires, irrespective of their various con-
texts.33

—And that he extends the afternoon prayer until the sun be-
comes pale and the prayer of maghrib draws near to the evening
prayer, this by means of prolonging the two rak‘as before the
maghrib-prayer. Both these practices are prohibited.34

—And that some of his disciples keep company with young
men and approve of consorting with handsome beardless youths,
and at times some of them commit indecent acts.35

—And that there are those among them who meet alone with
women unrelated to them by family ties,36 and do not refrain
from such steps as are a preliminary to fornication.

—And there are those among them who hold the sciences
dealing with religious law to be worthless and who vilify what the
scholars of Islam have written concerning the theory and applica-
tion of the law.37

These are calamitous matters which it is not proper to remain
silent about, nor is it permissible for the ruler to ignore them.

31 Here, § 27.
32 Here, § 26.
33 Here, § 29.

34 Here, §§ 30-32; on the earlier history of this controversy see S.M. Wasserstrom,
‘The delay of Maghrib: A study in comparative polemics’, in R.M. Savory & D.A. Agius
(eds.), Logos Islamikos, Toronto 1984, 269-84.

Here, §§ 33-36; a standard accusation levelled against Sufis; cf. Joseph N. Bell,
Love Theory in Later Hanbalite Islam, Albany 1979, 23-9; and Michael Winter, Society and
Religion in Early Ottoman Egypt, New Brunswick 1982, 114 and passim.

36  Cf. Ibn Abi Zayd al-Qayrawani, al-Risdla, ‘Bab fi'l-fitra wa’l-khitdn’: ‘A man
must only be alone with a woman with whom he has close ties of consanguinity.’ See also
Bell, Love Theory, 28-9.

37 Here, §§ 39-40.
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(10)

And when the jurist “Abd Allah b. Surtir had written these matters
down in a letter, he sent it to the emir ‘Ali b. Mujaththal. The
emir undertook to send it to the highly learned Shaykh Ibrahim
b. Ahmad [al-Hifzi] al-Zamzani, the overlord of Rujal Alma®,
who is one of the firmly grounded religious scholars.38 After
reading the letter he advised the emir to ignore what was in the
letter and to tear it up,39 and that the emir should not listen to any
of this talk but should stop the author of the letter from meddling
in matters beyond his level of understanding. But the emir paid
no heed to what he said, and his mutawia40 such as the jurist
Nasir al-Kubaybi treated his words with disdain. Indeed, it was
Kubaybi who undertook to affirm these objections [against Ibn
Idris] and he conceived of this as coming to the aid of religion. It
reached the point where the emir sent a letter to Sayyid
Muhammad b. Hasan b. Khalid, the governor of Sabya,4! to the
effect that those disciples of Sayyid Ahmad who did any of the
things mentioned above should be expelled from Sabya and sent
away to distant parts. But the governor did not approve of this
action, and he and some religious scholars of the district con-
sulted with the emir again concerning this intention.

The above-mentioned Nasir al-Kubaybi maintains an ample
claim to learning but he has no substance to support the validity
of this claim. None the less, his pretence has found a ready mar-
ket among those who are unacquainted with realities. If only he
knew that had he studied with someone capable of guiding him to
what is right, he would cast off42 from himself what he presently
believes.

(1D
What ensued only happened after the emir had come from al-
Sarat on his way to wage war against Abll ‘Arish.43 When he ar-

38 See Introduction, 39; and the letter of Ibn Mujaththal.

39 Introduction, 39; the letter of Hifzi shows that °Akish is not telling the truth.

40 This is the plural of mutawwi€, a Wahhabi official whose job is to make sure Mus-
lims observe correct religious and moral practice in everyday life; see Dozy, s.v.; Introduc-
tion, 39; as well as EI, s.v. ‘Mutatawwia’, at the end of the article; and Amin al-Rayhani,
Muliik al-“arab, 11, 86f., who describes religious and social conditions in the 1920s.

41 According to Nu®mi (Ta’rikh “Asir, 174), he was appointed governor (‘amil) of
Sabya in 1245/1829-30; he was a son of the famous vizier Hasan b. Khalid.

Min halig also found in Sanisi, Iqaz al-wasnan, 33, 5.

43 Nu‘mi (Ta’rikh, 180f.) gives Rabi® I 1248/August 1832 as the beginning of the

campaign.
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rived in Sabya, he reopened the examination of this case. Then
Nasir al-Kubaybi rose and said to the emir: ‘I will engage the
sherif Ahmad b. Idris in a debate and I will put before him these
matters which the brother “Abd Allah b. Surtir has reported about
him and his disciples.’

(12)
After the emir had installed himself in Sabya, he summoned all
the religious scholars of the Mikhlaf and those who were present
in Sabya. Those on hand from among the most eminent were: the
highly learned Sayyid Yahya b. Muhsin al-Nu®mi,44 the highly
learned Sayyid °Ali b. Muhammad al-°Aqili al-Hazimi,45 the
highly learned Sayyid °Isa b. °Ali,46 the highly learned judge
°Abd Allah b. Muhammad al-Suba‘1,47 the highly learned judge
Ahmad b. °Ali,48 the highly learned Sayyid Ahmad b. °Ali al-
‘Adwan,49 the highly learned Sayyid Isma‘il b. Shubayr
[Shibbir],50 the highly learned Sayyid °Ali b. Muhammad al-
Shash,5! the excellent Sayyid Hasan b. Muhammad b. Abduh,52

44 AD note 186: born and grew up in the village of al-Dahna’ in al-Mikhlaf al-
Sulaymani; studied with his father; then studied in San‘a® and Mecca. He died 1261/1845; see
notice in °Akish, ‘Uqgiid al-durar, MS; also mentioned in Nu‘mi.

45 AD note 188: born 1201/1786. He studied with Ahmad b. <Abd Allih al-Damadi
(°Akish’s father) and al-Hasan b. Khilid al-Hazimi; travelled to Zabid, San‘a’ and Mecca,
then settled in Damad. He died in 1252/1836; see notice in °Akish, ‘Uqiid al-durar, MS and
Zabara, Nay! al-watar, 11, 160-1. Nu°mi gives his name as “Ali b. “Aqil al-Hazimi.

46 AD note 189: *Isa b. °Ali al-Hazimi; grew up in the village of Salhaba near Sabya;
studied with Muhammad b. Aqil al-Hazimi (supra), al-Hasan b. Ahmad °Akish, Ibn Idsis,
etc. He resided in Zabid and was a specialist in hadith studies. He died in 1274/1857; see no-
tice in *Akish, ‘Uqiid al-durar, MS, fol. 75; also mentioned in Nu“mi.

47 AD note 190: from the village of al-Rujay® (?) to the west of Sabya. He studied in
Sa‘da, was a specialist in fara’id and stayed with Ibn Idris during the latter’s years at Sabya.
He died in 1256/1840; see notice in “Akish, ‘Ugqiid al-durar, MS; Nu*mi gives his name as
°Abd Allah al-Suba‘i.

48 Not identified by Abii Dahish, note 192; also mentioned in Nu°mi.

49 AD note 194: born 1206/1791 in the village of al-Dahna® in al-Mikhlaf al-
Sulaymani; studied with Hasan b. Khalid al-Hazimi and Hasan b. Ahmad al-Bahkali. He died
in 1253/1837; see notice in °Akish, ‘Uqid al-durar, MS; Nu°mi gives his name as Ahmad b.
‘Ali ‘Adwan.

50 AD note 196: Isma‘il b. Shibbir al-Nu‘mi. ®Akish says of him: ‘Master of ‘Ithiid, he
was a noble, learned, exalted sayyid. He studied with al-Hasan b. Khalid al-Hazimi from
whom he acquired most of the sciences; he was learned in figh and knew Tradition. He died,
I believe, in the year 1258/1842-3’; ‘Uqiid al-durar, MS, fol. 30; Nu°mi gives his name as
Isma‘il b. Bashir.

51 Not identified by AD, note 198; Nu‘mi gives his name as ‘Ali b. Muhammad
Shawish.
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and the jurist Muhammad b. ‘Abduh al-Hazimi,33 as well as other
jurists of the region.

(13)

I was one of those obliged to attend this assembly and I did so.
When the above-mentioned religious scholars appeared before
the emir, he summoned the jurists among them and three of them
presented themselves. They were Nasir al-Kubaybi, ‘Abd Allah b.
Surtir and ‘Abbas b. Muhammad al-Rufaydi. And then the emir
spoke, to the effect that:54 ‘I have brought you together because
you are aware of our commitment to preaching Islam, and you
know that we shall continue to do so by renewing the profession
of God’s oneness and destroying idolatry. This is a letter which
the mutawwi 55 °Abd Allah b. Suriir has written. It reports on cur-
rent happenings which oppose belief in God’s oneness and vilify
Islam and its adherents. My purpose is for you to examine the
letter. Indeed, we will only speak and act in conformity with what
the religious scholars advocate.” Then the letter in question was
made public at that gathering and the jurist “Ali b. Yahya, the
emir’s secretary, read it out loud.

(14)
After the latter had read it out in full, the emir said: ‘What have
you to say?’

Then Sayyid “Ali b. Muhammad °Aqil was first to reply, say-
ing: ‘These are not things which have arisen from Sayyid Ahmad
b. Idris?’

At that Nasir al-Kubaybi objected and said: ‘Do not say
Sayyid Ahmad. The only sayyid [lord] is God. Say Sherif Ahmad
or Ahmad b. Idris!’

And “Ali b. Muhammad replied: ‘The Messenger of God,
God’s blessings and peace be upon him, said about his grandson
al-Hasan: “This offspring of mine is a sayyid.”56 And he said to

52 AD note 200: from the village al-°Adaya, one of the villages of Wadi Baysh. Ac-
cording to Akish, he possessed an abundant portion of science, devoted himself to worship
and lived in obscurity (khumil), engaging in agriculture to earn his sustenance. He died in
1275/1858; *Akish, ‘Ugiid al-durar, MS; also mentioned in Nu°mi.

53 AD note 202: not identified with certainty.

54 Introduction, 35f.

55  Seen. 40, above.

56  Wensinck, Concordance, I, 16b; Bukhari, Sahik, ‘Sull’, 9.
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the Ansar when Sa°d b. Mu®adh57 approached: “Stand up before
your sayyid!”58 The use of the word sayyid is widely current in
the religious law; one does not have to guard against using it.’
The emir then interrupted him and said: ‘This is not what we
are here to discuss. But go on, “Ali. What were you about to say?’

