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FOREWORD

All praise and thanks belong to Allah, and may the peace and
blessings of Allah be upon the Messenger of Allah.

The pride and honor of every nation is concentrated in two
main principles: The first is the principle of upright and sound
thought for the Muslims. The infallible Divine Revelation
exemplifies this. The second is the principle of the carriers of the
thought and its leaders. They are the scholars of Islamic law
(Shari‘ah). For this reason praise of knowledge and its people
came in the Noble Qur’an and the pure prophetic Sunnah. Allah,
the Exalted, said: “Allah bears witness that none has the right to be
. worshiped but He, and the angels and those having knowledge
(also give this witness); He always maintains His creation in
justice. None has the right to be worshiped but He, the All-Mighty,
the All-Wise” [3:18]. He also said: “It is only those who have
knowledge among His slaves who fear Allah” [35:28]. And in the
authentic hadith: “Truly the scholars are the heirs to the prophets.
Truly the prophets did not leave behind dinars or dirhams (to be
inherited); rather they left knowledge. So whoever takes it has
taken an immense portion of good.”

Islamic thought, by which I mean the thought of the Muslims,
has gone through many different stages with regard to remaining
upright or deviating. Thus there were successive stages in which
Islamic thought was pure and enlightened. We also notice other
states in which Islamic thought had been struck with confusion and
deviance.

One of the periods when Islamic thought was not enlightened
was in the seventh and eighth centuries of the Hijrah. Blind zeal
and weakness of thought were widespread in Islamic society, as
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well as the strengthening of innovation (bid ‘ak) and superstition.
There was also division in the community and empowerment of the
external enemies of Islam.

In the shadow of these difficult conditions Imam Ahmad Ibn
‘Abdul-Halim Ibn ‘Abdus-Salam Ibn Taymiyyah Al-Harrani (d.
728 H.) appeared. He was brilliant of mind, sharply intelligent,
pure of thought, strong in reasoning and encyclopedic in
knowledge, all these coupled with his complete uprightness in
religion and character. His supporters as well as his opponents all
bore witness to these facts. This made him fit for the exploration of
a distinguished school of thought that mirrored the Salafi school
and its methodology in the first three generations of Islam. It is the
same school of thought upon which Muhammad Ibn ‘Abdul-
Wahhab based his call to Islam and that which the Kingdom of
Saudi Arabia was based upon before and is based upon now.

This imam wrote on numerous fields of Islamic knowledge: in
the fields of belief and thought, worship and social life, and
character and good manners. He also wrote in other fields that
assisted with the fundamental fields, such as logic, language, and
the like. His works were elevated, with strong academic style,
precise verification and objective arguments.

It is from this viewpoint that the University saw it appropriate
to choose selections from his scholarly legacy and compile them
into a single book. This was done to make it easy for the seekers of
knowledge to obtain this information, also to make the noble
reader aware of and turn his sights to this immense knowledge
which has not ceased to be a minaret of light by which the
reformists, scholars, callers to Islam and others are guided.

The University entrusted the selection process as well as the
translation to Dr. Muhammad ‘Abdul-Haqq Ansari, Researcher in
the Deanery of Academic Research, who has put forth a great
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effort that is well worth mentioning and for which he is to be
thanked. The University then entrusted the final review process,
the editing, printing and publication of the work to the Institute of
Islamic and Arabic Sciences in America, which is a branch of the
University.

I ask Allah to cause benefit to come through this book. I also
thank the Deanery of Academic Research at the University for its
great efforts in the field of authorship, translation and publication,
and I thank the Institute of Islamic and Arabic Sciences in the
Washington area for reviewing and publishing the book.

Allah is sufficient for us, and He is the best trustee.

Dr. Muhammad Ibn Sa’ad Al-Salem , Rector |,
Al-Imam Muhammad Ibn Sa‘td Islamic University
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PREFACE

The history of Islam is a history of struggle between Islam and
Jjahiliyyah, ignorance. Jahiliyyah invades Islam with its ideas and
forces; it enters the body and the soul of Islam; it distorts its faith;
it upsets its values; it changes its life style; it undermines its
institutions; it weakens its impulse; and it alters its image. To
counteract this invasion, people with clear perceptions of Islamic
ideas, values, life and institutions have appeared at various periods
in Islamic history. They have fought the jahiliyyah on various
fronts, defeated its forces, and revived and reinvigorated Islam.
They are hailed as mujaddid, or renewer, of the religion, following
a hadith of the Prophet to that effect. Shaykh al-Islam Taqi ad-Din
Ibn Taymiyyah was one of those great personalities of Islam; he
occupies a place of honor among them. _

For various reasons the West has not been able to appreciate
Ibn Taymiyyah’s place in Islam. His criticism of Ash‘ari kalam,
Greek logic and philosophy, monistic Stifism, Shi‘i doctrines, and
Christian faith have proved great obstacles to appreciating his
contribution. His way of writing has also been to an extent
responsible. Most of his writings are short or long responsa
(fatawa) to particular questions, often recurring, put to him by
different men at different times, rather than planned, systematic
works on particular subjects. This makes the appreciation of his
contribution somewhat difficult. Henri Laoust in France was the
first to take serious notice of him. Since the publication of his
Essay on the Social and Political Doctrines of Ibn Taymiyyah
(1939), a few articles and books have appeared on Ibn
Taymiyyah’s thought, but they are far from giving any clear idea
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of his overall contribution to Islam, even less of assessing his role
in its revival and renewal (tajdid). In fact, there has been little
understanding of the concept of zgjdid in Islam.

This volume consists of selections from various writings of Ibn
Taymiyyah included in the Majmii * Fatawa Shaykh al-Islam (37
volumes) published in Riyadh, Jami‘ ar-Rasa’il (2 volumes),
published by Dr. Rashad Salim in Cairo, as well as some of his
major works, such as Minhdj as-Sunnah an-Nabawiyyah, Dar’
Ta ‘arud al- ‘Aql wa An-Nagql, Kitab ar-Radd ‘ala al-Mantagqiyyin,
Al-Istigamah, and Igtida as-Sirat al-Mustaqim.

These selections will, I hope, present in a single volume a clear
and complete view of Ibn Taymiyyah’s concepts of Islamic faith,
life and society. They are primarily intended to highlight his
positive position and mention his criticisms and refutations of
other positions only to the extent needed. I hope that, in going
through these selections, the reader will also form an idea of the
work of tajdid that Ibn Taymiyyah undertook. In the Introduction
to this volume I have discussed at length the notion of fgjdid in
Islam and underscored the contribution of Ibn Taymiyyah in this
regard. This will, I hope, help the reader understand the
tremendous impact that his writings have exercised on all the
efforts that are being made to revive and reinvigorate Islam in our
times.

The idea to compile a selection of Ibn Taymiyyah’s vast corpus
of writings, presenting in his own words his basic religious
thought, was presented to me a few years ago to the then Director
of the Research Center of Imam Ibn Sa‘ad Islamic University,
Riyadh, Dr. Muhammad Ar-Rubay‘. He very much welcomed the
idea and got the approval of the president of the University, His
Excellency, Dr. ‘Abdullah ‘Abdul-Muhsin At-Turki. The
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completion of this work was interrupted, due to engagement in
another, no-less-important project, the translation into English of
Ibn Abi Al-‘I1zz’s voluminous Commentary on the Creed of At-
Tahawi. After finishing that project, I returned to Ibn Taymiyyah.
The present Director of the Center and Dean of Academic
Research, Dr.Abdullah Al-Rabi ee, has consistently followed the
progress of this work with great interest. Thank God it is now
completed. Let me pray that this volume succeed in bringing Ibn
Taymiyyah closer to the English-speaking world, as well as in
promoting a better understanding of the pure, pristine Islam which
he tried to expound in his writings.

