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Preface
We will be studying the 'aqīdah of Allah's Names and Attributes from a very important book, "al-Qawā'id alMuthlā" (Exemplary Principles Concerning the Beautiful Names and Attributes of Allah) by the great
scholar, author, and teacher, Muḥammad b. Ṣāliḥ al-'Uthaymīn (P) who died ten years ago.

Note: To better assist the noble reader, our beloved teacher's words (i.e. Moosaa Richardon) have been
colored in dark blue while the original work has been left in black. We ask Allāh for success.
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Preface to the Book
We begin in the Name of Allah (). We praise Him and send the ṣalāt (peace) and salām (security)
upon His Servant Muḥammad () and upon those who have allegiance with him until the Last Day.
To proceed:
-

The first unit is about the Names of Allah and the principles concerning them;

-

The second unit is the principles concerning the Attributes of Allah;

-

The third unit consists of the principles concerning the evidences that establish the Names and
Attributes of Allah;

-

The fourth unit mentions examples of aḥādīth from the Messenger of Allah () with an
application of those principles.

-

The book ends with a refutation of the Ash'arīs, the sect that ascribes to Islam, yet explains away
the majority of the Attributes of Allah (). We will discuss them in detail, including where
they came from and the angles of refutation there are to defend Islam from their distortions and
innovations.
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Review
The three categories of tawḥīd:
[1] Tawḥīd ar-Rubūbiyyah (the Oneness of Allah with regards to His Lordship); 1
[2] Tawḥīd al-'Ulūhiyyah (the Oneness of Allah with regards to His Right to be worshipped alone); 2
[3] Asmā' wa Ṣifāt (the Oneness of Allah with regards to His Names and Attributes) 34
The Science of Tawḥīd (or 'aqīdah) is also called the Science of Sharī'ah or the Science of as-Sunnah. The
early Imāms would title their books, "Kitāb as-Sunnah" and it would all be about 'aqīdah. Other Imāms
would write books named "ash-Sharī'ah" and likewise it would all be about 'aqīdah. Some wrote "Kitāb atTawḥīd" like ibn Khuzaymah and it was regarding 'aqīdah and ṣifāt (the Attributes of Allah).
-

Allah ()

Belief in Allah () is generally spoken of by the scholars and divided into three categories:
[1] Tawḥīd ar-Rubūbiyyah (the Oneness of Allah in His Lordship)
This relates to His Attributes or His Actions of Creating, Disposing of His Creation, Giving life or Bringing
death to them, Providing for them, and taking care of all of their affairs and so on.
All of these issues are called ar-Rubūbiyyah. We affirm them for Allah (), He is the Only One who
brings life and He is the Only One who takes the souls when their time is up. He is the Only One who
creates. He is the Only One who Provides. He is the Only One who knows about all the affairs in the
heavens and the earth. He manages all of that.
Allah () has said about Himself:
How many books have been written to establish that Allah is the Creator of the heavens and the earth? No one can
mention a book in history written in this subject because throughout the Qur'an, Allah Himself, the Lord of all that exists,
never invited people to this idea. It was always brought as a method of mentioning something of Tawḥīd that the people
agree upon to move them into an affair they differ over. The people affirmed that that Allah was their creator and that He
was the One Who provides for them and brings them life and death. It was not a subject of debate in history, it is only in
recent times that you have atheists or people who reject the idea of a higher power altogether. So, now, there is some kind
of need to discuss this idea of Rubūbiyyah because you cannot begin an argument with people today as if to say we already
agree that Allah has created us. There is a need to use rationale proofs with people and to discuss the idea of their creation.
So, Allah uses the idea that the people agree upon to lead them to that which they differ over. The people have differed
over the right of Allah to be worshipped alone.
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We know of many, many books that have been written about the right of Allah to be worshipped alone, from the most
outstanding books is Kitāb at-Tawḥīd by Shaykh Muḥammad b. 'Abdul-Wahhab.
2

We know of many books that the scholars have written about the Names and Attributes of Allah such as al-Waṣiṭiyyah by
Shaykh al-Islām ibn Taymiyyah.
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Many books have been written throughout history to clarify that Allah has Names and Attributes that are unique to Him
and many books have also been written to understand the right Allah has to be worshipped alone.
4
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«Allah is the Creator of all things.» [39:62]
Allah () has referred to Himself as the Creator.
The polytheists of Makkah who opposed the da'wah of the Messenger () had no problem in
accepting this concept. They did not have a problem affirming that Allah alone, without any partners, was
the One who created them and He was the One they had to return to; that He is the One who takes care of
the universe and provides for all of the creatures therein; that He is the only One who gives life and the
only One who takes it away; and the Only One through whom benefit and harm can reach the people. This
concept may sound shocking, but it was agreed upon throughout history. It was only the rare exception in
history that denied this. Moreso, it was never the target or the goal of any Prophet to call the people to
this idea since it was something already accepted.
Allah () created the people and He is the One who provides for them. He raises them up and He
manages their affairs. Allah () says:
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«Say (O Muḥammad (): Who provides for you from the sky and the earth? Or who owns
hearing and sight? And who brings out the living from the dead and brings out the dead from the
living? And who disposes the affairs? They will say: Allah.» [10:31]
These were the mushrikīn in the time of the Prophet () who affirmed that there was no other
provider and no other creator besides Allah ().
[2] Tawḥīd al-'Ulūhiyyah (the Oneness of Allah with regards to His Right to be worshipped alone)
This category is also called Tawḥīd al-'Ibādah, and this kind of Tawḥīd is the Tawḥīd that Allah sent all the
Messengers with. It was the very core foundation of the Message.
Allah says:
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«And verily, We have sent among every ummah (community, nation) a Messenger (proclaiming):
Worship Allah (alone), and avoid (or keep away from) Ṭaghūt (all false deities, i.e. do not worship Ṭaghūt
besides Allah).» [16:36]
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Allah () has made the very statement of belief in Him, the statement of Tawḥīd al-'Ulūhiyyah. When
you say: 'I bear witness that there is no ilāh other than Allah' - the meaning of the word ilāh is the One
who deserves 'ibādah - al-Ma'būd bil-Haqq (there is no one worthy of worship other than Allah).
You do not enter into Islam by saying: 'lā khāliqa illa allāh' (there is no creator other than Allah). You do
not enter into Islam by saying: 'lā muḥī illa allāh' (there is no one who brings life other than Allah). You
only enter into Islam by testifying that Allah is the Only One who deserves to be worshipped. It was the
goal of every Message throughout history from every Prophet sent by Allah ().
Allah () said:
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«And We did not send any Messenger before you (O Muḥammad ()) but We revealed to him
(saying): lā ilāha illa ana [none has the right to be worshipped but I (Allah)], so worship Me (alone and
none else).» [21:25]
Allah () addressed each and every nation.
So it was this idea of worshipping Allah alone that came to the Arabian Peninsula and then to the world.
Some people today who ascribe to Islam think that the meaning of 'lā ilāha illa allāh' is 'There is no creator
other than Allah.' They believe that it is sufficient for you to merely say this (upon your tongue) and then
you are Muslim.
Some people today affirm 'lā ilāha illa allāh' but they do not know that it is a negation of all acts of worship
to other than Allah (). They continue to call on saints and righteous people who have passed, or
Prophets or angels, and they still say: "I am a Muslim because I say 'lā ilāha illa allāh' and I only call upon
the saints and righteous people to get closer to Allah." This is the exact kind of shirk that the Messenger
() was sent to. The people of that time said: 'These are our intercessors with Allah. We do not
worship them except that we are trying to draw nearer to Allah.'
Look at their statement: 'mā na'buduhum' (We do not offer 'ibādah to them). They affirm that what they
were doing by calling on these saints, less than Allah, was 'ibādah, and they knew that this 'ibādah could
not coincide with the statement 'lā ilāha illa allāh.' So they fought against the Messenger (),
rejected his message, kicked him out of Makkah, and they spent their lives and property against that
statement 'lā ilāha illa allāh.' This is because they knew the meaning of it.
So, look at how some people today call upon a saint and say, "No, I am a Muslim. I am upon tawḥīd." They
are doing the exact same type of shirk that was done in Jāhiliyyah before the coming of the Messenger
(). The very shirk that because of it Allah sent His Messenger to call the people back to the
worship of Allah alone. They are committing the very same shirk, saying: "I am a Muslim. I only worship
Allah, lā ilāha illa allāh." They do not know the meaning of 'ibādah and they do not know that what they are
doing is 'ibādah. They claim that it isn't, but rather just calling upon saints to get them closer to Allah.
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The mushrikūn of Makkah knew that calling upon saints was 'ibādah, so they knew more about the
meaning of 'ibādah and the meaning of tawḥīd than some of the people ascribing to Islam today. When the
Message came to the people of Makkah, they thought it was strange that a man was going to come to
them and tell them that they could not worship other than Allah alone, when they had as a a practice,
culture and an inheritance from their ancestors the worship and calling of other than Allah. They said:
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«Has he made the ālihah (gods) (all) into One Ilāh (God – Allah)? Verily, this is a curious thing!» [38:5]
They understood that the call to 'lā ilāha illa allāh' meant there are no ālihah and no things that can be
worshipped besides Allah (). So, the tawḥīd of 'ibādah, the tawḥīd of ulūhiyyah - that Allah is the
ilāh, the Only One deserving worship - was the very core message of Islam and the most important issue
that distinguishes the people of tawḥīd from the people of shirk.
[3] Asmā' wa Ṣifāt (the Oneness of Allah with Regards to His Names and Attributes)
Allah () has given us a number of verses in His Book that discuss the third category of tawḥīd, the
tawḥīd of Allah's Names and Attributes.
Allah () has mentioned that He has the Most Beautiful Names and Attributes. Allah () has
said about Himself:
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«And (all) the Most Beautiful Names belong to Allah, so call on Him by them.» [7:180]
Allah () has named Himself in many verses of the Qur'an, such as:
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«In the Name of Allah, the Most Gracious, the Most Merciful.» [1:1]
He named Himself with two names - both referring to His Mercy, ar-Raḥmān and ar-Raḥīm.
Allaah () has given Himself a long mention of many names as in Sūrah al-Ḥashr:
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«He is Allah, beside Whom lā ilāha illa Huwa (none has the right to be worshipped but He), the King,
the Holy, the One Free from all defects, the Giver of security, the Watcher over His creatures, the
All-Mighty, the Compeller, the Supreme. Glory is to Allah! (High is He) above all that they associate
as partners with Him.» [59: 23]
We affirm that Allah has all of these Names and the meanings that they contain, and we declare Him free
from tashbīh or from being like the claims made against Allah ().
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«He is Allah, the Creator, the Inventor of all things, the Bestower of forms. To Him belong the Best
Names. All that is in the heavens and the earth glorify Him. And He is the All-Mighty, the AllWise.» [59: 24]
These are some of the more well-known verses that refer to Allah having the Beautiful Names and
Attributes that He possesses.
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Foreword by Shaykh 'Abdul-'Azīz b. Bāz
The brief introduction of al-Qawā'id al-Muthlā is by Shaykh 'Abdul-'Azīz b. Bāz (). Ibn Bāz () was a
very accepted authority of knowledge throughout the world. He was the senior and the Shaykh of
Muḥammad b. Ṣāliḥ al-'Uthaymīn. He was someone the Ummah looked to for guidance, by Allah's
Permission. He read this book by ibn al-'Uthaymīn and was fond enough to help the book spread, so he
wrote its introduction:
All praise is for Allah and may Allah raise the mention of His Messenger and grant him peace, and
his family and companions, and whoever follows his guidance. To proceed:
I came across the valuable book written by the possessor of excellence, our brother, the 'Allāmah,
Shaykh Muḥammad b. Ṣāliḥ al-'Uthaymīn concerning the Names and Attributes. He named it alQawā'id al-Muthlā fī Ṣifātillāhi wa Asmā'ihil-Ḥusnā. I have listened 5 to its reading from beginning to
end, and I have found it to be a magnificent book.
It contains a clarification of the creed of the righteous Salaf concerning the Names and Attributes.
Likewise, it includes great principles and collective benefits concerning the topic.
It also clarifies the meaning of the Ma'iy-yah6 that is mentioned in the Book of Allah, the Mighty
and Majestic, in both a specific and general sense, according to the understanding of Ahlus-Sunnah
wal-Jāma'ah. Allah's Ma'iy-yah must be affirmed in its literal sense, and this does not mean that He
is included in or mixed with His Creation. Rather, He, the Exalted, is above His Throne, as He has
informed us about Himself, in a way that is befitting to His Majesty. 7
His Ma'iy-yah includes His Knowledge and Awareness, and His encompassing the Creation as He
hears their statements and movements, sees their situations and knows their inner conditions,
preserves and watches over His Messengers and His believing awliyā' (close allies), and grants
them victory and success. Allah's Ma'iy-yah, both the general and specific kinds, include many
other magnificent meanings and substantiated realities related to Him, the Exalted One.
Furthermore, in this book is a firm refutation of the position of those who deny Allah's Names or
Attributes, those who claim He is like His Creation, and those who claim knowledge of the specific

5
6

'This refers to the Shaykh's blindness, Allahu Akbar!

Ma'iy-yah ()ﻣﻌﻴﱠﺔ: The concept of one thing being with another. Allah's Ma'iy-yah with the creation means that He is with

them wherever they are while being above His Throne. The concept is explained in detail throughout the book.
7
There are people called Ḥulūliyyah and It.tiḥadīyyah. The former group of people (al-Ḥulūliyyah) say that 'Allah ḥalla fī
khalqihi' (Allah has manifested Himself inside of His creation). The latter group of people (It.tiḥadīyyah) believe that
everything is Allah and Allah is everything like the 'aqīdah of the famous ibn 'Arabī. He said everything is Allah and Allah is
everything; there is nothing except Allah, everything you see and feel is Allah. There is nothing real that exists except that
it is Allah.
However, Allah () has affirmed that He is separate from His creation and that He is distinct. He is the Creator and
they are the creation. He has affirmed for Himself a distinct presence.
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details of Allah's Attributes. As well, it refutes those who claim that Allah is found within His
Creation, and those who claim a union between Allah and His Creation. 8
So may Allah reward him well, multiply his good reward, and increase us and him in knowledge,
guidance, and success. May Allah benefit the readers with this book, and all of the Muslims.
Verily, He is the Caretaker of that, the All-Capable.
May Allah raise the mention of our Prophet Muḥammad and grant him security, and likewise his
family and Companions.
Many issues are presented in this book, but Ma'iy-yah is something that Shaykh ibn Bāz focused on
specifically because of a mistake that was made by the author during his lifetime. He said (as a mistake
that he retracted and is free from when he meets Allah ()):
Allah's Ma'iy-yah is a literal Ma'iy-yah Thātiyyah.
So he said, as an error: the idea of Allah being with His creation (Ma'iy-yah) is with His actual self or
presence (Thātiyyah).
It is a position held by the Ḥulūliyyah who say that Allah has manifested Himself within the creation and
that He is with them. So they say, for example: "Allah is physically with any good person in the same
realm. He is truly with us with His actual presence."
This was a slip of the pen by our Shaykh Muḥammad b. Ṣāliḥ al-'Uthaymīn. When given the chance to
explain the issue in greater detail, he explained it according to the understanding of Ahlus-Sunnah.
However, he used an incorrect word which led to a wrong conclusion. It was the error of this word that
agreed with some of the people of Ahlul-Bid'ah and supported their position although the Shaykh did not
support their position in his detailed writings.
It was this mistake that led the Shaykh Ḥamūd at-Twajrī to write a very detailed refutation against Shaykh
ibn al-'Uthaymīn. Ibn al-'Uthaymīn found out about this book and read it. It was referring to him, his
'aqīdah, and his statement that Allah is with His creation with His actual self instead of with His
Knowledge and His Hearing. The book was full of proofs and evidences against the usage of this word and
that this word is a word of Ahlul-Bid'ah and not one of Ahlus-Sunnah - the book clarified that this was a
mistake from every possible angle.
Upon reading the book, Shaykh Muḥammad b. Ṣāliḥ al-'Uthaymīn went to Shaykh ibn Bāz (he originally got
the book from him) and said: "I request that you do not repeat the publication of this book unless I write
something in it." What did he write in the book? Nothing to defend himself, save his reputation, or attack
the critic like some people might do. Rather he fully praised the critic, saying that he has spoken
properly, truthfully, and that his mistake was a true mistake and an error, and anyone who said what he
used to say about the Ma'iy-yah of Allah being Thātiyyah has spoken with falsehood and it is obligatory to
refute him.
These claims and their meanings and implications, along with the evidences used to refute them, are mentioned and
explained throughout the course of the book.

8

11

So, Shaykh ibn Ṣāliḥ al-'Uthaymīn was humble and accepted the truth. This is why this issue - about thirty
years ago - was something you would perhaps find the students talking about. It was a controversial thing
going on until it all ended with humble submission to the truth, clarification, rectification, and
cooperation amongst the scholars and recognition of the Ḥaqq (truth) from wherever it came from.
It was a beautiful example for all of us; that no matter how high your status or no matter how wellrespected you are all over the world, you are never going to go beyond the idea of possibly being mistaken
in an issue, maybe even in 'aqīdah. But what is the correct thing to do when you realize a mistake? It is to
correct and clarify it and to be an example of a person who recognizes his error, and of a person who
(finds) truth to be more beloved to him than his own reputation. So if he has to say that he was mistaken
and he said some things of falsehood that were against the dīn of Allah, then he does that to clarify the
truth as was done by Shaykh Muḥammad ibn Ṣāliḥ al-'Uthaymīn.
This is a little bit of insight into the introduction of Shaykh ibn Bāz. Why did he focus so much in his
introduction on the issue of Ma'iyyah? It was to cement the idea that in this book, Shaykh ibn al-'Uthaymīn
presents the views of Ahlus-Sunnah in its entirety and that Ma'iy-yah is clarified in a correct way. It was
also to clarify that this is what is to be taken and understood as the position of Shaykh Muḥammad ibn
Ṣāliḥ al-'Uthaymīn.
May Allah have mercy on all of our mashayikh: Shaykh Ḥamūd at-Twajrī, Shaykh Muḥammad b. Ṣāliḥ al'Uthaymīn, and Shaykh 'Abdul-'Azīz b. Bāz, and all of their brothers and scholars. Āmīn.
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Author's Foreword (Shaykh Muḥammad ibn Ṣāliḥ al-'Uthaymīn)
All praise is for Allah, we praise Him, seek His Assistance, and seek His Forgiveness. We repent to Him,
and seek refuge with Allah from the evils of our own selves and from the evils of our bad deeds.
Whomever Allah guides, then none can misguide him; and whomever Allah allows to be led astray, then
there is no guide for him. I testify that there is no deity worthy of worship other than Allah Alone,
without any associate; and I further testify that Muḥammad is His Servant and Messenger. May Allah raise
his mention, that of his family, Companions, and all those who follow them in goodness, and may He grant
them an abundance of peace.
To proceed:
Verily, belief in the Names and Attributes of Allah is one of the pillars of faith in Allah, the Exalted. They
are:
[1] belief in the existence of Allah
[2] belief in His Lordship (Rubūbiyyah)
[3] belief in His sole Right to all forms of worship (Ulūhiyyah)
[4] belief in His Names and Attributes (Asmā ' waṣ-Ṣifāt)
Furthermore, it is one of the three categories of Tawḥīd:
[1] belief in His Lordship (Rubūbiyyah)
[2] belief in His sole Right to all forms of worship (Ulūhiyyah)
[3] belief in His Names and Attributes (al-Asmā ' waṣ-Ṣifāt)
So, the status of the Tawḥīd of al-Asmā ' waṣ-Ṣifāt in the Religion is very high and of the utmost status. It is
not possible for anyone to worship Allah in a complete way, until he has acquired knowledge of the
Names and Attributes of Allah, the Exalted, in order to worship Him upon clarity. Allah, the Exalted, has
said:

L HG F E D C M
«And (all) the Most Beautiful Names belong to Allah, so call on Him by them.» [7:180]
Calling upon Allah using His Names and Attributes is to be done when requesting something specific, and
also when one calls upon Allah just to praise Him.9

There are two kinds of du'ā:
1. Du'ā al-mas.alah (du' ā of request, when requesting something specific) .
2. Du'ā ath-thanā (du'ā of praise, when you call upon Allah just to praise Him). For example: lā ilāha illa anta (There is
none worthy of worship other than You).
The best du'ā is al-Ḥamdulillāhi rabb al-'Ālamīn as mentioned by the Messenger (). There is no request here, it is
just a praise for Allah ().
9
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When one calls upon Allah to request something, he mentions some of Allah's Names that are suitable for
the occasion. For example: "O' Ghafūr (the Ever-Forgiving)! Forgive me! O' Raḥīm (the Ever-Merciful)! Have
Mercy on me! O' Ḥafīth (the All-Protecting One)! Protect me!" and the like.
When one calls upon Allah simply to praise Him, he worships Allah with the implications of these Names.
For example, you repent to Allah since He is at-Tawwāb (the Acceptor of Repentance), you mention Him on
your tongue since He is as-Samī' (the All-Hearing), you worship Him with your limbs since He is al-Baṣīr
(the All-Seeing), you fear Him in secret since He is al-Laṭīf (the Sublime One), al-Khabīr (the All-Informed
One), etc.
So due to the high status of knowledge of Allah's Oneness through understanding His Names and
Attributes, and due to the people speaking about the topic correctly sometimes and with falsehood from
either ignorance or bigotry at other times, I was inclined to author some principles concerning it, hoping
that Allah, the Exalted, would make this action of mine a sincere effort seeking His Face, being in
agreement with what He is pleased with, and that it would be beneficial for His Servants.
I have named it al-Qawā'id al-Muthlā fī Ṣifātillāhi Ta'āla wa Asmā'ihil-Ḥusnā (Exemplary Principles
Concerning Allaah's Beautiful Names and Attributes).
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Question: What is the difference a Name, an Attribute and an Action?
Answer: Sometimes people refer to a name as an attribute. They say: "Akhī, what is your attribute?" They
mean by this: "What is your name?" For some reason, the idea of an attribute gets confused with the idea
of a name. The meanings in the names of the creation may or may not apply to the person. A person can
have the name Kareem (generous), but he may be stingy. He does not have the attribute of being
generous.
This has led some of the people of logic and analogy to conclude that Allah has names with no meanings.
These are the people of the Mu'tazilah and the Jahmiyyah. They say that Allah is ar-Raḥmān, but He does
not have any Raḥmah, or they say that Allah is the Samī' (All-Hearing) but He does not have any hearing.
This is because they say that the name does not imply any meaning. People have names, but it does not
apply to them as a meaning. So, Allah has names, but there is no meaning intended behind these names.
They are just names. So ar-Raḥmān is Allah and does not mean anything else but Allah. [They claim we
should not] worry about the root of the word nor about the meanings of what the Arabs understood forget all of that. Allah is just Allah whether you call Him ar-Raḥmān or ar-Raḥīm. [O Turner of Hearts,
keep our hearts firmly established upon your religion], it is just a reference to Allah without any meaning
intended in those names. This will be disproven in shā' Allāh in one of our forthcoming principles.
A name is something a person is known by. An attribute can be other than a name. For example, someone
is kind, but that is not his name. His name is not kind, he is kind. And so Allah () has Attributes
that may not come from a name. Every name includes an attribute, as we will see in our principles, but
not every attribute can make a name.
From Allah's () Attributes is that He is Generous, Kind, Forgiving, Gracious to His servants and He
is All-Knowing. These are attributes.
His Names are ar-Raḥmān, ar-Raḥīm, al-Qadīr, and al-Majīd, etc. These are His Names.
His Attributes are the descriptions we have of Allah ().
Then we have something called an Action. It is not necessarily an attribute, but rather an action of Allah
(). What is an action?

Lb a ` _ M
«He rose over (Istawā) the Throne (in a manner that suits His Majesty).» [7:54]
This is an action that He did.
(Other examples): a) Allah descends and b) Allaah will come on the Day of Judgment to judge between the
servants.
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These are His actions and not His Names nor His Attributes. These are actions that He has done or will do
whenever He chooses.
So we have names like ar-Raḥmān, attributes like Raḥmah, and we have actions like He has forgiven a
certain person or He has done something, i.e. He has spoken to Mūsā or He has revealed verses of the
Qur'an at certain stages.
Each and every Name is Perfect and Complete in every sense of the Name. And each and every action is
Perfect and Complete in the way that Action is done (something befitting to Him (), the Perfect Lord of
the Creation). And every Attribute is a perfect Attribute having no deficiency or weaknesses or anything
other than absolute perfection in the utmost possible beauty. Allah () is only described with those
kinds of Names, Attributes and Actions. All of that, under that general principle we will learn, is free from
any type of resemblance to His creation. Perfect. Complete. And Free of any resemblance to any of His
creation.
-

Summarization

A name is a name, e.g. Moosaa Richaardson.
An Attribute is a description, e.g. I am tall.
Actions are something he did, has done, and continues to do.

16

THE FIRST PRINCIPLE
CONCERNING ALLAH'S NAMES
1.1 - ALL OF ALLAH'S NAMES ARE BEAUTIFUL
All of Allah's Names are beautiful, meaning that they reach the utmost limits of beauty. Allah, the Exalted,
has said:
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«And (all) the Most Beautiful Names belong to Allah.» [7:180]
Each and every Name of Allah that is a reference to Himself also includes the Most Perfect and Most
Beautiful Attribute that can be understood from the language of that Name. With that, they can have no
deficiencies or imperfections in anyway whatsoever unlike the names of the creation. For example,
someone can be called with a good and noble name in meaning, yet he is deficient in the characteristic
that the name represents, i.e. a man named Kareem (generous) yet he is stingy. Allah is beyond and above
that. Each and every Name of His includes a description that is Perfect without any deficiencies or limits.
An example of this is that Al-Ḥayy (the Ever-Living) is a Name of Allah the Exalted, and it includes the
Attribute of perfect Life.
Some people wonder: How can Allah have life if life is preceded by birth and followed by death?
The answer is: When we affirm life for Allah, it is not like the life that we know as created beings. Our
lives were preceded by birth and our lives will followed by death. Yet Allah's life was neither preceded by
birth nor will it be followed by death. So it includes the Attribute of perfect Life, not preceded by absence
and nor followed by death. It has no deficiency whatsoever.
Such Life that Allah has necessitates other perfect Attributes as well, like perfect Hearing, Sight,
Knowledge, and unlimited Capabilities.
Another example is that Al-'Alīm (the All-Knowing) is one of Allah's Names. Al-'Alīm comes from the word
'ilm. Al-'Alīm means one who possesses 'ilm. Al-'Alīm includes perfect Knowledge, not preceded by
ignorance, nor followed by forgetfulness.
Any knowledge that we possesses has been preceded by ignorance, knowledge is only the result of gaining it.
So anyone who has knowledge from us now is because they sought it and it was preceded by ignorance,
meaning they were ignorant of what they know. Likewise much of the knowledge that we have now will
be followed by forgetfulness or weakness in memory. All of these things are impossible to be understood
when we talk about knowledge of Allah ().
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Allah's Knowledge is Perfect, Comprehensive, All-Encompassing detailed Knowledge that has no
deficiency, no limit and no restrictions as He () is beyond all of these ideas.
Allah, the Exalted, has said:
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The knowledge thereof is with my Lord, in a Record.
My Lord neither errs nor He forgets. [20:52]
The Knowledge of Allah as He has described Himself with in this verse does not include possibility of
unawareness, ignorance, and nor could it include the possibility of forgetfulness.
The knowledge referred to here is comprehensive knowledge, and it encompasses everything generally
and specifically, whether it is related to His Actions or the actions of His Creation. Allah, the Exalted, has
said:
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«And with Him are the keys of the ghayb (all that is hidden), none knows them but He. And He knows
whatever there is in the land and in the sea; not a leaf falls, but he knows it. There is not a grain in
the darkness of the earth nor anything fresh or dry, but is written in a Clear Record.» [6:59]
Again this shows you the expansiveness and comprehensive nature of the Knowledge of Allah ().