(15)

Then °Ali b. Muhammad said: ‘I came to know Ibn Idris during
the days of my residence in Mecca in 1237.59 He is one of the
greatest religious scholars in all the Islamic lands, and has no
equal, so far as I know, with regard to his knowledge of the legal
sciences and the sciences of higher reality. No one in this day and
age is a match for him, and that includes our shaykhs such as
Sayyid °Abd al-Rahman b. Sulayman,60 the judge “Abd al-
Rahman b. Ahmad b. al-Bahkalié! the overlord of Bayt al-
Faqih,62 and the other religious scholars of their generation from
the south and the north.

Similarly, the religious scholar of San‘a®, the judge
Muhammad b. °Ali al-Shawkani®3 who became acquainted with
him through correspondence, has lavished praise on him and ad-
vised people to obtain as much of his learning as possible. He as-
serted that this knowledge is new and not something anyone pos-
sessed before. — This I saw in the written reply he sent to Sayyid
°Abd al-Rahman b. Sulayman.

57 AD note 226; Safadi, Wafi, XV, 152 no. 204.

58 Wensinck, Concordance, 11, 17b.

59 Al-Muntaqa al-nafis fi manaqib quib da’irat al-taqdis mawla al-sayyid Ahmad b.
Idris (Cairo 1960, 16) has 1234/1818-19. This is a compilation by Salih al-Ja“fari from vari-
ous sources, mainly printed, but pages 1-27 present materials collected primarily from
Yemeni and Saniisi manuscript sources by Muhammad b. “Ali al-Idrisi, Ibn Idris’ great-
grandson and founder of the Idrisi state of “Asir. The section compiled by al-Idrisi was
completed in Cairo on 24 Sha®ban 1321/26 November 1903; ALA, 1, 165 no. 17.

60  See Munazara, § 1; this is the father of the person at whose request “Akish com-
posed the present work; cf. also O’Fahey, Enigmatic Saint, 81-5.

61  AD note 238: born in Sabya 1182/1768; educated by his father and Ahmad b. *Abd
Allah al-Damadi, then went to San‘a® and studied there with the most famous shaykhs. He
became gadi of Bayt al-Faqih in the Tihdma and wrote several books; died 1248/1832. Cf.
Zabara, Nayl al-watar, 11, 23; *Akish, Ugiid al-durar, and Hadd’iq al-zahr, Shawkani, al-
Badr al-tali€, 1, 318-22; and O’Fahey, Enigmatic Saint, 87f.

A region in the southern Tihama.

63 AD note 242: 1173-1250/1759-1834; cf. O’Fahey, Enigmatic Saint, 83; GAL, S 11,

818f.; and Introduction, 19-22.
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In the same connection we may mention the memorizer of the
Koran Sayyid ‘Abd Allah b. Muhammad al-Amir,64 his brother
the attainer of higher reality, Qasim b. Muhammad,%5 and the lat-
ter’s nephew, the highly learned Yusuf b. Ibrahim.66

Now if men like these religious scholars who have ascended to
the peak of ijtihad—indeed everyone of them has written on the
science of Islam and is a discriminating imam—have lowered
their heads to Ibn Idris in respect and submitted to him,57 then
who are Nasir al-Kubaybi and “Abd Allah b. Surtir al-Yami
whose relation to Ibn Idris is like the relation of schoolboys to
brilliant scholars among the men of learning? Their disapproval
of Sayyid Ahmad is therefore reprehensible, and you should not
give them support in this.’

(16)
And when Sayyid °Ali b. Muhammad had spoken thus, the emir
turned to Sayyid Yahya b. Muhsin and said: ‘What do you have
to say? These religious scholars have all spoken their mind, and
this religion knows no favoritism.’

Then Sayyid Yahya b. Muhsin said: ‘This man is as “Ali b.
Muhammad has said. He holds the rank of men like [Ja®far] al-
Sadiq and [Muhammad] al-Baqir among the members of the
Prophet’s family. You have been honored by his coming to your
land. But now by this action you have muddied the water at the
watering-place. If you think it is not right for him to reside in the
region under your control, simply inform him and he will depart.
Indeed, he left the most noble of places [Mecca] on account of an
incident more trivial than this.68 In whatever direction he heads,
he will be received with honor. But it is not proper that men such

64 AD note 248: 1160-1242/1747-1826; see Kahhala, Mu‘jam, VI, 110; and Husayn b.
‘Abdullah al-‘Amri, The Yemen in the 18th & 19th Centuries, London 1985, 68. His death-
date would either imply that Ibn Idris came to the Yemen earlier than most sources state or,
more probably, that they met in the Haramayn; cf. also O’Fahey, ‘Games, dancing and
handclapping’, 125 & n. 8.

AD note 250: 1166-1246/1753-1830-1; O’Fahey, ‘Games, dancing and handclap-
ping’, 125 & n. 8.

Le. two sons and a grand-nephew of the Yemeni scholar Muhammad b. Isma‘il al-
Kahlani, known as Muhammad al-Amir (1099-1186/1688-1768); more information in GAL, S
11, 556; and Kahhala, Mu‘jam, 1X, 57. ‘Amri also refers to an Ali b. Ibrahim b. al-Amir (d.
1219/1804); Yemen, 118, 124-5 & 183.

67 One finds the passage ‘I knew Ibn Idsis... and submit to him’ in Jafari, al-Muntaga
al-nafis, 16.

Introduction, 27; the reason for Ibn Idris’s departure from Mecca appears to be
known to those present and is only referred to obliquely.
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as us, or these brethren who are your mutawi‘a,% open the gates
of opposition to him, for he swims in a sea which we are inca-
pable of entering. He who knows his own capacity does not come
to ruin, whereas this is opposition from someone who does not
know against someone who knows. And that is ignorance pure
and simple.’

(17)

And °Abd Allah al-Suba‘i, who had a violent temper, said: ‘Right
now in your presence, before these religious scholars, I want to
examine Nasir and “‘Abd Allah b. Surtr! I will only ask them
about external aspects of the legal sciences relating to the rules of
ritual purity and the times for prayer. If they answer me correctly,
I will know that they are religious scholars who have a right to
bear the name of jurist. If they prove incapable with regard to my
examination, I will know that they are not fit to examine Sayyid
Ahmad who is an inexhaustible sea.’

After all this another religious scholar approved of this view
and for his part spoke in confirmation of what the first three men
of distinction had said.

(18)

Then °Abd Allah b. Suriir, who was a thoughtless man, became
angry. He turned to the emir and said: ‘These persons agreed
among themselves to say these words before they came here!’
And he turned to the others who were present and said: ‘You re-
ligious scholars of the Tihama, are you not angered at the repre-
hensible things that have arisen from the disciples of Sayyid
Ahmad? Your belief is in saintly men [not in God],”0 and you are
in fear of Sayyid Ahmad, not in fear of God!

Then one of those present said to him: ‘This talk is foolish-
ness. Anger on behalf of God Most High concerns what is repre-
hensible, whereas Sayyid Ahmad does what is good. You have
confused what is good with what is reprehensible. And you want
to be given assistance against the good. We stand aloof from
confirming what is false and from giving approval to a creature
when he angers the Creator. In any case, we recognize that faults
have been fabricated against this highly distinguished imam, and
the fabricator will speedily be punished. As far as our allegedly

69  See n. 40, above.
70 Cf. the letter of Ibn Mujaththal, and Peskes, Muhammad b. ‘Abdalwahhab, 25; this is
a typical Wahhabi reproach. See also § 24, below.
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fearing him, he bears no spearhead or sword in his hand. Rather,
the weapons he uses to combat the obstinate are the proofs from
the Sunna and the Book, and the arrows of his prayers which do
not miss the person who merits them. There is a hadith which
says: ‘Whoever harms a friend of Mine, I shall declare war on
him.’7! And if the religious scholars are not friends of God Most
High, then no such friend exists in the world. And whoever
struggles against God Most High in combat is bound to perish.

(19)

Then the emir said: “We have no use for your quarreling, oh my
mutawi‘a.’2 1 enjoin upon you to come this night with Nasir al-
Kubaybi and “Abd Allah b. Surir and then the debate between
Sayyid Ahmad and the two of them will be held in your presence.
The truth is greater [more important] than any one person. We
will not allow anyone in our land to follow falsehood, and the
rope of religion is firm!” Following this obligatory invitation, the
assembly dispersed.

(20)

When the appointed time arrived, the emir designated a group of
his close associates from °Asir to be present during the debate.
They came and were surrounding the jurist Nasir al-Kubaybi and
the jurist “Abd Allah but when they arrived, Sayyid Ahmad was
already seated on a bench. In front of him were those religious
scholars from the Tihama whom we have mentioned and all his
students. When the others arrived, they shook his hand and sur-
rounded his bench on all sides. The jurist Nasir sat down in front
of his bench. On the eastern side was Sayyid Muhammad b.
Hasan b. Khalid73 and Sayyid “Arrar b. Muhammad’4 as well as
many sayyids of the Mikhlaf and eminent men of the Bani
Shu‘ba,’s and on the western side were the common people.

21
When the people in the assembly had settled down—and there
were many men on hand—the jurist Nasir al-Kubaybi cleared his

71 Wensinck, Concordance, IV, 157b; and Shawkani, Qatr al-wali, 229.

72 See note 40, above.

73 The governor of Sabya mentioned above.

74 AD note 314; Introduction, 29.

75 See Arthur Kinahan Cornwallis, Asir before World War I: Asir handbook, Cairo
1916, reprint New York-Cambridge 1976, 39.
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throat and began an admonitory sermon after their usual fashion
and praised the missionary zeal of the Najdi [Muhammad b. ‘Abd
al-Wahhab]. The rhetorical exordium of his talk was that the
people had been in a pagan state of ignorance, worshipping idols
and declaring licit things which are forbidden. Thus Muhammad
b. “Abd al-Wahhab had devoted himself to proclaiming [the true]
Islam.76

(22)
Then Sayyid Ahmad interjected: ‘The truth of the matter is: God
sent His Messenger Muhammad b. ‘Abd Allah—the best of God’s
blessings and peace be upon him—for he is the one who re-
deemed the people from ignorance and bore the burdens of
prophethood and prescribed the laws of Islam.’