Muhammad ‘Abdul-Haqq Ansari
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INTRODUCTION

The Prophet, peace and blessings of God be on him, has said:
“God will raise, at the head of each century, such people for this
ummah as will renew (ujaddidu) its religion for it.”' This means
that the history of Islam will not be smooth sailing; the forces of
ignorance (jahiliyyah) will continue to be at war with Islam. As a
result, some far-reaching changes will occur over a century which
will disfigure Islam and seriously endanger the faith and life of the
ummah. When this happens God will raise from the community
someone or some men who will fight the jahiliyyah, right the
wrong which it has caused, restore Islam to its own shape, and give
the community a new lease on life.

The changes and distortions which the hadith implies will not
be something petty and superficial, happening only in a decade or
two and affecting only a part of the ummah or some people in one
geographical area, such that they could be rectified by small
reformative efforts. They will be profound and far-reaching,
colossal and widespread, and will require a Herculean effort to
rectify them. They will affect the very basis of Islam, erode or
compromise the validity of the revelation, subject it to reason or
intuition. They may even do the opposite: negate or undermine
reason or intuition and destroy the balance which Islam maintains
between them. They will affect the faith of Islam. They will
change the concept of God and His relation to the world, they will
distort the idea of His fawhid and its meaning for human life, and
compromise it in various ways, overt and covert, and smear it with
shirk. They will change the view of prophethood and prophetic
mission, the view of the life hereafter and its relation to the life in
this world. They will also affect the Islamic system of values,
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replace the ultimate good of the Qur’an and the Sunnah with some
other good, alter the order of priorities, make the lower higher and
the higher lower, or just drop or ignore certain values and replace
them with others which are alien to Islam. They will change the
manner and the method which the Qur’an and the Sunnah prescribe
to affirm, strengthen and cultivate Islamic values and accomplish
Islamic perfection, and replace partly or mostly the prophetic suliik
with a sulik which draws upon foreign sources and is geared to
different ends. They will affect Islamic society, weaken the bond
of unity which binds it together, make it forget the mission which
God has set before it, and replace it with another not approved by
Him, shift power and authority from hands which are supposed to
wield it to hands which are not supposed to wield it, alter the
principles which are stipulated to integrate the Islamic society, and
institute in their place those that are opposed to the faith and the
values of Islam.

The mujaddid whom God raises to revive Islam is gifted with
great talents. He perceives minutely all the changes which occur in
the life of the ummah. He gauges the extent to which they have
sapped its strength. He brings those changes to the knowledge of.
the people. He makes them aware of all the forms they appear in.
And finally, he points out the factors which have caused them. He
attacks those factors, assails the doctrines which are involved,
exposes the methods by which they work, traces the process
through which they have developed, demolishes the excuses which
people have advanced, and destroys the justifications they have
offered. He rejects all the compromises which have been made
with respect to God’s unity, and puts in the language of the time
the pure undiluted concept of tawhid.

He restates the mission and the way of the Prophet and restores
his authority. He elaborates the Islamic system of values, puts
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every element in its place, and defines their priorities. He
demonstrates that Islam is the only religion which corresponds to
the nature in which God has created man. He states the tarigah
which the Prophet taught his companions to serve God and perfect
themselves, reviews the tarigah which people have worked out by
themselves and shows what is right and what is wrong in them. He
defines the structure of Islamic society, the principles of its
organization, the place men and women occupy in it, the rights
which individuals have and the duties they are to fulfill, the hands
which should wield power, the way they should exercise it, and the
ends they should achieve thereby. He addresses himself to the new
issues and problems which the society of his time faces, and, using
the insight God has given him in the Qur’an and the Sunnah, he
tries to solve them without ignoring either the tradition of the
community or the demands of the new conditions.

This is the work that a mujaddid does on the plane of ideas. On
the practical plane, he strives to correct the practices which
jahityyah has introduced, and revives the ones which it has
suppressed. He fights shirk, misguided innovations, and unlawful
practices, and promotes true faith and real piety. He wages war
against the forces that support unbelief, injustice and sin, and
strengthens those that work for truth, justice and virtue. He tries to
ensure that power is exercised not to secure personal, group, or
class interests, but to establish the rule of the shar‘ and promote
the good of each and every human being. He also stands up against
the external forces which try to subdue the ummah, or check the
fulfillment of its mission. In short, he strives to establish the
religion of Islam and the rule of God in all its aspects. The

- mujaddid is the heir (warith)’ of the Prophet. He tries to do the job
of a prophet though he is not a prophet.
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This is the work which a mujaddid whom God raises to renew
His religion is supposed to do. But what part of it he really
succeeds in doing depends upon the powers he has and the
conditions he works in. He may succeed in some areas and fail in
others. He may also make mistakes and, as he is not a prophet, his
mistakes need not be rectified by God. This means that in
reviewing the work of a mujaddid one need not justify each and
every idea which he has expounded, or commend every work
which he has done. It should also be borne in mind that the hadith
which we quoted earlier does not mean that there is only one
person at a time who deserves the title of mujaddid. God may raise
more than one person at a time who strives to renew His religion.
In fact, He has sent more than one prophet at a time to save some
people.

Shaykh al-Islam Taqi ad-Din Ibn Taymiyyah was one of those
great men whom God raised to renew Islam. He occupies a place
of honor among them. To call him an eminent Hanbali jurist and
theologian, or an outstanding Salafi scholar, or a great Sunni
reformer does not do his achievements justice. He was the
mujaddid of Islam par excellence. In the following pages I will try
to highlight some facets of the renovatory work which he
undertook and successfully accomplished. I must confine myself to
those facets which lie within the purview of this book, and I must
leave out some non-related facets; I mean those which belong to
the field of figh, or relate to Shi‘ism and Christianity.

Ibn Taymiyyah (661/1263-728/1328) was born in Harran, in
northern Iraq, near present day Mosul, to a family known for its
learning. His grandfather, Majd ad-Din Ibn Taymiyyah (d.
653/1255), the author of Muntaga al-Akhbar, a renowned
compilation of legal hadith and tradition, was the most outstanding
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Hanbali jurist of his time. His father, ‘Abdul-Halim Ibn
Taymiyyah (d. 682/1284) was a distinguished scholar of hadith.
When Taqi ad-Din Ibn Taymiyyah was seven, the family had to
leave for Damascus, as the Mongols, who had overrun Baghdad
five years earlier, were threatening to move north. In Damascus,
his father was offered the post of professor of hadith at the
Sakkariyyah Madrasah where he gave lectures on hadith and
Hanbali figh till the end of his life.

Ibn Taymiyyah studied with his father and with many famous
scholars of his time. On the death of his father, Ibn Taymiyyah,
who was twenty-one at the time, was called to teach hadith at
Sakkariyyah. He was also asked to give lectures on the Qur’an at
the Umayyad mosque. The rest of his time Ibn Taymiyyah devoted

to the study of various branches of knowledge known in his age.
Az-Zamalakani, a contemporary scholar not favorably disposed to

Ibn Taymiyyah, said - and his saying so is fully borne out by Ibn
Taymiyyah’s writings - that whatever subject he discussed, he
surpassed all the scholars of his times in that subject.’ In Arabic
grammar, for example, he had acquired such proficiency that Abu
Hayyan, the leading grammarian of the time, paid a visit to him
and wrote an ode in his praise. As for hadith, it was a popular
saying that the hadith which Ibn Taymiyyah did not know was not
a hadith. In figh, Ibn Taymiyyah rose to the status of a mujtahid
mutlaq, one who does not limit himself to any particular school but
goes directly to the basic sources of the Shari‘ah to form his
opinion.