Z 3 2 1 0 / .- , + * ) ( ' & % $ # "[

«And no moving (living) creature is there on earth but its provision is due from Allah. And He
knows its dwelling place and its deposit (in the uterus, grave). All is in a Clear Book (al-Lawḥ alMaḥfūd - the Book of Decrees with Allah).» [11:6]
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«He knows what is in the heavens and on earth, and He knows what you conceal and what you
reveal. And Allah is the All-Knower of what is in the breasts (of men).» [64:4]

The Effect this Should Have On Us As Servants
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1. Fear of Allah;
2. Obedience to Him because He Sees, Hears, and Knows everything that we do.
If a leaf does not fall in the darkness of the night except that Allah knows where it falls, then what about
us and our actions? Our intentions? What our chests hide from the people? So knowledge of Allah
increases a person's consciousness of Him and it leads him to better his practice of Islam and to stay away
from disobedience to Him ().
A third example is that ar-Raḥmān (the All-Merciful) is a Name of Allah, the Exalted. It includes perfect
Mercy, about which the Messenger of Allah (may Allaah raise his rank and grant him peace) said:

ِ )) اﷲ أَرﺣﻢ ﺑِ ِﻌﺒ
(( ﺎدﻩِ ِﻣ ْﻦ َﻫ ِﺬﻩِ ﺑِ َﻮﻟَ ِﺪ َﻫﺎ
َ ُ َْ ُ

Verily, Allah is more Merciful to His Servants
than this (woman) is to her son. 10
The ḥadīth is referring to a mother when she found her baby among some captives, took him and placed
him close and breast-fed him.
This could be the pinnacle of mercy in the dunyā - a mother for her little baby.
However, Allah's mercy is not like that. Rather it is more expansive. If we want to understand the
expansive nature of Allah's Attributes while mentioning the creation, it is not done in a comparative way.
But it is (described) as 'This one is better than that one,' meaning Allah is more Merciful than that
woman. You will never find a text where the Messenger () says that the Mercy of Allah is like this
and he offers a similitude. Rather every text will say that Allah is more Merciful than this or Allah is
more knowledgeable than that, etc.

This is from the ḥadīth of 'Umar b. al-Khaṭṭāb (may Allah be pleased with him) who said, "A group of war captives came
before the Messenger of Allah (may Allah raise his rank and grant him peace), and a woman was searching for her child.
When she found her child, she embraced him and breast-fed him.

10

The Messenger of Allah (may Allah raise his rank and grant him peace) then said:

ﱠ
َ َ ََ ً َ َ
َ َ َْ َُ
((�� اﻟﻨ ِﺎر؟
ِ ))أﺗﺮون ه ِﺬ ِﻩ ﻃ ِﺎرﺣﺔ وﻟﺪهﺎ

Could you see this woman casting her son into the Fire?
We said, 'No, by Allah, not as long as she is capable of preventing it.'
So the Messenger of Allah (may Allah raise his rank and grant him peace) said:

َ ُ
َ
((ﷲ أ ْر َﺣ ُﻢ ِ� ِﻌ َﺒ ِﺎد ِﻩ ِﻣ ْﻦ َه ِﺬ ِﻩ ِﺑ َﻮﻟ ِﺪ َهﺎ
))

Verily, Allah is more Merciful to His Servants
than this (woman) is her to son.
It was collected by al-Bukhārī (5999) and Muslim (2754).
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The Name, ar-Raḥmān (the All-Merciful), also includes the Attribute of expansive Mercy, about which
Allah has said:
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«My Mercy embraces all things.» [7:156]
And He has said about the supplications of the Angels for the believers from Banī Ādam (children of
Ādam):
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«O our Lord! You have encompassed all things
by way of Your Mercy and Your Knowledge!» [40:7]
The Beauty of the Names of Allah, the Exalted, can be expressed through each and every Name on its own,
meaning if you study Al-Ḥayy, you can derive many benefits. You will have much awe of Allah and much
submissiveness and humility before your Lord.
Furthermore, the beauty can be expressed by combining Names. By combining a Name with another,
perfection upon perfection is achieved. An example of that is Al-'Azīz (the All-Mighty) and Al-Ḥakīm (the
All-Wise), since, Allah, the Exalted, combines these Names in many places within the Qur'an.11
When used separately, each of the two Names includes a particular kind of perfection. Al-'Azīz includes
`izzah (Might), and ḥukm (Judgment) and ḥikmah (Wisdom) are understood from Al-Ḥakīm. Allah has Hukm;
He is the Ruler and the One who legislates. And Allah has Ḥikmah (All-Encompassing Wisdom).
When combined, there is another form of perfection understood - that the Might of Allah, the Exalted, is
coupled with His Wisdom. Thus, His Might does not include oppression, tyranny, and evil actions because
the `izzah of Allah is not coupled with thulm (transgression), it is coupled with Wisdom.
The mighty ones from amongst the creation in the dunyaa may use their might for sin or to oppress
people. They tend to oppress, tyrannize, and behave in evil ways.
Yet Allah's Might and Strength is coupled with Wisdom. So it used in a way that denotes complete
Perfection.

See the following Qur'anic Verses for examples: Sūrah al-Baqarah [2:129, 209, 220, 228, 240, 260]; Sūrah Ālī 'Imrān [3:6, 18,
62, 126]; Sūrah an-Nisā' [4:56, 158, 165]; Sūrah al-Mā'idah [5:38, 118]; Sūrah al-Anfāl [8:10, 49, 63, 67]; Sūrah at-Tawbah [9:40, 71];
Sūrah Ibrāhīm [14:4]; Sūrah an-Naml [27:6]; Sūrah al-'Ankabūt [29:42]; Sūrah ar-Rūm [30:27]; Sūrah Luqmān [31:9, 27]; Sūrah Sabā'
[34:27]; Sūrah Fāṭir [35:2]; Sūrah az-Zumar [39:1]; Sūrah Ghāfir [40:8]; Sūrah al-Jāthiyah [45:2, 37]; Sūrah al-Fat-ḥ [48: 7, 19]; Sūrah
al-Aḥqāf [46:2]; Sūrah al-Ḥadīd [57:1]; Sūrah al-Ḥashr [59: 1, 24]; Sūrah al-Mumtaḥinah [60:5]; Sūrah aṣ-Ṣaff [61:1]; Sūrah alJumu'ah [62: 1]; Sūrah at-Taghābun [64:18].

11
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Likewise, the Judgment and Wisdom of Allah, the Exalted, are coupled with perfect Might and Honour,
contrary to the judgment and wisdom of the Creation, as they are often subject to disgrace and
humiliation.
Allah () has referred to Himself as Al-Qawī (the Mighty or Strong). The Attribute is Quwā.
How is the Strength of Allah () the perfect kind of Strength unlike the strength in the created
beings?
Note [as pointed by another student]: One way to make Allah's attributes distinct and to understand
their superiority and perfection is to think about what precedes that Attribute or what follows it, such as
Life not being preceded by birth nor followed up by death.
So here, (we respond by saying, His) strength was not preceded by a period of weakness and is not
followed by fatigue or a loss of strength as is the case with the strongest creature on earth whose strength
is limited. The latter reaches a point where it cannot work anymore and it must rest. Does Allah reach
that point? No. Allah does not reach a point where His Strength goes away and where He loses the
Attributes of Strength such that He may rest. Allah is Exalted beyond that. So from that, thinking about
the name Al-Qawī, we think about the perfection of Allah's Strength and how He is only to be described
with the most perfect and complete kind of Strength imaginable.
Another Name of Allah () is Al-'Alī (the Most High). The Attribute is 'Ulūw (Loftiness). So Allah is
Al-'Alī and He has Loftiness.
How is Allah's Loftiness distinct and more superior in comparison to the loftiness of things in the created
realm?
There is nothing and no-one above Allah, His Loftiness is absolutely perfect, meaning the Highest and
Most Lofty.
Some people want to reject the idea that Allah rose above His throne. They say: Based on the dunyā
regulations that we know, and the way our created realm works, if you rise above something, that means
you were below it before you rose above it.
However, this is Allah () with the most perfect kind of 'Ulūw and the most perfect kind of Action. So we
do not dictate to Allah how He rose above His Throne. And to say that He was beneath it before He rose
above it is not from the statements of the Salaf and it is not understood from the 'istiwā (rising above the
Throne).
Some perverted the text in Arabic by saying that Allah conquered the Throne,

ْ اﻟﺮ ْﺣ َﻤٰـ ُﻦ َﻋ َ�� ْاﻟ َﻌ ْﺮش
ﱠ
��ٰ اﺳ َﺘ َﻮ
ِ
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This is incorrect. Istiwā is known in the Arabic language as irtafa'a 'alā, wartafa'ā, wa ṣa'ada. This is what
the early scholars of the ṣaḥābah and the tabi'ūn used to describe the Istiwā' with - as ascension, rising, and
elevating. All of them denote the idea of being Lofty.
When someone ascends above something within the created realm, it means he was underneath it before
that. But Allah's perfect Ascension would never include that Allah was beneath something before He has
risen above it. He is the Al-'Alī, the Lofty in the most perfect way.
Another Name is Al-'Afū (the Pardoner). In the last ten nights of Ramathān, the Messenger ()
taught 'Ā.ishah () to say:

(( )) اﻟﻠﻬﻢ إﻧﻚ ﻋﻔﻮ ﻛﺮﻳﻢ ﺗﺤﺐ اﻟﻌﻔﻮ ﻓﺎﻋﻒ ﻋﻨﻲ
O Allaah! You are the 'Afū (Pardoner),
You love to Pardon, so Pardon me. 12
So Allah is the Pardoner, the One who excuses people. How is His Pardoning of the people different from
the way people use this attribute? Allah is Forgiving and Merciful. From this angle, we could say that
Allah's Pardoning is paired with Forgiveness and Mercy.
For example, how do the people forgive? When you ask for forgiveness, is everyone always ready to
forgive you? What about the people who forgave you? Do they always forgive you with complete
forgiveness or do they come back later and mention what you did, although they say that they forgave
you...?
When Allah () forgives someone, He expunges their record, meaning he erases ones record (completely).
If Allah () excused you for something, you will not have to face Allah and be asked about that thing.

(( )) اﺗﻖ ﷲ ﺣﻴﺜﻤﺎ ﻛﻨﺖ وأﺗﺒﻊ اﻟﺴيﺌﺔ ا�حﺴﻨﺔ ﺗﻤﺤهﺎ
Fear Allah wherever you are
and follow up a bad deed with a good one,
it will wipe (the former) out.
One of the ways Allah will pardon you is if you obey what His Messenger () has guided us to. If
you make Tawbah from your sin, Allah will pardon you for your sin. He has promised us this. If you repent
to Allah sincerely, He will forgive you and He will pardon your sin. The one who has made repentance
from his sin is like the one who has not sinned at all, because the Pardoning of Allah is complete and
perfect. No trace. No bad feelings. Nothing left. Allah erases the bad deed from your record and He
replaces it with a good deed. Who does that from the people? Who will pardon you, THEN give you credit
for good things after you've transgressed against them? Who considers you better than you were before

12

at-Tirmithī in his Sunan (3513) on the authority of 'Ā'ishah (). Shaykh al-Albānī declared the ḥadīth as Ṣaḥīḥ in Ṣaḥīḥ at-

Tirmithī (3513).
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(after you sought their forgiveness)? But Allah () is perfect in His Pardoning, and when He Pardons you,
He loves that you sought His Forgiveness. This is from the completeness of His Attribute of Pardoning.
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THE SECOND PRINCIPLE
CONCERNING ALLAH'S NAMES
1.2 - THEY ARE BOTH TITLES AND DESCRIPTIONS
Allah's Names are titles, as they refer to Him, and descriptions, as they refer to different meanings. 13
As titles, they are like synonyms, since they all refer to the same thing - Allah, the Mighty and Majestic.
For example, ar-Raḥmān is Allah and al-'Azīz is Allah as a title. Who are we referring when we say alKareem? We are referring to Allah. Who are we referring to when we say ar-Raḥmān? We are referring to
Allah. So as a titles on their own, they refer to Allah, so in this sense, they are synonyms - names referring
to One Deity. As descriptions, they all carry different meanings, each one referring to a specific meaning
as understood from the pure and correct Arabic language.
Based on this, al-Ḥayy (the Ever-Living), al-'Alīm (the All-Knowing), al-Qadīr (the Ever-Capable), as-Samī'
(the All-Hearing), al-Baṣīr (the All-Seeing), ar-Raḥmān (the All-Merciful), ar-Raḥīm (the Ever-Merciful), al'Azīz (the All-Mighty), and al-Ḥakīm (the All-Wise) are all Names that refer to one thing - Allah, the
Glorified and Exalted. However, the meaning of al-Ḥayy is different from the meaning of al-'Alīm is
different from the meaning of al-Qadīr, and so on. We say that they are both titles and descriptions since
the Qur'an has indicated this.
The Qur'an has indicated that they are not mere titles alone as the Mu'tazilah believe. The Mu'tazilah say:
"However names you mention for Allah, it does not matter what they are constructed from or what their
base meaning is, because they have no meanings. They are only titles that refer to Allah." (For example,
Kareem is a name of a man and it does not necessarily mean he is generous). However, this is with regards
to the creation. The Mu'tazilah have made a Qiyās (analogy) between the creation and the creator which is
always leading to falsehood and error in the religion.
Allah, the Exalted, has said:
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«And He is the Ever-Forgiving, ar-Raḥīm.» [46:8]
Before we even mention the comparison of this āyah with another āyah, what about when Allah mentions
two Names for Himself? According to the belief of the Mu'tazilah, He is «Ever-Forgiving, ar-Raḥīm»
meaning, He is simply Allah, because to them, there is no distinction between the meaning of these two
Names. So then (if this were true), there would be no need for Allah to mention the second Name for
Himself in one passage! From this you see an easy refutation.

13

[N.B. Every name has an Attribute. They are not mere titles without description].
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«And Your Lord is Oft-Forgiving, the Possessor of Mercy.» [18:58]
The second Verse shows that ar-Raḥīm is the One who is described as having Mercy. Arab linguistics agree
that one may not be called 'alīm unless he has knowledge. One may not be called samī' unless he hears.
One may not be called baṣīr unless he sees. This is an affair that is too evident to be in need of a proof.
When one understands this, he can see the misguidance of those who negate the specific meanings of the
Names of Allah, the Exalted. Such are the people who reject the meanings of Allah's Names. They say:
'Allah, the Exalted, is As-Samī' (the All-Hearing) without hearing, Al-Baṣīr (the All-Seeing) without sight,
and Al-'Azīz (the All-Mighty) without might," and so on. 14 They do not allow the Names to establish an
Attribute. They say that the Names are simply a title and a reference to Allah and nothing more.
They have even attempted to justify this, saying that to affirm multiple Names and Attributes necessitates
affirming multiple deities. For example, to say we worship ar-Raḥmān, ar-Raḥīm is to mean we worship two
separate deities.
This kind of falsehood is too easy to see and refute. This a very weak justification, or rather, a dead one
due to the textual and intellectual evidences that prove its futility:
Textual Evidence: Allah () has described Himself with many descriptions, while maintaining
that He is uniquely One. Allaah, the Exalted, has said:
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«Verily, (O Muḥammad () the Seizure (punishment) of your Lord is severe and painful.
Verily, He it is Who begins (punishment) and repeats (punishment in the Hereafter) (or originates the
creation of everything, and then repeats it on the Day of Resurrection). And He is Oft Forgiving, full of
love (towards the pious who are real true believers of Islamic Monotheism). Owner of the Throne,
Glorious. (He is the) Doer of whatsoever He intends (or wills).» [85:12-16]
In these noble Verses are many descriptions of one thing, yet this does not necessitate that we affirm
multiple deities.
So Allah has described Himself with a series of description, and even in those descriptions, a number of
Names.

Shaykh 'Ubayd al-Jābirī (may Allah preserve him) mentions that Bishr al-Misrīsī [d.218], the head of the Mu'tazilah of his
time, had held this exact position. One day, a Bedouin heard him saying this and said to him, 'That is your lord who you are
describing and yours alone, Bishr! As for our Lord, then He is not like that!'
14
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«And He is Oft-Forgiving, full of love (towards the pious
who are real true believers of Islamic Monotheism).» [85:14]
He has referred to Himself with two Names one after the other.
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«Glorify the Name of your Lord, the Most High. Who created (everything), and then proportioned it.
And Who has measured (preordainments for everything even to be blessed or wretched); and then
guided (i.e. showed mankind the right as well as the wrong paths, and guided the animals to pasture).
And Who brings out the pasturage, then makes it dark stubble.» [87:1-4]
This is the textual evidence to refute the idea of multiple Names meaning multiple deities or multiple
Attributes meaning multiple deities.
Intellectual Evidence: The Attributes themselves are not separate from the One being described, so this
cannot necessitate affirming multiple deities. They are just Attributes of the One described with them.
They are not separate from Him. It is inevitable that everything in existence must have multiple
attributes. It has the attributes of existence, and it can be described by being either something that must
exist or something that may or may not exist. Furthermore, each thing that exists can either be
something independent or something reliant on something else.
For example, if we take a single piece of paper and ask people to describe it, we can come up with thirty
descriptions. So if we can talk about giving created things many descriptions, what would be the possible
angle for someone to say multiple descriptions necessitates multiple ideas or multiple deities.
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Based on this principle - that Allah's Names are both titles and descriptions - it becomes known that dahr
(time) is not one of the Names of Allah, the Exalted, for two reasons.
Firstly, Allah says in a ḥadīth qudsī:

،ﺐ اﻟ ﱠﺪ ْﻫ َﺮ
َ َ)) ﻗ
ﺴﱡ
َ  ﻳـُ ْﺆ ِذﻳﻨ ِﻲ اﺑْ ُﻦ: -  َﻋ ﱠﺰ َو َﺟ ﱠﻞ- ُﺎل اﷲ
ُ َ ﻳ،آد َم
ِِ
(( ﱠﻬ َﺎر
َ ﺐ اﻟﱠْﻴ َﻞ َو اﻟﻨـ
ُ  أُﻗَـﻠﱢ، ﺑﻴَﺪي اﻷ َْﻣ ُﺮ،َو أَﻧَﺎ اﻟ ﱠﺪ ْﻫ ُﺮ

Allah, the Mighty and Majestic, has said, 'The son of Ādam wrongs
Me. He speaks badly of time (dahr), yet I am the dahr,
the affair is in My Hand, I alternate the night and the day.' 15
This text is confusing to some people because they see that Allah () has said, «Yet I am the
dahr.»
So then, we should not refer to Allah as Dahr? No.
[1] Because it is a word that has no relative description or action related to it so as to be
considered from the Beautiful Names of Allah,
He is al-Qawī (the Mighty), He is al-'Alīm (the All-Knowing). But for ad-Dahr (time) - what would the
attribute be? What beautiful and perfect Attribute could you understand from the name ad-Dahr? There is
nothing to derive from that name.
[2] And since it is a word that refers to time.
So, as a result, using this (first) principle, we understand that Allah did not intend to Name Himself with
ad-Dahr, but He intended to let the people know that He is in Charge of the passing of time. This is when
he meant when He said: «Yet I am the dahr» He explained it immediately after that by saying: «The
affair is in My Hand, I alternate the night and the day» So Allah () is in Charge of time. He
alternates the Day and the Night. And Allah is the Creator of the Day and the Night. So there is an
Alternator and an Alternated. Allah is the One Who turns the time and changes the time, and He is not
the time itself.
Also, time is something that passes away. Is it befitting to refer to Allah with a description that passes
away and goes into nothingness? Rather Allah's Attributes are Permanent Attributes that He holds and
that we continue to describe Him with. They will not cease to exist and they will not come to an end,
because He is the First and the Last, with none before Him and none after Him. He is the Eternal One. Not
only is He Eternal, but all of His Names, Descriptions, Attributes and Actions are Eternal as well. They do
not come to an end and they do not reach a time where they go away. There was not a time when He did
not have them.
15

Collected by al-Bukhārī (7491) and Muslim (2246) on the authority of Abū Hurayrah (may Allah be pleased with him).
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Time is a created thing and there is a Creator of time. There is a Creator and Alternator of the Day and
Night and that is Allah (). He is not is the Alternated!
So each and every Name has perfection in its Name and in the Meaning that is associated with it. They are
titles and descriptions, and not mere titles that do not have a description.
Allah, the Exalted, has said, quoting those who deny the Resurrection after death:
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And they say: There is nothing but our life of this world, we die and we live and nothing
destroys us except ad-Dahr (time). [45:24]
They were referring to the passage of the days and nights.

،ﺐ اﻟ ﱠﺪ ْﻫ َﺮ
َ َ)) ﻗ
ﺴﱡ
َ  ﻳـُ ْﺆ ِذﻳﻨ ِﻲ اﺑْ ُﻦ: -  َﻋ ﱠﺰ َو َﺟ ﱠﻞ- ُﺎل اﷲ
ُ َ ﻳ،آد َم
ِِ
(( ﱠﻬ َﺎر
َ ﺐ اﻟﱠْﻴ َﻞ َو اﻟﻨـ
ُ  أُﻗَـﻠﱢ، ﺑﻴَﺪي اﻷ َْﻣ ُﺮ،َو أَﻧَﺎ اﻟ ﱠﺪ ْﻫ ُﺮ

Allah, the Mighty and Majestic, has said, 'The son of Aadam wrongs
Me. He speaks badly of time (dahr), yet I am the dahr,
the affair is in My Hand, I alternate the night and the day.'
This does not mean that ad-Dahr (time) is from the Names of Allah, the Exalted. That is because those who
speak badly about time only intend to refer to the frame of events, they do not intend to speak badly
about Allah, the Exalted. 16
The meaning of His Statement, «And I am the dahr,» is explained by His Statement, «The affair is in My
Hand, I alternate the night and the day.» Allaah, the Exalted, is the Creator of time and whatsoever it
contains, and He clarified that He is actually the One who turns and alternates the day and night, and they
are time. It is impossible that the One who alternates is also the one being alternated!
In light of this, it becomes clear that it is impossible for ad-Dahr in the ḥadīth to be referring to Allah, the
Exalted (as one of His Names).
Shaykh 'Ubayd al-Jābirī (may Allah preserve him) quotes the statement of Imām ash-Shāfi'ī (may Allah have mercy on him)
as found in al-Imdād (3/428) to explain the situation of the Arabs and how they would speak about the passing of time:
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The Arabs had a habit of dispraising and verbally abusing it when faced with calamities, like death, senility, or the
loss of property. They would say, 'It is the passing of time (the days and nights) that destroys us!' They would say
'The tribulations of the days and nights have afflicted us,' and, 'The passing of the days and nights have ruined
us!' They ascribed actions to the days and nights and thus spoke ill of them, saying that time has done these
things to them. So the Prophet (may Allah raise his rank and grant him peace) forbade them from speaking ill of
time by saying that it has destroyed them or done bad things to them. This is because insulting time can only be
an insult to the One who makes the time pass - Allah, the Blessed and Exalted.
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1. What have you noticed about the scholars efforts in making tafsīr of the basmallah
(bismillāhir-Rahmānir-Rahīm (transl. In the Name of Allah, the Ever-Merciful, the Bestower
of Mercy))?
They busy themselves explaining the differences between ar-Raḥmān and ar-Raḥīm since they are both
based on Raḥmah. So then, if Allah is ar-Raḥmān (the Possessor of Raḥmah) and Allah is ar-Raḥīm (the
Possessor of Raḥmah), what is the difference between the Mercy that is included in the name ar-Raḥmān
and the Mercy that is included in the name ar-Raḥīm?
Some of the scholars have said that ar-Raḥīm is specifically for the believers in the Hereafter. It is the
Mercy that Allah will extend to the people of Tawḥīd when He puts them in Paradise, and it is the Mercy
they will enjoy therein. It does not include the disbelievers. The Raḥmah, understood from the name arRaḥmān, refers to the Mercy that is constantly enveloping all of the creation (Muslims, non-Muslims,
animals, inanimate things, etc). The Mercy of Allah that is in each and every place, and He has had Mercy
on everything that exists since the time it existed. So Allah's Mercy is encompassing. This is the Mercy
understood from the Name ar-Raḥmān.
The scholars make this distinction because of the āyah:
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«And He is Ever Most Merciful to the believers.» [33:43]
The word Raḥīm has come in some passages which indicate that Allah refers to Himself as ar-Raḥīm in a
way that is specific to the believers.
And the references of Allah being ar-Raḥmān come in a more general way. It is an ijtihād - something that
the scholars have offered as an opinion. It is not decisive, however, it seems to be in line with the texts
that they mentioned. The point is: Why did the scholars busy themselves trying to find a distinction
between the name ar-Raḥmān and ar-Raḥīm? This is because Allah has mentioned two Names for Himself,
and therefore, there must be some meanings in ar-Raḥmān that He intended that are different than the
meanings in the Name ar-Raḥīm that He intended.
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Allah is al-Khāliq (the Creator). What Attribute is understood from that? The idea of Creating - Allah
Creates.
Side Note: Can we affirm al-Khalq for other than Allah ()? People create things from what Allah
has already fashioned.
Can we use the word Khalq for the creation?
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So Blessed is Allah, the Best of creators. [23:14]
This is an affirmation for Khāliqīn (creators).
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THE THIRD PRINCIPLE
CONCERNING ALLAH'S NAMES
1.3 - THEY MAY OR MAY NOT INCLUDE A RELATED RULING AND IMPLICATION
If the Name refers to a transitive description, 17 then it includes three things:
[1] An established Name of Allah, the Mighty and Majestic,
[2] An established Attribute that is included in the meaning of the Name, 18
[3] And an established ruling and implication.
For example, from the Name al-Ghafār (the All-Forgiving) we understand that this is a title to Allah firstly,
and secondly it is a reference that Allah has the Attribute of Forgiveness. And thirdly, there must be a
maghfūr lah (someone who is forgiven). So this Name indicates that some of the creation are affected by
this Attribute since they will be forgiven by Him.
Another example, the people of knowledge have said that highway robbers who repent (before being
caught) may be exempted from punishment, using as proof the Statement of Allah, the Exalted:
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«As for those who repented before they fell into your power, then know that Allah is All-Forgiving,
All-Merciful.» [5:34]
This is because the related ruling and implication of these two Names is that Allah, the Exalted, has
forgiven them of their sins and bestowed Mercy on them by cancelling the legislated punishment.
So when Allah mentioned these two Names at the end of the verse, all three things were intended,
[1] A reference to Allah,
[2] A reference to His two Attributes of Forgiveness and Mercy