Kubaybi replied: ‘Muhammad b. “Abd al-Wahhab is the re-
newer of Islam!’

Sayyid Ahmad said: ‘We do not deny his virtue and his noble
intentions in what he undertook. Indeed, he eliminated reprehen-
sible innovations and new practices. But he spoiled his missionary
activity by exceeding the proper bounds: he declared Muslims
who believe in God Most High to be infidels and allowed their
blood to be shed and their property to be confiscated without any
legal proof.’77

Kubaybi said: ‘He only did what was right!”

Then Sayyid Ahmad b. Idris said: ‘He was one religious
scholar among others, and no one enjoys infallibility but the
prophets.78 At times he was mistaken and at times he was right.
When he was right he received a double reward, whereas when he
was mistaken he received a single reward.”® His mistakes are par-
donable, but following him as an authority with regard to his
mistakes is not permitted. For that is what God Most High as-
signed to him in accordance with the extent of his knowledge,
whereas you, because of your ignorance, are cut off from adopt-
ing his proof and from awareness of the highroad he proceeded
along.’

76 See Peskes, Muhammad b. ‘Abdalwahhab, 17f. & 27ff.

77 See Peskes, Muhammad b. ‘Abdalwahhab, 18 and especially 32f., as well as the In-
dex, s.vv. takfir, shirk, shirk akbar.

78 Cf.Radd, § 1.

79 Cf. Wensinck, Concordance, 1, 390a. A paraphrase of the hadith on ijtihad referred
to in Radd, § 48; cf. n. 109.
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(23)
Then Kubaybi said: ‘The greatest idolatry80 had spread over all
the lands, and all the people had forsaken the faith of Islam in the
east and in the west, in the south and in the north. If Shaykh
Muhammad [b. ‘Abd al-Wahhab] had not renewed Islam, the
people would be lost in the darkness of unbelief!’

And Sayyid Ahmad replied: ‘God Most High protect us from
such a thought! That was not at all what Muhammad b. ‘Abd al-
Wahhab believed! You are a young man, whereas I met Sa‘ad b.
°Abd al-°Aziz8! in Mecca as well as the religious scholars of his
entourage, the offspring of Shaykh Muhammad b. “Abd al-
Wahhab: ‘Abd Allah b. Muhammad82 and his brother Husayn,33
and Sulayman.84 They are religious scholars who understand
what a proof is and they adhere to the requisites of a clear proce-
dure. However, their belief is not what you believe in, and they
are free from what you attribute to them. You have grown up in a
region where there are only common people and you have not
known a person who could guide you to what is correct. Indeed
[verse]:

You have committed something to memory, but other things have es-
caped you.85

As for the judgement that the Muhammadan community in its
entirety in every Islamic country is engaged in the greatest idola-
try and universal error, there are cogent proofs to refute this. In-
deed, the Chosen One, God’s blessings and peace be upon him,
has informed us that his community will make up half the
dwellers in Paradise.86 And this despite the fact that the succession
of centuries since Adam — God bless him and grant him peace —
up to the mission of our Prophet Muhammad, God’s blessings

80  See n. 77; that the Muslim lands themselves were in a state of shirk akbar in the
view of the Wahhabis was the justification for their taking military action.

See AD note 342 and EI (2). In Wahhabi sources he is called Sa‘iid al-Kabir and
was the third imam of the Wahhabis.—On Ibn Idris’s encounter with him, cf. O’Fahey,
Enigmatic Saint, 66 & 68f.

AD note 346; the eldest son of Ibn ‘Abd al-Wahhab; succeeded his father as gadi,
etc.; died in 1224/1809. Cf. also Peskes, Muhammad b. ‘Abdalwahhab, 172 n. 31.

83 AD note 344: 1165-1243/1751-1827; Peskes, Muhammad b. “Abdalwahhab, 172. He
was deported to Egypt in 1818.

AD note 347; not a son but a grandson of Ibn ‘Abd al-Wahhab; the son of “Abd
Allah. Cf. Peskes, Muhammad b. ‘Abdalwahhab, 172; he was shot in 1233/1818 by order of
Ibrahim Pasha.

85 Abi Nuwas, Diwan (ed. Bahjat Abd al-Ghafiir al-Hadithi), Baghdad 1980, 76.
86 Wensinck, Concordance, 111, 124b.



THE DEBATE WITH THE JURISTS OF °ASIR 193

and peace be upon him, amounts to thousands of years,87 during
which time so many nations lived that only the Lord of creation
knows their number. None the less, the Muslims will make up
half the dwellers in Paradise. So weigh your words in the scale of
religious law and you will know your error!’

(24)

Then Nasir al-Kubaybi said: ‘These tombs and funerary cupolas
have been built in the Yemen because people believe in those
buried in them!’88

Sayyid Ahmad replied: ‘There is no doubt that among many
of the common people and those of the elite who are close to
them, there are beliefs which lead to infidelity and idolatry, and
that the Muhammadan religious law has been neglected through
indifference on the part of rulers and their not heeding the advice
of the religious scholars. In every time and every place people
have had a preference for the world.89 None the less, among the
elite of the Muslim community there is a group of religious
scholars and others as well who will not cease to stand up for the
truth, as long as the world exists. Through them God preserves
the religious law, and they are free from idolatry. There is no
country where they are not to be found. It is not right to deliver a
judgement to the effect that the entire Muslim community is en-
gaged in idolatry because of those common people who are igno-
rant and those elite who do not adhere to the religious law. Who-
ever declares a Muslim to be an unbeliever is an unbeliever him-
self according to the textual authority of the hadith.90

As for the cupolas and the tombs, they are a reprehensible in-
novation which contravenes the Muhammadan law. They have
only been erected over graves by ignorant rulers and the well-off
among the common people who have not consulted with a reli-
gious scholar. There is no restriction on falsehood!’

87  For Ibn Idris’s teaching about the age of the world see al-Igd al-nafis, 5; on the
subject in general see Radtke, Weltgeschichte, 236.

On this issue see Thomassen & Radtke, Letters, 164; Peskes, Muhammad b.
Abdalwahhab, 25: Ibn *Abd al-Wahhab names ghuliw fi’l-salihin as grounds for takfir or
kufr; cf. § 18 and n. 70 above; as well as Shawkani’s attitude, Introduction, 20f.

89 An echo of K 87/16: ‘Nay but you prefer the present life.’
90  Cf. Bukhar, Sahik, ‘Adab’, 73; Muslim, Sahih, ‘Iman’, 3; Malik, Muwatta®,
‘Kalam’, 186 (1); and Ibn Hanbal, Musnad, 11, 18 & 44.



194 HASAN B. AHMAD °AKISH

(25)

At that Nasir al-Kubaybi was lost for words and could not give an
answer. Then he said: ‘Oh Ahmad,! you do not know the differ-
ence between the two religions.’92

And Sayyid Ahmad said: *““There is no god but God!” That is
the difference between the two religions. But for the sake of God!
How can anyone say such words to someone like me? Verily, you
are afforded protection because you live in the desert. It says in
the hadith: “Whoever lives in the desert is coarse.”93 Some coarse
nomads addressed the lord of creation—God’s blessings and
peace be upon him—in a way which annoyed him but he exer-
cised forbearance. We will follow his good example!’

(26)

Then Nasir said: ‘You adhere to the sect of Ibn al-°Arabi. He
taught the doctrine of the unity of existence and he approved of
Iblis refusing to bow down to Adam.%4 Earlier religious scholars
have already raised questions concerning this, and the religious
scholars of Islam of his day and others besides responded by
declaring him and those who follow his doctrines to be unbeliev-
ers.’95

And Sayyid Ahmad replied: ‘Ibn al-°Arabi died in the year
736,96 which means that more than five hundred years lie be-
tween you and his time. Has he personally told you of these doc-
trines so that you would violate God’s prohibition to accuse a
Muslim of unbelief? For our part, we are absolutely sure Ibn al-
°Arabi was a Muslim. Nothing contrary to this has been transmit-
ted to us from him.’

Nasir said: ‘These doctrines are clearly mentioned in his
books!’

Sayyid Ahmad replied: ‘What makes you certain that he pro-
fessed them? There is always the possibility that they were foisted

91 He continues to address him only as Ahmad.

92 From Ibn Idris’ answer: “There is no god but God!’, it would appear that the two
religions in question are monotheism (tawhid) and polytheism (shirk).

93 Wensinck, Concordance, 1, 351a; Tirmidhi, Sunan, ‘Fitan’, 69/2256; Abii Dawid,
Sunan, ‘Sayd’, 4/2859; Nasa’i, Sunan, ‘Sayd’, 24; and Ibn Hanbal, Musnad, 1, 357.

94 Usually attributed to al-Hallaj; see van Ess, ‘Eine Ehrenrettung des Satans und ihre
Folgen’, Die Welt des Islams, X1, 1967-8, 223ff.; and Peter Awn, Satan’s Tragedy: Iblis in
Sufi Psvchology, Leiden 1983; see also Meier, ‘Das sauberste’, 86 (Bausteine, 11, 708/Essays,
330).

95 Introduction, 41.

96 In fact Ibn al-“Arabi died in 636/ 1240; B gives the correct date.
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upon him by one of his enemies.97 Judge those particular words
to be unbelief if you cannot find any other way of interpreting
them, but do not judge Ibn al-°Arabi to be an unbeliever because
you have no valid legal basis which allows you to deliver an
apodictic judgement establishing his infidelity. If you were aware
of the truth, you would not enter this domain since your compe-
tence is too restricted in every respect. You are not one of the
[qualified] men of that community. The people of each discipline
are on safe ground in their own discipline.

I will give you an example appropriate to the situation. A man
goes into the market. He becomes acquainted with the shops, the
merchandise, the prices and the different kinds of fruits and aro-
matics and other things the market contains. Another man has not
entered this market. They happen to come together. The man
who had entered the market speaks in a lively fashion about what
he observed there and describes what he saw. The man who has
not entered the market contradicts him concerning what the latter
observed with his own eyes. Now is this the behavior of an intel-
ligent person? Not at all. People with good sense will judge him
to be ignorant and stupid because he raises objections that have
no truth in them. A similar situation is referred to in the poem:

If you are inexperienced in matters of the mind,
when you meet a clever man don’t quarrel with him.
If you haven’t sighted the new moon yourself,
submit to those who have seen it with their own eyes.98

(27)
Then Nasir al-Kubaybi said: ‘And as for you, oh Ahmad, your
disciples kiss your hands%9 and feet, and humble themselves be-
fore you in a way which only God Most High deserves. This is
sheer idolatry. Self-debasement is a form of worship and it is not
right to worship a created being.’