By the time Ibn Taymiyyah appeared on the scene, most of the
major developments in philosophy, kalam and tasawwiif had taken
place. To speak of philosophy first, thanks to the efforts of a
number of thinkers, there had emerged a version of philosophy



XXVi Selected Writings of Ibn Taymiyyah

which was in its essence neo-Platonic, but which they had
projected, after some modifications, as Islamic philosophy, or at
least not opposed to the Islamic faith. They had conceived of God
as a self-existing necessary being, reflecting on Himself and on
universal realities which were part of His essence. The world of
particular things they had not considered to be worthy of His
knowledge or His will. In fact, they had conceived of God’s unity
in a way which did not admit of any will or action on His part.
They had reduced His authority either to negative epithets or to
mere relations. The world, they believed, proceeded from Him of
necessity through a series of beings in an ontologically regressive
order from intelligences, spheres of material objects. It was an
eternal, self-operating system of causes and effects supervised by
the Active Intellect.

Man was a combination of matter and spirit, and his perfection
lay in the subordination of his body to his reason, in reflection and
action. His ultimate perfection, however, lay only in pure rational
activity, in contemplation alone. In this way, man could imitate
God, which is his ultimate happiness. After death, the material
body would perish forever. Most of the philosophers believed that
there would be no resurrection of the body. Paradise would be the
abode of the spirit, and its inhabitants would be such as had
perfected their reason and transformed it from potentiality into
actuality.

In principle, human reason is competent to know God and all
other realities, as it is competent to know good and evil. Revelation
is needed for the common people, whose reason is overwhelmed
by passions. It is for them that prophets are sent, and it is in their
language that they speak, a language of parables and metaphors.
When ' interpreted properly and put into non-figurative language,
their ideas will never differ from those which the philosophers
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discover through reason. For truth is one, whether taught by Plato
and Aristotle, or by Moses and Muhammad. Besides an
extraordinary power of knowing truths, the prophets were given
unusually strong imaginations which projected rational ideas in
material forms, as well as the power to work wonders. However, |
those powers are also available to non-prophets to some degree.

Before Ibn Taymiyyah, Al-Ghazali (d. 505/1111) had
examined many of these ideas in his Tahdafut al-Falasifah and
subjected them to searching criticism. He had tried to show that
some of these doctrines were simply false, and others that were
true the philosophers were not able to prove conclusively. Reason,
he had shown, was not competent to reach the truth on theological
issues. On three of their doctrines, namely that particular things are
not the object of God’s knowledge, that the world is eternal, and
that resurrection would only be of the spirit, he had charged the
philosophers with unbelief (kufr).

Extensive as it was, Al-Ghazali’s criticism did not cover many
other parts of philosophy. He did not touch upon logic or ethics.
On the contrary, he hailed logic as the epitome of all knowledge
and made it part of the Islamic curriculum without realizing its
epistemological and metaphysical implications. He also adopted
the philosophers’ view of human perfection and happiness. In his
later writings, the authenticity of some of which is disputed, he
reiterated some philosophical doctrines and revised some of his
own earlier views.  Reviewing Al-Ghazali’s criticism of
philosophy, Ibn Rushd (d. 598/1201) partly agreed with his
criticisms and admitted that cosmological or etiological arguments
developed by Aristotle, or the argument from contingency
advanced by Ibn Sina (d. 428/1036) for God’s existence were not
convincing. On the other hand, with respect to the argument from
design or creation of man which the Qur’an states, he attacked the
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theologians’ doctrine of creation ex nihilo, and said that it could
not be supported by the Qur’an. He also pointed out that the whole
emanationist doctrine which Al-Ghazali had criticized was not
Aristotelian; it was only put forward by Farabi (d. 329/950) and by
Ibn Sina. He found fault with other doctrines of Ibn Sina, and
showed that Al-Ghazali was not correct to attribute them to
Aristotle.* |

These developments, as well as the ideas which Ibn Sina in his
later writings and Shihab ad-Din Suhrawardi Al-Maqtul (d.
587/1991) in his philosophy of illumination (ishradq) had
expounded, demanded a more thorough criticism of philosophy
and a better statement of Islamic concepts.

While philosophers were committed above all else to reason, or
what they thought to be rational, the theologians (mutakalimiin)
were supposed to be loyal first to revelation, but they paid little
attention to it. They believed that the Qur’an only stated the creed.
As for arguments, it did not say much or, if it said anything, it was
rhetorical. They underestimated Qur’anic arguments regarding
credal issues. On the other hand, they overestimated the efficacy of
reason in theology and did not realize it limitations. They could not
see that many of their arguments were inconclusive and
unconvmcmg Moreover, they had borrowed concepts from
phllosophy or had developed them by themselves, which led them
to 1nterpret the words of the Qur anin a metaphorlcal way, as
opposed to how the Elders of Islam understood the Qur’an. They
even negated many attnbutes of God or rendered them inoperative.
The Mu* tazﬂah for example represented the attributes of God as
accidents (a rad) that exist in a body, and on that account denied
speech to God and asserted that the Qur an was somethmg created
Similarly, on the grounds that v1s1on can only be the vision of a
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body in space, they denied that the believers would see God in the
Hereafter.

On the other hand, the Asha‘irah, the dominant schools of
theology at the time, reacting to the Mu‘tazili view regarding the
rationality of good and evil in the impression that it implied an
obligation on God and limited His absolute power, denied that
there was anything good or bad in itself or that its goodness or
badness could be known through reason, independently of
revelation. This lead them to deny God’s wisdom and render His
will completely arbitrary. They also did not realize that their
doctrine left no grounds for morality and religion in man, and
robbed them of all justification. It left man with nothing with
which to judge a prophet’s claim to prophethood or to distinguish
between a true prophet and an imposter. Their idea of an absolute,
divine will led them to deny efficacy to human will, as well as
causality in nature. They asserted that man was not the doer of his
acts; he ohly acquired them. There is only one doer or actor there:
God. Besides contradicting many statements of the Qur’an, as well
as the universal judgment of mankind, this doctrine paved the way
for the much more damaging doctrine of the unity of being
(wahdat al-wujid). From the oneness of the actor, Sufis and
philosophers had only to take a small step to reach the oneness of
being. |

On the popular level, the Ash‘arl doctrine regarding the sifat
khabariyyah caused greater alarm, and was regarded as being
influenced by I‘tizal. They denied reality to these attributes and
treated them as metaphors. They said that the face (wajh) of God
means His being, His hand means powcf or favor, His istawd on
the Throne means His rule, and His descending (nuziil) to the
lowest heaven means His blessing. |



XXX Selected Writings of Ibn Taymiyyah

A considerable section of the people, led by scholars of hadith
and some Hanbalis, reacted to this and other doctrines very
strongly. They condemned theology as such, failing to distinguish
between right kalam and wrong kalam. They would not admit that
it had ever served any good.purpose. They took the sifat
khabariyyah as literally true, completely anthropomorphized God
and ascribed all the parts of the human body to Him. They thus
smeared the good name of the Salaf, who had rightly abstained

from such action. Among them, however, there were scholars like
Ibn Al-Jawzi (d. 597/1200) who condemned this extreme

reactionary trend and pleaded for a more moderate view.

Like philosophy and kalam, tasawwiif had stretched a long
distance and had reached its climax before Ibn Taymiyyah. In its
first phase, during the second century Hijri, it was only a way of
self-purification (fazkiyat an-nafs). Sifis like Ibrahim Ibn Adham
(d. 160/776) and Fudayl Ibn ‘Iyad (d. 187/803) lived ascetic lives
and devoted themselves to worship and dhikr. Their successors in
the third century, like Abt Yazid (d. 261/875), Junayd (d.
298/910), and others, developed definite tarigah of their own to
reach God, which consisted of stages and stations and culminated
in the experience of God which they called fana’, self-effacement,
and jam ‘, union with God. They developed a whole terminology to
describe various experiences through which the Sifi passes on the
path, which As-Sarraj (d. 378/988) and Al-Qushayri (d. 485/1072)
have discussed in their works. Reflections on the way and the
experience in this phase of Sufism was in its early stages, as we
find in the statements of Al-Junayd on fawhid, or in the description
of Abii Yazid of his own experience.