17

In Arabic (ﺪ
ّ ﻣﺘﻌ

 )وﺻﻒa description that includes a direct external effect, like the Name as-Samī' (the All-Hearing) and

how it affects others, in that Allah hears them. The opposite of this, a non-transitive description, does not include any
external effect, like al-Ḥayy (the Ever-Living) for example.
18
Each of Allah's Names refers to an Attribute by way of tadam-mun. Tadam-mum is discussed thoroughly in the next
principle.
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[3] And an indication that if robbers or thieves turn themselves in to the authorities before they
are captured, then they should be excused from the punishment of the crime.
An illustration of this principle is that as-Samī' (the All-Hearing) includes:
[1] The Name as-Samī' for Allah, the Exalted,
[2] The Attribute of Hearing,
[3] And a relating ruling and implication - that He hears all secret and concealed talks.
Allah, the Exalted, has said:
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«And Allah hears the dispute between you both.
Verily Allah is the All-Hearing, the All-Seeing.» [58:1]
Between who? Between the Messenger of Allah () and Khawlah, who complained about her
husband. When she showed distress of the situation she was in, Allah had revealed that he had heard their
conversation. What is the significance? ' Ā.ishah () narrates that she was in the other side of the room
while Khawlah was being discreet with the Messenger (). So 'Ā.ishah said: Exonerated be Allah,
Whose Hearing encompasses everything! I was in the room and I could not hear the conversation that
took place, but Allah from Above the heavens heard the conversation between the Messenger of Allah
() and Khawlah!
So, the first kind of Name is a Name that has a transitive description (includes an effect on a third party).
However, what about a name based on an Arabic word that does not have a transitive description like alḤayy (the Ever Living)?
If the Name refers to a non-transitive description, then it only includes two things:
[1] A Name of Allah, the Mighty and Majestic
[2] And an Attribute that is included in the meaning of the Name.
An illustration of this is how the Name, al-Ḥayy (the Ever-Living), includes:
[1] The Name al-Ḥayy for Allaah, the Exalted,
[2] And the Attribute of Life.
From this aforementioned illustration we do not see a related ruling or implication (as opposed to a
transitive description). However, based upon the first principle, anyone who has perfect and complete life

33

must have hearing, seeing, knowledge, greatness, and capabilities. So, in this case, by way of the things
that we understand from al-Ḥayy, we can indirectly say that it impacts our life. Allah is the All-Living,
Ever-Living. He is the Only One Who has this Attribute. There is none before Him and none after Him. So
it must have an effect on us somehow, but it is indirect through the other Attributes - it necessitates
complete hearing, complete vision and complete understanding, awareness, and capabilities and honor.
All of this must be included in someone who has perfect life. But indirectly from the verb that establishes
this Name, we cannot understand that this Attribute has an impact.
Another example is al-'Athīm (the Most Great):
[1] The Name al-'Athīm for Allah, the Exalted,
[2] And the perfect and complete Attribute of Greatness.
As for the third principle, what is its effect upon us? In Arabic, we say 'athuma fulān (so and so became
great), however we are not waiting for anything to complete the sentence. So, here, it is waṣf muta'adī (it is
an attribute that does not have a transitive description) - it does not have an effect or object. Indirectly
we can understand that if He is al-'Athīm, He must have other Attributes as well, and those other
Attributes must have an impact on His creation. However, He is Great and He is described with Greatness,
but it does not include a transitive description.
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The difference between verbs that are transitive and verbs that are intransitive:
Muta'addī has an object and Lāzim does not have one.
Example of Muta'addī: Zayd hit 'Amr.
Example of Lāzim: Zayd sat.
When you simply say: "Zayd hit" - (we ask) who or what did Zayd hit? So, the meaning of the verb either
carries on into the object or it stays within the doer of the verb. In Arabic, we have some verbs that are
the root of the Name that Allah has described Himself with. A Name that Allah has which has a direct
transitive effect with the creation is al-Muḥīt (the All-Encompassing One). What is He encompassing? He is
encompassing everything without exception. He is encompassing all of the creation by way of His
Knowledge, His Hearing, so on and so forth.
The first example that the author gave in regards to transitive verbs was concerning the highway robbers:
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«As for those who repented before they fell into your power,
then know that Allah is All-Forgiving, All-Merciful.» [5:34]
When the highway robbers surrender to the authorities, they are to be forgiven and excused. They are to
be allowed to make repentance and be excused from the punishment of highway robbery. This is because
Allah closes this āyah with:
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«All-Forgiving, All-Merciful.»
The scholars of tafsīr said al-Ghafūr is the All-Forgiving and Raḥīm is the All-Merciful. Allah did not close
the āyah by saying He is Powerful, Capable, All-Wise, All-Knowing, or Severe in Punishment. Rather he
ended the verse saying that He is All-Forgiving, All-Merciful. So what we understand is He has mentioned
His own Names, He has referred to Himself with an Attribute, and there must be an implication. What is
the implication that Allah wanted us to understand from His Book? The implication is that His maghfirah
(His Forgiveness) and Mercy reaches the highway robbers who surrendered themselves.
So we are looking at Names of Allah that have an impact on a third party versus Names that are based on
Attributes that do not seem to have an object that they would take.
An illustration of a intransitive verb is the Name al-Ḥayy (the Ever-Living) that refers to Allah. It is an
Attribute of perfect Life. We believe that Allah is the possessor of perfect Life that is neither preceded by
birth nor followed by death. This Life is an Attribute that we affirm for Him. But how does this impact us?
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What reaches us from this perfect Life? There is nothing directly understood from it, except indirectly we
could say that if He has perfect life, then He must be All-Seeing, All-Hearing, All-Capable and All-Great,
etc. So these Attributes, that we deduced from His perfect Life, could have effects on us. But the very
name al-Ḥayy does not have a direct impact on the creation.
The other example we looked at was the Name al-'Athīm (the Most Great). No doubt His Greatness is seen
in the creation and in His Ability to fashion and form things. His Greatness can be seen everywhere.
However, from the Arabic language and from the description 'Athuma fulān (so-and-so became great), the
sentence is over and the description is finished. He Himself is Great. There is no object of this Greatness. It
is not an action that transcends to someone else. He is Great Himself. Of course, the reflection of His
Greatness can be seen in His creation in an indirect way. But the actual name al-'Athīm does not include an
action that transcends into the created realm.
Most of the Names of Allah have transitive descriptions.
Another example is Al-Awal (the First One). He Himself is the First with none before Him. What is the
transitive description from this? There is none. We glorify Allah with this, He is the First with none before
Him, and we affirm this as a Name for Him, but it does not have a direct object. There is no Action that
transcends into the creation. But if we said that Allaah is ash-Shakūr (the Thankful One), the One Who
thanks His creation and rewards them, then there must be someone who is thanked. There must be
someone who has done something to earn the pleasure of Allah and there must have been a good action.
Therefore, we have a transitive description.
Al-Ākhir (the Eternal One whom there is none after) does not have a direct object in the Arabic language.
Therefore, it is intransitive. We only understand two things from it:
[1] It is a reference to Allah,
[2] It is a reference to Him being Eternal with none after Him.
Al-Aḥad (...) = intransitive.
Al-Baṣīr (the All-Seeing) = transitive. This has a direct impact on the creation. We know with certainty that
Allah is Seeing us now. Nothing we do can escape His Sight. So then, it has a transitive description and it
has a direct object and implication on His creation. So, Al-Baṣīr establishes three things for us, not just
two:
[1] It is a Name of Allah,
[2] It establishes the Attribute of perfect Vision and Sight that is not obstructed nor limited by
anything, and that has no deficiency in it whatsoever,
[3] And there are actions and movements that are seen by Him,
At-Tawāb (the Acceptor of repentance) = transitive.
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[1] It is a Name of Allah,
[2] It establishes the perfect Attribute of accepting repentance,
[3] And there is repentance being offered, and it is accepted by Allah ().
Al-Ḥafīth (the Preserver) = transitive. So it establishes three things:
[1] It is a Name of Allah,
[2] The Attribute of Perseveration
[3] Allah preserves some of His creation.
Abū Ṭayyib at-Ṭabarī (an early scholar) was an old man, nearly a hundred years old, but his vision and
hearing were sharp. He was physically capable of running and performing actions just like the young
man. He once came back from a trip by sea - and you could imagine, during that time period, traveling by
sea is exhausting. Rather even today, by the time one lands from an 8-houred flight, they are exhausted.
This is with air-conditioned seats and food accommodation. What about weeks and months at sea?
So, when the boat landed and everyone was exhausted, Abū Ṭayyib at-Ṭabarī jumped off the boat and
hopped down to the land. People were amazed. How could you be a hundred years old and jump around
like this? He said:
When I was a young man, I preserved these bodily limbs from the disobedience of Allah and Allah
preserved them for me in my old age.
This story is mentioned by Ibn Rajab in his explanation to 'Preserve Allah and He will preserve you,' of the
40 Aḥādīth of An-Nawawī.
Al-Qawī' (the All-Mighty) = intransitive. As an indirect implication, Allah being Strong and All-Capable
and possessing perfect Strength is something that is definitely going to have an impact on how we
understand what He has done, how He has created things and how He has fashioned the earth, the rivers,
the mountains, and all of that. He is Al-Qawī'. But the Attribute of Quwā is mentioned as a description of
Allah () and when we say Allah is al-Qawī' we are not waiting for the object of the sentence. So in this
case, it is intransitive.
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THE FIFTH PRINCIPLE
CONCERNING ALLAH'S NAMES
1.5 - THE NAMES OF ALLAH ARE TAWQĪFIYYAH - THERE IS NO PLACE FOR
INTELLECTUAL FREE-THINKING REGARDING THEM
Tawqīfiyyah is the opposite of tawfīqiyyah. Tawqīfiyyah is an issue about which you have no right to speak
except with evidences. Nothing can be legislated except with evidences.
Tawfīqiyyah is something open to opinions, assessments and personal judgments. It is something open to
free thinking, etc.
For example, the issue of Ṣalāh is tawqīfiyyah. As soon as you make takbīr and enter into Ṣalāh, you are in
the realm of Tawqīf (from the same verb that establishes qif (stop)). So, you cannot do anything here
except with evidences. The Ṣalāh itself is tawqīfiyyah; you need a proof to establish your action before you
can ask someone to prove that you cannot do it.
However, if I said that I do not know of a ḥadīth where the Messenger () wore the exact color of
the thobe you are wearing, or that you are unsure if it is even ḥalāl for you to even wear it, do you have to
have a text in order to wear that color? No. Why is that? In the affairs of clothing, eating, interactions,
etc., everything is ḥalāl until you have a text proving it is ḥarām. Every sitting posture is ḥalāl except when
there is a ḥadīth prohibiting it. This is because the affair of sitting and dressing, etc., is tawfīqiyyah. It is
left up to you, your opinion, and what you like to do until there is a text.
If I say: "Akhī, you are wearing silk, can he say: "No. Clothes are tawfīqiyyah"? "I can wear whatever I want,
it is ḥalāl"? He cannot because we have a text that prohibits the wearing of silk. So a specific exemption is
made here. Silk is not ḥalāl for the men, it is ḥarām, and it is exempted from the general permissibility of
clothing.
First scenario: Wearing a Buddhist's orange robe, wrapping it around oneself, and shaving your head
bald, is this ḥalāl or not? Clothes are permissible, but there is a text that says «Whoever imitates a
people is one of them.» Now, this is imitating the religious custom of a people, and this is absolutely
prohibited. We have a text against it.
Second scenario: You should not lean back on your left hand. All sitting postures are permissible, but do
you know anything from the Prophet () saying this particular position is not permissible? There

) mentioned in the Prophet's Prayer Described that this

is an authenticated ḥadīth by Shaykh al-Albānī (

sitting posture is not permissible within the Ṣalāh nor permissible outside the Ṣalāh. The Prophet
() came to the masjid and saw a man reclining back on his left hand, so he said: You are going to
sit with the posture of those who have earned His Anger? (i.e. the Jews)?
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So, if the Messenger of Allah () described this sitting posture as the sitting posture of those who
earned Allah's anger, then it is an indication that it is not permissible. Therefore, we exempt it from the
general permissibility of sitting postures, etc.
So tawqīf means to stop and not do anything until you have a text. Do not fast because fasting is a 'ibādah,
until you learn how to start fasting, when to stop fasting, what you do when you fast and what you refrain
from when you fast. You learn all of that from the Messenger of Allah (). You cannot say I am
going to fast tomorrow by only avoiding water and drinking Pepsi. Your ṣawm is tawqīfī, it is only to be
done according to the way that the Messenger () taught.
Tawfīqī is that you are free to do it however you like. For example, you are free to wear shoes. What kind
of shoes are you allowed to wear in Islam? You are allowed to wear any shoe, but you are prohibited from
wearing one shoe. If there was no text you would have had the right to say, I can wear one shoe if I want
to. It is a dunyā (worldly) thing. It is not worship of Allah, it is mere clothing. Yet there is a prohibition of
wearing one shoe, the Messenger () told us to remove the other shoe or put the second one on.
So either walk barefoot or walk with two shoes. Do not walk with one shoe only, give your body its
balance.
Some of the scholars mentioned that this was the knowledge of chiropractic medicine that the Messenger
of Allaah () had. Chiropractors say that if one of your legs is longer than the other, or if you
have some imbalance in your walk, it will eventually lead to major back problems. So, if the person is
consistently walking with one shoe, this would definitely affect his back. There is something harmful in
what the Messenger of Allaah () forbade us from. So, this is an exemption from the generality of
the permissibility of shoes.
How does this relate to Allah's Names and Attributes? Can we say that one of Allah's Names is Vishnu?
(Vishnu is regarded by some people as being a deity that is powerful). No. We cannot. Why not? There is
no text showing that Allah's Name is Vishu. Allah's Names are tawqīfiyyah. You cannot say Allah is the
Great Architect. If Allah's Names and Attributes were tawfīqī, you can call Him whatever you wanted to
call Him. But if Allah's Names are tawqīfī, you cannot refer to Him with a Name that He has except with a
text.
You cannot say Allah is Muhandas al-Kawn (the Architect of the Universe) as some people say. As a khabr, it
is true, Allah designed the universe, and Allah's design of the universe is an amazing design. We can talk
about Allah with a khabr. Meaning, you can describe Him with descriptions, but you cannot establish a
Name from that description. You can say Allaah designed the universe in the most beautiful and
intriguing way, with all kinds of wisdom and knowledge. But can we bring a Name from that? From the
authentic descriptions of Allah is that He descends to the lowest heaven every last third of the night. Can
we call Him an-Nāzil (the Descendor)? No. We cannot call Him the Descendor. Why not? Because the
Names of Allah are tawqīfiyyah. We cannot establish any Name we want from a description.
Allah's Names are tawqīfiyyah ()ﺗﻮﻗﻴﻔﻴﺔ, meaning a kind of knowledge that is restricted to textual evidence;
there is no place for intellectual free-thinking regarding them. Based on this, we must suffice ourselves
with what is found in the Book and the Sunnah, without adding or taking anything away. This is because
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the intellect will not be able to grasp the understanding of Allah's Names that He rightfully deserves, so
then we must suffice ourselves with textual evidences only.
This is due to Allah's Statement
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«And do not follow what you have no knowledge of. Verily the hearing, the sight, and the heart,
(you) will all be questioned (about each of them).» [17:36]
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«Say: Verily, my Lord has prohibited (all forms of) lewdness, whether committed openly or in
secret, sinning (in general), oppressing without any due right, that you associate partners with
Allah with no authority sent down from Him, and that you speak about Allah with what you do not
know.» [7:33]
Some scholars said that Allah mentioned "speech about Him without knowledge" in the order of the
severity of the crime. He mentioned it after shirk. If making shirk with Allah is the greatest crime that a
person can commit, and it is that which will borrow him from Paradise forever and keep him from being
able to receive the Mercy of Allah, then how could there be something mentioned after that? The scholars
of tafsīr say that the one who makes shirk, mentioned in the fourth position (in the verse) makes shirk by
himself, however, the one who speaks about Allah without knowledge leads other people into shirk. Not
only does he make shirk with the speech about Allah without knowledge, i.e. Allah has a son, Allah has a
partner, but he conveys this to other people. He speaks about Allah like this and it affects others and it
leads them to shirk. So the severity of the crime is more so, because he is not restricted by his own action
of committing shirk, he has lead other people into that great crime as well.
Furthermore, to Attribute a Name to Allah, the Exalted, that He did not Attribute to Himself or to deny
something He has Named Himself would be a serious crime against Him. We must behave in the
appropriate manner in this affair and stick to what is found in established textual evidences only.
A number of scholars throughout history such as Ibn al-Qayyim, Al-Khaṭṭābī, Ja'far Aṣ-Ṣādiq, Ibn
Hubayrah, As-Sa'dī, Ibn Al-'Uthaymīn, Ṣiddīq Ḥassan Khān strove to extract the 99 Names of Allah and
they attempted to list and gather them. They wrote books, making ijtihād trying gather the 99 Names of
Allah that they believed was intended by that text (whoever enumerates the 99 Names of Allah will enter
Paradise).
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The scholars throughout history, though they differed in some branches of how they approached the text,
all understood that it is the text that established the Names of Allah. They all began with the easiest and
clearest affirmations like ar-Raḥmān, ar-Raḥīm, al-Qudūs, etc. Then, you have issues of ijtihād - some
scholars affirmed some Names and others did not. For example, some affirmed ar-Rashīd and some didn't.
Some of them said: Thul-Jalāli wal-Ikrām is one of His Names and others said Māliki Yawm ad-Dīn is a name,
because iḍāfah is allowed when it comes to the name of Allah and others responded in the negative,
there's no iḍāfah in the Names of Allah. But there is no proof for or against either positions, the efforts
that they made or make to list the Names was something that we hope Allah will reward them for, and
give them the Promise as mentioned in the ḥadīth.
The whole point is that all of them based their ijtihād on evidences, and none of them said, I'm going to
think and come up with [some random] 99 Names, so therefore, Allah is al-Muhandiss. You find some
people today who say Vishnu is one of Allah's names! Or they claim that we can refer to Allah as Vishnu
or with other pagan names. Rather Allah () is only referred to with the Names that He has
Named Himself with or the Names His Messenger () named Him with.
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THE SIXTH PRINCIPLE
CONCERNING ALLAH'S NAMES
1.6 - THEY ARE NOT LIMITED TO A SET NUMBER
Allah's Names are not limited to any specific number, and this is understood from the statement of the
Prophet (may Allah raise his rank and grant him peace) in the well-known narration:

ِ ِ َ ﻚ ﺳ ﱠﻤﻴ
ٍ ﻚ ﺑِ ُﻜ ﱢﻞ
،ﻚ
َﺴ
َ َُﺳﺄَﻟ
ْ َ َ َاﺳﻢ ُﻫ َﻮ ﻟ
ْ أ...))
َ ﺖ ﺑﻪ ﻧَـ ْﻔ
،ﻚ
َ َﺣ ًﺪا ِﻣ ْﻦ َﺧﻠ ِْﻘ
َ ِأ َْو أَﻧْـ َﺰﻟْﺘَﻪُ ﻓ ِﻲ ﻛِﺘَﺎﺑ
َ  أ َْو َﻋﻠﱠ ْﻤﺘَﻪُ أ،ﻚ
ِ ت ﺑِ ِﻪ ﻓ ِﻲ ِﻋﻠ ِْﻢ اﻟْﻐَْﻴ
((...ﺐ ِﻋ ْﻨ َﺪ َك
َ اﺳﺘﺄْﺛَـ ْﺮ
ْ أَ ِو

«...I ask You by every Name that You have,
those You named yourself with, those You revealed in Your Book,
those You taught one of Your created beings,
and those You kept with Yourself as knowledge of the Unseen...»
It was collected by Aḥmad, 19 Ibn Ḥib-bān, 20 and al-Ḥākim,21 and it is saḥīḥ (authentic). 22
The Messenger () classified the Names of Allah into three categories from all the Names He
Named Himself with:
[1] Those He has revealed in His Book,
e.g. bismillāhir-Raḥmānir-Raḥīm (In the Name of Allah, ar-Raḥmān, ar-Raḥīm).
[2] Those He has taught one of His created beings
i.e. It is not in the Qur'an, however, it has been taught by revelation to one of His Prophets. How can
anyone be taught a Name of Allah that is not in the Qur'an unless he was a Prophet who received
revelation? So, he is referring to the Names he learned about Allah from the revelations that are not in
the Qur'an. An example of this would be al-Witr. Allah is al-Witr (the Unique One). The Messenger
() said:

((...إن اﷲ وﺗﺮ ﳛﺐ اﻟﻮﺗﺮ...))
Collected by Aḥmad in his Musnad (1/391, 452)
Refer to Ṣaḥīḥ Ibn Hib-bān bi-Tartīb Ibn Balbaan (972)
21
Refer to al-Mustadrak (1929)
22
Refer to Silsilatul-Aḥādīthis-Ṣaḥīḥah (199) of al-Albānī and Muqbil ibn Hādī's comments on Al-Mustadrak (1/696). For further
study, review the criticism mentioned in al-'Ilal of ad-Dārqutnī (5/199-201) and Taḥqīq Musnad Aḥmad (6/247-250).
19
20
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«Allah is Witr and He loves Witr.»
So, reference to Allah being Witr is not found in the Book of Allah, ratherit comes from the Messenger of
Allah ().
[3] And those He has kept with Himself as knowledge of the Unseen.
e.g. We have no knowledge of this third category, because Allah has chosen to keep some of these Names
to Himself. So, we do not say, just because we know all the Names in the Qur'an, and that we've gathered
all the Names in the Sunnah, that we could have possibly gathered all of Allah's Names. We have only been
given a little knowledge with regards to His Names. How many Names are there that He has kept for
Himself and not revealed to anyone? We do not know. Knowledge of that has not been given to us. We
only know the Names that He has Named Himself with in His Book and the Names His Messenger
() has conveyed to us. Beyond that, we do not know. We do know from this reference of the
Messenger () that there are other Names that He did not reveal to us and that His Messenger
() did not even know about.
That being the case, we have another proof against those who name Allah with Names other than those in
the Book and the Sunnah, those who go against the tawqīfiyyah nature of Allah's Names. They name Allah
with names like Vishnu, al-Muhandis, and so on. They name Allah with names that they feel are good in
their meaning, but have no support in the Book or the Sunnah. This is not permissible based on this ḥadīth.
This ḥadīth gives us three categories of Allah's Names, and one of them is not good names that you deduce
from your own intellect. Rather (we have been given a classification of) Names that Allah has revealed in
His Book, Names that He has taught one of His Prophets, or Names that He has kept for Himself. This is a
refutation, and a further support for what was mentioned about Allah's Names being tawqīfiyyah.
We have a clear indication from the Messenger () that Allah has Names we do not know of. This
being the case, anyone who can mention the ninety-nine Names, we say: 'Those are from the Names that
we have knowledge of and there are others we do not have knowledge of.' In fact, many of the scholars of
the past made attempts to enumerate the Names of Allah so that they may attain the reward from Allah
mentioned in this ḥadīth we will discuss.
They gathered ninety-nine, and they kept gathering because they needed a principle by which to extract
the Names from the verses that would land them on ninety-nine. Some of the scholars had lengthy,
lengthy lists of Allah's Names that reached up to two hundred names while they were initially trying to
gather the ninety-nine mentioned in the ḥadīth. However, their principles led them to gather more. Some
of them like Ibn Ḥazm could not count up to ninety-nine, they only got to eighty-some or seventy-some.
So, they differed in the numbers of names they gathered, and they did not have the same number
although they all tried to gather ninety-nine.
It is not possible for anyone to count or have complete knowledge of the Names that Allah, the Exalted,
has kept with Himself as knowledge of the Unseen.
As for the statement of the Prophet (may Allah raise rank and grant him peace):
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ِ  ِﻣ ﺎﺋَﺔً إِﻻﱠ و،ً)) إِ ﱠن ﻟِﻠﱠﻪِ ﺗِﺴ ﻌ ﺔَ وﺗِﺴﻌِﲔ اﲰﺎ
،اﺣ ًﺪ ا
َ ْ َ َْ
َ
((. َﺎﻫ ﺎ َد َﺧ َﻞ ا ْﳉَﻨﱠﺔ
َﺼ
ْ َﻣ ْﻦ أ
َ َﺣ