Sayyid Ahmad replied: ‘If you adhere to the Muhammadan
law, then listen to what I have to tell you! There is an authentic
hadith which says that when the delegation of the ‘Abd al-Qays
came to visit the Messenger of God, God’s blessings and peace be

97  Sha‘rani postulated this conjecture; cf. O’Fahey, Enigmatic Saint, 103f.
98 No source found.
99 On this issue see Radtke, ‘Sufism in the 18th century’, 345 n. 206.
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upon him, they kissed his hands and his feet.100 Indeed, a particu-
lar religious scholar has compiled a small work on the permissi-
bility of kissing the hands and the feet,10! and he cites numerous
hadiths ruling that it is permissible to kiss the hands of members
of the Prophet’s family and the hands of some religious scholars
as well. As for your saying this is worship, if you understood the
meaning of worship, you would not say that. Worship is one
matter, and showing respect and politeness is another matter.
Showing respect to religious scholars is a duty. God Most High
has said: “He will raise up in rank those of you who believe and
have been given knowledge” (58/11). And the Prophet, God’s
blessings and peace be upon him, said: “Whoever does not ac-
knowledge what is due to our religious scholar is not one of
us!”102 The religious scholar has the right to be treated politely by
having his hands kissed and by having his superiority recognized.
Whoever shows respect to a religious scholar shows respect to
God Most High and His Messenger—God’s blessings and peace
be upon him—because the scholar is the bearer of the noble law.
Thus in reality the respect is respect for what the scholar bears. A
firmly established hadith says: “The religious scholars are the
heirs of the prophets.”103 If they are the heirs of the prophets, the
same respect is due to the heir as is due to that which is inher-
ited—just as the heir has a special duty to transmit the law. Like-
wise in the hadith it says that the angels extend their wings over
the student of religious learning.104 If the angels, who are God’s
elite in His creation, spread their wings [over them], what do you
think others should do who do not come anywhere near the rank
of the angels?

And a divine hadith which the Prophet, God’s blessings and
peace be upon him, recounted from God Most High says:
“Whoever wishes to honor Me let him honor the ones I love!”
And the Prophet asked: “Oh Lord, who are the ones You love?”
He said: “The religious scholars.”105 — Know that the leaders of
the people are of three kinds: the angels, the prophets, and the

100 For the kissing of the Prophet’s hands by the ‘Abd al-Qays see Abi Dawiid, Sunan,
‘Adab’, 149. Abu Dahish says (note 407) that he could find no reference to this episode in
the Sira of Ibn Hisham or in the Zad al-ma‘ad of Ibn Qayyim al-Jawziyya.

101 Ap unidentified work.

102 Wensinck, Concordance, IV, 140b; and Ibn Hanbal, Musnad, V, 323.

103 wensinck, Concordance, 1V, 32la; e.g., Bukhari, Sahih, ‘“Ilm’, 10; and Abd
Dawud, Sunan, ‘“lim’, 1; cf. Radd, § 26.

104 Wensinck, Concordance, 1, 385a; and Ab Dawiid, Sunan, ““Im’, 1.

105 We have not found a source for this.



THE DEBATE WITH THE JURISTS OF °ASIR 197

rulers. All three of them have shown respect to the religious
scholars: the angels to Adam, Moses to Khadir, and the “Aziz of
Egypt to Joseph. And whoever respects what God respects is a
believer. Whoever has contempt for this is outside the circle of
the faith. And works depend on their intentions.106 Thus whoever
pursues this form of showing respect in obedience to the com-
mand of God Most High and the Messenger, God’s blessings and
peace be upon him and upon his family, will attain the best out-
come. And if someone adheres to a corrupt doctrine and we are
made aware of this, then it is our duty to guide him to what is
correct and not to allow him to remain attached to his corrupt be-
lief. And being too haughty to show the religious scholars the re-
spect they deserve is arrogance. And God Most High has said:
“How bad is the place where the proud will dwell!” (16/29)—
namely, in Hell!

(28)
Then Nasir al-Kubaybi said: ‘As far as we are concerned, some-
thing like this is idolatry!’

Sayyid Ahmad replied: ‘Good God! I cite the proofs for you
from the Book and the Sunna and you say: “This is idolatry!”
Here we have extreme error!’

Nasir flared up in anger and said: ‘There is surely idolatry un-
der this turban’, and he pointed at the turban of Sayyid Ahmad.

Sayyid Ahmad smiled and said: ‘If idolatry is what you be-
lieve it to be, it does us no harm to have it attributed to us. But if
it is what it is in the eyes of God, then our profession of God’s
oneness stands on a firm footing. As for you [the Wahhabis]—
God bless you—you are familiar with texts entitled The Rudi-
ments and Basic Principles, and you imagine that knowledge of
the Book and the Sunna consists of what is contained in these
summaries. This is compounded ignorance.!0? God Most High
has taken it upon Himself to preserve His religion and His law
which He sent [us] through His Messenger, God’s blessings and
peace be upon him! For this reason He created religious scholars
who have recorded it in books.108 Thus, due to the solicitude of

106 Wensinck, Concordance, VII, 55b; cf. Bukhari, Sahih, ‘Bad® al-wahy’, 1 and pas-
sim.

107 See parallels in Radd, § 11; Ibn Idris blames the Wahhabis for an attitude which
they themselves—and above all Ibn ‘Abd al-Wahhab, the founder of the movement—
sharply criticized in their opponents; cf. Peskes, Muhammad b. “Abdalwahhab, 42f.

108 Radd, § 4.
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the people of learning the Muhammadan law has been protected
from additions and deletions. If you [the Wahhabis] were cog-
nizant of the accommodating religious learning which others pos-
sess, the realities would be apparent to you and you would pro-
ceed along the clearest path. But you have imposed restrictions on
yourselves and the roads have become narrow for you. You have
reduced Islam to what you are aware of and you claim that you
are the saved ones, whereas all others shall perish. This amounts
to narrow-mindedness and the hardening of accommodation. But
God guides us and guides you!’

(29)
Then Nasir said: ‘And oh Ahmad, you interpret the Koran in a
manner which does not accord with what the Arabic language
means. God has said: “Verily, We have sent down to him an
Arabic Koran” (12/2). And this is corruption of the Book of God
Most High!’

Sayyid Ahmad replied: ‘God Most High forbid that we should
interpret the Koran other than according to its external sense.
Moreover, our interpretation of the Koranic verses are generally
accepted. We construe the texts in accordance with their external
meanings in the Arabic language and we are of the opinion that
attention to the external interpretation is indispensable, for there
can be no hope of arriving at the internal meaning without first
establishing the external sense. Whoever claims to have under-
standing of the secrets of the Koran but has not mastered the ex-
ternal interpretation, is like someone who claims to have reached
the heart of the house before passing beyond the door.

Praise be to God—we are among those who have mastered the
external interpretation. On the other hand, we do not deny that in
the midst of the Koranic verses there are hidden indications of
subtle matters which are revealed to the masters of the mystic
path. And it is possible to accommodate these with the intended
external meanings. Insight into this is based on pure faith and
perfected divine knowledge. This is confirmed by what has been
transmitted in the hadith: “Every Koranic verse has an external
and an internal aspect, and every letter has a limit and every limit
a starting point.”109 Abu’l-Darda®,110 God be pleased with him,
said: “A man has not fully understood all of jurisprudence until

109 Not found in Wensinck, Concordance or other sources; cf. O’Fahey, Enigmatic
Saint, 196 n. 7-8; and Ibn Idsis, al-“lqd al-nafis, 245f.
110 Well-known Companion of the Prophet; died 31/651-2 or 32/652-3.
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he can ascribe [other] significances to the Koran.” And Ibn
Mas®id,! 1! God be pleased with him, said: “Whoever seeks the
knowledge of the ancients and the moderns, let him choose the
Koran!” And that gateway to the city of knowledge—knowledge
of the Chosen One—°Ali b. Abi Talib, God honor his counte-
nance, said: “If I wanted to load up seventy camels with Koranic
commentaries, I could do so.” But this is not the case when one
merely grasps its external meaning. To understand the external
sense of the Koranic verse is to know why it was revealed and
what it means in the normal usage of the Arabic language. Then
there are hidden meanings in the Koranic verses which can be
understood by a person whose heart has been illuminated by God
Most High. “Whoever has fear of God, God will teach him what
he does not know.”’112

(30)

At that Kubaybi remained silent and could not find an answer.
Then he said: ‘Oh Ahmad, you render the afternoon prayer in-
valid by the fact that you extend it beyond its proper time, and
this is not right.’113

Sayyid Ahmad replied: ‘It is not our intention or our purpose
to render the ritual prayer invalid. We begin the ritual prayer at its
prescribed time but then it becomes lengthened in accordance
with the practice adopted by the Messenger himself, God’s bless-
ings and peace be upon him! Thus the Messenger began the
prayer when someone set out to go to Quba, which is about two
miles from Medina. When the man came back, the Prophet was
still performing the first rak‘a of the noonday prayer and the
hour of the afternoon prayer arrived when the noonday prayer
was only half over.114 And Aba Bakr, God be pleased with him,
used to recite during the dawn prayer the surah al-Bagara. When
he brought the prayer to a close, one of the Companions said to
him: “The sun is almost shining with its full brightness!” He
replied: “Though it were shining with its full force, you would
not find us negligent!” — For our part even if the sun were to set
while we were praying, you would not find us negligent. We are
not distracted from ritual prayer by wealth or by anything to do
with worldly matters. No, this is where our interest lies. Whoever

111 Well-known Companion of the Prophet; died 32/652.
12 Cf Radd, § 5.

113 Here, § 32.

114 AD note 494; cf. Wensinck, Concordance, 1V, 248a.
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is unfamiliar with the way the Chosen One performed his prayers,
God’s blessings and peace be upon him, raises objections of this
kind.’