The third and final phase of tasawwif was marked by
philosophical speculation in the light of mystical experience, as we
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find in the doctrine of hulil, in-dwelling of God in man, at the
hand of Al-Hallaj (309/923), or of wahdat al-wujid, Unity of
Being at the hand of Ibn ‘Arabi (d. 638/1240). Between Ibn ‘Arabi,
who had also taken Damascus as his seat, and Ibn Taymiyyah,
there was a gap of less than a century, but in that short span, the
former’s doctrine had spread throughout the Islamic world, and
different versions of it had been brought out by Sufis like Al-
Qunaw1 (d. 672/1273), Ibn Sab‘in (d. 668/1269, At-Tilimsani (d.
690/1291) and others. Earlier in the fifth century, Al-Ghazali (d.
505/1111), who had also developed a mystical philosophy in some
sense similar to that of Ibn ‘Arabi in his Mishkat al-Anwar and in a
disguised form in 'some parts of his /hya al-‘Ulim and other
writings, to some that also interpreted religious concepts like
tawhid, trust (tawakkul), patience (sabr), and love (mahabbah) on
Sufi lines. He strongly advocated the Stfi tarigah, and underlined
the need for Sifi kashf as a means to comprehend ultimate realities
and interpret theological truths.

These developments in tasawwiif posed great problems for a
mujaddid. He had first to define the place of kashf in theology and
religion vis-a-vis revelation and reason. Second, he had to review
the whole gamut of theosophical doctrines which Stifism had put
forward and show what parts of this were right and what were
wrong. Third, he had to examine the Suliitk which the Sifis were
advocating and point out what part of it was consistent with the
Qur’an and Sunnah. Fourth, he had to scrutinize the values of life
which Sufism had developed and the interpretation of moral and
religious virtues which it had offered and show what part of it was
acceptable and what was not.
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This rapid survey of philosophy, theology and Stfism will
show what tasks Ibn Taymiyyah had before him. Let us see how he
accomplished them.

It is time now to state the bases of Ibn Taymiyyah’s approach
to the renovation of Islam. First, he maintains that the Qur’an and
- the Sunnah are not only the sources of Islamic law; they are also
the sources of Islamic faith and belief. They tell how life is to be
conducted, how society is to be organized, how economy is to be
managed, and how government is to be administered. They further
show the way (tarigah) Muslims should purify themselves,
cultivate piety and serve God best. The basic principles of all these
areas have been laid down in the Qur’an. They have been
explained and elaborated further by the Sunnah of the Prophet.
Hence, in all these matters one must look to them first; everything
else comes next and can only be acceptable if it is consistent with
them.

The correct procedure for understanding a Qur’anic statement
is first to refer to other relevant verses of the Qur’an, for one part
of the Qur’an explains another. Then one should refer to the
Sunnah of the Prophet, which is the authoritative explanation of
the Qur’an and should never diverge from it provided its
authenticity is established. Third, one should look to the words and
the practices of the Companions. In their understanding of the
Qur’an, and in their views on major issues of faith, values and
conduct of life they had few differences; their words and practices
have a normative value. Last, the comments of their successors (at-
tabi ‘iin) on the Qur’an are also to be taken note of: one should not
diverge from agreed-upon views; and where they differ one should
adopt that which is closest to the Qur’an and Sunnah. In their
practice, too, the Successors were closest to the ideal of the Qur’an
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and Sunnah, and were little affected by foreign ideas, values and
traditions.

Besides these two generations, Ibn Taymiyyah also refers to
the views of the a immah of Islam, whose knowledge and piety the
ummah trusts. Among them he counts the four imams, Abu
Hanifah (d. 150/667), Malik (d. 179/795), Ash-Shafi‘i (d. 204/819)
and, above all, Ahmad Ibn Hanbal (d. 241/855), then the scholars
of distinction within their schools, as well as independent thinkers
like Al-Awza‘i (d. 157/774) and Sufyan Ath-Thawri (d. 160?771),
leading critics and scholars of hadith - such as Al-Bukhari (d.
256/870), Muslim (d. 261/875), and the rest of the great compilers
of hadith - occupy a place of honor on this list. All the people that
we have so far mentioned are referred to by Ibn Taymiyyah as the
Righteous Elders. Their understanding of the Qur’an and Sunnah,
as well as their interpretation of Islamic faith and values, he holds,
must be honored and followed. The language of the Arabs does
have a role in the understanding and interpretation of the Qur’an
and the Sunnah, but it only comes after them. Moreover, the
language that matters is what was used before Islam or in its early
period when the language was not affected by new usage.

Reason is the next principle of Ibn Taymiyyah’s innovative
work. He says that God created man with a particular nature,
fitrah. The beliefs, values and the principles of Islamic life and
society have their roots in this fitrah. Islam is the religion of fitrah.
and the whole purpose of Islam is the perfection of man on the
lines of his fitrah. Reason is part of fitrah. Here there is and must
be complete agreement between reason and revelation. This places
two obligations on Ibn Taymiyyah. He has to show, on the one
hand, that the beliefs, values and the principles of life and society
that the Qur’an, the Sunnah and the Salaf expound have their
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rational justification; they are neither irrational nor arbitrary. He
has to show, on the other hand, that whatever philosophers,
theologians, or scholars of any field claim to be rational is not in
reality rational if it goes against the Qur’an, Sunnah and the views
of the Salaf.

In addition to these principles, Ibn Taymiyyah also affirms a
source of knowledge which may be called intuition. Commenting
on the claim of Al-Ghazali that piety is often the cause of an
extraordinary knowledge which God imparts directly to the heart,
Ibn Taymiyyah expresses his complete agreement and cites in
support verse 8:29 and the hadith which counts ‘Umar among
those who receive inspiration muhaddathiin.® But how this
principle stands with respect to what Stfis call kashf or
mukashafah he does not discuss. He does, however, very seriously
limit the efficacy of this principle, and completely subjects it to
revelation, just as he does in case of reason.

There are two main sources of knowledge: one that is available
to every human being in varying degrees - senses and reason; and
the other which is for prophets and messengers - revelation. In the
former category there is a part which is self-evident, such as two
and two make four, or two things which are equal to a third thing
are equal to each other. Mathematics is based on these axiomatic
truths that need no argument to prove them. Another category of
knowledge is what is gained through sense perception and
experience. This knowledge is of particular things which exist in
reality - this man or that man, this chair or that chair. There is no
knowledge of man as such, or of chair as such, for universals, Ibn
Taymiyyah says, have no existence in reality; they exist only in our
minds. And there is no knowledge of things which do not exist out
there. Like the Stoics before him, Ibn Taymiyyah is a
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thoroughgoing nominalist; he opposes every doctrine which
imputes any real existence to universals. All scientific knowledge,
he says, proceeds from the perception of particular things from
which reason forms ideas and concepts. This is the case for all
physical and social sciences.