«Verily Allah has ninety-nine Names, one shy of a hundred.
Whoever enumerates them will enter Paradise.» 23
Then this does not prove that Allah's Names are limited to only this number. If the intent of the hadeeth
was to limit them, then the wording would have been, "Verily, the Names of Allah are only ninety-nine;
whoever enumerates them will enter Paradise," or "Allah has no more than ninety-nine names," or some
phrase in the Arabic language that denotes haṣr and qaṣr - that it is limited or bound by a set number.
This is not understood from the Arabic of this ḥadīth. To say that Allah has something does not mean He
does not have anything beyond that. Therefore, the meaning of the ḥadīth is that whoever enumerates
this specific group of His Names will go to Paradise. There are ninety-nine of Allah's Names that He has
revealed and given us knowledge of, if you were to gather those ninety-nine Names intended by the
Messenger of Allah (), then there is a specific reward for doing it. This is the point of the ḥadīth.
Thus, his statement (), «Whoever enumerates them, 24 will enter Paradise» completes the
first part of the ḥadīth, referring to the intended ninety-nine Names. It is not a separate statement
referring to all of Allah's Names.
So you do not have to gather every single Name that is in the Book of Allaah and spoken by the Messenger
(), but you are to gather those intended by the Messenger in this ḥadīth of ninety-nine Names.
This leads you to an idea that there must be certain principles (such as using iḌāfah, or not, being
muqayyid or ghayr muqayyid, etc) that would lead you to ninety-nine Names.
So, the similitude of this statement (the ḥadīth) will be like your saying, "I have one hundred dirhams that I
want to give as charity." This statement does mean that you have only that many dirhams and they are all
reserved for charity. It only means that you have some number of dirhams reserved for charity, and it
does not speak about what you have beyond that. Similarly, the Names of Allah mentioned in this ḥadīth
are «Allah has ninety-nine Names, whoever enumerates them will enter Paradise,» it does not negate
more than ninety-nine.
Additionally, it has not been authentically established that the Prophet () specified all of these
ninety-nine Names. The ḥadīth which has been reported about this is unauthentic: 25

، اﻟﺮﺣﻴﻢ، ﻫﻮ اﷲ اﻟﺬي ﻻ إﻟﻪ إﻻ ﻫﻮ اﻟﺮﲪﻦ.  ﻣﻦ أﺣﺼﺎﻫﺎ دﺧﻞ اﳉﻨﺔ،)) إن ﷲ ﺗﺴﻌﺔ وﺗﺴﻌﲔ اﲰﺎ ﻣﺎﺋﺔ ﻏﲑ واﺣﺪة
((...  اﳋﺎﻟﻖ، اﳌﺘﻜﱪ، اﳉﺒﺎر، اﻟﻌﺰﻳﺰ، اﳌﻬﻴﻤﻦ، اﳌﺆﻣﻦ، اﻟﺴﻼم، اﻟﻘﺪوس،اﳌﻠﻚ
Collected by al-Bukhārī (7392) and Muslim (2677) on the authority of Abū Hurayrah (may Allah be pleased with him).
The author commented here, saying: "Enumerating them means to memorize them and know their meanings. This is
fulfilled when one worships Allah based on their related meanings and rulings."
25
Refer to Ṣaḥīḥ Sunan at-Tirmithī (3507) of al-Albānī.
23
24
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This unauthentic ḥadīth begins like the first ḥadīth mentioned: «Verily Allah has ninety-nine Names,
one shy of a hundred, whoever enumerates them will enter Paradise,» but then, the mention of the
Names begin, one after the other - as if they are part of the ḥadīth. This is something that the scholars
have classified as being mudrajj/mudrajāt (things that are inserted into something). Sometimes a narrator
would narrate a ḥadīth and then explain its meaning.
In this case, there's a prime opportunity for the narrator to explain the ḥadīth. What are these ninety-nine
Names? The narrator goes on to explain them, yet he does not make a distinction in his words, he does
not clearly define when his explanation begins and when the words of the Messenger are over. So, the one
who hears the narration gets confused and considers it to be part of the ḥadīth. This is one of the ways
that mudrajj happens. And sometimes the listener, who narrates the ḥadīth, understands that this is not
part of the ḥadīth, yet the way he writes it in his book when he narrates the ḥadīth from his shaykh, is not
clearly understood by the one who takes it from him! He doesn't make a distinction between the end of
the ḥadīth and the beginning of the narrators' explanation.
When you look into the different chains of transmissions in this hadeeth, you find the ones that have the
very, very long list of ninety-nine names are consistent with the narrator of these chains (namely, Walīd
b. Muslim), whereas the ḥadīth narrated by other than him do not have these additions. This led the
'ulāma of 'Ilal (hidden defects of ḥadīth) to be able to categorize it as the additional explanation of Walīd b.
Muslim or maybe the individual he narrated the ḥadīth from.
Shaykh al-Islām Ibn Taymiyyah said: "The specification of them (the Names of Allah) is not from the speech
of the Prophet (), as agreed upon by the scholars of ḥadīth." 26
Here, Ibn Taymiyyah (P) is quoting ijmā' (a census) from the scholars of ḥadīth saying that the
mention of the Names is not authentically related from the Messenger of Allah ().
He also said, "Al-Walīd 27 mentioned them (the names) as the explanation of the ḥadīth by some one of his
teachers from the Shām, 28 as is clarified in some of the narrations of his ḥadīth." 29
Ibn Ḥajar 30 said, "The problem that the two shaykhs (al-Bukhārī and Muslim) had with it (the ḥadīth) was
not just that it only comes by way of al- Walīd, but that he (al-Walīd) has narrated it inconsistently 31, his
tadlīs,32/ 33 and possibility of additional wordings added to the narration." 34
Refer to Majmū 'al-Fatāwā (6/382).
Al-Walīd b. Muslim, one of the narrators of the ḥadīth.
28
Shām is modern day Syria and Palestine and parts of their bordering countries.
29
Refer to Majmū 'al-Fatāwā (6/379).
30
The author of Fat-ḥul-Bārī and many works in ḥadīth.
31
Ustāth Moosaa Richardson (5): Meaning, there is some differing in the Names themselves! During one occasion,
there is a list of ninety-nine names and during another occasion, when someone else narrates it from Walīd, there is a
difference in the Names themselves. The ninety-nine names don't exactly match up. There are three or four different
narrations of the ḥadīth, all of them having a slight differences in the actual names. So, sometimes he would add names that
he didn't mention the first time, or he would not mention names. This inconsistency is another phrase from the sciences of
ḥadīth called itirāb (inconsistency in one's narration).
26
27
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Since the specification of the Names by the Prophet () is not authentic, the Salaf differed over
them, and thus a number of different opinions were held.
I (ibn al-'Uthaymīn) have gathered the following ninety-nine Names from the Book of Allah, the Exalted,
and the Sunnah of His Messenger ():
From the Book of Allah, the Exalted:
[1] Allah
[2] al-Aḥad (the One)
[3] al-A'lā (the Most High)
[4] al-Akram (the Most Generous)
[5] al-Ilāh (the Worshipped)
[6] al-Aw-wal (the First)
[7] al-Ākhir (the Last)
[8] ath-Thāhir (the Knower of all apparent things)
[9] al-Bāṭin (the Knower of all hidden things)
[10] al-Bārī ' (the Commanding Ordainer)
[11] al-Barr (the Beneficent One)
[12] al-Baṣīr (the All-Seeing)
[13] at-Taw-wāb (the Acceptor of Repentance)
[14] al-Jab-bār (the Compellin One)
[15] al-Ḥāfith (the Preserver)
[16] al-Ḥasīb (the Preserver)
[17] al-Ḥafīth (the All-Protecting One)
[18] al-Ḥafī (the Gracious One)
[19] al-Ḥaqq (the Truth)
[20] al-Mubīn (the One who clarifies)
[21] al-Ḥakīm (the All-Wise)
[22] al-Ḥalīm (the Gentle One)
Tadlīs (lit. deception); when a narrator habitually fails to mention the name of a narrator that is between him and his
shaykh, using a wording like, "On the authority of my shaykh...." instead of, "My shaykh narrated to me..." Because of the
likelihood of an unmentioned person in the chain who may not be reliable, the scholars of ḥadīth consider this kind of
narration unacceptable.
33
al-Walīd was also mudallis, one who narrated with the habit of saying, "On the authority of my shaykh," while it was a
ḥadīth he actually heard from another person who narrates from his shaykh. So, he would knock that person out of the
chain and narrate directly from his shaykh. This is called tadlīs, and the one who does it is a mudallis, and the ḥadīth it is
done to is called mudallas.
34
Refer to Fat-ḥul-Bārī (11/215)
32
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[23] al-Ḥamīd (the Praiseworthy One)
[24] al-Ḥayy (the Ever-Living)
[25] al-Qay-yūm (the One who establishes and sustains)
[26] al-Khabīr (the All-Informed One)
[27] al-Khāliq (the Creator)
[28] al-Khal-lāq (the Ever-Creating)
[29] ar-Ra'ūf (the All-Kind)
[30] ar-Raḥmān (the All-Merciful)
[31] ar-Raḥīm (the Ever Merciful)
[32] ar-Raz-zāq (the Ever-Providing)
[33] ar-Raqīb (the Ever-Watchful)
[34] as-Salām (the Flawless One)
[35] as-Samī' (the All-Hearing)
[36] ash-Shākir (the Ever-Thankful)
[37] ash-Shākūr (the Ever-Thankful)
[38] ash-Shahīd (the Witness)
[39] aṣ-Ṣamad (the Eternal One)
[40] al-'Ālim (the Knowledgeable One)
[41] al-'Azīz (the All-Mighty)
[42] al-'Athīm (the Great One)
[43] al-'Afuww (the Pardoner)
[44] al-'Alīm (the Lofty One)
[46] al-Ghaf-fār (the Most Forgiving)
[47] al-Ghafūr (the Ever Forgiving)
[48] al-Ghanī (the One Free of Needs)
[49] al-Faṭ-ṭāh (the Deciding Judge)
[50] al-Qādir (the Capable One)
[51] al-Qāhir (the Forceful One)
[52] al-Qud-dūs (the Holy One)
[53] al-Qadīr (the Ever-Capable)
[54] al-Qarīb (the Close One)
[55] al-Qawī (the Strong One)
[56] al-Qah-hār (the Ever-Dominating One)
[57] al-Kabīr (the Great One)
[58] al-Karīm (the Generous One)

47

[59] al-Latīf (the Sublime One)
[60] al-Mu'min (the Granter of Security)
[61] al-Muta'ālī (the High and Exalted One)
[62] al-Mutakab-bir (the Justly Proud)
[63] al-Matīn (the Powerful)
[64] al-Mujīb (the Ever Responding One)
[65] al-Majīd (the Majestic One)
[66] al-Muḥīṭ (the All-Encompassing One)
[67] al-Muṣaw-wir (the Bestower of forms and shapes)
[68] al-Muqtadir (the All-Capable One)
[69] al-Muqīt (the Protector)
[70] al-Malik (the King)
[71] al-Malīk (the Sovereign)
[72] al-Mowlā (the Guardian)
[73] al-Muhayim (the Watchful Witness)
[74] an-Naṣīr (the Ever-Helpful)
[75] al-Wāḥid (the Only One)
[76] al-Wārith (the Owner who all things return to)
[77] al-Wāsi' (the Encompassing One)
[78] al-Wadūd (the Loving)
[79] al-Wakīl (the Guardian)
[80] al-Walī (the Protector)
[81] al-Wah-hāb (the Ever-Giving)
And from the Sunnah of the Messenger of Allah ():
[1] al-Jamīl (the Beautiful One)
[2] al-Jaw-wād (the Bestower of Goodness)
[3] al-Ḥakam (the Ruler)
[4] al-Ḥay-yī (the Shy One)
[5] ar-Rabb (the Lord)
[6] ar-Rafīq (the Gentle One)
[7] as-Sub-būḥ (the Justly Glorified One)
[8] as-Say-yid (the Master)
[9] ash-Shāfī (the Healer)
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[10] aṭ-Ṭay-yib (the Pure One)
[11] al-Qābidh (the One who seizes)
[12] al-Bāṣit (the One who grants increases)
[13] al-Muqad-dim (the One who brings things forth)
[14] al-Mu'akh-khir (the One who delays things wisely)
[15] al-Muḥsin (the One who does things perfectly)
[16] al-Mu'tī (the Giver)
[17] al-Man-nān (the Ever-Bestowing)
[18] al-Witr (the One who is similar to none)
This is what we have chosen based on our research - eighty-one Names from the Book of Allah, the
Exalted, and eighteen from the Sunnah of the Messenger (). However, there remains some doubt
about including al-Ḥafī, as it is only found in a restricted sense in His Statement, quoting Ibrāhīm: 35
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«Verily, He is Ḥafī (Gracious) to me.» [19:37]
What we have listed here is based on our knowledge and understanding, while above each possessor of
knowledge is someone more knowledgeable. Above all of them is the Knower of all hidden and apparent
things, the One who knows everything. 36



35

This idea of Allah being Ḥafī to Ibrāhīm () specifically is questionable - does it establish al-Ḥafī as a Name of Allah or

not? So, the Shaykh considered it as one of the Names of Allah and included it in his list of ninety-nine names, yet he said
that he was not entirely sure about it.
36

The author (may Allah have mercy on him) commented here, saying:
And we have not mentioned any Names that come in the texts as muḍāf (an Arabic construction that shows
possession), like Rabb al-'Ālamīn (the Lord of all the worlds), 'Ālim al-Ghaybi wash-Shahādah (the Knower of all
hidden and apparent things), and Badī' as-Samāwāti wal-Ardh (the Originating Creator of the Heavens and the
Earth). There are many examples of this. It was not clear to us that they were intended (from the ḥadīth), and
knowledge (of what is most correct) is only with Allah, the Exalted.

[«And we have not mentioned any Names that come in the texts as muḍāf...»]
Ustāth Moosaa Richardson comments:
The Shaykh begins to give you some insight into the guidelines he used when he looked at the texts of the Book and the
Sunnah to derive these lists of Names. He tells you here, that he chose not to use the muḍāf construction. The muḍāf Arabic
construction is when you say (for example): 'This is the book of Mustafa," "This is the Book of Allah" - it is the relationship
between two things that generally denotes ownership, "the Messenger of Allah," or "the pen of 'Umar." So this iḍāfah
construction like the "Master of the Day of Judgment," "the Lord of all the worlds," and so on, Shaykh ibn al-'Uthaymīn
chose not to consider to be listed as Names.

49

THE SEVENTH PRINCIPLE
CONCERNING ALLAH'S NAMES
1.6 - THE KINDS OF DEVIATION FROM THE CORRECT BELIEF
Allah () says:

Z NM L K J I HG F E D C [

«And to Allah belong the most beautiful Names, so call on Him using them. And abandon those who
commit ilḥād regarding His Names.» [7:180]
Ilḥād 37 with regards to the Names of Allah, the Exalted, means to stray from the obligatory manner of
believing in them.
So, when Allah affirms for Himself that He has the Most Beautiful Names, He addresses you with two
orders:
[1] To call upon Him using those Names,
[2] And abandon the people who commit ilḥād and deviation regarding the Names of Allah.
Ilḥād takes many forms and manifestations which you must pay attention to:
ONE: To reject some of them, or some of the related Attributes or resulting rulings
An example of people 38 who do this are the people of ta'ṭīl (rejection of the meanings of Allah's Names
and/or Attributes) from the Jahmiyyah 39 and others.
The Mu'aṭ-ṭilah (the people of ta'ṭīl) are the ones who say that Allah does not have a certain Name, or He
has a Name but it doesn't have a meaning, for example, Allah is as-Samī' (All-Hearing), but He does not
have Hearing, or Allah does not have a Hand, when Allah says:

37

The author (may Allah have Mercy on him) is explaining the following Verse:
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«And to Allah belong the most beautiful Names, so call on Him using them. And abandon those who commit ilḥād
regarding His Names.» [7:180]
38

This is the first group of people we have to abandon by the order of Allah.

Shaykh 'Ubayd al-Jābirī (may Allah preserve him) explains here that the people of ta'ṭīl, the Mu'aṭ-ṭilah, are the Mu'tazilah,
the Jahmiyyah who came before them, and the Ash'arīs who came after them.

39
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«Blessed is He in Whose Hand is the dominion, and He is Able to do all things.» [67:1]
They believe this verse is a discreet reference to something else. So, they deny the Attributes of Allah
().
This is considered ilḥād because it is obligatory to believe in the Names and in the related rulings and
Attributes that befit Allaah. To reject any of these things is a straying from the obligatory manner of
believing in them.
TWO: To view them as Names that establish attributes similar to the attributes of the Creation
This is done by the people of tashbīh (those who consider Allah similar to His Creation).
The Mushabiha (the people of tashbīh) are those who say that Allah does have a Hand, but it is similar to
the hand of the creation - Exalted is He high above what they say! They say that Allah has the shape like
the shape of the human beings, or that He has a Face like the Face of the human beings, or Allah ascends
and descends like the human beings ascend and descend. These are the Mushabiha. Since tashbīh is
falsehood, and it is not possible that any of the texts establish tashbīh, rather they show the falsehood of
such an idea, then such people have truly strayed from the obligatory manner of believing in the Names
of Allah.
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«And there is none co-equal or comparable unto Him.» [112:4]
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«Do you know of any who is similar to Him? (of course none is similar or coequal or comparable to
Him, and He has none as partner with Him). [There is nothing like unto Him and He is the All-Hearer, the
All-Seer]» [19:65]
These texts that negate any type of equivalent or anything comparable to Allah () are clear in
their nature, and they show the falsehood of such an idea, so we have to abandon these people.
THREE: To attribute a name to Allah that He did not name Himself with
An example of this is how the Christians call Allah the father, or how the philosophers call Him the root
cause of everything. 40 Since knowledge is tawqīfiyyah (restricted to textual evidence), attributing a name

40

In Arabic: (اﻟﻔﺎﻋﻠﺔ

" )اﻟﻌﻠﺔal-'Illatul-Fā-ilah"
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to Allah that He did not name Himself with is a straying from the obligatory manner of believing in them.
Furthermore, these names that they have attributed to Allah are sheer falsehood that Allah is far removed
from.
As mentioned earlier, there are those who say that Allah is al-Muhandis al-Akbar (the Greatest Architect) or
Muhandis al-Kawn (the Architect of the Universe), etc. They may sound good, but we say that Allah () is
the One who has named Himself with the Names that are befitting to Him. Since He has not named
Himself with that name, we will refrain from naming Him with it.
FOUR: To derive names of idols from the linguistics base of His Names
An example of this is what the polytheists did when they derived the name al-'Uzzā from al-'Azīz, and al-Lāt
from al-Ilāh, according to one opinion. They named their idols with these names.
This is considered ilḥād because the Names of Allah are specific to Him, due to His Statement:
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«And to Allah belong the most beautiful Names,
so call upon Him using them.» [7:180]
Allah does not share His Names with the names of the idols, it is not permissible to derive from His names
the names of idols that are worshipped beside Him.
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«And for Him are the most beautiful Names,
everything in the heavens and on earth glorifies Him.» [59:24]
Just as acts of worship are specifically for Him, so are the most beautiful Names, as everything in the
heavens and on earth glorifies Him. So to name others with His Names, in the way that Allah, the Mighty
and Majestic, alone deserves, is a straying from the obligatory manner of believing in them.
Ilḥād in any form is forbidden. Allah has threatened those who commit this with His saying:

Z S R Q P O NM L K J I [
«And abandon those who commit ilḥād regarding His names.
They shall be recompensed for what they have done.» [7:180]

Allah has threatened them severely saying «they shall be recompensed for what they have done!»
leaving it open like that. This is the kind of threat that is very scary, for indeed Allah - the One who is
severe in Punishment, the One who created the Hell-Fire as a trial and punishment for the disbelievers
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and disobedient from His creation - has issued a warning that He will give them a recompense for what
they have done.
Some kinds of ilḥād may be crimes of shirk or kufr (while others are less than that), depending on the
relative evidences and what they imply.
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So, we have mentioned two kinds of deviation:
One extreme says, "If Allah says that He has a Hand, and we know what a hand is, then we can think of a
hand like that for Allah." These are the Mushabiha (the people of tashbīh) who consider Allah to be similar
to His creation. They claim that Allah has informed us of these things, and since we have these things in
front of us, it must be like what we have seen.
This is easier of the two deviations, since it is simple ignorance that has led people to this position. They
lack knowledge in all the texts that talk about Allah's Names and Attributes, and they ignore the other
texts that negate similitude. They have only taken texts that mention things that we know about, and
they have forgotten the texts that negate any kind of similitude between the creation and Allah
().
Then there are the Mu'aṭ-ṭilah, those who negate the texts, or the meaning of the texts, or some of the
meanings of the texts, or some of the meanings of some of the texts, and they have built upon the
deviation of the first group. The first group have said: "Allah is like the creation in some or all of His
Attributes." The Mu'aṭ-ṭilah have come and said: "Since having a hand must include that Allah is similar to
His creation, we must negate that Allah has a hand. We must exonerate Allah above such an idea." So, it is
as if it is a response to the first group, since the former says: "Allah has a hand, so it must be like ours"
and the other group says: "No! Allah cannot have a hand like our hand, so there is no hand." They go to
the other extreme. (Exalted be Allah above what they claim).
Ahlus-Sunnah, however, are in the middle. They say: Allah has a Hand that befits Him, we describe the
details of the hand with what comes in the text only. If we reach the end of the details in the text, we stop
speaking. "The Hand is not unknown, the details of it are incomprehensible, believing in it is obligatory,
and questioning about it is an innovation!"
Ahlus-Sunnah is the middle path, always between the two extremes. We affirm that Allah has a Hand
because He has affirmed that He has a Hand, and we stop where Allah said He has a hand. We affirm it in
all of its Majesty for Him. It is a complete and perfect Attribute that He has, denoting Attributes and
Actions of Perfection with no deficiency, in any way, whatsoever. It is not similar in any way to the Hands
of the created beings, but it is a true Hand that we affirm for Him. We have every ḥadīth from the
Messenger of Allah () in our favor, and we have not violated any of the texts in our religion.
This is the sign of the correctness of the belief of Ahlus-Sunnah. And Allah knows best.
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THE FIRST PRINCIPLE
CONCERNING ALLAH'S ATTRIBUTES
2.1 - ALL OF THEM ARE ATTRIBUTES OF PERFECTION
THEY ARE NOT DEFICIENT IN ANY WAY WHATSOEVER
Some of Allah's Attributes are, for example: Life, Knowledge, Power, Hearing, Sight, Mercy, Honour,
Wisdom, Loftiness, Greatness, etc. The perfection of these Attributes can be proven by textual,
intellectual, and instinctive evidence. 41
Textual Evidence: Allah, the Exalted, has said:
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«Those who do not believe in the Hereafter, they are the worst example; and for Allah is the
loftiest example; and He is the Possessor of Honour, the All-Wise.» [16:60]
Meaning: In each and every case, we say: «for Allah is the loftiest example.» So, for every single thing
you conclude with, Allaa is Better and more Complete than what your understanding reaches.
The «loftiest example» means the loftiest possible description.
Intellectual Evidence: Everything that truly exists must have an attribute, and that attribute must either
be a perfect one or a deficient one. The latter is rejected when referring to the Perfect Lord who deserves
our worship.
Notice that the intellectual evidence here, already relies on some belief in the Book and the Sunnah. For
example, if someone were to come and say, "I do not believe that Allah is the Most Perfect and deserves
our worship," we understand that intellectual evidence cannot be used with him, rather the instinctive
evidence could be used. So, ad-dalīlul-'aqli (intellectual evidence) is used for people who have a grounding
in the Book and the Sunnah.

41

The Shaykh () here, makes reference to three types of evidences:

⋅

The first is textual evidence and this refers to the Qur'an and the Sunnah.

⋅

The second is intellectual evidence and this refers to those evidences that are generally based on the first type,
meaning conclusions and analogies based on the Qur'an and the Sunnah.