(31)

Kubaybi replied: ‘The Messenger of God, God’s blessings and
peace be upon him, said: “Whoever leads people in prayer should
keep it short!”’115

And Sayyid Ahmad said: ‘This is presenting a proof out of its
context because the person he said this to was reciting the surah
al-A‘raf during the maghrib-prayer and that consists of 206
verses. The hadiths do not contradict one another. Shortening rit-
ual prayer is a relative matter which depends on the situation of
those who are praying and following the prayer leader. Every sit-
uation has its proper procedure. The Chosen One, God’s blessings
and peace be upon him, had begun the ritual prayer and intended
to draw it out but then he heard the crying of a little boy and he
shortened the prayer so that the mother would not have to suf-
fer.116

All our disciples are foreigners who are exclusively committed
to God and have no other occupation but worship and full in-
volvement with it. Therefore we lengthen the ritual prayer for
them and this is precisely what they want us to do. This causes
them no hardship because ritual prayer is refreshment for every
believer, as the lord and imam of the believers himself said,
God’s blessings and peace be upon him: “Oh Bilal,!17 give us re-
freshment through the ritual prayer!”!18 And God Most High has
said: “This is difficult indeed, but not for those who are humble”
(2/45). Thus the ritual prayer is not difficult for them [our disci-
ples]. This does not mean that it is a light matter in their hearts.
None the less, they do not find it a burden, but see it rather as the
greatest refreshment for themselves because it is an intimate con-
versation between the bondsman and his Lord. The hypocrite, on
the other hand, has been described as arriving for the ritual
prayer when it is over and merely picking at it like a crow.’119

115 Wensinck, Concordance, 11, 50b.

116 Cf. Wensinck, Concordance, I, 212b.

117 Well-known Companion of the Prophet and first mu’adhdhin; died 17-21/638-42.
118  Wensinck, Concordance, 11, 315a.

119 Wensinck, Concordance, 11, 110a; cf. Ibn Hanbal, Musnad, 11, 265 & HI, 247.
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(32)
Then Kubaybi said: ‘It happens that you extend the maghrib-
prayer until it is almost time for the evening prayer. This is repre-
hensible innovation, and being preoccupied with the two rak‘as
of prayer before the maghrib-prayer and lengthening them is
contrary to the Sunna.’

Sayyid Ahmad replied to him: ‘As for extending the maghrib-
prayer, we forbid the performance of ritual prayer at sunset but in
lengthening the prayer we act in accordance with the Sunna. The
Messenger of God, God’s blessings and peace be upon him, re-
cited al-Tur while performing the two rak‘as and recited many
other long surahs while performing them, as is generally accepted
in its proper place. It does not matter if the hour for the evening
prayer arrives and we are engaged in worship. As for the two
rak‘as before maghrib-prayer, they are a sunna which people
have abandoned. The three kinds of sunna concur on this point:
the kind based on the words of the Prophet—God’s blessings and
peace be upon him—, on his deeds, and on what he confirmed.
Therefore we consider it to be a sunna and are not willing to give
up the two rak‘as. Simply because the people have abandoned
them does not mean that we must abandon them. But we have not
said they are a duty and that it is not possible to leave them out.
No, they are a sunna. Disapproval should be directed against
someone who denies that they have the status of a sunna, and not
against someone who performs them. Take heed of what you
say!’

(33)

Kubaybi remained silent but then “Abd Allah b. Surtr said: ‘You
have forgotten to mention the things his disciples do’, and he had
the written text in his hand.

And Kubaybi said: ‘Yes, Ahmad. Your disciples do reprehen-
sible things!” And taking hold of the text, he enumerated them.

Sayyid Ahmad had been leaning his back against the seat he
was sitting in, but now he sat in the middle of the bench and said:
‘Listen to me, sir, and hear my answer regarding these matters
both in general and in detail so that you may profit from it in this
area (mawarid) and be illuminated by its light, because you are
lacking in knowledge of the sciences.’

Nasir al-Kubaybi replied: ‘Say it then!’
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And Sayyid Ahmad went on: ‘Are my disciples better or the
Companions of the Messenger of God, God’s blessings and peace
be upon him?’

Kubaybi replied: ‘Certainly the Companions of the Messenger
of God, God’s blessings and peace be upon him, since they were
the best of all generations.’

Then Sayyid Ahmad said: ‘Have you read the Koran?’

He replied: ‘I have read it.’

Sayyid Ahmad said: ‘Then you have read the following words
of God Most High: “The fornicatress and the fornicator” (24/2),
“And the thief, male and female” (5/38), “And whoso disobeys
God and His Messenger” (4/14), “Do not usurp one another’s
goods unjustly” (2/188), “Do not devour usury doubling your
wealth many times over” (3/130), “Slay not any soul whom God
has forbidden you to slay, except for a just cause” (17/33, 25/68),
“Whoever sets up associates with God, God shall prohibit him
from entering Paradise” (5/72), “Wine and games of chance, idols
and divining arrows are an abomination devised by Satan”
(5/90).°

He replied: ‘Yes, I have!’

The Sayyid said: ‘These are the most important of the great
sins. Were there reasons then that these verses were sent down, or
no reasons?’

Kubaybi replied: ‘There were reasons.’

Then Sayyid Ahmad said: ‘No one but the prophets are pro-
tected from committing sins, peace be upon them, and every off-
spring of Adam is a sinner, as is transmitted in the hadith.120

(34)

Moreover, even if what you allege were true, we must not act as a
spy. Rather, we say what the teacher of the shari‘a said:
“Whoever commits one of these foul acts, let him be concealed
by God’s veil, whereas whoever exposes the sin to us, we will
punish him with the prescribed penalty!2! of God Most High.”
And a man came to Ibn Mas°dd, God be pleased with him, and
said: “There are wine drinkers right here who are drinking behind
closed doors.” Ibn Masud replied: “Oh you, spying is forbidden
for us!”

120 Wensinck, Concordance, 11, 42b.
121 A reference to the hadd-punishment for calumny (gadhf), meted out to whoever
levels a charge against someone without the required witnesses.
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Therefore, saying this [about us], writing it down in a letter,
and reckoning it to be among our sins is a greater sin on your
part because saying a thing like this is wicked and such talk is
calumny. Surely you know that God Most High has said: “But
since they did not bring the witnesses, in God’s sight they are the
liars” (24/13). And whoever repeats anything of what you have
recorded in this writing without following the full legal proce-
dure, we say to him: “You are a liar”, as God Most High has
said—even if what he says is in fact true. But in this matter his
truthfulness by itself is a lie in the eyes of God. Thus if one of
you or anyone else says this without presenting the required wit-
nesses, he is a liar according to the text of God’s Book.

(35)
As for my detailed answer, listen to it with the full presence of
your heart.

Know that the act of creation and the command!22 belong to
God, He is blessed and exalted! And He created His bondsmen so
that they would worship Him.123 Two thousand years!24 before
He created them, He foreordained with Himself the destinies of
His creatures on a preserved tablet and He knew what the out-
come of His bondsmen would be: which of them would be a be-
liever and which would be an infidel, which obedient and which
sinful, which blessed and which damned. He is characterized by
lofty attributes: the Compassionate, the Merciful, the Forgiver, the
Pardoner, the Veiler, the Pardon, the Coercer, the Avenger, as
well as other of His “beautiful names” which have to do with His
friendly or His fear-instilling aspect. And along with this He cre-
ated two abodes, an abode for those who obey Him and an abode
for those who disobey Him. Thus the existence on earth of the
sinner and of sins was certain to occur—as the angels said at the
creation of the Father of mankind when they asked God about the
wisdom of creating Adam: “Will You put there one who will do
evil and shed blood, while we sing Your praise and sanctify Your

122 Khalg and amr. Tb Idris here refers to the two kinds of divine will; on this subject
see van Ess, ‘Ehrenrettung’, 223f. with bibliography; Meier, ‘Das sauberste’, 84ff.
(Bausteine, 11, 706/Essays, 324); and Radtke, ‘Das Verhiltnis der islamischen Theologie und
Philosophie zur Astrologie’, Saeculum, XXXIX, 1988, 264. On khalg and amr see also
Shawkani, Qatr al-wali, 282ff.

123 On this point see Radtke, “‘Sufism in the 18th century’, 337 n. 123.

124 “Two thousand years’: the date frequently cited for events meant to have occurred
in man’s mythical pre-history; for another example, cf. Radtke & O’Kane, Concept, 138, (cf.
Radtke, Drei Schriften, 11, 93).
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name?” He said: “I know what you do not know” (2/30). With
this answer God, He is mighty and glorious, cut short their objec-
tion.

It is impossible that there be no sin among those obligated to
follow the religious law whom God Most High has not protected
from the duty of observing what is beyond their capacity.!25 For
if there were no sinners on earth, the excellence of those who
obey would not be made clear. If not for the blows of sicknesses,
the excellence of health would not be known. If not for the hard-
ship of hunger and thirst, the excellence of satiety and quenched
thirst would not be known. If not for the occurrence of fear, the
excellence of safety would be unknown. And one could continue
the enumeration. “Things are made clear through their oppo-
site.”126 Furthermore, if all people were obedient to God Most
High so that there was no one sinner among them, most of God’s
“beautiful names” to do with forgiveness, mercy and veiling [our
sins] would no longer operate, for they are manifestations of the
effect of sins. And the creation of Hell-fire would make no sense.

(36)
Thus without a doubt divine wisdom requires the occurrence of
sins on the part of those obligated to follow the religious law be-
cause they are unable to value God in accordance with His real
value,!27 nor is it within the power of the created being to give
guidance to everyone. And God Most High said to His Messen-
ger, God’s blessings and peace be upon him: “Even though you
wish it, most people will not be believers” (12/103). This is the
secret of God’s existential decree!28—whoever from the distin-
guished religious scholars and the great Friends of God is aware
of this is at peace. The existential decree does not contradict what
has been imposed on us by religious law as a duty regarding
commanding the good and prohibiting what is reprehensible.
Rather, every Muslim is obliged to give guidance to what God
Most High has made a duty and to prohibit whatever is reprehen-
sible that comes to his knowledge. He is obliged to be angered for

125 Ibn Idris is referring to the doctrine of taklif ma la yutaq; see Hans Daiber, Das
theologisch-philosophische System des Mu‘ammar Ibn “‘Abbad as-Sulami (gest. 830 n. Chr.),
Beirut 1975, 101; Radtke & O’Kane, Concept, 229 (cf. Radtke, Drei Schriften, 11, 167); and
van Ess, Theologie und Gesellschaft, IV, ‘Register: Worter, Termini (arabisch)’, s.v. ‘k-1-f’.