Logic, as a science dealing with the rules of correct reasoning,
is not in itself opposed by Ibn Taymiyyah. His criticism of logic is
directed against its formulation by Aristotle and against the efforts
by Al-Ghazali and others to make Aristotelian logic the major
source of all correct knowledge. However, his criticism often
degenerates into a denunciation of logic as a worthless science. In
this he displays the influence of the earlier denouncers of logic,
like Ibn As-Salah (d. 643/1245). ‘

Nevertheless, there are many constructive aspects of significant
importance in his review of logic. The first concerns the theory of
definition. For Aristotle, the way to know the essence of a thing,
what it really is, is to find out what genus it belongs to and what
differentiates it from the rest of the members of that genus. A
definition which comprises the genus and the differentia of a thing
gives the essence of a thing. Ibn Taymiyyah argues in detail that
defining a thing by pointing out its genus and differentia is not the
proper way, let alone the best way. The proper and the best way to
teach someone what a thing is is either to show him the thing itself,
point out to him something similar to it, or describe to him its
various qualities and properties. These are the ways by which we
know things’ common life, and not by definition as Aristotle
suggests. To appreciate the value of Ibn Taymiyyah’s criticism of
Aristotelian definition it is enough to point out that the standard
method which modern science has adopted in its quest for
knowledge is the one which Ibn Taymiyyah suggests.
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His second concerns syllogistic reasoning, which comprises a
major and a minor premise and a conclusion which follows from
them. He show that the truth of a major premise (All As are Bs) is
derived from the observation of. individual cases of As and Bs.
Since it is not possible to observe all the cases, the truth of the
major premise is based on reasoning from analogy. It is strange,
therefore, that syllogistic reasoning is said to produce certain
knowledge, while analogy, on which it is based, is regarded as
generating only possibility. Further, in syllogistic reasoning one
moves from the general to the particular, whereas knowledge of
things which exist must proceed from the particular, for only
individual things exist in reality, not universals.

Last, with respect to God, syllogistic reasoning is absolutely
not applicable, for God is not a member of a genus; He is one and
unique in His existence as well as attributes. It follows that the
logic which philosophers make use of in theology is not applicable
there, and the ideas which they thereby come upon, contrary to
their claim that they are true and certain, are no more than mere
conjectures. The correct kind of reasoning in theological matters,
Ibn Taymiyyah says, is not syllogistic, but reasoning by priority
(giyas al-awla). He defines this concept in this way: Every
perfection which we think of in the case of created beings, and
which is free from all defects, is to be affirmed for the Creator first
and foremost; similar, every imperfection which we think of in the
case of created beings is to be negated of the Creator prior to
anyone else.’

Besides the basic law of logic, there are certain ethical ideas
which are also part of man’s original make up (fitrah). The Qur’an
says that God has endowed every human soul with the knowledge
of good and evil, as well as with the sense of responsibility that
one should do good and avoid evil. These ideas are not simply
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conventional ideas (mashhiirat) whose validity is limited to the
society in which they are prevalent, as philosophers think. They are
part of man’s fitrah and are universally true. We know of their
truth prior to any revelation; in fact, they form part of the criterion
on which the truth of revelation is judged.

Ibn Taymiyyah sides here with the Mu‘tazilah and the
Maturidiyyah, and opposes the Asha‘irah, who make the
knowledge of good and evil completely independent of revelation.
He says that things that are good or bad are of three kinds. First is
those things which are known to be good or bad prior to their
pronouncement by revelation, such as justice and truthfulness. We
know the goodness of these things through reason; revelation only
confirms that knowledge. Second is things that become good or
bad after revelation has commanded or forbidden them. Third is
things that God commands in order to see whether people will
submit to or defy His commandments. Things that are thus
commanded not to be done at all become good like those in the
second category. An example of this kind is the command of God
to Abraham to sacrifice his son. When Abraham submitted to
God’s command and proceeded to carry it out, the purpose of the
command was served and Abraham was stopped from proceeding
further, and was given a lamb to sacrifice instead. The Mu‘tazilah
failed to see this kind of good as well as the preceding category;
they only saw the first category of good. The Asha‘irah, on the
other hand, thought every good to belong to the third category and
negated the others. |

Ibn Taymiyyah separates the question of knowledge of the
good and the bad from the question of recompense in the
Hereafter. Those who commit evil will not necessarily be punished
by God in the Hereafter as the Mu‘tazilah believe, unless God
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sends, Ibn Taymiyyah says, His messengers to warn them against
evil deeds. He quotes many verses and the hadith on the point.

Ibn Taymiyyah is not opposed to theology (kalam) as such. He
distinguishes between right and wrong theology. He even
recognizes that theologians like the Mu‘tazilah have done service
to the faith, have defended against the onslaught of other faiths and
won a number of people from among them to the fold of Islam.’
His criticism of kalam can be summed up in three points. First, the
theologians attend only to the statements of the Qur’an and Sunnah
on credal issues, and ignore or do not pay sufficient attention to the
arguments which the Qur’an advances. Two, the arguments which
they themselves advance, though they do not realize it, are not
convincing. They have too much faith in the efficacy of reason,
and give it priority over revelation or its understanding by the
Salaf. They are not aware of the limitations of reason in theology.
Third, some of the premises on which they build their arguments
are either taken from other sources or just put forth in reaction to
their opponents without critical examination of their validity.
These premises often lead them to wrong consequences, such as
denying a text or interpreting it wrongly and making it inoperative.
They even lead them to deny some common-sense ideas which are
accepted by all. Ibn Taymiyyah’s effort was to work out a theology
that 1s free from these shortcomings, is more faithful to the text of
the Qur’an and the Sunnah as understood by the Salaf, and is more
rational and convincing.

About philosophy, Ibn Taymiyyah’s attitude is completely
different; it is a thoroughly critical and completely negative
attitude. He may agree with one or another minor philosophical
idea, but he does not see any possibility for an Islamic philosophy.
He does not discuss it as an issue, but this is the impression that
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one gets from his criticism of philosophy and from the fact that he
does not try to work out any philosophy, as he does in case of
theology.

We have observed that Ibn Taymiyyah recognizes a third
principle besides revelation and reason, and although he does not
go into details as to how it stands with what the Sufis call kashf
and mystical experience, he limits its efficacy and subjects it to the
prophetic revelation. Ibn Taymiyyah’s criticism of Stfism is first
in the area of doctrine, such as the doctrines of huliil, in-dwelling
of God in man, and wahdat al-wujiid. In particular, he discusses
the latter at length, refutes the premises on which it is based, and
points out all its implications to Islamic faith and values. He
reviews next the tarigah which the Stifis developed and denounces
the unauthorized innovations which they introduced in the forms of
worship and remembrance of God (dhikr), and points out the
effects which they exercise on Islamic life. It may be noted that he
does not denounce the experience of fana as such, which
distinguishes the way of the Siifi from the way of a simple ascetic
(zahid) and devotee (‘abid).® He also examines the ascetic and
mystical orientation which Stfis have given to virtues such as
abstention, love, trust, sincerity and resignation, and points out
what part of it is right and what is wrong. He himself explains and
elaborates them in the light of the Qur’an, hadith and the practices
of the Salaf.

On credal issues, neither reason nor mystical intuition can
provide certain knowledge. The only correct source is the wahi of
the Prophet. A part of the prophetic wahi is literally the word of
God Himself, which the angel conveyed to the Prophet and is
preserved in the form of the Qur’an. Another part is an idea which
God put in the Prophet’s mind and which the Prophet articulated
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and put as the word of God. A third part is what the Prophet said
under the guidance and supervision of God. Its truth is guaranteed
by God; and if on any occasion any mistake creeps in, it is
immediately corrected by God. Reports on the actions of the
Prophet, if they are correct and have come down to us through
reliable channels, are also treated as part of revelation. His actions
are supervised and their correctness is guaranteed by God in the
same way as his words.

Reports of the Prophet’s words or the reports on his life and
actions, which are called hadith or Sunnah, are the sources of faith,
values and laws. Their statements regarding things unseen provide
certain knowledge regarding them, and their prescriptions lay
down certain rules to guide human life and action and are
imperative. These rules are either obligatory and must be carried
out, or commendatory and should be followed.