⋅

The third is instinctive evidence and this refers to evidences used by people who have never touched the Book or the
Sunnah, meaning basic human instincts (fiṭrah) to arrive to certain conclusions. What is the benefit of human instincts?
We can use it to invite people to Tawḥīd using instinctive evidences that their natural disposition agrees with. Before
they even believe in the Book of Allah, they could be guided by what they find within themselves.
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(continued...) Because of this, Allaah the Most High, has exposed the futility of worshipping idols by
describing them with deficiencies and incapability.
Important point: Every attribute can be categorized into a perfect attribute or a imperfect one. When
someone with a 'perfect' 20/20 vision is asked to look beyond a fog, his vision will not enable him to do so,
he cannot see behind objects nor can he see in an unlimited manner. His 'perfect' vision is relative to the
human eye, meaning, he has the best vision available to the human eyeball. And at the end of the day, his
eye is imperfect vision. He cannot see everything. He cannot see every detail of what he is seeing - even if
he held up binoculars with his 20/20 vision, he would see more with his eye would let him see than he
would without the binoculars. So, when we say 'perfect,' we mean the best of what the human eye can see.
Now, which is befitting to apply to Allah? The perfect attribute or the imperfect attribute? He is described
with the Perfect Attribute. He is Allah, who has none similar to Him.
Anyone who has imperfect attributes does not deserve worship. This reason is sufficient for them to be
undeserving of worship. If Allah () is Perfect in each of His Attributes, and He is the One who deserves
our worship, how could those less than Allah with imperfect perfect attributes deserve our worship? This
is the intellectual angle here.
He, the Exalted, has said:

L Ï Î Í Ì Ë Ê É È Ç Æ Å Ä Ã Â Á À ¿ ¾ ½M
«And who is more astray than the one who calls on other than Allah, those who will not answer
them (from now) to the Day of Standing, while they (those called upon) are heedless of their
supplications.» [46:5]
So, He has described the false objects of worship as being those that do not respond and are ghāfilūn (they
have no recognition of the supplications being addressed to them). So, how could they be worthy of
worship when their attributes are as such?
And He, the Exalted, has said:
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«And those who call upon those less than Allah, those who do not create anything, rather they have
been created, (they are) dead, not alive, and they do not (even) know when they will be brought
forth (from their graves).» [16:20-21]
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Those who are worshipped besides Him are described with death, is Allah described with death? No. Is He
described with ignorance? No. Can we say that Allah does not create? No. Those described in the āyah do
not create anything. They themselves were created. They themselves being created is an attribute of
deficiency. The fact that you were created, and do not exist on your own accord, and you are dependent
on a creator is a deficiency in of itself. More so, human beings go through stages of weakness, they die and
when they die, they do not know when they are going to be sent forth. They do not know when the Day of
Judgment will be, so they are in their graves, ignorant to when they will be sent forth - all of these things
are deficiencies, and these deficiencies prove that whoever is described with them cannot be the object of
worship, rather worship is directed to the One who deserves it and the One who deserves it must be the
one who has Perfect Attributes, Allah.
And He said, quoting the statement of Ibrāhīm when he was debating his father:
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«O my father! Why do you worship that which does not hear and does not see, nor does it bring you
any benefit?» [19:42]

), as a Prophet, used this angle of intellectual proof: «Why do you worship that which

Ibrāhīm (

cannot hear you and cannot see you, nor does it bring you any benefit?»
These are deficiencies in attributes, and they lead you to the clear intellectual understanding that
someone with these deficiencies should not be worshipped. This was the line of argument for Ibrāhīm
with his own father.
And when he debated his people:
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«So then are you going to worship other than Allah, something that cannot befit or harm you? Woe
to you! And (woe) to what you worship other than Allah! Will you not then think reasonably?»
[21:66-67]
«Will you not then think reasonably?» is the line of argument appealing to the intellect of the human
being. If you have an intellect and you want to use it, can you worship something that can neither help
you nor harm you? Can Allaah () help us? Yes. Can He harm us? Yes. In fact, can anyone help us if Allah
does not want that help to reach us? No.
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 وﻟﻮ اﺟﺘﻤﻌﻮا ﻋﻠﻰ أن،  ﱂ ﻳﻨﻔﻌﻮك إﻻ ﺑﺸﻲء ﻗﺪ ﻛﺘﺒﻪ اﷲ ﻟﻚ، »واﻋﻠﻢ أن اﻷﻣﺔ ﻟﻮ اﺟﺘﻤﻌﺖ ﻋﻠﻰ أن ﻳﻨﻔﻌﻮك ﺑﺸﻲء
«ﻋﻠﻴﻚ

 ﱂ ﻳﻀﺮوك ﺑﺸﻲء إﻻ ﻗﺪ ﻛﺘﺒﻪ اﷲ، ﻳﻀﺮوك ﺑﺸﻲء

«Know, if all of the people gathered to benefit you, they would not be able to do so except by what
Allah has decreed for you, and if they all gathered together to harm you, they would not be able to
do so except by what Allah has decreed for you.» 42
Allah () is the Only One who brings about benefit and harm, so anyone less than that cannot
really harm you and cannot benefit you, except by the Permission of Allah. Could that person or object
deserve worship in truth? Allah () could put you in the Hell-Fire, therefore you are afraid. Allah
() could put you in Paradise, therefore you are hopeful. He is the Only One who could put you in
the Hell-Fire. It is His decision alone, and it is His decision alone to place you in Paradise. The polytheists
agree that Allah is the only One who makes the decision about who attains Paradise, and it is His decision
alone about who goes to the Hell-Fire, so then intellectually, what is before us now? As an intellectual
conclusion, Allah alone is deserving of worship and none besides Him. What would the benefit of
worshipping others be, when Allah is the only one who makes the decisions?
So, once we establish that things that are deficient in their attributes do not deserve worship, the
conclusion is: Allah is the one who deserves mankind's focus and worship in every aspect, so then Allah's
Attributes must all be Perfect and complete in every way and angle.
Furthermore, it is known that some of the created beings have been given some attributes of perfection 43
from Allah, so then the One who gave them these Attributes of perfection has more right to them Himself.
When we talk about the perfection of a created being, we are talking about one within the human
capacity. Ask those with 'perfect memory' if they remember when they were one or two years old, ask
them what they saw and what they were exactly told. There is obviously a limit to the perfection of their
memory with regards to a certain book or attempts at memorization. It is not unlimited like Allah's
Perfection. For example, Allah's Knowledge is Perfect from every angle in an unlimited and unrestricted
way. Similarly, someone can have perfect hearing, but the meaning of that perfect hearing is inasmuch as
the ear would allow; there are ranges of sounds that our ears do not pick up that animals hear, and we do
not say that a person with perfect hearing can hear all ranges of sounds, we only say: he hears everything
that is expected from him. So, it is all relative to the device that is being used. When we talk about the
Hearing of Allah, we are not limiting it to a device or to an attribute of a human being, rather we say that
Allah's Hearing is Perfect and Complete, not reliant on a device, and His vision is Perfect and Complete,
not relative to any device or human limitation, but beyond all limitations and without restriction.
Instinctive Evidence: All pure, untainted souls are naturally inclined to love Allah, declare His Greatness,
and worship Him.

Reported in Ṣaḥīḥ al-Jāmi', no. 7957 from a ḥadīth of 'Abdullāh b. 'Abbās. Shaykh al-Albānī declared it ṣaḥīḥ.
Like someone with a "perfect memory", 20/20 vision, a strong body with no weaknesses, etc. Shaykh Muḥammad Amān
Jāmī (may Allah have Mercy on him) commented here: "And the Perfection that He (Allah) is described with is absolute
perfection, a perfection that no one shares with Him."

42
43
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Small societies that haven't been influenced by the outside world have this natural feeling that there is a
creator out there, and that they need to show worship to that creator. As a result of that, some people
have created a number of different religions, and they have made for themselves systems for
worshipping; some people have laid down idols and others have worshipped the winds, trees, and objects
of nature, all because mankind has this instinct deep within, to worship.
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«And I (Allah) created not the jinns and humans except that they should worship Me (alone).» [51:56]
People have been created to worship. You find people without a book, without a Sunnah, without a
Messenger, without any guidance and without a teacher - finding a need to worship something and a need
to bow down. They have a need to find something greater than themselves. This is the instinctive need we
are discussing here. Many times, people identify one creator that does not have a shape - it is not a tree, it
is not in front of them - rather, it is a creator who is distant from them and who is all-seeing and allhearing, yet they do not have any revelation telling them that! For example, when they are afraid, they
look up to the sky, pleading, "Help me!" They do not know why they look up. No one told them that their
Lord is up, no one brought them proofs from the Qur'an that Allaah is above the seven heavens, that He
rose above His Throne. Rather, they have this instinct that causes them to look up when they have a need
to call upon the creator, their god, or object of worship.
Since they have this instinct to worship and extol a deity, would you then love, extol and worship
something other than the One you know has the most perfect Attributes that befit His Lordship and His
Right to be worshipped?
When a person contemplates the creation of the heavens and the earth, and that everything around him
has a system, an order, and there are mountains, wildlife, eco-system where certain animals eat other
animals, and that everything is relative to a water supply, and that it is much interactive and
interdependent...a complete system that could have not come together randomly and could not have just
self-constructed because evolving organisms - when a person sees all of this, his instinct tells him that
someone made this. It tells him that there is a creator somewhere. The person instinctively goes to the
idea that there is someone that deserves my worship - the One who created the perfect and
interconnected system around is the One who has the Attributes of perfection. That is the One whose
creation is an Attribute of perfection. That is the One whose knowledge is complete. That is the one whose
ability is unlimited. That is the One whose wisdom is perfect unlike our wisdom. That is the One who
deserves my worship.
So, if an attribute is deficient, less than perfect, then it is impossible for it to be one of Allah's Attributes.
Examples of this are death, ignorance, forgetfulness, incapability, blindness, muteness, etc. This is due to
His Statement:
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«And put your trust in al-Ḥayy (the Ever-Living),
the One who does not die.» [25:58]
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And His Statement, quoting Mūsā (Moses):
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«My Lord is not unaware, nor does He forget.» [20:52]
And His Statement:
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«And nothing in the heavens or on earth
is beyond Allah's Capability.» [35:44]

Meaning: His Capability is not limited nor restricted to boundaries.
And His Statement:
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«Or do they think that We do not hear their secrets
or their private discourses? Of course (We do),
and Our messengers are with them, writing.» [43:80]

This āyah speaks clearly about the Perfect Attribute of hearing and of knowledge of a person's secret
discourse.
And the Prophet () said about the Dajjāl:

ِ
ِﱠ
((ﺲ ﺑِﺄَ ْﻋ َﻮَر
َ  َوإن َرﺑﱠ ُﻜ ْﻢ ﻟَْﻴ،))إﻧﱠﻪُ أَ ْﻋ َﻮُر

«Verily, he is one-eyed, and your Lord is surely not one-eyed.» 44
Having one eye is an attribute of deficiency and Allah is Exalted beyond attributes of deficiency.
And in a ḥadīth - when the companions would travel, it was from their habit when they reached a high hill
or passageway, that they say: "Allahu Akbar!" and when they descended, they would say: "Subḥān Allah."
So, one time they raised their voices, saying: "Allahu Akbar!" 45 and when the Prophet () saw this
action from them, he took a moment to advise them and teach them something about Allah ().

Collected by al-Bukhārī (7131) and Muslim (2933) on the authority of Anas b. Mālik (may Allah be pleased with him).
It is not understood that they were saying it congregation, rather it is understood that they were all saying "Allahu Akbar"
by themselves while raising their voices.
44
45
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He said:

!ﱠﺎس! ْارﺑـَﻌُﻮاْ َﻋﻠَﻰ أَﻧْـ ُﻔ ِﺴ ُﻜ ْﻢ
ُ )) أَﻳـﱡ َﻬﺎ اﻟﻨ
(( !ًَﺻ ﱠﻢ َوﻻَ َﻏﺎﺋِﺒﺎ
َ ﻓَِﺈﻧﱠ ُﻜ ْﻢ ﻻَ ﺗَ ْﺪﻋُﻮ َن أ

«O people! Remember (Allah) to your own selves (quietly), for verily
you are not calling on someone deaf, nor an absent one!» 46
The Prophet () negated two attributes from Allah, here: deafness and absence.
As a base ruling, when one makes thikr (remembrance) of Allah, he should keep his voice low. There is no
need to raise your voice to call upon Allah, simply pronounce on your tongue what you want to ask Allah
() without raising your voice, since Allah () does not need us to raise our voices for
Him to hear us.
And Allah, the Exalted, has decreed punishment for those who describe Him with attributes of deficiency,
as in His Statement:
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«And the Jews said the Hand of Allah is tied up. Rather, their hands are tied up and they are cursed
for what they said! For both of His Hands are outstretched, He gives however He likes.» [5:64]
«And the Jews said the Hand of Allah is tied up.» They meant that Allah is stingy, and this was their
mockery of the Messenger of Allaah () and his call to tawḥīd, when they heard him asking the
people to give their money in charity for the sake of Allaah. So, they said: «They have a Lord who needs
money.» They took this opportunity say negative things about Allah and the religion of Islam.
«Rather, their hands are tied up...» Allah shows the reality of the Jews in that time and in all times.
They are the ones who are stingy! All of the creation that have dealt with the Jews are witnesses to that,
Allah is accurate in His description of the Jews. They are the ones whose hands are tied up, they are the
ones who cannot spend, they are the ones who are stingy, and «they are cursed for what they have
said.» The curse of Allah is distance from His Mercy. When you ask Allah to curse someone, you are
asking Allah to put His Mercy far away from that person. So this is the meaning of «and they are
cursed.» Allah has moved them away from His mercy for what they have said, «Rather both of His
Hands are outstretched, He gives however He likes.» Meaning: He has described Himself with the
perfect attribute of Generosity and the perfect attribute of Giving and Spending on His creation. He has
also described His creation as being deficient and stingy.

Collected by al-Bukhārī (6384) and Muslim (2704) on the authority of Abū Mūsā al-Ash'arī (may Allah be pleased with
him).

46
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And His Statement:
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«Verily, Allah has heard the statement of those who have said: "Allah is poor and we are rich!" We
will write what they say, and also their killing of the prophets with no right. And We will say (to
them): Taste the punishment of the blazing Fire!» [3:181]

....«and also their killing of the prophets with no right» The prophets would come to them, calling
them to the worship of Allah and His obedience alone, and they would plan and plot to kill the messenger
in each and every case throughout history. They even plotted and planned to kill the last Messenger,
Muḥammad ().
Furthermore, He has glorified Himself far above the deficiencies they ascribe to Him, as He has said:
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«Glorified is your Lord, the Lord of Honour, above how they describe Him! And peace be upon the
messengers, and all praise is due to Allah, the Lord of all that exists.» [37:180-182]
So, Allah has exonerated Himself, and the believers exonerate Allah using this verse and others, to show
that Allah is exonerated and far above the claims of those people who describe Him with attributes of
deficiency, like poverty and ignorance, etc.
«Glorified is your Lord» meaning: Allah is exonerated above false claims of deficiencies. So, when
someone says: "Allah has a son," likely the first thing you will say, if you understand the phrases of thikr
is, "Subḥān Allah" (Allah is exonerated above that). So, when Allah mentions the claims against Him in the
Qur'an, His common response is similar to the likes of this āyah, «Glorified is your Lord, the Lord of
Honour, above how they describe Him!»
And Allah, the Exalted, has said:
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«Allah has not taken a son, nor was there (ever) any deity along with Him. And (if there had been
other deities) then each deity would have gone off with what it created, and some of them would
have taken position over others. Glorified be Allah above what they describe Him with!» [23:91]
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«and (if there had been other deities)...» each deity would go off with some of its creation, and there
would be competition between them, some would overtake the others, and in the end there would be One
who would be more dominant (if there were many creators).
So, even if that was the case, there would still be One supreme creator who would be more dominant and
deserving of worship than others! Yet Allah is One and the Only Creator. So with this idea, that had there
been multiple creators, and each one would have gone off with its creation, and there would have been
competition between them, it is said «Glorified be Allah above what they describe Him with!»
And if an attribute is considered perfect on some occasions, and deficient on others (depending on the
situation), then we cannot affirm such an attribute for Him without limit, nor can we negate it without
limit.
Important point:
What happens when there are attributes like plotting? Is it negative or positive? Is it a good
attribute or a bad one? Is it good in some situations and bad in others?
It is a good thing when there are some people plotting to defend or clarify the religion of Islam. However,
as for people who want to take over the masjid by creating fitnah between the people, and attempting to
divide them and turn them against each other, then this is evil plotting. May Allah save us from that,
āmīn.
Jews plotting against Islam? This is evil plotting.
So, plotting (i.e. designing a plan) can either be good or bad, depending on the situation. Can we describe
Allah with plotting or planning? In situations where the plotting is good, we say Allah () is
described with that kind of plotting when it is to counteract the plotting of someone else and turn it
against them.
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«And they were plotting, while Allah plots (as well),
and Allah is the best of plotters.» [8:30]
Look at how Allah mentions it, He does not call Himself al-Mākir (the Plotter). He is not Allah the Plotter.
It is not a Name that is established. It is not an attribute that is perfect in every situation. It is an attribute
of perfection in some situations. So Allah only affirms this attribute for Himself in response to the
plotting of those with the evil type of plotting.
...if an attribute is considered perfect on some occasions, and deficient on others (depending on the
situation), then we cannot affirm such an attribute for Him without limit, nor can we negate it without
limit. There is a need for a more detailed explanation. It is permissible to describe with Allah with such an
attribute only when that attribute would be considered perfect. It would be impossible to describe Allah
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with that attribute when that attribute would be considered deficient. This is the case for attributes like
planning (against someone), plotting, and deception.
These attributes would be attributes of perfection when counteracting someone who performs that sort of
action. In such an instance, it shows that someone is fully capable of matching the enemy's move, or even
outdoing him.
On the other hand, these Attributes would be considered deficient other than this scenario. This is why
Allah, the Exalted, did not mention any of these kinds of Attributes in an unrestricted manner. He has
only mentioned them in response to those who deal with Him and His Messengers in such a way. This can
be illustrated by His Statement:
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«And they were plotting, while Allah plots (as well),
and Allah is the best of plotters.» [8:30]
The proof there is that the word for 'Makar' does not come in the Qur'an as an attribute or action of Allah,
except in response to their plotting. This is the case with all four of the aforementioned examples.
And His Statement:
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«They are planning a serious plan,
while I, too, am planning a serious plan.» [86:15-16]

And His Statement:
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«And as for those who disbelieve in our signs, We will gradually
lead them into a punishment from where they do not know.
So leave Me to them, verily My Plan is strong.» [7:182-183]

If you ask a Muslim, "can we describe Allah with deception?" He would likely say: "Never! Our Lord Allah
is exonerated beyond that." Yet deception with regard to the human being is praiseworthy in a few
situations. For example, when you are at war and you are applying a military strategy, do you tell the
enemy that you will be at their coast Tuesday morning at six, so be prepared to fight us? Or do you do
things to confuse and deceive them? The Prophet () said: «War is deception.»
So, if military strategies are line with the Islamic goal of spreading truth and repelling corruption,
spreading the statement of the shahadatayn and justice on earth, repelling obstruction of justice and
oppression, then this would be something praiseworthy for the Muslim to be involved in under a Muslim
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government. In this case, his act of deception in line with the strategy of war, becomes a praiseworthy
attribute. The leader who is straightforward with his tactics by telling his enemy what he will be doing
and he does not use deception, is not successful in his strategy. He is not a good planner for the army. And
each and every country on earth, Muslim or non-Muslim, affirm this for this military. So, deception is
agreed upon during war-times - it is a tactic that is needed and it is something that accomplishes the goal
of the military.
However, we are not going to establish 'deception' as an attribute of Allah unless there is something in
the Book of Allah to attribute it to Him. Otherwise, we say: No, we cannot attribute any attribute or any
name without a proof.
His Statement:
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«Verily, the hypocrites (think they) deceive Allah,
while (actually) He is the One deceiving them.» [4:142]
Allah deceives the munāfiqīn. How does the deception of the munāfiqīn happen? They claim to be Muslims
outwardly, and they conceal the disbelief in their hearts. They think that they have reached a level of
success, because the people accept their outward statements and actions. They become pleased with
themselves, and they begin to think they are upon goodness until they become so confused with this selfdeception that they forget their corruption and disbelief in Allah from within. So in reality, during their
disillusion of attempting to deceive Allah with this act, Allah is deceiving them!
So, we say that Allah deceives in this situation only. We cannot use deception for general understanding
and conclude that Allah is a deceiving Lord. We do not call Him al-Khādi' (the Deceiver) just as we do not
call him al-Mākir (the Plotter). We call Allah () by the Names He has established for Himself. And
if an attribute can be good in some situations and bad in others, we only refer to Him with the attribute
when it is befitting to Him as He has mentioned in His Book. So, do not say blanketly that Allah is the
Deceiver. We say: Allah deceives the munāfiqīn and leads them into self-deception, and that is His
deception of them, because they seek to deceive Him. In response to their efforts, Allah has deceived
them.
Does Allah mock people? He mocks them in a restricted way to some instances, and that is when they
mock Him, His religion, and/or His Messenger.
And His Statement (regarding the munāfiqīn again):
Allah mocks people in some instances, and that is when they mock Him, His religion and His Messenger.
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«They said: 'Verily, we are really with you, we were only mocking.'
Allah makes mockery of them.» [2:14-15]
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Allah makes a mockery of them in a complete and perfect way. So, do we call Allah the Mocker? No, we
say that Allah makes a mockery of the hypocrites who try to mock Him, His Religion, and His Messenger
().
What about khiyānah (betrayal)? Can we say that Allah betrays people in some situations? No. Betrayal is
when someone gives you their trust and you 'pull the rug from under their feet' by betraying them. When
someone puts all their trust in you, and they are betrayed, it is not a positive attribute in any way in any
situation. Betrayal is only done in an evil way. It never has a good application.
In the following Verse, notice how Allah does not say that He betrays those who betray Him, rather, He,
the Exalted, has said:
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«And if they desire to betray you, then surely they have betrayed
Allah in the past, and He gave (you) power over them.
And Allah is All-Knowing, All-Wise.» [8:71]

«and He gave (you) power over them» Allah has given others the power to overtake them despite their
betrayal. He did not say that "He gave authority to others to betray them..." or "We guided people to
betray them..." rather, Allah said «And He gave (you) power over them. And Allah is All-Knowing, AllWise.»
So...
He said, «And He gave (you) power over them,» and He did not say, "And He betrayed them," since
betrayal is only done after trust has been built, and it is always a lowly attribute. Based on this, it becomes
clear that what some of the common people say, "Allah betrays those who betray Him," is a grossly evil
statement that must be censured. 47

47

Similarly, as Shaykh Muḥammad Amān al-Jāmī (may Allah have mercy on him) explained, is the saying of some of the

people, "So-and-so oppressed me, so may Allah oppress him!" (ﻳﻈﻠﻤﻪ

 )ﻓﻼن ﻇﻠﻤﲏ اﷲThis is also not allowed, as oppression is

blameworthy in all instances, and thus Allah cannot be described with it, especially in light of His Statement in the ḥadīth
qudsī, «O my Servants! Verily I have prohibited Myself from oppression, so do not oppress one another!...» [Collected
by Muslim (2577)]
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THE SECOND PRINCIPLE
CONCERNING ALLAH'S ATTRIBUTES
2.2 - KNOWLEDGE OF ALLAH'S ATTRIBUTES IS MORE EXPANSIVETHAN KNOWLEDGE OF HIS NAMES
Knowledge of Allah’s Attributes is more expansive than knowledge of His Names, since each one of His
Names includes an Attribute, as has preceded in The Second Principle Concerning Allah’s Names. This is also
the case since some of the Attributes are connected to Allah's Actions, and there is no end to the Actions
of Allah, just as there is no end to His Statements.
Allah, the Exalted, has said:
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«And if every tree on earth was a pen, and the sea was extended
seven times over (and used as ink), the words of Allah would still not be
finished. Verily, Allah is All-Mighty, All-Wise.» [31:27]
From the examples of this are the following Attributes of Allah: Coming, Going, Seizing, Taking, Striking,
etc. The attributes cannot be enumerated.
Compare this to the names: they cannot be enumerated either. You can attempt to name ninety-nine of
His names and get a reward for listing them, but the Prophet () used to supplicate to Allah with
the following:

،ﻚ
َ ﺖ ﺑِِﻪ ﻧَـ ْﻔ َﺴ
َ َﻚ ﺑِ ُﻜ ﱢﻞ اﺳ ٍﻢ ُﻫ َﻮ ﻟ
َ َُﺳﺄَﻟ
َ ﻚ َﲰﱠْﻴ
ْ أ...))
ِ
،ﻚ
َ َﺣ ًﺪا ِﻣ ْﻦ َﺧ ْﻠﻘ
َ ِأ َْو أَﻧْـَﺰﻟْﺘَﻪُ ِﰲ ﻛِﺘَﺎﺑ
َ  أ َْو َﻋﻠﱠ ْﻤﺘَﻪُ أ،ﻚ
ِ ت ﺑِِﻪ ِﰲ ِﻋ ْﻠ ِﻢ اﻟْﻐَْﻴ
((...ﺐ ِﻋْﻨ َﺪ َك
َ اﺳﺘﺄْﺛـَ ْﺮ
ْ أَ ِو
«...I ask You by every Name that You have,
those You named yourself with, those You revealed in Your Book,
those You taught one of Your created beings,
and those You kept with Yourself as knowledge of the Unseen...»
So, there are names for Allah that He has not informed us of. It is not humanly possible to enumerate the
names of Allah. And based on the author's statement: "The attributes cannot be enumerated," - we should
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not understand from that a comparison between the names and then say: "The names can be enumerated
and the attributes cannot." Rather, the author is simply talking about the expansive nature of the
attributes and not making a comparison in that sentence.
The point here is: For every name, there is an attribute, but not from every attribute is there a name.
Many verses in the Qur'an talk about the attributes of Allah and many others talk about His names. Every
verse that talks about a name can lead you to affirm an attribute for Allah. But not every verse that talks
about an attribute establishes a name.
So then, we see here that the attributes and our knowledge and discussion of the attributes will be far
more expansive and detailed, because we have more attributes to discuss than we do names.
Allah, the Exalted, has said:
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«And (when) your Lord has come...» [89:22]
Can we name Allah as al-Jā.ī or al-Ātī (the one who comes)? No. Why? This is because not every attribute
establishes a name. Would "the Arriver" be from the most perfect idea of a Name? No, since it is not a
name of majesty and beauty. It is simply a description of Allah that He will arrive and come on the Day of
Judgement.
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«Are they waiting for anything other than Allah to come to them
in their shadows of the clouds?» [2:210]
This is another verse that mentions the coming of Allah.
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«So Allah seized them because of their sins.» [40:21]
Should we name Allah as al-Ākhith (the Seizer)? It is not a befitting name for Allah. Likewise, a name is not
established from an attribute, but names can be used to establish attributes.
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«And He holds back the skies so that they do not fall down upon the
earth except by His Permission.» [22:65]
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«Verily the Striking of your Lord is a severe one.» [85:12]
Do we affirm al-Bāṭish (the Striker) as a name for Allah? No. We do not call Allah the Striking One.
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«Allah wants ease for you,
and He does not want any difficulty for you.» [2:185]
Can we name Allah as al-Murīd (the one who wants)? It is not a name of perfection and thus, He has not
named Himself with that name. So, we do not describe Him with that name.
And the Prophet (may Allah raise his rank and grant him peace) said:

((...ﺴ َﻤ ِﺎء اﻟ ﱡﺪﻧْـﻴَﺎ
))ﻳَـ ْﻨ ِﺰ ُل َرﺑﱡـﻨَﺎ إِﻟَﻰ اﻟ ﱠ

«Our Lord descends to the lowest heaven...» 48
Can we call Allah, the Exalted, an-Nāzil (the descending one)? No. It is not a name befitting of His Majesty.
It is not a name that He has named Himself with, so we refrain from naming Him with it.
Q. Can I say that an-Nāzil is not one of Allah's Names?
A. No, because we do not know the names which Allah has named Himself with, that He has kept to
Himself. When we say: "This is not a name of Majesty that Allah has affirmed for Himself, so we do not
name Him with it," you should not understand that [as though] we are saying: It is not one of His names.
Rather, we say: "Do not establish that as a name for Allah because He has not named Himself with that
name in His Book." There is a big difference between saying that and saying it is not one of the names of
Allah.
Sometimes you find scholars saying, for example: "an-Nāṣir is not one of the names of Allah, so it is not
permissible to call yourself 'Abdun-Nāsir," as Shaykh ibn Bāz said, "Anyone with that name has to change
it." So, Nāṣir (on its own) is OK, but 'Abdun-Nāṣir is not permissible because he said that Nāṣir is not one
of Allah's names. We understand that he meant to say: "We do not have textual proof to establish an-Nāsir
as one of Allah's names."
So we describe Allah, the Exalted, with these Attributes in the way that they are reported in the texts, and
we do not ascribe names to Him based on them. For example, we do not say that the following are from
Allah's Names: al-Jā.ī or al-Ātī (the one who comes), al-Ākhith (the seizer), al-Mumsik (the withholder), alBāṭish (the striker), al-Murīd (the one who wants), an-Nāzil (the descending one), etc. We do not attribute
these to Him as names, even though we have been informed that they are His Attributes and we describe
Him with them.
48