126 A saying often cited by Ibn Idris.

127 Cf. for instance K 6/91.

128 Qadar kawn; cf. irdda kawniyya in Ibn Taymiyya, Majmii‘at al-Rasa’il al-kubra,
Cairo 1386/1966, 1, 76; and here, n. 122.
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the sake of God at violations of His commands and prohibitions.
But right guidance is in the hands of its Creator and indeed He
distinguishes those who are rightly guided from those who go
astray.’

(37)
Then, by way of giving counsel, Sayyid Ahmad spoke such
words as could soften stone and provoke trembling in those who
were present in mind and heart. The pen is incapable of express-
ing his words. Were I to cite them, it might well cause tribulation
for someone unacquainted with plunging into this boundless sea.
In this regard one may recite [verse]:

What has the sea and its terrors to do with me?
I seek sustenance from God while remaining on the shore.

These matters will not be hidden from our dear brother,129 may
his days be prolonged! He possesses treasures which consist of
these counsels.

(38)

Then the Sayyid said: ‘It is not right for you to slander us by
enumerating the sins of others and imputing them to our account.
“Every soul is accountable for its own deeds” (74/38). If we were
aware that our disciples did what you claim, we would not be
silent before them but would confront them in anger for the sake
of God Most High and advise them to repent. But we are not
aware of their behaving this way and will not enter into this ques-
tion as no response is required of us in these matters. Those who
have reached perfection have their sight on virtuous deeds,
whereas those who are lacking confine their sight to men’s
faults.’

(39

At that Kubaybi lowered his head and sank into a sea in which he
had no ability to swim. His understanding did not extend to re-
ceiving these forms of knowledge. His lot was merely to listen to
them but he could not understand these subtleties.

And he said: ‘Only one question still remains. You and your
disciples say: “The sciences of religious law are mere formalities.
They are a shell without a core.”

129 See AD note 627; “Akish is here addressing Muhammad al-Ahdal.
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And Sayyid Ahmad replied: ‘This is the first assembly in
which I have met you. Now have you heard such a thing from
me or has a trustworthy person reported this to you about me? It
is not right for you to make a judgement against us based on
things we have not said.’

Then Nasir replied: ‘People say so!’

Sayyid Ahmad said: ‘Satan incites those who do not adhere to
the restraints of religious law to accuse people of things they are
innocent of with the words: “People say so, people say so, people
say so!”’

Then Kubaybi said: ‘Oh Ahmad, your disciples openly declare
this.’

Sayyid Ahmad replied: ‘Stop your grumbling! Be silent! In
our view knowledge is: “God said, His Messenger said, and these
are nothing but the Book and the Sunna.!30 Whatever is contained
in the sciences of the Arabic language is all a supplement to
this.131 A person who does not know these sciences does not
know the Book and the Sunna because the Koran was sent down
in the language of the Arabs. Whatever there is in the sciences of
the applied law (furii€) is a derivation from these two and an ad-
junct to them. In sum, judgements to do with principles (asli) or
applications (fari) which the clear sense of the Book and the
Sunna indicates by way of authoritative meanings in the religious
law, are what one is obliged to act in accordance with and to
guide the people to. Whatever form of science contradicts the
Book and the Sunna such as what one sees in the books on pure
individual judgement,!32 and what the philosophers do who give
rulings based on their reason,!33 and those who profess things in
their religion which neither conform to reason nor agree with re-
ligious law—all this amounts to ‘formalities’ which the believer is
not permitted to take as a basis for worshipping God.

(40)
Fanaticism in following the schools of jurisprudence, party fac-
tiousness among their adherents, denouncing one another for er-
rors so that the adherents become like members of different reli-
gions—such is familiar to whoever knows the past behavior of

130 Cf. O'Fahey, Enigmatic Saint, 60f. and the main message of the Radd; as well as
Hasan al-“Attar, Risala fi'l-ijtihad, in Vikgr, Sources for Saniist Studies, 103.

131" The same in Radd, § 42.

132" Cf. for instance Radd, § 30.

133 Al-“lqd al-nafis, 172-4; and Radtke, ‘Sufism in the 18th century’, 338.
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people and their writings—this we condemn and prohibit every
Muslim from doing, because the Muslims are one religious com-
munity, the best religious community,!34 and their Prophet is one,
their Book is one, and their direction of prayer is one. How then
does this division and fanaticism come about? We have constantly
deterred the people from this behavior both in the Holy Cities and
elsewhere. But praise be to God in all circumstances!

No event occurs in the world for which one will not find an
authoritative source (manza®) in the Book of God Most High: “Is
it not sufficient for them that We have sent down to you the Book
to read out to them?” (29/51). And the Sunna is the commentary
on the Book.!35 He who knows this knows it, and he who is igno-
rant of it is ignorant of it. No one can refute for us the truth of
this doctrine. But most people prefer creation to God. The effects
of this are manifest in the world in the divergence of situations
and the occurrence of hostility among people: “Your Lord is not
heedless of the things they do” (6/132). He may allow postpone-
ment but He does not forget.’136

(41)
Here Kubaybi’s rambling talk came to a halt and he didn’t know
what to say. He remarked: ‘The sun is close to setting and there
are still some things I have not mentioned.’
Sayyid al-Tayyib b. Muhammad!37 said: ‘If the sun goes
down, we will bring lanterns and lamps so that your objections
may be completed. And he recited:

When the young camel is tied to one of its fellows,
it is unable to jump impetuously on the tall ones.138

However, Kubaybi didn’t listen to him but left the gathering
which then broke up.

The muezzin raised the call for the maghrib-prayer, and at that
Sayyid Ahmad stepped forward and led the people in prayer.
When the prayer was over, he went inside his house. He then

134 Ap echo of K 3/110.

135 Radd, § 3.

136 See Radtke & O’Kane, Concept, 189, end of (139) (cf. Radtke, Drei Schriften, 11,
134f., § 139).

137 Here, § 3.

138 Jarir b. “Atiyya, Diwan (ed. Nu‘man Muhammad Amin Taha), Cairo 1969, 1, 128:
Qasida 9, verse 17.
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summoned Sayyid “Ali b. Muhammad, Sayyid Musa b. Hasan,!39
Shaykh °Abd Allah and Sayyid al-Tayyib. And I was with them
as well.

(42)

When we had sat down before him, he said to us: ‘The emergence
of ignorance and the disappearance of the religious scholars are
among the signs of the final hour.140 Look at these things that
have happened. This is not what I wanted, though they deserved
it because of their behavior. They are poor wretches who remain
at the level of the externals of religious law. They have learned
some details of the sciences and whoever opposes them regarding
these they accuse of error. If only when they don’t know and are
then instructed, they would understand, and when they are mis-
taken and then corrected, they would accept it! But they will not
brook being blamed for arrogance and obstinance. That is the
way with the ignorant!’—Then he narrated many stories about
the debates and arguments he had had with the religious scholars
of the Maghreb in Fez in the Qarawiyyin Mosque when he de-
parted from his country,!4! and during the period of his residence
in Mecca. And he thanked God for giving him the grace to wear
down every adversary and opponent with the manifest truth and
to silence him with an authoritative argument.

(43)
Then when the following morning arrived, we came before him
as usual for instruction after the sun had risen. The session had
only just begun when the emir °Ali b. Mujaththal and three mem-
bers of his retinue came to visit Sayyid Ahmad. The emir arrived
and shook Sayyid Ahmad’s hand. The Sayyid had a bench
brought for him. The emir sat down alongside Sayyid Ahmad’s
bench and went on speaking very kindly to Sayyid Ahmad. And
the Sayyid recited hadiths for him which contained Koranic
curses against Satan and words inspiring good conduct,!42 and

139 AD note 701 suggests that this may have been Miisa b. Hasan al-Hazimi (1207-
61/1792-3-1845-6), and refers to a notice on him in ¢Akish, ‘Ugiid al-durar, fol. 115.

140 On the signs of the final hour see Ibn *Abd al-Barr, Jami® bayan al-ilm, 1, 6, 148,
151 & 153; and EI (2), s.v. ‘Sa‘a’.

141 O’Fahey, Enigmatic Saint, 47-9.

142 Qawaric: Koranic verses containing curses against Satan and recited when one is in
danger; zawdjir: inner voices which God instills in man to encourage him to undertake good
actions; see A. de Biberstein Kazimirski, Dictionnaire arabe-frangais, Paris 1860, s.vv.
Shawkani, al-Qawl al-mufid, 66, speaks of gawari® qur’aniyya and zawajir nabawiyva.
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addressed him with mixed forms of exhortation based one mo-
ment on encouragement and the next on instilling fear. He made
him aware of the danger of the situation he would be in if he did
not make his behavior conform to the religious law, adopt the re-
ligious law as his standard of judgement in his words and in his
deeds, and follow the Sunna of the Rightly Guided Caliphs in
practice and in speech.

(44)

After this the emir’s scribe, the jurist “Ali b. Yahya, stood up and
whispered to Sayyid Ahmad: ‘The emir would like to speak with
you inside the house.” The Sayyid then went into the house and
summoned the emir, and we went inside with him. The emir then
began apologizing for the way his mutawi‘a had behaved,
namely for their impoliteness towards the Sayyid, and said that
this had not been his intention. They had prevailed over his per-
sonal opinion, and since he had given them jurisdiction regarding
judgements of religious law, he could not oppose them.

Then Sayyid Ahmad said to him: ‘You are the one in this po-
sition [as emir]. You must not allow someone who is familiar with
no more than the name of learning to examine the religious
scholars. Indeed, it says in the hadith: “Every caliph and emir has
two kinds of confidants in his entourage: a good one who bids
him do good and encourages him in this, and one who bids him
do evil and encourages him in this. The sign of the good confi-
dant is that he only presents the emir with people’s merits and
draws close to him through things which give the emir profit be-
fore God. The sign of the bad confidant is that he conveys the
people’s failings to the emir and pursues the weaknesses of the
Muslims.”143

You must base your affairs on a religious scholar who has ac-
quired learning from the proper people, has studied systemati-
cally with the masters and whose pre-eminence in knowledge is
attested by the religious scholars. Such scholars are on hand, and
are among those attending our assembly. If you ask, you will find
the truth. Among them are our brother so-and-so, our brother so-
and-so, etc.” And he mentioned a group of them. ‘As for these
mutawi‘a of yours, they are groping in the dark. It is not permis-
sible for you to follow their authority in matters concerning the

143 Cf. Wensinck, Concordance, VII, 200b; not canonical in this form; cf. Fritz Meier,
“Tzhir as-Sadafis vergessene schrift iiber westliche heilige des 6/12. jahrhunderts’, Der
Islam, LX1, 1984, 80 (Bausteine, 1, 462/Essays, 492).
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religious law. Indeed, they produce fatwas and legal judgements
without a halter or a bridle.’