Some of the ahdadith report the exact words of the Prophet,
some only convey their ideas, and some report very faithfully the
actions of the Prophet. If these ahadith are transmitted by a number
of transmitters, honest and true and with reliable memories, they
are called mutawatir; they provide certain knowledge for belief as
well as action. The ahadith which are called khabar ahad, reported
by one or more transmitters, fewer than those required for a
mutawatir hadith, are also to be believed and acted upon, provided
the transmitters are honest and of reliable memory. These ahadith
are called sahih. The best compilation of sahih ahadith is that of
Al-Bukhari and then of Muslim. Sahih ahadith and to a lesser
degree the hasan, or the fairly good ahadith, may also be used as
arguments in matters of faith. But the ahadith which are weak
(da if) must be avoided. Ibn Taymiyyah goes into the rational
justification of this position in different writings.
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The creed which Ibn Taymiyyah presents is well grounded in
the Qur’an and the Sunnah, has the support of the majority of the
Elders, is more reasonable and convincing, avoids the pitfalls into
which the theologians, philosophers and Sufis had landed
themselves, and is put in terms comprehensible to all.

Take, for example, the existence of God. The argument which
the theologians had advanced for God’s existence runs like this:
The world consists of bodies, which are made of atomic substances
(jawahir fardah) and incidents (a ‘rad). Since no substance exists
without incidents, and since incidents are contingents, and since
whatever is infected by incidents is contingent, the world is
contingent. And whatever is contingent needs a non-contingent
cause to bring it into existence, and that cause can only be God.
These various premises which make up the argument are obviously
not self-evident; they have to be established. Ibn Taymiyyah
examines them at length and shows how they lack certainty and
how the argument as a whole is far from being conclusive.” He also
points out the consequences which follow from these premises and
which conflict with the Qur’an and Sunnah and go against
common sense.

The arguments which the philosophers had advanced did not
fare any better. One of the arguments which was put forward by
Farabi and Ibn Sina begins by distinguishing between necessary
and possible existence. The underlying assumption is that the
possible has an essence different from its existence, and that the
essence is at one time qualified with existence and at another time
with non-existence (‘adam). But this very possibility needs to be
established. Ibn Taymiyyah argues that it is far from the truth;
essence is always one with existence, as the philosophers admit in
the case of God." Their third argument, which Aristotle and Ibn
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Miskawayh (d. 421/1030) advanced and which is based on the idea
of movement, is also not convincing, as Ibn Sina had said."

The Qur’an, Ibn Taymiyyah says, starts with the idea that the
belief that the world is created is a part of the natural endowment
(fitrah) of man. This is corroborated by the fact that there has been
no community on the earth which has not believed in a Creator. As
further support, the Qur’an argues for the creation of man from
dust, then from sperm, then from congealed blood, then from a
lump out of which bones are formed which are next clothed with
flesh (23:12-14). This argument is perfectly rational and
convincing. Everyone knows that he is not self-born, that he is
created, that at one time he did not exist and then came into
existence, that his body is made of material that comes from earth,
that he is produced from sperm and then from congealed blood,
and then from a lump from which the bones are formed which are
then clothed with flesh. Each part of this argument is open to
perception and is well established. The strength of this argument is
admitted by Ibn Rushd, the famous commentator on Aristotle. He
hails it as the most natural argument which the prophets offer for
the existence of God."

As for the attributes of God, the philosophers started with the
Greek idea that God must be absolutely one, simple and non-
composite, that he has to be above all distinctions, mental and real.
As a consequence, they interpreted His attributes negatively or
reduced them to relations. All His names, they believed, only refer
to His essence, of which either something is negated or of which
some relation is asserted. Al-Ghazali had examined this idea earlier
and refuted it in his Tahafut. Ibn Taymiyyah carries the criticism
further. His point is that the existence of positive attributes like
knowledge are not other than He: they are one with Him. Hence it
is not right to say that God is dependent upon something other than
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Himself. Further, a being devoid of all attributes is simply a mental
abstraction, a void, a non-entity.

For the Mu‘tazilah, the reason for denying the existence of
attributes was different. They thought that it either implied
plurality of eternal beings if the attributes are taken as eternal, or
the existence of contingent things in God if they are taken as
contingent, which would render God contingent. To avoid these
circumstances, they reduced either the attributes to mere relations
(e.g. knowledge as the relation of the Divine Essence with the
object known), or the states of the Divine Essence like knowing
(al-‘alimiyyah), which were said to be neither existing nor non-
existing. Ibn Taymiyyah refutes this argument by saying that to
affirm the existence of attributes is not to posit in any sense the
existence of independent entities other than God. Neither is it the
hypostasization of attributes on Christian lines, which the
Mu‘tazilah wanted to avoid.

The Ash‘aris, Ibn Taymiyyah recognizes, developed a better
concept of God’s attributes. They affirmed of Him seven essential
attributes: knowledge, power, will, life, hearing, sight and speech.
They said that these attributes are not the same as the Divine
Essence, for they have existence over and above the Essence, not
reducible to mere relations or states. Nor are they different from
the Essence, as they do not exist separately from the Essence,
neither by themselves nor by anything other than the Essence. God
is one single Being, one Essence qualified with attributes. We can
only distinguish between Essence and the attributes in thought, not
in reality. Out there there is no pure Essence devoid of all
attributes, nor is there any attribute existing there by itself.

The Asha‘irah, however, conceived of each one of these seven
attributes of God as a single eternal attribute working
independently of His will for fear that it would make them
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contingent. They said, for example, that God knows everything
past, present and future with one eternal will, and speaks every
word with one eternal speech; for they thought that the alternative
was to posit a plurality of contingent knowledges, wills, and
speeches which would render the Divine Essence the locus of
contingent things and jeopardize its eternity. Ibn Taymiyyah
concedes that this is true only of God’s life and existence, but not
of His will, speech and other attributes, since that would imply the
eternity of their objects, willed, spoken, seen, etc. Obviously, the
subject of God’s will, for example, which is all powerful, cannot
be conceived to lag behind His will. It is also obvious that one will
is not another will, and knowledge of one thing is not knowledge
of another thing; even knowledge of the same thing before its
existence is not same as knowledge after its coming into existence.

Ibn Taymiyyah says that the correct solution to this problem is
to distinguish between an eternal will and contingent wills,
between eternal knowledge and contingent knowledges, between
eternal speech and contingent speeches. God’s will as a class is one
and eternal, but His individual knowledges are multiple and
contingent; His speech as a class is one and eternal, but His
individual speech acts are multiple and contingent, for all
individual wills, knowledges, and speeches depend on one eternal
will, and what depends on will is contingent. This solution to the
problem is not free from difficulty, but it is certainly more
reasonable. _

As philosophers conceived of God as being obviously simple
and beyond all distinctions, and denied as a result His will and
action, they considered the world as proceeding out from God
necessarily, without any non-being intervening. It was also eternal
because there was not any time before the worlds came into
existence, for time is the measure of movement and there was
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nothing there to move before the world came into being. Al-
Ghazalt had refuted in detail in his Tahdfut the argument of the
philosophers for the eternity of the world; he had affirmed its
contingency, and had shown that it was created by the will of God.
But like the other Ash‘aris he maintained that God creates
everything with His eternal will. As to the question why God
should create a thing at one particular time and not at another,
when every time is equal for an eternal and all-powerful will, the
answer that he and other Ash‘aris gave was that an eternal, all-
powerful will was sufficient in itself to create anything any time.
The Mu‘tazilah, in the opposite view, posited contingent wills
for God not existing in any locus.” They came out with the idea of
a will without a locus to avoid the existence of contingent things in
the Divine Essence. They also asserted that in the beginning God
was not creative and only became creative afterwards. This
implies, Ibn Taymiyyah says, either His inactivity for a time or His
‘inability, neither of which is to be attributed to Him.* His view on
the subject is that God is and has ever been creative. His will as a
class is eternal, and things of the world as a class are also eternal,
but since they are the results of individual wills which are
contingent, as individual things they are also contingent. |
Both the philosophers and the Ash‘aris were of the view that
God does not act in order to achieve anything in... His actions are
not motivated by any motive nor done with any purpose. For the
Asha‘irah, things are produced by the eternal will of God, hence
the world as it is could not have been different. For the
philosophers, on the other hand, the world is the emergence of
things in existence in their time according as they are in the
knowledge of God from eternity. The difference between them
may be stated as follows: The philosophers deny purpose because
they do not attribute any will to God; they think that will implies
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want, which cannot be ascribed to God. The Ash‘aris deny
purpose, not because God does not have will; they do attribute will
to Him, but they think that to ascribe purpose to Him means
attributing imperfection to Him that He seeks to overcome by
producing the thing He has in mind. They think that God’s will is
all-powerful and self-sufficient and needs no purpose or reason to
move it.