Collected by al-Bukhārī no. 1145 and Muslim no. 758 on the authority of Abū Hurayrah ().
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The principle:
Knowledge of the attributes are more expansive than knowledge of the names based on the idea that from
every name there is a meaning and that meaning allows us to understand an attribute. That is not the
case with the attributes - we do not understand from every attribute a name with which we can name
Him.
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Benefit:
You can never ever deduce that Allah has fingers. However, from looking at the creation, you can make an
intellectual conclusion and say: "Allah has Greatness and Wisdom." You can look at what He has created
and say: "He has wisdom, I do not need a text. I can see in the creation that Allah is Powerful, Great, Wise,
and has Capabilities." These are attributes that can be understood without texts. Then there are some
things that you cannot understand about Allah - ever - except with a text.
You could not rationalize and say: "Oh, the way the creation is, I can deduce that Allah has fingers." There
is no information in the creation within the way Allah has made things and the signs that He has given
you other than the texts of the Book and the Sunnah to inform you of something as such. You can only
reach these conclusions [e.g. "I know that Allah has a hand, a face, or fingers] with texts affirming them
for Allah. The Messenger of Allah (may Allah raise his rank and grant him peace) has affirmed for Allaah
fingers, a hand, and a Face. So, now, do we say that Allah is the Fingered one? The handed one? The Faced
one? Obviously not. We cannot use these attributes to establish a name for Allah, the Exalted.
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THE THIRD PRINCIPLE
CONCERNING ALLAH'S ATTRIBUTES
2.3 - ALLAH'S ATTRIBUTES MAY BE DIVIDED INTO TWO KINDS-ATTRIBUTES
OF AFFIRMATION AND ATTRIBUTES OF NEGATION
When do you think you can say: "Allah does not have this attribute?" For example, we negate with all
clarity and surety, ignorance from Allah, the Exalted.
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«My Lord is neither unaware nor He forgets.» [20:52]
We also have texts about His Knowledge and how expansive and all-inclusive it is. All of this leads us to
understand that we can negate the attribute of ignorance from Allah (). He is not ignorant of
anything from any situation, so He is not ever described with ignorance.
Thus, when the attribute is not praiseworthy, simply negative and contains complete deficiency AND
when the text has negated that from Allah, we negate them as well.
On the other hand, we affirm attributes for Allah which have been affirmed in the Book and the Sunnah.
Allah's Attributes may be divided into Attributes of Affirmation and Attributes of Negation.
Attributes of Affirmation (اﻟﺜﺒﻮﺗﻴﺔ

)اﻟﺼﻔﺎت, aṣ-ṣifāt ath-thubūtiyyah, are those that Allah has affirmed for

His own Self in His Book or on the tongue of His Messenger (may Allah raise his rank and grant him
peace). All of them are Attributes of perfection having no deficiencies whatsoever, like Life, Knowledge,
Power, Ascension over the Throne, Descent to the lowest heaven, His Face, His Two Hands, etc. It is
binding to affirm these for Allah, the Exalted, literally, in the way that is befitting to Him, based on both
textual and intellectual evidence.
Textual Evidence: Allah, the Exalted, has said:
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«O you who believe! Believe in Allah, His Messenger, the Book that
was sent down to him, and the Book that was sent down before that.
And whoever disbelieves in Allah, His Angels, His Books, His
Messengers, or the Last Day has gone far astray indeed.» [4:136]
So believing in Allah as mentioned in this Verse includes believing in His Attributes, just as believing in
the Book that was sent down to His Messenger includes believing in the Attributes of Allah that are
mentioned in it. Also, believing in Muḥammad (may Allah raise his rank and grant him peace) as His
Messenger includes believing in everything he reported on behalf of the One who sent him, Allah, the
Mighty and Majestic.
Intellectual Evidence: Verily, Allah, the Exalted, has informed us about Himself, mentioning these
Attributes, and He is more knowledgeable about them than anyone else, and He is more honest in Speech
and more precise in His narrations than anyone else. So then, it is obligatory to affirm these Attributes
without hesitation, as Allah himself is the One who has informed us of them. Hesitation in accepting a
report only occurs when the one reporting may be ignorant, or perhaps lying, or even incapable of
expressing what he wants to say. All three of these faults are impossible for Allah, the Mighty and
Majestic. Thus, it is binding to accept everything He tells us about.
There are people who claim to be Muslims, yet when they read an āyah about an attribute (for example,
anger), they say: "That attribute is not something we can affirm for Allah. It is not allowed to say that
Allah is angry because anger is boiling of the blood and perhaps an attribute that leads to injustice or
oppression." The answer is this intellectual angle: Allah is the one who has described Himself with it. We
are not concluding or deducing this from what we see from the creation. Allah, who is the most accurate
of anyone to describe Himself, has described himself with this attribute and His Messenger ()
has conveyed that message to us and affirmed that attribute. So, there should be no wavering nor any
consideration that this report may be inaccurate and that we cannot affirm it for Allah. Allah knows best
about himself and He has described himself with an attribute, so it is up us to affirm it without
questioning it or without being doubtful in anyway whatsoever.
And we believe similarly in the reports of the Prophet (may Allah raise his rank and grant him peace) that
he conveyed from Allah. For verily, the Prophet (may Allah raise his rank and grant him peace) was the
most knowledgeable of the people concerning his Lord, the most truthful of them in his narrations, the
purest of them in his intentions, and the most eloquent of them. Therefore, it is binding on us to accept
his reports as they are. 49
49

Transcriber's note: Shaykh ibn al-'Uthaymīn says:
We believe in all that He assigned to Himself or what His Messenger described Him with, of names and
attributes....We negate all what He negated about Himself or what His Messenger negated about Him. We believe
that negation implies the affirmation of its perfect opposite. We do not discuss what He or His Messenger did not
mention about Him.
We believe that following this approach is a must, because what Allaah affirmed or negated concerning Himself is
a statement He made about Himself. He knows Himself best. His words are most just and trustful, and people
cannot know everything about Him. What Allah's Messenger affirmed or negated about Him is a statement that he
made about Allah. Besides knowing Allah better than anyone, he is the most truthful, sincere, and eloquent
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Attributes of Negation (اﻟﺴﻠﺒﻴﺔ

)اﻟﺼﻔﺎت, aṣ-ṣifāt as-salbiyyah, are those that Allah has declared Himself free

from, either in His Book or on the tongue of His Messenger (may Allah raise his rank and grant him
peace), and all of them are attributes of deficiency, and thus, unbefitting to Him. Examples of this are
death, sleep, ignorance, forgetfulness, incapability, and fatigue.
It is binding upon us to negate them and not associate them with Allah as mentioned, while affirming
their opposites as Attributes of perfection. This is because whatever Allah has negated about His own
Self, then the intent is to negate them in order to affirm their opposite, not to merely negate them alone.
This is so because negate something does not necessitate perfection, unless it implies affirming some kind
of perfection, since negation alone is basically the absence of something, and the absence of something is
nothing, so then it could not be considered as something perfect.
For example, Allah cannot be described with the attribute of death, so what is the meaning of negating
that attribute, except that we are going to affirm life? When we say that Allah does not die, we are not
simply making a negation, rather we are making a negation that leads us to an important point: Allah
does not die because He is the Possessor of Complete and Perfect Life. So, when we negate something
from Allah, the intention is to affirm the opposite as a perfect and complete attribute of His.
So, negating an attribute could lead you to simply deny something, like if you said: "The wall does not
oppress anyone." This does not necessitate that the wall is just and fair.
Negating an attribute could also be understood as describing something as being incapable as well, as the
poet once said:

ِ
ِ ِِ ِ
ﱠﺎس َﺣﺒﱠ َﺔ َﺧ ْﺮَد ِل
َ ﻗُـﺒَـﻴﱢـﻠَﺔٌ ﻻَ ﻳَـ ْﻐﺪ ُرو َن ﺑﺬ ﱠﻣﺔ َوﻻَ ﻳَﻈْﻠ ُﻤﻮ َن اﻟﻨ
"A small tribe that does not ever betray a trust,
Nor does it oppress the people a single bit."

It is a small tribe with no fighters, no abilities, no skills, and they do not oppress anyone. So, when we say
that this tribe has not oppressed anyone, it does not affirm that they are just. It only negates that they
have not oppressed anyone. In fact, in this case, it is because they have neither the power nor ability to
oppress (someone) even if they wanted to; so it does not establish a good attribute for them. This is
different to how we negate things from Allah, the Exalted.
Another poet said:

ِ ِ
ٍ ﻮﻣﻲ وإِ ْن َﻛﺎﻧُﻮاْ ذَ ِوي َﺣﺴ
ﺐ ﻟَْﻴ ُﺴﻮاْ ِﻣ َﻦ اﻟ ﱠﺸﱢﺮ ِﰲ َﺷ ْﻲ ٍء َوإِ ْن َﻫﺎﻧَﺎ
َ َﻟَﻜ ﱠﻦ ﻗ
َ
"However, my tribe, even though they are people of rich heritage,

among people. Thus, in what Allah said and what His Prophet said concerning His names and attributes is the
truth, knowledge, and clarification. Therefore, we have no excuse to reject or even hesitate in accepting it. [The
Muslim's Belief].
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they are not evil in any way, not in the least manner."
An example of this principle can be found in Allah's Statement:
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«And put your trust in al-Ḥayy (the Ever-Living),
the One who does not die.» [25:58]
In this Verse, Allah has negated death for Himself, which necessitates the Attribute of perfect Life. So
both are mentioned, an affirmation that He is the Ever-Living and an negation of death.
Another example is found in His Statement:
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«And your Lord does not oppress anyone.» [18:49]
Negating oppression includes an affirmation of the Attribute of perfect Justice.
A third example can be found in His Statement:
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«And nothing in the heavens or on earth
is beyond Allah's Capability.» [35:44]

Allah has negated incapability, and this implies perfect Knowledge and Capability. Thus, He says after
that:
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«Verily, He is All-Knowing, All-Capable.» [35:44]
This is because incapability is due to either ignorance of the reasons for the existence of things or a lack
of power. So due to the perfect Knowledge of Allah, the Exalted, and His Capability, nothing in the
heavens or on earth is beyond His Capability.
Through this example, we learn that the negation of these attributes necessitates an extension of His
Perfection.
Allah () does not sleep nor slumber. Is this an attribute of negation? It is an attribute of
negation. We negate that Allah sleeps or slumbers. What is the object of negating sleep or slumber? It
implies that Allah is vigilant and Aware of All Things. The one who sleeps is unaware of his surroundings,
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so it is an attribute of deficiency, and it is not befitting to describe Allah with it. So, when we negate sleep
and slumber from Allah, we affirm perfect and total awareness and knowledge of the creation.
Another attribute of deficiency that we negate from Allah is stinginess. The Jews say that the Hand of
Allah is tied up (i.e. He is stingy or miserly). Is this a ṣifah thubūtiyyah or ṣifah salbiyyah? It is salbiyyah, we
negate it from Allah. When we negate stinginess from Allah, what is the objective? We affirm Generosity
for Him in the most complete and perfect way. We affirm that He gives without limit to whomever He
pleases.
So any negation that we make from Allah () based on the texts that He does not have this
attribute, we affirm the opposite attribute in the perfect and most complete manner.
If Allah has negated a son for Himself and we negate from Him the idea of having a son, what do we affirm
for Him? As a result, we affirm for Him absolute unique Oneness, independence, no reliance upon His
creation or anyone else. Total independence. Total unique oneness.
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«Say (O Muḥammad): He is Allah, the One. The Self-Sufficient Master.
He begets not, nor was He begotten; and there is none
co-equal or comparable unto Him.» [112:2]
Allah has negated similarities to Himself. He has negated that there is anything in His creation that could
be similar to Him. So, what does this negation affirm for Allah? It affirms uniqueness, oneness, and the
idea that Allah, the Exalted, is uniquely one.
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THE FOURTH PRINCIPLE
CONCERNING ALLAH'S ATTRIBUTES
2.4. POINTS OF WISDOM BEHIND THE NEGATION OF CERTAIN ATTRIBUTES
Allah's established Attributes are Attributes of due praise and perfection, and the more variety that is
found in their meanings, the more apparent the perfection of the One being described is.
Likewise, Allah's Attributes of affirmation that He informed us about are greater in number than the
attributes He negated, as is known. His Attributes of negation are normally mentioned in only three
instances:
Firstly, they are mentioned to clarify the generality of His Perfection. This can be found in His
Statements;
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«There is nothing similar to Him.» [42:11]
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«And there is nothing comparable to Him.» [112:4]
So, Allah completely negates any type of similarity in a manner that clarifies the generality of His
Perfection. These verses establish that He is uniquely Perfect in each and every way of perfection.
Secondly, they are mentioned to negate the false claims made against Him by the liars. This can be found
in His Statement:
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«They have claimed that the All-Merciful has a son!
And it is not befitting for the All-Merciful to have a son.» [19:91-92]
Who is it that is saying: "It is unbefitting for Allah to have a son?" Is it our opinion? Is it the opinion of the
Prophet? Or is it Allah Himself saying that this is not befitting for Himself to have a son? Allah Himself has
described Himself as being above having a son. 50

Another indication here as a side point: The Book of Allah, from its being to its end, is a Book of refutations. Those who
say: "We should not be focused so much on refutations," often do not understand the reality of what they are saying.
Refutations are necessary in Islam to clarify the truth.

50
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Thirdly, they are mentioned to repel an inappropriate conclusion about His Perfection relating to a
specific affair, like what is mentioned in His Statements:
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«And We have not created the heavens and the earth
and all that is between them for play.» [44:38]
And like His Statement:
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«And verily We created the heavens and the earth and all that is between
them in six days, and no fatigue reached Us.» [50:38]
It can be said that the third point of wisdom can be interrelated to the second point of wisdom. The
second point of wisdom was to refute the false claims of the false claimants and the third one is to repel
inappropriate conclusions. The last verse is a refutation of the Christians and a refutation of a false idea
that someone, who is not affected by the Christians, might produce. He (the latter) might say: "Creating
the heavens and the earth, and all that is between them in a period of six days, must be exhaustive." So,
without a proper understanding of Allah, they could fall into an assumption that Allah had become
fatigued. May Allah be exonerated above such a claim.

Allah has made a refutation in this verse, and by way of this refutation, made His tawḥīd and attributes of perfection much
clearer and more understandable to His creation. Refutations are used by Allah in His Book in many occasions, from the
beginning of the Book to its end; refuting the hypocrites, the idol-worshippers, the enemies of the prophets, the statements
of the false claimants against His Messenger () and refuting the claims made by the Jews and the Christians;
mentioning some of them by name and others by general references.
So refutations are part of our religion. People should not make statements similar to: "Refutations harden the heart," since
the book of Allah contains refutations and this would necessitate Allah's Book hardening your heart. Rather, you could say:
"Being obsessed with the peoples refutations of each other and neglecting Islamic duties can have negative effects. (If you
want to advise someone)." But do not say that refutations harden the heart. Refutations can protect the heart and keep it
soft.
This statement was mentioned to our Shaykh Rabī' b. Hādī. They said to him: "People say refutations harden the heart." He
said: "Then what softens the heart? Ignorance of innovation? Falling into innovation? Contradictions to the order of Allah?
That's what softens the heart?" This is the result of neglecting refutations and being aware of people who oppose the
religion of Islam, that you fall into their traps and speech. So, being aware of evil for the sake of avoiding evil is something
that will keep your heart soft and protect it in the guidance that Allah has given you.
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Similarly, it is a specific claim made by the Christians, they said: "Allah has created the heavens and earth,
on the seventh day, He rested," implying that He needed to rest because of the work He did. And Allah
() is exonerated and exalted above false claims.
To conclude, this is the fourth principle regarding Allah's attributes; every negation of an attribute
includes an affirmation of a perfect opposite and every negation come with one of three main points of
wisdom:
The first: to express the generality of Allah's perfection.
The second: to refute a false claim that has been made.
The third: to repel an assumption that has been made based upon ignorance or not being aware
of Allah in the best manner.
Building on the previous principle, the negation must have an affirmation of the complete opposite. Let
us apply it to the three examples here.
The first example is the negation of similarity to Him. What would that entail? Total perfection in His
uniqueness. Someone who is uniquely perfect cannot be compared to anyone. Someone who is perfect,
but not uniquely perfect, can be compared to other things. But uniquely perfect means that it is perfect
and on a level of its own. So, Allah's uniqueness and perfection are understood to be unparalleled and
incomparable to anything in His creation.
The second example is the negation of a son. What would that affirm for us? If Allah has negated having
a son, it would affirm unique oneness and being Eternal. Why do human beings have children? They have
to die and someone has to continue after them, so Allah made them khulafah (to follow each other in
succession) on earth. Having a son is a weakness, because it indicates that you are getting old and
someone has to take over. So, Allah does not have a son because there is no type of weakness that will
approach Him (). There is no type of weakness that He could be described with. He does not
need an heir, He is not going to be absent. He is not going to be dead, ta'āla Allāh, so He does not need a
son. This leads to the attribute of independence and lack of reliance upon anything or anyone else. This is
what we can affirm from the negation of a son.
The third example is the negation of creating the heavens and earth in jest. If Allah negates from
Himself play, jest or pointless creation, what does it affirm? It affirms purposeful creation, a goal, and
wisdom behind the creation. It affirms having a direction planned for this creation. It was not created for
the sake of having fun. Rather, it was done with a goal and a purpose. So, the negation of play and jest
means that they were created with purpose and wisdom.
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«And I did not create the jinn and mankind
except to worship Me.» [51:56]
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The fourth example is the negation of fatigue. What does this entail? It entails strength that is perfect
and does not have any weakness or limit to it. Rather, it is perfect and complete strength befitting to the
Majesty of Allah.
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THE FIFTH PRINCIPLE
CONCERNING ALLAH'S ATTRIBUTES
2.5. THEY CAN BE DIVIDED INTO TWO KINDS - PERMANENT,
CONTINUOUS ATTRIBUTES AND CHOSEN ACTIONS
Allah's affirmed Attributes might either be permanent Attributes that He is always to be described with,
or Actions that He performs when He likes.
His permanent Attributes (اﻟﺬاﺗﻴﺔ

)اﻟﺼﻔﺎت, aṣ-ṣifāt ath-thātiyyah, are those He never ceases to be described

with, like having Knowledge, Power, Hearing, Sight, Honor, Wisdom, Highness, and Greatness. Some of
them are Attributes that are only known to us through His reports (اﳋﱪﻳﺔ

)اﻟﺼﻔﺎت,

like His Face, two

Hands, and two Eyes.
His chosen Actions (اﻻﺧﺘﻴﺎرﻳﺔ

/ )اﻟﺼﻔﺎت اﻟﻔﻌﻠﻴﺔ, aṣ-ṣifāt al-fi'liyyah, are the actions that related to His Will. If

He wants, He does them, and if He does not want to do them, He does not do them, like His Ascent over
the Throne and His Descent to the lowest heaven.
Do we always say that Allah is rising above His Throne? Notice the difference here: Allah is the Lofty One
above His creation. Is He always described with this or sometimes? He is always described with this
attribute. Allah is Lofty, and we will never have an occasion wherein we could say: "Allah is now beneath
something," or "There are things above Allah." We have no text to establish anything like this. Allah's
loftiness and highness has been established as an attribute that He is always described with.
Now, the act of ascending above His Throne - do we say: "Allah is always ascending over His Throne," or
"He continues to ascend above His Throne?" Or is it something that He has done when He liked? It is
something that He did and is not continually described with.
Also, an Attribute may also be a combination of both a permanent Attribute and a chosen Action, like His
Speech for example. His Speech is, in a basic and more general understanding, a permanent, continuous
Attribute, since Allah, the Exalted, did not stop, nor will He stop speaking.
We can say that because we have many narrations about Allah speaking, yet we have no narration that
says: "And Allah remained silent," or "Allah stopped speaking." We only have affirmations that Allah
speaks, and we have no text and verse that Allah remained silent. So, to describe Allah with silence
requires a proof that we do not have. And to describe Allah with speech requires a proof, which we have.
Since, we have many texts regarding the speech of Allah and we do not have texts regarding silence as an
attribute for Allah, we must refrain from attributing silence to Allah. We must only describe Him with
speech. This is in the general sense.
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How is Allah's Speech? We do not know the reality of Allah's speech in each and every situation. We know
some of the words that He has spoken to some of His creation in some circumstances. Allah spoke to
Mūsā. He spoke to the Prophet Muḥammad (). Allah said to the angels such-and-such on suchand-such circumstance. So, we have individual phrases that have been relayed to us by Allah Himself
about what He said to some of His creation at certain occasions. These are ṣifāt fi'liyyah.
So, for example, do we say: "Allah is speaking to Mūsā permanently?" or do we say: "Allah spoke to
Mūsā?" We say that Allah has spoken to Mūsā and we do not say that Allah is always described as speaking
to Mūsā.
With this, the specific things He said are considered chosen Actions, since they are related to His Will - He
speaks whenever He wants, saying whatever He wants. This can be understood from His Statement:
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«His affair is such that whenever He wants something,
He merely says 'Be' and it is.» [36:82]

And every Attribute that is connected to His Will is in accordance with His Wisdom. This Wisdom may or
may not be known to us, as we may be unable to grasp it. However, we know with conviction that He does
not want anything that is not in accordance with His Wisdom. This is alluded to in His Statement:
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«And you will not want to (draw near to your Lord) unless Allah wants
that, verily Allah is All-Knowing, All-Wise.» [76:30]
In summary, the principle here, is a distinction between ṣifāt fi'liyyah and ṣifāt thātiyyah. An example of the
latter: Allah is Great. We always describe Him with this attribute. An example of the former: Descending
to the lowest heavens. We do not always describe Him with this attribute. We describe Allah with it in the
last third of the night as He has informed us of in the speech of His Messenger ().
Allah's Wisdom: Is it a ṣifah thātiyyah or a ṣifah fi'liyyah? It is a ṣifah thātiyyah. Why? Everything He does
and says and all of His other attributes are related to His Wisdom. He creates with Wisdom, He fashions
and shapes with Wisdom, and He brings the rains to the people with Wisdom. He gives some people boys
from His Wisdom and He gives others girls from His Wisdom. All of the things He does are based on His
Divine and Perfect Wisdom. So, then, we can never say that something happened during which Allah was
not wise. This would be a serious claim made against Allah. So, Allah, in each and every instance, is to be
described with permanent and continuous wisdom.
Allah's Guidance: "Whoever Allah guides, none can misguide him. And whoever Allah lets stray, none can
guide him." The Messenger () was distressed at the loss of his uncle Abū Ṭālib, and Allah
consoled him, saying:
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«Verily! You (O Muḥammad ) guide not

whom you like, but Allah guides whom He wills.» [28:56]
So, Allah negated that the Messenger () could guide, i.e. make someone accept the truth. (Not
the guidance of teaching, however, because he was a guide, i.e. he taught the people and showed them the
legislation). This is only for Allah. So, we can say: with regard to specific individuals and instances, Allah
does not guide every single person. Allah lets some people to stray. So it would be a ṣifah fi'liyyah.
We can also say, from a more broader sense however, that Allah is guiding someone in each and every
situation or that Allaah is always guiding the people in some capacity. So here, from a broader sense, we
can say it is a ṣifah thātiyyah, without a specific mention to individuals. We do not say, however, that Allah
is always guiding Yūsuf, but we can say that Allah is constantly guiding His creation in a general way.
ar-Raḥmān (the Extremely Merciful) and ar-Raḥīm (the Bestower of Mercy):
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«And He is Ever Merciful to the believers.» [33:43]
The Raḥmah (i.e. ar-Raḥīm) that is specific to the believers on the Last Day can be called ṣifah fi'liyyah. It is
not for everyone. It is reserved to the believers who have believed in Him and it is the mercy that He will
give them on the Last Day.
ar-Raḥmān denotes the attribute of perfect mercy in an all-encompassing way. It is the mercy that is
shown to even the disbelievers. It is the mercy that each person receives, constantly, day and night. His
heart beats while he sleeps and his lungs breath in air and keep him alive. All of this is from the mercy of
Allah (). Each and every person's provisions have been laid out for him for his entire life.
So, there is a kind of mercy that is all-encompassing, constant and permanent. It is constantly reaching
the creation and affecting them in each and every way, day and night. This mercy never stops. And there
is a kind of mercy that some people will receive in the Hereafter and some will not based on their
adherence to Allah's orders to worship Him alone. The people who worshipped Allah alone and did not
associate others in their worship, will receive the specific mercy of Allah that is for the Hereafter. It could
be in the form of entering Paradise initially and it could be absolute forgiveness from all sins. It could be
in the form of being punished in the fire, taken out of it, then being allowed to go into the Paradise. In any
of those cases, a person will receive specific mercy that is not available to the non-Muslims.
So the Mercy that reaches all of the creation is a ṣifah thātiyyah and the Mercy that is specific to the
believers is a ṣifah fi'liyyah.
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THE SIXTH PRINCIPLE
CONCERNING ALLAH'S ATTRIBUTES
2.6. THE DANGERS OF TAMTHĪL AND TAKYĪF
Tamthīl is from mathala, yumathilu, tamthīlan, and takyīf is from kayyafa, yukay-yifu, takyīfan.
Affirming His Attributes requires one to shun two very dangerous thoughts: tamthīl ( )اﻟﺘﻤﺜﻴﻞand takyīf
()اﻟﺘﻜﻴﻴﻒ.
Tamthīl is when the affirmer believes that the Attributes he affirms for Allah are similar to the attributes
of the creation. This belief is falsehood, as understood from both textual and intellectual evidence:
Textual Evidence: Allah, the Exalted, has said:
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«There is nothing similar to Him.» 51
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Sūratush-Shūrā (42):11.
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«Then is the One who Creates like the one who does not create?
Do you not reflect?» 52
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«Do you know anything comparable to Him?» 53
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«And there is nothing comparable to Him.» 54