(45)
The emir was silent for a moment. Then he said: ‘We are deter-
mined to go to war against the group of Turks in Abu °Arish.’ 144

And Sayyid Ahmad replied to him: ‘In Abl °Arish there are a
number of members of the Prophet’s family. Their father is the
Messenger of God, God’s blessings and peace be upon him, who
calls people to follow God’s law. Also among them are religious
scholars who are the heirs of the prophets, as well as other excel-
lent persons and innumerable true believers in Islam. Moreover,
those Turks who are in Aba “Arish are soldiers of rank, and ju-
risdiction over the country belongs to the ruler of Egypt.t45 How
can you fight against them in these conditions? After all, God, He
is sublime and exalted, prevented the best of His creation, the
Prophet Muhammad, God’s blessings and peace be upon him,
from entering Mecca the year of Hudaybiya for the purpose of
circumambulating the Ka®ba—out of concern for those of the be-
lievers who were in the city. God Most High said: “If it had not
been for some believing men and women whom you did not
know and might have trampled underfoot, thus incurring shame
on their account unwittingly—that God may admit into His mercy
whom He will—had the faithful been clearly separated, We would
have chastised the unbelievers among them with a painful chas-
tisement” (48/25). See how God prevented His Messenger, God’s
blessings and peace be upon him, from entering Mecca whose
people were [mostly] unbelievers for the sake of those in the city
who were believers, fearing lest they [Muhammad and his sol-
diers] incur shame, i.e. hardship. Then how can one not show re-
spect in a case where many are involved who have the true faith
[as in Abu °Arish] and those being pursued are only a small
band?’

But the emir replied: ‘It is absolutely necessary that we go
against them. On the other hand, whoever comes forth from
among them will be at peace with us. Whoever remains inside is
the same as they are, and we will fight against him!” Then the
emir left the gathering.

144 See Introduction, 34.
145 This refers to Muhammad °Al; cf. Introduction, 34.
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This is a summary of what occurred in the dispute. We wrote this
down and after writing it down, we read it out to our shaykh
Sayyid Ahmad b. Idris. When you requested a copy of it, we
made a copy for you and we described for you the causes which
led to this debate. Please be kind enough to show this to your fa-
ther, our shaykh, and all those in the circle!

Peace and the mercy of God be upon you! And God bless our
lord Muhammad and his family, and grant them salvation! Oh
Lord God, You are exalted, praise be unto You! There is no god
but You! We ask You for forgiveness and turn to You in repen-
tance.146

146 B and C add: ‘Written by the one who is in need of his Lord, Hasan b. Ahmad b.
*Abd Alldh b. *Akish, in Jumada IT 1248 of the hijra’ [i.e. October/ November 1832]. A has
the patently incorrect date Jumada II 1245/December 1829.
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Ethiopia 179 Sarat “Asir 29-31, 33, 36, 184

Euphrates 181 Shahran 29
Shayqiyya VII

Fez 208 Sudan X, 179

Filayhi Mosque 5 Syria 34

Hijaz 19, 27 Ta%if 27

al-Hudayda 29, 36 Tihama 29-31, 33, 36, 182
Tihamat al-Yaman 4

Iran 39

Istanbul 32 Upper Egypt 3, 27

°Ithtid 185n
Wadi Baysh 32

Jabart 179 Wadi Mawr 34
Jizan 29, 35
Yemen 27
Ka®ba 210
Khaybar 143 Zabid 4, 36
Zahran 29

al-Luhayya 29



2. CONCEPTS

‘afw 10, 12

ahkam 7

ahl al-bayt 42, 210
‘ammi 8, 12, 14, 100
amr 203n

angels 126

batin 198

Companions of the Prophet 9f, 105,
114

dhawq 16

dhikr 12, 39f, 126, 137, 142
dowry 112

dream 18, 25

fahm 10

fath 25, 97n

fikr 8, 12

final hour 208

Sfugara’® 136

furgan X, 8, 15, 23, 104
Juri® 206

hadith, —criticism 8, 15, 103
hulal 182n

ijtinad 13, 16, 25, 101, 123, 188,
191

—ijtihad bi’l-nass 14

‘ilm al-batin 15, 24

‘ilm al-zahir 15

imams (madhhab founders) 8f, 12, 17,
105f

iman 16

individualization 26

isnad 103

istidlal 16

ittiba“ 14

ittihad 182n

“iyan 16

Jjawaz 10, 12

karamat 21
kashf 16

khalg 203n
knowledge 99, 125

madhahib 1X, 9, 13, 15-17, 22, 25,
99n, 105-9, 111f, 116n

—see also ta‘assub al-madhhab

maskit ‘anhi, see silence

mukashafat 21

muta 136

mutawi‘a 35, 39, 42, 184, 186, 189,
209

nass, (God’s form of expression is
better) 110

nazar 16

Neo-Sufism [X

pregnancy 119

Prophet, meeting him after his death
18, 97

—see also tariga muhammadiyya

qadhf 203

gawari€ 208n

giyas 8, l1f, 24, 104, 111, 115f,
118f, 121

ra’y T-12, 22-4, 38, 42, 95-130,
206

ratio, rationalism 9, 12, 14-16, 23,
25f, 104n, 106n

rubiibiyya 8, 103

salat 12, 42, 106, 127f, 183, 199-
201

sama‘ 39f, 43, 127, 136, 142

Satan 7, 11, 99f, 120f

sayyid (right to title) 186, 196

shari‘a 42, 183, 205f

shatahat 180n

shirk 194, 197

—shirk akbar 192n

silence on a matter (maskit “‘anhu) 10,
40, 1141, 119

sin, necessity of 203

Sunna, explanation of Koran 97
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ta‘assub al-madhhab 18, 42, 206 tombs 193
tafsir 41, 183, 198 ‘ulama’® 8f, 12, 27, 98, 100f, 111,
Taghat 7, 121f, 130 119, 196
—see also Satan umma 192
takfir 21, 40, 43, 181, 192, 195 union with God 18n
taqdim wa-ta’khir 104n
taqlid 13, 100-2n wahy 7, 11, 96
tagwa X, 7f, 14, 19, 23, 26, 98, 104, women 112, 119, 183
121, 124 writings, books 10, 113
tariga muhammadiyya 18f, 24, 26,
97n zahir 198
taslim 16 zann, 11
tasliya 17 zawdjir 208n

tawhid 194n



3. GENERAL INDEX

*A%d b. Mar‘i 36

°Abbas b. Muhammad al-Rufaydi 35,
178, 186

*Abd al-°Aziz al-Dabbagh 24f

°Abd al-°Aziz b. Muhammad b. Sa‘ad
29-31

*Abd al-Karim al-°*Utumi 4

°Abd al-Khaliq b. Ibrahim al-Hifzi 138

°Abd al-Muttalib b. Ghalib 38

“Abd al-Qays 196n

°Abd al-Rahman b. Ahmad al-Bahkali
4, 29n, 187

°Abd al-Rahman b. Ibrahim al-Hifzi
144

°Abd al-Rahman b. Sulayman al-Ahdal
177, 187

*Abd al-Wahhab b. *Amir 31f

*Abd al-Wahhab al-Sha‘rani 15

°Abd Allah b. “Ali b. Musfir 29

*Abd Allah b. Maslama al-Qa‘“nabi
108

*Abd Allah b. Muhammad al-°Abbas
(companion of Ibn Idris) 144, 179,
208

°Abd Allah b. Muhammad b. “Abd al-
Wahhab 192

°Abd Allah b. Muhammad al-Amir 188

“Abd Allah b. Muhammad al-Suba“i
35, 185, 189

*Abd Allah b. Surir al-Yami 35, 177,
180-2, 184-6, 188-90, 201

*Abid al-Sindi, see Muhammad °Abid

Abi Bakr 137, 199

Abt’l-Darda’® 198

Abt Dahish, *Abd Allah 3, 6

Abi Hanifa 9, 107

Abii Mismar, see Hamtid b. Muhammad
al-Hasani

Abii Nuqta, see Muhammad b. *Amir

Adam 197

Adarisa 5

al-Ahdal, see “Abd al-Rahman b.
Sulayman

— see Muhammad b. *Abd al-Rahman
b. Sulayman

Ahmad (companion of Ibn

Mujaththal) 138

Ahmad b. “Abd Allah al-Damadi 4,
181n, 185n, 187n

Ahmad b. °Ali, qadi 35, 185

Ahmad b. *Ali b. “Adwan [al-*Adwan]
35, 185

Ahmad Barélwi 23n

Ahmad b. Hadi (companion of Hifzi)
138, 144

Ahmad b. Hamud 32f

Ahmad b. Hanbal 9, 106

Ahmad b. Husayn (sherif, companion
of Ibn Mujaththal) 138

Ahmad Khalid Pasha 32

Ahmad Pasha 34

Ahmad al-Tijani 25, 117n

Ahmad Yakun 34

Ahmad al-Zawawi 17, 25

al-°Ajmani, see Hizam b. *Amir

<Akish, see Hasan b. Ahmad

Al Ghalib 34

Al Haydar 43, 178

Al al-Mutahammi 29f, 33, 36f

Al Sa*d 20

Al Shakban 29

Al b. Abi Talib 10, 113, 119, 180,
199

°All b. al-Hasan (companion of Ibn
Mujaththal) 138

“Ali b. Haydar 28, 34, 178

°Ali b. “Isa 35

*Ali al-Khawwas 16

“Ali b. Muhammad b. “Aqil [al-*Aqili]
al-Hazimi 35, 185ff, 208

°Ali b. Muhammad al-Santisi 6

°Ali b. Muhammad al-Shiish [Shawish]
35, 185

°Ali b. Mujaththal X, 3, 33-8, 42,
136-8, 178, 184-90, 208-10

°Ali b. Yahya (secretary of Ibn
Mujaththal) 186, 209

¢Arrar b. Sharr [b. Muhammad] 29-31,
190

al-Ashhab b. “Abd al-*Aziz al-Qaysi
11, 124

al-Awza’1 107
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al-Badr al-tali€ by Shawkani 20

al-Bahkali, see ‘Abd al-Rahman b.
Ahmad

— see Hasan b. Ahmad

Bang, Anne K. VIII

Banii Mughayd 33, 37

Banii Shu‘ba 190

Barélwi, see Ahmad Barélwi

al-Barnawi, see Muhammad al-
Barnawi

Bell, Joseph N. VII

Bilal 200

al-Birkawi, see Muhammad b. ‘Ali

British 36

al-Bukhari 126
Christians 102

al-Dabbagh, see “Abd al-°Aziz
al-Damadi, see Ahmad b. “Abd Allah
Dhawii *“Awn 34

al-Durr al-nadid by Shawkani 20

FI rubiz® “Asir by Rafi* 28
al-Fullani, see Salih
Fusis al-hikam by Ibn al-°Arabi 180