Ibn Taymiyyah refutes the point that purpose necessarily
implies want. He says that God’s actions are the expressions of His
knowledge and power, and He loves to exercise them, but they do
have a reason and a purpose. He quotes texts from the Qur’an and
the Sunnah, which affirm reason for God’s actions, and at the same
time deny any want on His part, and affirm His complete self-
sufficiency.

The Mu‘tazilah attribute reason and purpose to God’s will.
They say that He has created men, and sent prophets and
messengers to them with His messages and books so that they may
live a good life and may be rewarded for their good deeds. Ibn
Taymiyyah appreciates this point, but he says that it is not right to
relate purpose to creatures alone. There are texts, he points out,
which also relate purpose to God Himself. He does want people to
remember Him, glorify Him, worship Him, and obey His
commandments, as well as fear Him, love Him, and put trust in
Him. And when they worship Him and obey Him, He is pleased
with them and loves them, but this does not mean that He needs
their worship, their praises, or their obedience. It also does not
mean that He was incomplete without them; on the contrary, He
does these things because He loves them.

One may point out that, although God sends the prophets for
the good of mankind, and a number of them who believe in them
and follow them benefit from this act of God, many others who do
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not believe in them suffer. What wisdom (hikmah) is there in an
action which causes colossal suffering besides immense good? The
Mu‘tazilah tried to meet this objection by saying that the prophets
are sent only to those who believe in them and obey them and not
for those who do not believe in them and defy them. For God does
not will anything which is evil, nor does He will anything which
does not happen. This answer is obviously not correct, for if God
has not sent the prophets to the disbelievers and the defiers, why
should He punish them for their disbelief and disobedience? It is
also not true that disbelief or disobedience occur without God’s
will.

Ibn Taymiyyah affirms, on the contrary, that whatever good or
bad happens in the world happens with God’s permission, and is
brought out by His will and power. He points out that God’s will is
of two kinds, creative and prescriptive. Sending the prophets,
giving them a message and ordering them to follow it is part of His
prescriptive will, which implies that what He commands 1is also
loved by Him. However, man is free to submit to His prescriptive
will. If he obeys His commands he will be rewarded; if he defies
them he will be punished. And everything God commands is good
and approved of and loved by Him. As for the creative will, its
object may be good and may be evil, as it does not involve His
approval or disapproval. All those who deny or defy the prophets
are addressed by God’s message and are the objects of His
prescriptive will, just as those who believe in the prophets and
submit to them. God wills, in this sense of will, the good of each
and every human being, believer and unbeliever, obedient and
sinful. But the lack of faith and the misdeeds of the former are
willed and created only by His creative will. Similarly, the
suffering which is the recompense of lack of faith and misdeeds is
also produced by His creative will.
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It may, however, happen that God wills something good which
involves some evil, as He sends rain for the good of the people but
which may also cause suffering to some. But in such cases the
good always outweighs the evil. Similarly, the good that follows
from sending the prophets also outweighs the evil which may
follow from it in the form of suffering for those who reject them.

The philosophers viewed bodies as consisting of matter and
form, which is the sum of all the essential properties to which a
thing inheres. They believed that the form of a thing is unalterable.
Fir, for example, whose property is to burn, will never cease to
burn, or water, whose property is to cool, will never cease to cool.
They believed that there is a necessary connection between cause
and effect. On that ground they rejected miracles except in
appearance. Al-Ghazali subjected this view of causality to scathing
criticism in the Tahafut. He denied that things in themselves have
any fixed form, nature or property, and that one thing causes
another. Everything, he said is caused directly by the will of God.
What people call cause is only a condition, the only cause is the
will of God.

Ibn Taymiyyah refutes bothse doctrines, the doctrine of the
philosophers that things have unalterable form, and the doctrine of
Al-Ghazali and the Ash‘aris that things have no form or nature at
all, and that nothing causes anything and is simply a condition for
its existence. He affirms both form and causality, but only denies
that form is unalterable. This makes miracles possible. The reason
which he cites for affirming causality is the one which Ibn Rushd
had pointed out earlier - that it would otherwise make knowledge
impossible.'s |

As a consequence of their denial of will and knowledge of
particular things to God, the philosophers also refused to attribute
speech to Him. Instead, they attributed it to the Active Intellect,
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which they identified with Gabriel. They also denied that the
prophet’s experience with Gabriel was an external experience.
They said that prophets hear words and see figures inside
themselves, not outside. On all these points, Ibn Taymiyyah shows,
they go against the clear texts of the Qur’an and Sunnah. The
Mu‘tazilah recognized only three attributes of God (life,
knowledge and power) as real attributes, and treated the rest as
relations, states or negative attributes. Therefore, they could not
recognize speech as an attribute existing in the Divine Essence.
They said that when God speaks, it only means that He creates
speech in something other than Him.

Ibn Taymiyyah ridiculed this view, saying that this is not what
we mean when we say X speaks, or X is the speaker. We say that
only when words are spoken by X, or when it is X who is the
speaker. We call X living or knowing or moving when X himself is
alive or knows or moves, and not when he brings someone else to
life, or produces knowledge in some being, or causes movement in
some body; similar, we can only say that God speaks or that He is
the speaker when it is He Who speaks, and not when He creates the
speech in something else.

The Asha‘irah recognized speech as a real and essential
attribute of God. But they said, as they said in the case of His
knowledge, will and power, that He speaks with His eternal
speech. Since they did not distinguish between speech as a class,
which is one and eternal, and individual speech acts, which are
multiple and contingent, they said that God speaks with one eternal
speech. It is one single speech, whether it is a command,
prohibition or statement, and it is one single speech which when
put in Hebrew was called Torah, when put in Syriac was called
Gospel, and when put in Arabic was called Qur’an. To justify these

outrageous statements, they said that God’s speech should be
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understood as mental speech, without words or sounds, only as an
idea or meaning.

Ibn Taymiyyah subjects this view to scathing criticism. His
own view, which he says is the faith of the Salaf, begins with the
description of speech as eternal and as contingent. He says that the
speech of God as a class is eternal. God has been speaking from
eternity when and as He has chosen to speak. But particular speech
acts of His are not eternal. Further, as objects of His will they are
contingent. However, they are not to be called created (makhliq),
for speech is related to the speaker in a way different from the way
the sun, the moon, a lion, or a man whom God has created are
related to Him. Speech exists in God, but the sun, moon, lion and
man exist out there separate from God. The statement that the
Qur’an is neither eternal (gadim) nor created, underscores this
special relation which God’s speech has with Him.

The Qur’an is literally the word of God. Its meaning as well as
its words are from God; and the Qur’an in both essences is
uncreated, though not eternal. Gabriel got it from God as such, and
delivered it to the Prophet without adding anything to it or
subtacting anything from it. And the Prophet likewise delivered it
to his people without any change whatsoever. So the Qur’an that
we have is the word of God exactly as He spoke it to Gabriel. It
was the same word of God which was written down in the mushaf
during the time of Abl Bakr and ‘Uthman, the same word of God
which Muslims have been transcribing since then in their mushafs.
Similarly, the words of the Qur’an that anyone recites and hears
from any reciter are the words of God. In all these forms, the
Qur’an is the uncreated word of God. However, the ink and the
paper which are used in writing, as well as the act of writing, are
ours; they belong to man and are created. Similarly, the voice in
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which the Qur’an is read or recited, as well as the act of reading
and reciting, are human voices and acts and are created.