These texts are very clear in each and every case, there is nothing similar to Allah (). No
similarities could be assumed from the first impression, nor could they be concluded after reflection. So,
there is nothing in Allah's Book that produces the meaning of similarities, nor would the proper tafsīr of
any verse be that Allah has an attribute or action similar to those of His creation. Any tafsīr of any verse or
ḥadīth that leads to that understanding must be false because of the clarity found in these verses here.
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«There is nothing similar to Him.» 55
This is absolute negation: There is absolutely nothing similar to Him.
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«And there is nothing comparable to Him.» 56
These explicit statements from Allah () negating similarities are very clear.
Intellectual Evidence: This is from a number of angles:
Firstly, everyone knows that there are differences between the Creator Himself and the Creation. This
necessitates that there be differences in their attributes, since the attributes of each and every thing are
attributes that befit it, as is apparent in the various things Allah created. For example, the strength of a
camel is not like the strength of an atom. So when it becomes clear that the created things differ between
themselves in attributes that they share in common, then it becomes even more clear that there must
Sūratun-Naḥl (16):17.
Sūrah Maryam (19):65.
54
Sūratul-Ikhlās (112):4.
55
Sūratush-Shūrā (42):11.
56
Sūratul-Ikhlās (112):4.
52
53
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be a stronger and more obvious difference between the attributes of the creation and the
Attributes of the Creator.
Secondly, it can be said: "How can the Lord, the Perfect Creator, the One who is Perfect from all angles, be
similar in His Attributes to His Creation that He provides for, while they are deficient and in need of
someone to take care of them? Isn't believing this taking away from the Right of the Creator, since
making the perfect one similar to a deficient causes him to be deficient as well?"
If we agree that things in Allah's creation are imperfect and that Allah is perfect, then to compare the
perfect one to the imperfect one is an unjust comparison. For example, one might say: "The mother's love
is great, and Allah's love is similar to that, but greater." This is oppression. However, to say: "Allah's love
for His creation is greater than a mother's love for her child," then that is a permissible statement.
Allah's love for His creation is indeed greater than a woman's love for her baby. But to say: "Allah's love
for His creation is like the love of a woman for her baby, but stronger," then that is a similitude and thus,
it is impermissible, since the Lord of all that exists has denied and negated similitude for Himself. There is
nothing comparable to Him.
Thirdly, we witness created things that share the same name but differ in their details and realities. We
see that the human being has a limb that is not like the limb of an elephant, while the elephant has a
strength that is different from the strength of a camel, while they are both possessors of the same
attribute called strength. Both have limbs, and both have strength, while between the two there is a clear
difference in their details. So then, it becomes known that the sharing of a name of an attribute does not
necessitate sharing the same qualities.
Another example is between an infant who is beginning to walk and a racehorse - both have strength in
their legs, but is there any real comparison here? Is there any way to compare the two? The strength of
the racehorse's legs is incomparable to the strength of that of the baby who is now beginning to walk. So,
within the creation, there are great differences between the individuals and the species. There are
attributes that differ so greatly, so much so you would say: 'The attribute of this animal is incomparable
to the attribute found in other animals,' while you are talking about the very same attribute! i.e. strength,
intelligence or creativity, etc.
Now, within the creation, there are differences so great that two things become incomparable. If this is
found in the creation, how much more should we regard Allah () and His Knowledge? Think
about our knowledge and the knowledge of Allah. In regards to this, we say: Allah has perfect and
complete knowledge incomparable to our knowledge in each and every way. Our knowledge is deficient.
Our knowledge is weak. Our knowledge is limited by our abilities. Our knowledge is based on other weak
attributes. Our knowledge is gained through sight and hearing which are both weak attributes containing
deficiencies. Whereas, Allah's knowledge is not based on any deficiency. Allah's knowledge is not
preceded by weakness nor does forgetfulness follow it. None of these things can be related to the
knowledge of Allah ().
So, we must agree that whatever greatness in distance between two creatures regarding an attribute, the
Creator has more right to be considered far and above the attributes of the creation in an incomparable
manner.
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What do you think about the basic knowledge of a common person versus the knowledge of al-Imām Mālik
()? Can we say it is comparable? Or do we say that Imām Mālik has more knowledge than the common
Muslim? Is that an accurate description of Imām Mālik's knowledge? It is not a fair statement to say about
him, because his knowledge is incomparable to the average every-day Muslim! So, if there is a huge
difference between the knowledge of two people in the creation of Allah, so much so that you would say:
'You cannot compare a common person to a scholar of the religion,' what about the Creator and the
creation?! We have an obligation to say that Allah's knowledge is incomparable to the knowledge of His
Creation. His Knowledge is perfect from every angle, etc.
Tashbīh is from shabaha, yushabihu, tashbīhan.
Tashbīh ( )اﻟﺘﺸﺒﻴﻪis similar to tamthīl. The difference between the two words is that tamthīl is (to claim)
total equality in all attributes, while tashbīh is (to claim) equality in most, but not all attributes.
Therefore, to negate tamthīl is more appropriate and in accordance with the Qur'an:
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«There is nothing similar to Him.» 57
There is no tamthīl allowed, nothing can be like Him in all of His attributes. Further, we say: There is
nothing like Him in some of the attributes. Even further: There is nothing that can be compared to Him in
even one of His attributes! He cannot be compared to in any way, whatsoever.
So, the tamthīl is a negation of all similarities; there is no one who could be entirely similar to Allah, and
tashbīh is a negation of some attributes, no one can be similar to Him in some of the attributes.
Where does this idea of comparison come from? For example, why would someone say: 'Allah has a Hand,
so the Hand is like our hand?' [It may be the result of] becoming affected by those who distorted the
religion from the people of the book, they began to speak about Allah with anthropomorphism. And you
find in the passages of what we call the "bible" today, horrible accounts that we know are falsehood. They
say, for example: "Ya'qūb wrestled Allah and won." A wrestling match took place between a prophet and
the Lord of mankind?! Exalted is He above what they claim. They say things about Allah () which
denotes that they think of Him as a human being.
So, to be influenced by the Christians and the Arabic philosophers, could lead someone to say: "If Allah
has a Hand while He has addressed us in the Arabic language, and we know what a hand is, and I'm
looking at my hand now, I'm going to think of Allah's Hand in this fashion." This is tashbīh. This is the idea
of thinking of Allah in a way that is similar to His creation. In response, we simply say: "Allah is the One
who has informed you that He has these attributes AND He is also the one who negated similarities
between Him and His creation." So, the correct understanding is that each and every attribute He
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Sūratush-Shūrā (42):11.
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affirmed for Himself or that His Messenger () affirmed for Him, we understand it to be an
attribute that is unique and befitting His Majesty and not comparable to our attributes.
Takyīf is when the affirmer believes in a specific understanding of the Attributes of Allah, the Exalted,
that they must be like this or that, without claiming them to be similar to something else. This belief is
also falsehood, based on textual and intellectual evidence:
Textual Evidence: Allah, the Exalted, has said:
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«And they cannot encompass His Knowledge.» 58
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«And do not follow what you have no knowledge of.
Verily, the hearing, the sight, and the heart,
(you) will all be questioned (about each of them).» 59
And it is well known that there is no knowledge available to us about the specific details of the Attributes
of our Lord, as He, the Exalted, has only informed us of them and has not informed us of their specific
details.
Some things have been explained to us about some of the attributes of Allah (), so if that
explanation comes from the text of the Qur'an and the Sunnah, then we can go as far as the explanation
goes and not any further. For example, Allah has described Himself as having a Hand, so He says:
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«Blessed is He in Whose Hand is the dominion.» 60
But in another verse, He says:
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«The Jews say: "Allah's Hand is tied up (i.e. He does not give and spend of His Bounty)." Be their hands
tied up and be they accursed for what they uttered. Nay, both His Hands are widely outstretched.
He spends (of His Bounty) as He wills.» 61
So, Allah () has given us further information about His Hands: «both of His Hands are widely
outstretched. He spends (of His Bounty) as He wills.»
And in the authentic ḥadīth, the Prophet () said:
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«Both of His Hands are right-handed.» 62
So, now we have given more details about the attribute of a hand, but notice that each and every detail
we give is based on a text from Allah or His Messenger (). So the author is speaking relatively,
meaning: we do not seek after the specific details which are not found in the texts of the Book and the
Sunnah.
Therefore, seeking to know their specific details would be considered following after what we have no
knowledge of and speaking with what it is not possible for us to understand.
Intellectual Evidence: The details of something's attributes can only become known to us after having
knowledge of the details of the thing itself, or by knowing about it through descriptions of something
similar or equal to it. All of this is clearly impossible with regards to the details of the Attributes of Allah,
the Mighty and Majestic. Thus, it is binding to reject takyīf.
So you cannot possibly know about the attributes of something if you do not know about the reality of
adh-Thāt (actual presence). What is the reality of Allah's actual presence? If you do not know about the
specific details of that, then how could you know about the specific details of the individual attributes
that you learned of from the texts of the Book and the Sunnah?
If I told you, for example, that there is a new incomparable cell-phone from Apple which you have not
seen before, could you possibly - without having ever seen the phone - begin to understand the specific
details of this phone and how it works? It is not like the old iPhone, but it is completely different and
there is nothing comparable to it. Now, do you think that you are able to understand the details of how it
works without knowing what it is in the first place? You have to know what it is to have an idea about it,
afterward, you can begin to understand its details.
So, how can a person, who does not have detailed knowledge about Allaah () and His Presence,
be able to gain detailed knowledge about the actions and attributes of Allah ()? It would be
beyond the scope of his intellect.
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Reported by Muslim no. 1827 from a ḥadīth of 'Abdullāh b. 'Amr ().
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Furthermore, which specific details about the Attributes of Allah, the Exalted, are you able to estimate?
Whatever specific details you estimate in your mind, then Allah is Greater and More Lofty than that! No
matter what details you imagine, you are a false claimant, since you have no knowledge of what you
claim! So now, you understand the obligation of refraining from guessing about the specific details of
Allah's Attributes in your heart, speaking with your tongue based on that, and from acting by that with
your limbs.
When Imām Mālik 63 (may Allah have Mercy on him) was asked about the Statement of Allah, the Exalted:
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«The All-Merciful ascended above the Throne.» 64
He was asked: "How did He ascend?"
The man who posed this question to Imām Mālik was seeking the takyīf (specific details) of this istiwā. This
was an indeed strange question, because it during a period when the people were upon the language of
the Qur'an. Perhaps this was the first time a question like this was even asked in a hundred and fifty years
since the revelation! Innovations have now crept into the Muslim ranks to such an extent they began to
ask innovated questions about the attributes of Allah.
Imām Mālik put his head down 65 until he began sweating, and then said:

ِ ِ ِ
ٍ ﻒ َﻏﻴـﺮ ﻣﻌ ُﻘ
ٍ
،ﻮل
ْ َ ُ ْ ُ  َواﻟْ َﻜْﻴ،"اﻻ ْﺳﺘ َﻮاءُ ﻏْﻴـ ُﺮ َْﳎ ُﻬﻮل
ِ ِِ
".ٌ واﻟ ﱡﺴ َﺆ ُال َﻋْﻨﻪُ ﺑِ ْﺪ َﻋﺔ،ﺐ
ٌ َوا ِﻹ ْﳝﺎ ُن ﺑﻪ َواﺟ

"The ascension is not unknown, the details of it are incomprehensible,
believing in it is obligatory, and questioning about it is an innovation!" 66
Imām Mālik was a great Imām and scholar. His book Muwatta was a book that the whole nation in his time considered to be
the very first and foremost book to memorize after the Qur'an. Later, almost 100 years after Imām Mālik, (in terms of ḥadīth)
Sahīh al-Bukhārī overtook that position and became more reliable and focused on. But for a good 80 years from the Imāms
time, his book was the relied upon text.

63

Imām ash-Shāfi'ī, for example, who came shortly after Imām Mālik read the Muwatta to Imām Mālik when he was a boy of 10
years. He read the text to Imaam Mālik from his heart, so Imām Mālik recognized something in him and said: Fear Allah
because you are going to have a big role.
Imām Mālik carried the 'aqīdah of the companions and their children from the city of al-Madeenah. He brought it to the
Ummah and explained it to them.
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In some narrations, he began to sweat and turn red, and in other narrations, he remained silent with his head down for a
very long time. In some narrations, he ordered the man to be banished from the study circle and then he said the
statement, and other narrations say that he said the statement and then ordered the man to be removed.
65
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Refer to Sharḥ Uṣūl I'tiqād Ahlus-Sunnah wal-Jamā'ah no. 664.

90

To seek information from the position of an ignorant person is not an innovation, rather it is from our
religion. However, "questioning about it is an innovation" means to ask beyond the text and to seek the
specific details which we do not have.
And it has also been narrated that his teacher, Rabī'ah, also said: "His Ascension is not unknown, and the
details of it are not comprehensible." 67
The people of knowledge after them remained upon this understanding. If the specific details cannot be
rationally deduced, and there are no texts of revelation in the matter, then both kinds of evidence,
textual and intellectual, are absent, so it is binding on us that we refrain from speaking in these cases.
So I warn you about takyīf! I warn you about it, since if you were to seek after the details of Allah's
Attributes, you will fall into a trap that you would never be able to escape from! So if Satan whispers
about it into your heart, then know that it is from his evil whisperings and seek refuge with your Lord, for
verily with Him is your refuge. Do what He has ordered you to do, since He is your Doctor! 68

Shaykh 'Ubayd al-Jābirī (may Allah preserve him) says here: "Imām Mālik (may Allah have mercy on him) took a tough
stance with this person and did not go easy on him. Indeed, he called for his removal and said: 'I only know you to be
astray!' or according to another narration, 'I only know you to be an innovator!'
Shaykh Muḥammad Amān al-Jāmī (may Allah have Mercy on him) said, explaining the author's words:
This was at a time when the tribulations caused by theological rhetoric had appeared and began to spread. The
Imām (Mālik) was one of the imaams who were severe in their opposition to these ideas being introduced to the
people. Thus, he used to say: "Is it that every time a man comes sharper in his skills of debate than the one before
him we are to abandon what Jibrīl brought to Muḥammad (may Allah raise his rank and grant him peace)?! He was
like the rest of the imāms in their stern opposition to the implications and meanings of theological rhetoric when
it appeared, and this is why he became upset and astonished.
67

Refer to Sharḥ Uṣūl I'tiqād Ahlus-Sunnah wal-Jamā'ah, no. 665.

Shaykh Muḥammad Amān al-Jāmī (may Allah have Mercy on him) said here, "What is authentic is the narration from Imām
Mālik. The people of knowledge have stated that what is attributed to Rabī'ah, and Umm Salamah as well, has problems and
that what is authentic is the narration from Imām Mālik.
This is based on a ḥadīth in the Musnad of Aḥmad (4/163) and Sunan Abī Dāwūd no. 4206, on the authority of Abū Rimthah
(may Allah be pleased with him), who narrated that his father said to the Messenger of Allah (may Allah raise his rank and
grant him peace): "Let me see what is wrong with your back, I am a doctor." The Prophet (may Allah raise his rank and
granth im peace) said:
68
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 ﻃَﺒِﻴﺒُـ َﻬﺎ اﻟﱠ ِﺬي،ﻴﻖ
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َ ْﻴﺐ! ﺑَ ْﻞ أَﻧ
ُ ))اﷲُ اﻟﻄﱠﺒ

«Allah is the ṭabīb (doctor). You are merely a kind man.
Its doctor is the One who created it.»
This is Abū Dāwūd's wording. Refer to Silsilatul-Aḥadīthiṣ-Ṣaḥīḥah no. 1537.
Can we refer to Allah as our doctor (not as a Name but as a khabar)? Can we say that Allah is the one who cures people?
When we say that Allah is a ṭabīb, we mean that Allah is the One who gives us the medicine and He is the One who allows the
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Allah has said:
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«And if an evil whisper from the Shayṭān comes to you, then seek
refuge with Allah. Verily, He is All-Hearing, All-Knowing.» 69
Do you think the statement of Imām Mālik is specific to the ascension of Allah? Or is it a principle that we
can use with all of the attributes of Allah? We use it unrestrictedly with all of Allah's Attributes.
For example: Allah has a hand. How is the Hand of Allah? We say: "The Hand is not unknown, the details
of it are incomprehensible, believing in it is obligatory, and questioning about it is an innovation!"
Some people have said: 'So long as we cannot explain an attribute of Allah, we should negate it,' or 'To
explain it could only mean to explain it as it relates to our human attributes,' and so they would talk
about the hands of the creation and would say unbefitting things about Allah (). This is the angle of
argument that the ashā'irah use.
Furthermore, there is an error in their reasoning. They say: 'Allah has a Hand and we know what a hand
is. Allah couldn't have a hand like that, so He could not have a hand.' The person denying the attribute
first made a tashbīh, as soon as he heard about the hand, he thought about it in relation to Allah, so he
said: 'There can be no hand, because I know what a real hand is, so it must be figurative speech.' So what
lead them astray is tashbīh firstly - they did not keep in mind the verse:
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«There is nothing similar to Him.» 70
When you think of any attribute, let it be in the forefront of your mind that there is nothing similar to
Him! He ascended in a way that is not like an ascension you know. He has a Hand that is not like the hands
you know. There is nothing similar to Him. If that was at the forefront when we thought about any
attribute, we could not go far into thinking about it and drawing similitude.
The Foot of Allah: We say: "The Foot is not unknown, the details of it are incomprehensible, believing in
it is obligatory, and questioning about it is an innovation!"
medicine to take effect. He is the One who grants success to any medical treatment. This is the meaning. The Messenger
() spoke with words like that, otherwise, we are not going to refer to Allah as the ṭabīb.
69
70

Sūrah Fuṣṣilat (41):36
Sūratush-Shūrā (42):11.
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The Mercy of Allah: We say: "The Mercy of Allah is not unknown, the details of it are incomprehensible,
believing in it is obligatory, and questioning about it is an innovation!"
Did you know: The ashā'irah say that Allah does not have mercy? It is allegorical (to them). They worship
a Lord with no mercy. They believe that anything regarding mercy in the Qur'an does not really mean
mercy, it really means an intention to reward someone or protect them from harm. This is the meaning of
mercy (according to them).
They believe that mercy is a weakness of the heart, since showing mercy towards someone necessitates
compassion and thus, that is weak. So, they believe that one cannot describe Allah with that. But (notice):
they are talking about the specific details of the creation's mercy! And because they have compared Allah
to the creation, they said: "It is not befitting," thus rejecting the idea of mercy for Allah (). This is
where they have deviated.



THE SEVENTH PRINCIPLE
CONCERNING ALLAH'S ATTRIBUTES
2.7. THE ATTRIBUTES OF ALLAH ARE TAWQĪFIYYAH - THERE IS NO PLACE FOR
INTELLECTUAL FREE-THINKING REGARDING THEM
Knowledge of Allah's Attributes is tawqīfiyyah, meaning that you do not seek to establish attributes for
Allaah, except that which is affirmed in the Book and the Sunnah.
Imam Aḥmad, may Allah have Mercy on him, said: "Allah may not be described except with what He has
described His own Self with, or with what His Messenger has described him with. This can not go beyond
the Qur'an and the ḥadīth." Refer back to 'The Fifth Principle Concerning Allah's Names.'
Attributes are established for Allah from the Book and the Sunnah by one of three ways: 71
One: The Attribute is clearly mentioned, like Honor, Strength, Mercy, His Striking, His Face, His two
Hands, etc.
Two: It is derived from one of His Names, like how al-Ghafūr (the Ever-Forgiving) includes Forgiveness,
and as-Samī' (the All-Hearing), includes Hearing, and so on. Review 'The Third Principle Concerning
Allah's Names.'
Shaykh 'Ubayd al-Jābirī (may Allah preserve him) points out here that it is as if the author (may Allah have Mercy on him)
was answering a question that could be asked here, "If there is no intellectual free-thinking regarding the Attributes of
Allah, the Honored and Exalted, and one must rely solely on textual evidences, then how can one use texts from the Book
and the Sunnah to know about the Attributes?"

71
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Three: It is directly understood from an Action or a Description, like:
(1) His Ascension over the Throne;
(2) His Descent to the lowest Heaven
(3) His Coming to judge between the servants on the Last Day
(4) His Retribution for the acts of the criminals.
The proofs for these Attributes are as follows, in order:
[1] Allah, the Exalted, has said:
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«The All-Merciful ascended above the Throne.» [20:5]
[2] The Prophet (may Allah raise his rank and grant him peace) said:

ِ )) ﻳـْﻨ ِﺰُل رﺑـﻨﺎ إِ َﱃ اﻟ ﱠﺴ
((...ﻤﺎء اﻟ ﱡﺪﻧْـﻴَﺎ
َُ َ َ

«Our Lord descends to the lowest heaven...» 72
[3] Allah has said:
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«And (when) your Lord has come with the Angels,
rank after rank.» [89:22]
[4] Allah has said:
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«Verily, We will get retribution from the criminals.» [32:22]

72

Collected by al-Bukhārī no. 1145 and Muslim no. 758 on the authority of Abū Hurayrah (may Allah be pleased with him).
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THE FIRST PRINCIPLE
CONCERNING THE EVIDENCES
3.1 - THE PROOFS THAT ESTABLISH THE NAMES AND ATTRIBUTES
ARE EXCLUSIVELY FOUND IN THE BOOK AND THE SUNNAH
The evidences used to establish Allah's Names and Attributes are found in the Book and the Sunnah, and
no Names or Attributes may be affirmed using other than these proofs. 73 So, based on this:
℘ Whatever Names and Attributes that have been established by the Book and the Sunnah, it is
obligatory to affirm them. 74
℘ Whatever has been negated by the Book and the Sunnah, then it is obligatory for us to negate that,
while we affirm its opposite as a perfect Attribute. 75
℘ Whatever has not been affirmed nor negated in the Book and the Sunnah, then it is obligatory for
us to remain silent about its wording, as it must not be rejected outright simply because of the
lack of evidence regarding its affirmation or negation. 76
Tawqīfiyyah
Ṣifāt Thubūtiyyah
75
Ṣifāt Salbiyyah
76
We discussed the Name 'an-Nāṣir' (the aider or supporter); Shaykh ibn Bāz said that it was not one of the Names of Allah.
How should we understand this statement? We cannot affirm it as a name of Allah because we do not have a text that says it
73
74

is one of His names. However, we do not say with absolute certainty that it is not one His names (), because there are
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However, more elaboration is required regarding the meaning of the attribute not affirmed or negated by
the Book or the Sunnah. If its meaning is something befitting to Allah, the Exalted, then it is acceptable.
However, if its meaning is unbefitting to Allah, the Mighty and Majestic, then it must be rejected.
Other examples are the Attributes understood from the mention of certain actions, like His Ascension
over the Throne, His Descent to lowest heaven, or His Coming to judge between His Servants on the Day of
Judgment, and other numerous kinds of His Actions, down to every last single Action of His:
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«And Allah does whatever He wants.» 77
These are Attributes established for Allah in the text of the Book and the Sunnah.
Other examples of Attributes that must be affirmed are His Face, His Two Eyes, His Two Hands, etc. Others
include His Speech, His Will, and His Irādah (what He desires). There are two types of Irādah - one carries
the same meaning as His Will, kawniyyah, and one that is based on what He loves (for His worshippers),
shar'iyyah. 78
When we say irādah kawniyyah, there is an irādah that Allah has, meaning: good things and bad things
occur in the universe; birth and death, etc.
Did any of that, whether good or bad, occur outside of the decree of Allah? It is within the Qadr of Allah alkawniyyah. Allah has ordained those things to happen for a reason, for a benefit He knows and we may not
know. So, for example, when someone dies, we say that he could not have died except that he was under
Allah's irādah - the irādah kawniyyah.
The irādah shar'iyyah is what Allah has legislated. When we say here: Allah does not want the people to
commit shirk - people might say: 'Well, how can people commit shirk if Allah does not want them to
commit it?' Allah does not want, meaning: He has not legislated for them to commit shirk. He has guided
them away from shirk, yet from his irādah kawniyyah (the way He has organized His universe) is that He
has made this life a test, and He has made some people to be the people of the Hell-Fire and some people
to be the people of Tawḥīd and Jannah.

Names that He has not informed us of. Can we swear that it is not one of His names? We have no idea, so we remain silent
about it, meaning: I cannot affirm it, so I will not name myself 'Abdun-Nāṣir. I will not refer to Allah as having the name anNāṣir. If someone ascribes it to Allah as a name, I cannot refute him, but I can advise him and say: we should affirm for
Allah the Names that are in the Book and the Sunnah, and we should remain silent about what was not mentioned therein.
This principle applies to the Attributes of Allah as well.
77
Sūrah Ibrāhīm (14):27
78
An example of Allah's Irādah Kawniyyah is that the Sun rises and sets, disasters occur, children are born, people die, etc.
These things all happen by Allaah's Irādah Kawniyyah. As for Allah's Irādah Shar'iyyah, it is what Allah wants for us, He wants
us to worship Him alone; He wants us to believe and not to disbelieve; He wants us to fast in Ramaḍān, etc. These things may
or may not happen, but they are sought from us.
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So, anyone who has disbelieved, has not disbelieved outside of the Qadr of Allah. He has not resisted the
Qadr of Allah and did his own action in opposition to what Allah wanted, meaning: irādah kawniyyah.
Allaah () has destined for each and every person to be a believer or a disbeliever, to be from the people
of Jannah or from the people of the Hell-Fire.
He has said:
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«And you will not, unless (it be) that Allah wills,
the Lord of the 'Ālamīn (mankind, jinns and all that exists).» 79
No one will be righteous and pious unless Allah wanted that, meaning: it was written for him (irādah
kawniyyah).
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«Allah intends for you ease, and He does not want to make things difficult for you.» 80
He wants - meaning: irādah shar'iyyah, He legislated a legislation that gives you ease and that is what He
wants for you. He wants you to follow His legislation. He wants you to take the concessions given by the
Messenger of Allah ().
If you have a cut on your arm, He does not want you to harm yourself by washing it with water for wudū.
He wants you to wipe over the bandage, because He wants ease for you. This is the irādah shar'iyyah.
The irādah kawniyyah is that everything that has happened has only happened because Allah has
legislated to happen from His irādah kawniyyah.
Sometimes irādah shar'iyyah and irādah kawniyyah are referred to as mashī.ah kawniyyah and mashī.ah
shar'iyyah, they are similar.
Irādah and mashī.ah mean the same thing. They are interchangeable in terms of being referred to
shar'iyyah and kawniyyah.
(The author continues): Other examples are His Pleasure, Love, Anger, Disliking, etc. 81

Sūrah at-Takwīr (81):29
Sūrah al-Baqarah (2):185
81
The author commented here saying: "The evidences to establish the aforementioned are found in the books of 'aqīdah.
79
80

97

Some examples of attributes that must be negated due to the texts that have negated them, while in their
opposition are affirmed as perfect Attributes, are dying, sleeping, slumbering, inability, ignorance,
oppression, and heedlessness of His Servants' deeds, or that there exists someone similar to Him, etc.