Gaborieau, Marc 23n

Gabriel 116

Ghalib b. Musa‘id 27f, 37f, 178
al-Ghazali 21

Hakim Tirmidhi 15, 99n, 104n

al-Hallaj 194n

Hamd b. Nasir 13f

al-Hamim, see Muhammad al-Hamim

Hamiid b. Muhammad al-Hasani (Abil
Mismar) 29-32, 36f, 181n

Hanbaliyya 14

Hasan b. Ahmad al-Bahkali 185n

Hasan [al-Hasan] b. Ahmad al-Damadi
al-°Amri °Akish X, 4, 6, 28, 30, 37,
42, 177, 185n

al-Hasan b. Ali al-Hifzi 6

Hasan al-*Attar 19

al-Hasan b. Khalid al-Hazimi 32f,
100n, 181, 185n

Hasan b. Muhammad [b.] ‘Abduh 35,
185

al-Hasani, see Muhammad Amin
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Hashim b. Sa‘id al-Nu‘mi 28, 33, 35,
38

al-Hay’a li’l-amr bi’l-ma‘rif wa’l-
nahy ‘an al-munkar 39n

al-Hazimi, see °Ali b. Muhammad b.
*Aqil

— see al-Hasan b. Khalid

— see Hijab b. Yahya

—see “Isab. ‘Al

— see Muhammad b. “‘Abduh

— see Muhammad b. “Aqil

— see Miisa b. Hasan

al-Hifzi, see al-Hasan b. ‘Ali

— see [brahim b. Ahmad

Hijab b. Yahya al-Hazimi 6

Hizam b. *Amir al-*Ajmani 31

Hofheinz, Albrecht VIII

Husayn b. Muhammad b. “Abd al-
Wahhab 192

Ibn °Abbas 136, 143

Ibn °Abd al-Barr 26

Ibn *Abd al-Wahhab, see Muhammad

Ibn al-“Arabi 15, 41, 43, 182f, 194f

Ibn Hanbal, see Ahmad

Ibn Mas‘ad 199, 202

Ibn Qayyim al-Jawziyya 26

Ibn Sa‘tid, see Muhammad b. Sa‘tid

Ibn Surir al-Yami, see *Abd Allah b.
Surtr

Ibn Taymiyya 21f, 40

Ibrahim Pasha 192n

Ibrahim, Yahya Muhammad VII

Ibrahim b. Ahmad al-Hifzi al-Zamzani
X, 3, 38, 40, 42, 136-8, 1424,
184

Ibrahim al-Khuzami 179

Ibrahim al-Rashid 179

al-Ibriz by Dabbagh 25n

al-Idrisi, see Muhammad al-Tuhami

“Illaysh, Muhammad b. Ahmad 16n

Imam of San‘a® 30f, 36

Iqaz al-wasnan by Saniisi 2

Iqaz himam by Fullani 26

al-“Iqd al-nafis by Ibn ldris 2f

Irshad al-fuhil by Shawkani 21

*{sa b. “Ali al-Hazimi 185

Isma‘il b. Bashir 35

Isma‘il b. Ibrahim al-Hifzi 138

Isma‘il b. Shibbir [Shubayr] al-Nu‘mi
185
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al-Jafari, see Salih

al-Jabiri, see Muhammad b. “Abduh
Jesus 119

Jews 102, 111, 116

Joseph 197

al-Kahlani, see Muhammad b. Isma“il
Karrar, Ali Salih VII

al-Khadir 16, 197

Khilid b. al-Walid 122

al-Khuzami, see Ibrahim

al-Kubaybi, see Nasir b. Muhammad
Kuniaz al-jawahir by Ibn Idris VII

Lawagih al-anwar by Sha‘rani 17
al-Lu’lu’ al-nafis by Ahdal 5
Lutf Allah Jahhaf 5n

Malik b. Anas 9, 11, 107-9, 122

Mani® al-Basha 138

Manstr b. Nasir al-Hasani 29-31

Mar‘i b. Muhammad 30

Mariya 110

Messiah 103

al-Mirghani, see Muhammad “Uthman

— see Muhammad Yasin b. “Abd Allah

al-Mizan by Sha‘rani 15f

Moses 116, 119, 197

Muhammad (companion of Hifzi) 138

Muhammad (companion of Ibn
Mujaththal) 138

Muhammad b. “Abd al-Rahman b.
Sulayman al-Ahdal 4f, 177, 205n

Muhammad b. °‘Abd al-Wahhab 13,
14, 20, 22, 40, 43, 100n, 191f

Muhammad ©Abid al-Sindi 4

Muhammad b. °*Abduh al-Hazimi 186

Muhammad b. °Abduh al-Jabiri 35

Muhammad Ahmad, the Sudanese
mahdi 25

Muhammad b. Ahmad b. Idris 144

Muhammad b. Ahmad al-Mutahammi
32f

Muhammad “Ali 32-7, 210

Muhammad b. °Ali al-Birkawi 19n

Muhammad b. °Ali al-Santisi VIII, 2,
13f, 23, 99n, 100n

Muhammad b. *Ali al-Shawkani 4, 13,
19, 187

Muhammad Amin al-Hasani 5n

Muhammad b. *Amir, Abii Nuqta 30f

THE EXOTERIC AHMAD IBN IDRIS

Muhammad b. ¢Amir, see Muhammad
b. Isma‘il al-Kahlani

Muhammad b. “Aqil al-Hazimi 185n

Muhammad b. ‘Awn 33f, 38

Muhammad al-Barnawi 179

Muhammad al-Hamim 179

Muhammad b. Hasan b. Khalid 34f,
136, 184, 190

Muhammad b. Idris al-Shafi‘i 9, 11,
107, 123

Muhammad b. “Tsa al-Tirmidhi 128

Muhammad b. Isma‘il al-Kahlani
188n

Muhammad b. Mufarrih 138

Muhammad b. Sa°ad 29

Muhammad al-Sharif b. ‘Abd al-
Muta‘al b. Ahmad b. Idris 5, 187n

Muhammad al-Tuhami al-Hasan al-
Ahmadi al-Idrisi VII, 1

Muhammad “Umar Rafi¢ 28

Muhammad °“Uthman al-Mirghani 4,
27

Muhammad Yasin b. *‘Abd Allah al-
Mirghani 4

Miisa b. Hasan al-Hazimi 208

Muslim b. Hajjaj 126

al-Musnad by Ibn Hanbal 106

al-Mutahammi, see Muhammad b.
Ahmad

Nasir b. Muhammad al-Kubaybi al-
Jami [al-Juni] 35, 40, 138, 177,
184-207

al-Nu‘mi, see Hashim b. Sa“id

— see Isma‘il b. Shibbir [Shubayr]

— see Yahya b. Muhsin

Peskes, Esther 14

Peters, Rudolph 13

al-Qa®nabi, see °Abd Allah b.
Maslama

Qasim b. Muhammad 188

Qatr al-wali by Shawkani 20

al-Qawl al-mufid by Shawkani 21

Rabi‘a 33

Rafi®, see Muhammad ‘Umar
Risala by Hasan b. Khalid 33
Rubayyi® b. Zayd 30f
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Rufayd 33
al-Rufaydi, see ‘Abbas b. Muhammad

Sa“d b. Mu*adh 187

Sa‘id b. Muslat 33

Sa‘tid b. “Abd al-°Aziz 20, 28, 31f, 40,
192

Salih b. ‘Abd al-Malik 29

Salih al-Fullani 13f, 26

Salih al-Ja*fari 5, 187n

Salim b. Shakban 30

Salih b. Yahya 29

al-Sandsi, see “Ali b. Muhammad

— see Muhammad b. ‘Ali

Sedgwick, Mark VIII

al-Sha‘rani, see “Abd al-Wahhab al-
Sha‘rani

al-Shafi‘i, see Muhammad b. Idris

Shah Waliullah-i Dihlawi 13f

Sharh on Ibn al-Farid by al-Qaysari
180

Sharh on Fusis al-hikam by al-Jami
180

Sharh al-sudir by Shawkani 20

al-Shawkani, see Muhammad b. “Ali

al-Shash [Shawish], see °“Ali b.
Muhammad

al-Sindi, see Muhammad ©Abid

al-Siraj al-munir by Ibn Musfir 29

al-Suba®i, see °Abd Allah b.
Muhammad
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Sulaymén b ‘Abd Allah b. Muhammad
b. *Abd al-Wahhab 192
Sunan by Ibn Maja 180

Ta’iyya by lbn al-Farid 179

Ta’rikh ‘Asir by Nu‘mi 28

Tami b. Shu‘ayb 32

al-Tayyib b. Muhammad b. Idris 144,
179, 207f

al-Thawri 107

Thomassen, Einar VII

al-Tijani, see Ahmad al-Tijani

al-Tuhami, see Muhammad al-Hasan

Turks 42, 178, 210

Tiirkge Bilmez 34, 36f

“Umar b. al-Khattab 10f, 104n, 112f,
119, 121, 137

al-hajj *Umar Tall 13f

al-°Utumi, see *Abd al-Karim

Wahhabiyya IX, 21, 27-43, 181-207

Yahya b. Muhsin al-Nu‘mi 35, 185,
188

Yasuf b. Ibrahim 188

al-Zamzani, see Ibrahim b. Ahmad al-
Hifzi

al-Zawawi, see Ahmad al-Zawawi

Zaydiyya 19

Zayn al-°Abidin b. Ibrahim al-Hifzi
144
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