Ibn Taymiyyah’s general stand on divine attributes is that
whatever attributes God and His Prophet have affirmed of God
should be affirmed, and whatever they have negated of Him should
be negated, and what they have neither affirmed nor negated
should be analyzed first. Concerning the last category, if the
affirmation implies something which agrees with what God and the
Prophet have affirmed, it may be affirmed, otherwise not.
However, regarding the names of God, only those names are to be
affirmed which have been affirmed by God and the Prophet, even
if the proposed name has nothing wrong with it.

Second, the attributes of God which are also predicated of His
creatures are not to be compared with the attributes of the
creatures. They are absolutely non-similar and unique. Creatures in
no sense participate in the attributes of the Creator, just as they do
not participate in His essence. There is nothing common between
them except in name. Third, they should be taken on their zahir;
that is, they should be understood in the sense they ordinarily
mean, or, as we say, they should be taken at face value; they
should not be interpreted metaphorically. However, this does not
mean that the Qur’an does not use metaphors; it does. But
whenever it does there is invariably an indication by its speaker to
that effect. Hence, when, following such an indication, a word of
the Qur’an is interpreted in a non-literal or metaphorical sense, it is
the zahir of that word there.

The attributes of God which are called as-sifat al-khabariyyah,
such as istiwa, descent (nuziil), face (wajh), eye (‘ayn), hand (yad),
shank (saq) or anger (ghadab), love (hubb), pleasure (rida) smile
(dahik), and so on, which we know only through revelation, are
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also to be taken on their za@hir, that is, as they are ordinarily
understood. Similarly, when God is called Al-‘Ali or Al-A‘la, the
Most High, or when He is said to be above (fawg) the heavens, His
‘uli and fawqiyyah, transcendence or being-above should be
understood in the sense they ordinarily mean (zahir). However,
their modality (kayfiyyah) should not be conceived on human
pattern. What exactly God’s transcendence or being-above means,
or what their mode is, is not known to us, even though we know
what they ordinarily mean and know that they should be taken in
that sense. The same applies to all the attributes which we have
mentioned or which belong to their category. Apparently the sense
in which Ibn Taymiyyah takes God’s ma Tyyah being with man or
any creature, seems to be inconsistent with his general stand, for he
understands it in the sense of knowing, watching of helping.
However, the truth is that it is fully consistent with his general
stand, for as we have said, the interpretation of a word in a non-
literal sense is also the zahir meaning of the word if there is an
indication by the speaker to that meaning. Ibn Taymiyyah shows
that every time ma ‘iyyah is mentioned in the Qur’an, God has in
some way indicated that He uses the word in the non-literal sense.
This is Ibn Taymiyyah’s position, not only with regard to the
sifat khabariyyah, but also with regard to all other attributes. It is
one of the most important points of his creed. He has stated and
defended it in many of his writings, and it was due to that that he
was twice jailed. He argued that this was exactly the position of the
Salaf and that he was only stating their faith. To support his claim,
he quotes profusely from them. Generally, philosophers and
theologians who interpret these attributes on metaphorical lines do
so because, so they claim, they imply a body for God and
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anthropomorphize Him. Ibn Taymiyyah discusses this charge at
length and refutes it.

Let us now move to the second part of the creed, prophethood.
God chooses men from different nations at a time of His choosing,
reveals to them His message and sends them to their peoples to
guide them to the right path. If He sends a person to his people
who already believe in some prophet, but who do not act upon his
teachings, he is a nabi, prophet. But if He sends one to a people
who are unbelievers (kdfir) or polytheists (mushrik) he is rasil,
messenger. Scholars have distinguished between nabi and rasil in
various ways, but this is how Ibn Taymiyyah distinguishes
between them.

Prophets and messengers are the best men of their
communities, with the best powers of mind and heart, most
righteous and very respectable in their society. But prophethood
should not be treated as a natural gift, nor the prophet as one who
has greater talents than others. Prophethood is a special gift from
God to a person whom He chooses for some important task; He
endows him with some special powers to accomplish those tasks
and He helps him in supernatural ways. Al-Farabi first, followed
by Ibn Sina next, and then other philosophers, even some Siufis,
conceived of prophethood as a natural phenomenon. They said that
the prophet is only distinguished from other people in that he has a
better and more powerful faculty to know things, an extraordinarily
strong imagination which presents to him his idea in visible forms
in waking or in dreams, and a highly developed psychic power
which works wonders.

Ibn Taymiyyah reviews in detail this view of prophethood. He
points out that, first, prophethood is not a natural phenomenon, that
it is not something which the prophets earn; on the contrary, it is
simply a divine gift. Second, his revelations are not the ideas
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which he himself discovers or works out; they are given to him by
God. Third, the angel that comes to him and the things of the
Ghayb which appear in his vision are realities which exist outside
his mind, not within it; they are not at all the creations of his
imagination. And the miracles which he works are not the work of
his psychic powers; they are brought by God with His Own
powers. Further, they are not like the wonders of soothsayers,
diviners, and magicians, which do not breach the ordinary laws of
nature; they do in reality breach natural laws.

One way to distinguish a real prophet from an imposter is by
looking into the wonders they work. Knowledge of things in the
future which an imposter mentions are not free from elements that
are false; the effects he produces on natural objects are superficial
and hardly breach the laws of nature; and the extraordinary
experiences he has are caused by Satan. They produce no good
effect either on his life or on the lives of his people. On the other
hand, the best proof of a true prophet is his life, his teachings, his
work and his effect on human beings.

Ibn Taymiyyah has discussed the different forms of wahi, or
revelation, which the prophet receives. One form is imparting an
idea in the mind of the prophet while awake or asleep. This form is
not confined to prophets; it is also given to non-prophets, men and
women, who have faith and piety. The second form of wahi is that
which is given only to the prophet by an angel, who delivers it
either directly to the heart of the prophet or appears to him in
human form or in his own angelic form and delivers the wahi. The
third kind of wahi is the word of God which He directly addresses
to the prophet, as He did to the Moses at Sinai or to Muhammad
during his ascension (mi ‘raj),

The third article of faith is life hereafter. Philosophers have had
various opinions on this subject. Al-Kindi (d. 247/861) affirmed
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the resurrection of the body. Al-Farabi (d. 329/950) had three
opinion which he expressed in his different books. In A/-Madinah
al-Fadilah (The Ideal City), he says that all human beings will
survive death, the virtuous as well as the wicked. The former will
enjoy eternal happiness and the latter will suffer eternal
damnation.* But in As-Siyasah al-Madaniyyah, on the other hand,
he says that only those souls which are perfect in knowledge and
virtue will survive death and enjoy happiness thereafter, but the
ones which are ignorant and wicked shall perish with death.” The
third view, which Ibn Taymiyyah also attributes to Al-Farabi but
which is not found in his extant writings, denies resurrection
altogether, of the body as well as the soul. Ibn Sina (d. 428/1036)
affirms the resurrection of the body along with the resurrection of
the soul® in his An-Najat and other writings,” but in Ar-Risalah al-
Udhuwiyyah he affirms only the resurrection of the soul.» This is
the view which most philosophers held.

The reason that the soul, or the rational soul, to be more
precise, will survive death, whereas the body will perish forever,
lies-deep in the metaphysics which the philosophers borrowed
from their Greek masters, according to which pure reason and the
immaterial realities that are its object of contemplation are alone
everlasting. However, the argument which Ibn Sina offers may be
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