[New Principle]
An example of something that has not been established nor negated by textual evidence is the word jihah
()ﺟﻬﺔ, position or direction. If someone asks about affirming a direction or position for Allah, the Exalted What do we say in response to that? Do we remain silent? While remaining silent about the word jihah,
can we talk about the intended meaning of the questioner? If someone asks you: "Does Allah have a
position or a place?" Do we just say: "I am silent about that. I do not speak about a makaan or a jihah.
Directions are understood as North, South, East and West."
What can we say? If you intended to know where Allah is, then the question: "Where is Allah?" has been
asked before you, so we can say: "Allah is above the heavens."
We can say that Allah has ascended above His Throne. We can talk about Allah and that He is above all
things Capable. SO, if you are asking about loftiness, if you are asking to affirm 'uluw or not, then I can
affirm 'uluw, and you can shift the question to wordings established in the Book and the Sunnah.
(The author continues): If someone asks about affirming a direction or position for Allaah, the Exalted, we
say to them: The word itself has not been mentioned in the Book or the Sunnah. I has neither been
affirmed nor negated by the texts.
It suffices us that Allah, the Exalted, is above the heavens as has been established.
As for the meaning, then it may mean: (1) a position beneath things, (2) a high position still included
within the creation realm, or (3) a high position not within the created realm.
Is it befitting to refer to Allah with position (1) and position (2)? He is definitely not beneath anything.
Ever. Can we say that Allah is within the created realm at the very top? No. Because it means that He is
within His creation, which is an innovation called Ḥulūl. So, both of these are ideas are unbefitting for
Allah.
Is it possible to say (3) Allah is at a high and lofty position not within the created realm? Yes. This is the
'uluww that we affirm for Allah. It is one of the meanings of jihah.
If we say: Allah has jihatul-uluww (He has the direction of being above the creation), people will say:
"These people are saying that Allaah has a direction. They say: "He is North, South, East or West," or
saying that Allah has a direction, means that "He must be within the created realm." This can be
understood from the word direction so we want to refrain from using the word. But if someone asks about
the word, we can turn back to what we understand based on the wordings and attributes affirmed in the
texts of the Book and the Sunnah.
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So,
The first meaning is falsehood, as it contradicts the Loftiness of Allah that is affirmed in the Book and the
Sunnah, and by way of sound intellect, instinct, and scholarly consensus.
The second meaning is also falsehood, since Allah is above being encompassed by His Creation.
And the third meaning is correct, since Allah, the Exalted, is the Most High above His Creation, never
being encompassed within His Creation.
This first principle is proven by both textual and intellectual evidences:
Textual Evidence: From the many textual evidences for this principle are the Statements of Allah, the
Exalted:
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«And this is a Book that We have sent down, blessed, so follow it, and
be pious, so that you might receive Mercy.» 82
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«So then believe in Allah and His Messenger,
the illiterate Prophet, the one who believes in Allah and His Words,
and follow him, so that you might be guided.» 83
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«And whatever the Messenger gives you, then take it;
And whatever he forbids you from, the abstain from it.»
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«Whoever obeys the Messenger has indeed obeyed Allah;
And whoever turns away, then We have not sent you
as a guardian over them.» 84
82
83

Sūrah al-An'ām (6):155
Sūrah al-A'rāf (7):158
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«And if you dispute over anything, then refer it back to Allah and His Messenger,
if you truly believe in Allah and the Last Day, for that is
better and more suitable as a final destination.» 85
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«And that you judge between them with what Allah has sent down,
and do not follow their desires.» 86
There are many other texts that prove the obligation to believe in what has come in the Qur'an and the
Sunnah. Furthermore, every text that proves the obligation to believe in what has come in the Qur'an is
also a proof that one must believe in what has come in the Sunnah, due to the direct orders found to
follow the Prophet (may Allah raise his rank and grant him peace) and refer back to him in disputes. And
referring back to him (may Allah raise his rank and grant him peace) was done by going directly going to
him during his lifetime, and it is done by referring to his Sunnah after his death.
So where is the belief in the Qur'an for the one who is too haughty to follow the Messenger (),
the very one he has been commanded to follow in the Qur'an?! And where is the belief in the Qur`aan for
the one who does not refer back to the Prophet () in disputes, while Allah has ordered him
with that in the Qur'an?!
And where is the belief in the Messenger (), that which the Qur'an has directed us to, for the
one who does not accept what is found in the Sunnah?! And verily, Allah has said:
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«And We have sent down upon you the Book,
a clarification of everything.» 87
It is well known that many of the affairs of the Islamic legislation, of both knowledge and practice, have
been explained by the Sunnah. This shows how the details given to something from the Sunnah are
actually from the "clarification" of the Qur'an (as referred to in the above Verse).

Sūrah an-Nisā (4):80
Sūrah an-Nisā (4):59
86
Sūrah al-Mā.idah (5):49
87
Sūrah an-Naḥl (16):89
84
85
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In summary: You have been ordered to take what is in the Book and the Sunnah, and you have been
forbidden from speaking about Allah without knowledge. Speech about Allah without knowledge has been
given the status of being from the highest and most dangerous of sins in the statement of Allah:
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«Say (O Muḥammad ): "(But) the things that my Lord has indeed forbidden are al-Fawāḥish
(great evil sins, every kind of unlawful sexual intercourse, etc.) whether committed openly or secretly,
sins (of all kinds), unrighteous oppression, joining partners (in worship) with Allah for which He has
given no authority, and saying things about Allah of which you have no knowledge.» 88
Allah says:
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«And say not concerning that which your tongues put forth falsely: "This is lawful and this is
forbidden," so as to invent lies against Allah. Verily, those who invent lies against Allah will never
prosper. A passing brief enjoyment (will be theirs), but they will have a painful torment.» 89
So, Allah threatened those who lie about Him with regards to His regulations with a severe punishment.
(For example), with regards to that which is not ḥarām (because in reality it is ḥalāl) their statement, "This
thing is ḥarām (forbidden)," likewise with regards to that which is not ḥalāl (because it is in fact ḥarām)
their statement, "This thing is lawful" (and so on). So Allah, the Most Glorious, has clearly explained that
it is NOT permissible for a slave to say that this is ḥalāl or that is ḥarām except that he has to have
knowledge that Allah has (in fact) made that thing ḥalāl or that other thing ḥarām (before he utters such
statements)." 90
So, the one who speaks about Allah without knowledge can make ḥalāl what Allah has made ḥarām or
declare ḥarām what Allah has made ḥalāl and then spread it to the people. He can innovate. He can
legislate. He can say that Allah legislated this while it is a lie. So, now He is committing shirk AND He is
spreading that shirk to the people.
So, it is a shirk that is not limited to himself, but rather it is something that transcends and reaches
others. So the ill effects of someone who speaks about Allah's religion without knowledge, are widespread
harms for the whole society. Whereas the one who makes shirk between himself and the idol in the

Sūrah al-A'rāf (7):33
Sūrah-Naḥl (16):116-117
90
I'lām al-Mawaqi'īn, Ibn al-Qayyim.
88
89
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privacy of his own home and does not call to it, then he has not corrupted the society unless he spreads
that by speaking about Allah without knowledge.
So, you only refer to Allah with Attributes and Names that have been affirmed in the Book and the
Sunnah.
If someone asks: "You believe that Allah is restricted to a place?!"
We can switch to proofs and avoid the usage of the word "place." We wouldn't say: "The place of Allah is
above the throne." No. Ahlus-Sunnah do not use that word. But if you mean to ask about a question that
has been asked to the Messenger, such as: 'Where is Allah?' then that question has a legislated answer
that was approved of by him ().
So if that is the question, then we say that Allah ascended above the throne. He is Lofty. He is 'Ālī (the One
with Loftiness and Above everything).
He sent down the revelation. And you send things down from 'above.'
The good words and deeds rise up to Allah. And things rise up to something that is above.
So, Allah is above His creation. We only speak about Allah with 'ulūw. We do not speak about Allah with
that which will violate that permanent attribute.
Why are you insisting that we restrict Allah to a place, when that is not what we are saying, but what you
are saying! The very thing we are saying is from the texts of the Book and the Sunnah. If you are going to
insist that this is the meaning of what we are saying, then you must insist that is the meaning of what is
in the Book and in the Sunnah!! Our position is always clean and never based on invented words. Our
words are from the Book and the Sunnah. If you necessitate that we believe in restricting and containing
our Lord, or that we believe that He is restricted and contained, then you believe that this is the resulted
understanding of the Book of Allah and the Messenger's Sunnah (). You have misunderstood
the Book and the Sunnah and you are attempting to force US to carry that misunderstanding. Rather, we
use the phrases in the Book and the Sunnah as intended by Allah and His Messenger. They produce no
negative or deficient meanings ever. Allah has never mentioned for Himself that He is restricted or
contained or any of those false ideas, and we have never used those words either! So why are attacked
and being forced to defend ourselves as if we said that Allah is contained!
They draw false conclusions from the text and they ascribe it to us. You will never find a scholar from
Ahlus-Sunnah saying that Allah is restricted to a place. These liars attribute things to us that we've never
ever even said. They can only make us look bad if they can convince people that we have said things
other than what we have actually said.
Allah told us that He is Above the creation. He never told us that He is limited or contained. He never used
any of those ideas. Everything He informed us of, we understand in light of who is speaking! Allah, the
One with the Most Perfect Attributes from all angles of perfection. He is above His creation as He has
described in a way that is befitting to His Majesty. We stop. That is enough for us.
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One of the arguments that they have is: "If Allah ascended above His throne, where was He before He
ascended above it?" They want you to say that He was beneath His throne. They want you to produce a
false understanding. We say that Allah has ascended above His throne and that He descends to the lowest
heaven in the last third of every night, while He, as a permanent attribute (thātiyyah), is above his
creation.
When you say: "Well, there is a throne, and He ascended above it, that means..." and then you produce a
deduction. This deduction you are producing is what you understand as it relates to the created realm.
When someone walks up the stairs, he cannot have climbed the mimbar unless he was first below it. So I
am going to force rabbil-'ālamīn to abide by the physical rules of the creation He has created. And I am
going to force myself to understand Him in light of all that. This is where they have started with tashbīh.
They have started with understanding Allah's attributes as they relate to the creation, when a person
ascends, it indicates he was below whatever he ascended before he ascended above it. Do you have any
texts in the Qur'an or Sunnah that can support this meaning as it relates to Allah? That He was below the
throne before He ascended it? No. As all the texts indicate, He is al-'Alī (the Lofty One) and He is above all
things Capable. All the texts in the Book and the Sunnah indicate that He was, is, and will always be above
His creation in a way that is perfect and befitting to His Majesty. So, from that angle, it is falsehood.
The only reason you want us to produce that, is because you have understood the ascension to be like the
ascension of the creation. And you are attempting to force us to have that opinion as well. It is causing
you to negate the whole idea of an ascension and you want us to follow that way.
We simply say: 'We are talking about Allah, who Ascends as it befits His Majesty.' How is it that He
ascended above his throne, specifically? We say: 'The ascension is something known, the details of it are
incomprehensible, and believing it is wājib and asking about it is bid'ah.'
If we cannot even grasp [...] to view Allah with our eyes (and His view will only be enjoyed by those in
Paradise) then, we will not be able to use our minds, eyes, and faculties to come to understanding as to
exactly how Allah is with His actual presence or any of His Attributes. We rely on His Book and the Sunnah
of His Messenger () to give us some information that leads us to knowledge of His attributes.
Intellectual Evidence: To say that something is binding upon Allah, or something is impossible regarding
Him, or He may or may not do something, all of these are from the affairs of the Unseen, that which the
intellect cannot reach understanding of (without revelation). So, then it is obligatory to refer only to what
is found in the Book and the Sunnah.
We have not seen Allaah to describe him. So we have to limit ourselves to what we have from the Book
and the Sunnah as conveyed by the Messenger ().
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THE SECOND PRINCIPLE
CONCERNING THE EVIDENCES
3.2 - KEEPING TO THE APPARENT MEANINGS OF THE TEXTS
This principle builds on the concept of tawqīfiyyah of Allah's Names and Attributes and the evidences
related to them.
Some words in the Arabic language are either used with their apparent meaning or with a secondary
meaning. The English language also utilizes this idea. For example, if we said: 'I cannot carry all these
books, please give me a hand,' the context of 'give me a hand,' allows us to make ta.wīl of the word
'hand.' So, the reference to a hand here, means 'help me carry the books' and it does not mean 'place your
hand in front of me.' The word 'hand' can be used for a literal hand and for other different contexts.
Another example may be, 'everyone give him a hand,' meaning: give him a round of applause. Or, 'I am
seeking your daughters hand in marriage,' meaning: the right to be married to her. So, there are many
ways to use the word 'hand' and whenever we use the word in other than its basic meaning, there has to
be something relevant to the situation we were in to lead us to the understanding that it is not a literal
hand.
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In we understand all of the Attributes that Allah has affirmed for Himself under the basic and first
understanding of that word as it comes to mind. This is called the thāhir. And the secondary meaning that
could be applied in some situations is called the mu.awal (that which you made ta.wīl to).
Now as a principle, do we understand Allah's attributes based on the thāhir or the mu.awal? The thāhir (of
course) and not the mu.awal, since Allah has addressed us in clear Arabic.
It is obligatory to understand the texts of the Qur'an and the Sunnah according to their apparent
meanings, without perverting their meanings, especially with regards to the texts about Allah's
Attributes, as there is absolutely no place for independent free-thinking with regards to them.
This principle is proven by both textual and intellectual evidences.
Textual evidence: The following statement of Allah, the Exalted, prove this principle:
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«The trustworthy Spirit (Jibrīl) came down with it (the Revelation)
upon your heart, so that you would become from the warners,
in a clear Arabic tongue.»91
When describing His Book, Allah always mentions "mubīn" (clear).
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«Verily, We have sent it down, an Arabic Qur'an,
so that you might use your intellect.» 92
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«Verily, We have made it an Arabic Qur'an,
so that you might use your intellect.»93

These Verses show the obligation to understand the texts based on their apparent meanings from the
Arabic language, except when there exists a textual proof that would prevent that.
Who are the people, historically known, to take the clear, apparent meanings of Allah's verses and twist
them and use secondary meanings without any proof for that? The hypocrites among the Jews. The Jews
are known for tawīl and taḥrīf 94 (to corrupt the meaning, from ḥarafa, yuḥarrifu, taḥrīfan). 95
Sūrah ash-Shu'arā (26):193
Sūrah Yūsuf (12):2
93
Sūrah az-Zukhruf (43):3
94
They can be used interchangeably. When the word ta.wīl is used to blame someone for twisting the meaning, it is
considered taḥrīf. Taḥrīf is always dispraised, but ta.wīl can be used in a praiseworthy manner. For example, ta.wīl is also a
91
92
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Allah has blamed the Jews for their distortions (of their texts) and clarified that they, due to this
distortion of theirs, are the furthest people from having faith. 96 Allah has said:

½ ¼ » º ¹ ¸ ¶ µ ´ ³M

LÈÇÆ ÅÄÃÂÁÀ¿¾

«So then do you really hope that they will believe because of you, while a
group of them listen to the Speech of Allah, and then pervert it after
having understood it, whilst having knowledge?» 97
And Allah, the Exalted, has said:
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«From among the Jews are those who pervert the Words from their true
meanings, and they say: We hear and we disobey.» 98

synonym for tafsīr. Many tafsīr scholars have named their books using the word ta.wīl, i.e. Jāmi'ul Bayān fi Ta.wīli Aayāt-ul
Qur'ān by at-Tabarī. When the Prophet () supplicated for Ibn 'Abbās, he said:
((اﻟﺘﺄوﻳﻞ

))اﻟﻠﻬﻢ ﻓﻘﻬﻪ ﰲ اﻟﺪﻳﻦ وﻋﻠﻤﻪ

«O Allah, grant him understanding of the religion and knowledge of at-ta.wīl.»
He was not asking Allah to give Ibn 'Abbās innovation in the religion or to lead him astray to what the philosophers or
people of rhetoric have fallen into, but rather, he was asking Allah to give him knowledge of ta.wīl, meaning knowledge of
tafsīr. The scholars have said that his du'ā was answered and Ibn 'Abbās is the premier scholar of this Ummah for the science
of tafsīr.
95

The latter is more severe than the former.

96

Shaykh 'Ubayd al-Jābirī (may Allah preserve him) explains the reason for the mention of the upcoming Verses, saying:
The author intended here to warn the Muslims from the path of the Jews, and that if they were to seek after
unapparent meanings of the texts without any indication (from established principles) to do so, they would be
perverting the Words of Allah and His Messenger (may Allah raise his rank and grant him peace) from their true
meanings. Praiseworthy characteristics are mentioned in the Book and the Sunnah to encourage people to attain
them and emulate good people, just as blameworthy characteristics are mentioned to prohibit them and warn the
people against those who possess them, so that they do not become like them, and thus they deserve dispraise and
punishment that is heading for the people of bad characteristics. Perverting the Words of Allah and His
Messenger (may Allah raise his rank and grant him peace) from their apparent, obvious meanings is a
blameworthy characteristic, a horrible path taken, and a crime against the words of Allah, the Mighty and
Majestic.
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Sūrah al-Baqarah (2):75
Sūrah an-Nisā (4):46
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Be warned against twisting the meanings of a text or using a secondary meaning for a word in the text
while the Qur'an has been revealed with the most apparent meanings intended.
Intellectual evidence: Since the One who spoke with these texts is more knowledgeable of their
meanings than anyone else, and He has addressed us in the clear Arabic language, then it is obligatory to
accept their apparent meanings. Otherwise, the opinion would go on opposing each other to no end, and
the Ummah would split up. 99
The definition of adh-dhāhir is: (اﻟﺬﻫﻦ

)اﳌﺘﺒﺎدر اﱃ, i.e. your first thought upon hearing something. This is

what is intended in each and every case of every passage of the Qur'an, with the condition that the one
whose understanding you are referring to is someone who has knowledge of Allah. You can tell a
Christian: «Say (O Muḥammad): He is Allah, the One» and the first thing that comes to his mind is: 'Say:
Jesus is Allah, the One.' Because their minds are corrupted, the first thing that comes to their mind is
false. So, when we say that the intended meanings of the book of Allah are the dhāhir, we mean, to the
uncorrupted, untainted intellects that are left upon their fitrah, not tainted by the corruption of disbelief
and who remain upon the pure understanding of the Arabic language.
This is what is intended by the passages of the Qur'an.
In summary, we stick to the apparent meanings and we stay away from ta.wīl and taḥrīf. Ta.wīl is to
pervert the meanings to a secondary meaning without proof. And taḥrīf is to distort them and alter their
meanings.
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Shaykh 'Ubayd al-Jābirī (may Allah preserve him) adds here:
In reality, the principle is a general principle that applies to all foundational matters of the Religion. It is
obligatory on the people to stop where the texts have stopped. Even in subsidiary matters of jurisprudence we are
required to return back to Allah and His Messenger (may Allah raise his rank and grant him peace).
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THE THIRD PRINCIPLE
CONCERNING THE EVIDENCES
3.3 - THE MEANING OF THE ATTRIBUTES ARE KNOWN TO US,
WHILE THEIR SPECIFIC DETAILS ARE NOT
This principle is an introduction to the idea of tafwīdh ()ﺗﻔﻮﻳﺾ, from fawaḍa, yufawiḍu, tafwīḍan. The
mufawiḍ is the one who says: 'I affirm that Allah has a Hand, but I have no idea what the intended meaning
of a hand is.' Notice the difference between this statement and the statement of Ahlus-Sunnah. The latter
say: 'We affirm a Hand for Allah, it is something known in the language, but the details of it are
incomprehensible.' But here, the mufawaḍ says: 'I affirm a Hand for Allah, but I have no idea what that
could mean. It is a word that I cannot allow to have any meaning since it is related to Allah.'
To them, they may affirm Attributes for Allah, but 'must' remain blank and clueless with regard to what
any one of them could mean. For example, Allah has a Hand and a Foot, they affirm those for Him, but
they [believe] that they could not have any clue as to what that would mean whatsoever.
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And the distinction between us and them, is that we say: "We know what a Hand is. We know what a Foot
is. But we do not know their details as they relate to Allah (). We do not say, "We have no clue
what a Hand is." We know what a hand is. And when Allah mentioned the word, 'Hand' and affirmed it for
Himself, He was speaking in the Arabic language that was understood by the people at that time. They
understood what a Hand was. However, Allah negated from Himself tashbīh and tamthīl. The Hand is not
like the hand of the creation. The Hand is a Hand that is affirmed for Him, that is befitting His Majesty
and we may not deny or explain the Hand away with taḥrīf or ta.wīl.
We do not make tafwīḍ of the ṣifah, we affirm it. We do not say that we have no clue what this attribute
means, we say: the basic idea of that Attribute is known to us. We make tafwīḍ of the specific details of
that Attribute. We say: 'We know that Allah has a Hand, but we do not know the reality of that Hand and
we do not know its details. We leave that for Allah (), who knows about Himself.' The difference
is very important.
The apparent meanings found in the texts that establish Allah's Attributes are known to us from one
angle, yet unknown to us from another. Their general meanings are known to us while their specific
details are not. This is proven by both textual and intellectual evidences.
Textual evidences: From the texts that prove this principle are the statement of Allah:
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«A Book that We have sent down to you, blessed,
so that they might ponder over its signs,
and so that people of understanding might take heed.» 100
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«Verily, We have made it an Arabic Qur'an,
so that you might use your intellect.» 101
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«And We have sent down upon you the Reminder,
so you could clarify to the people what has been sent down to them,
and so that they might reflect.» 102
100
101

Sūrah Ṣād (38):29
Sūrah az-Zukhruf (43):3
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Reflecting can only be done over things that can be understood, the result being that a person takes
admonition from what he understands.
The fact that the Qur'an is Arabic, and that those who understand Arabic can understand it, shows that its
meanings must be understandable. Otherwise, there would be no significance in it being in Arabic or in
any other language.
And the Prophet's (may Allah raise his rank and grant him peace) clarification of the Qur'an to the people
includes the clarification of the words as well as its meanings.
Intellectual evidence: It is impossible to think that Allah, the Exalted, would send down a Book, or that
His Messenger (may Allah raise his rank and grant him peace) would say things, intending for the Book or
this speech to be guidance for the Creation that they are in dire need of, while at the same time it is
something that cannot be understood, like some jumbled letters of the alphabet that do not make any
sense. This is impossible since it is foolishness that could not coincide with the words of Allah, the
Exalted.
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«A Book, its Verses have been perfected and then explained
by One (who is) All-Wise, All-Informed.» 103
These are the textual and intellectual evidences that prove that we are able to understand the meanings
of the texts regarding Allah's Attributes. As for the evidences that prove we are ignorant of their specific
details, then this has preceded in The Sixth Principle Concerning Allah's Attributes.
So now based on this, one can see the futility of the Mufaw-wiḍah's 104 beliefs, those who claim that we
cannot understand the meanings of the texts concerning Allah's Attributes, and that this was the way of
the Salaf, while the Salaf were free of these ideas!
Their (the Salaf's) sayings of affirmation of the meanings of the texts are abundant and widespread.
Sometimes they spoke on the issue in general, and other times they went into details. They affirmed that
the specific details of the Attributes are known only to Allah, the Mighty and Majestic (not the actual
meanings themselves).
Shaykh al-Islām Ibn Taymiyyah said in his famous book, al-'Aql wan-Naql, on page 116 of the first volume of
the version printed along with Minhājus-Sunnah:

102
103
104

Sūrah an-Naḥl (16):44
Sūrah Hūd (11):1

Mufaw-wiḍah ()ﻣﻔﻮﺿﺔ: those who hold to tafwīḍ ()ﺗﻔﻮﻳﺾ, or the claim that we cannot understand the meanings of the

Names and Attributes.
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As for tafwīḍ, then it is known that Allah orders us to reflect over the Qur'an, and He encourages
us to understand it and use our intellects. How then could it be possible that we are expected to
turn away from its understanding, to turn away from knowing anything about it?
Later in the same book (p. 118):
This belief (tafwīḍ) necessitates that what Allah describes Himself with in the Qur'an, or much of
what Allah describes Himself with, are descriptions without any meanings, and their meanings
were not even known to the Prophets, who just related words that they did not understand.
He also said:
And it is known that this is an insult to the Qur'an and to the Prophets, since Allah sent
down the Qur'an and informed us that He made it as guidance and clarification for the people,
and He ordered the Messengers to convey it clearly and to clarify to the people what has been
sent down to them. He also ordered the people to reflect over the Qur'an and to understand it.
Having said all of this, then the most virtuous of what is in it is what He informed us of regarding
His Attributes.
To say that the meanings are not known and cannot be understand or reflected over, and that the
Messenger did not clarify to the people what was sent down to them, nor did he convey it clearly,
this would allow any infidel or innovator to say that the truth of the affair is what he knows from
his own opinion or intellect, as the texts could not refute that, since they are all similarly
problematic in that they cannot be understood by anyone, and thus, no one can use them as
evidences!
This kind of speech would necessitate the absence of any possible guidance or clarification from
the Prophets, and it would mean that those who contradict the Prophets can say that the
guidance and clarification is from them, not from the Prophets, as they are the ones who know
what they say, and they can clarify the meanings with intellectual evidences, but the Prophets did
not know what they were saying themselves, so they could not possible explain what they meant.
All of this shows clearly that the position of the people of tafwīḍ who themselves believe they are
following the Sunnah and the Salaf, is from the most evil statements of the people of innovation
and ilḥād.
These are some very direct words coming from the possessor of a very guided position, so what could I
add to it? May Allah, the Exalted, have abundant Mercy on him, and may He gather us with him in
Gardens of delight.
Imagine! [According to the belief of the mufawwiḍ], when the Messenger () conveyed that Allah
descends in the last third of every night, he had no clue what descending meant, and he did not intend for
it to be relevant to the descension we know of. To them, it just a word being employed and the Prophet
was clueless about what he was uttering. Could you imagine someone saying that? And that is true belief
in Allah's attributes?
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Ahlus-Sunnah affirm the Attribute based on its meaning that is understood in the language and they
relegate its details to Allaah. They say: we cannot speak about its specific details. However, the meaning
in Arabic is well-known and we affirm it. The mufawwiḍa, on the other hand, say: 'We have no clue what
the meaning is, even from the very word itself. We have no understanding what that could mean as it
relates to Allah. So, we demand the word is empty of meaning. It has no meaning whatsoever. Any
meaning you can possibly think of is wrong.' They say: 'We relegate all of that to Allah from the start.'
This is bāṭil (falsehood) because Allah has addressed us in Arabic, and He has affirmed different Attributes
for Himself using words that were known to the people who received the Qur'an. He used words that had
meanings that were known to the people while at the same time, He negated any similarities between
Himself and the creation. All of this is a way of understanding the Book of Allah, gathering together all of
the evidences and proofs related to one subject.



THE FOURTH PRINCIPLE
CONCERNING THE EVIDENCES
3.4 - THE APPARENT MEANING OF THE TEXTS ARE RELATIVE TO
THE PROPER CONTEXT
The apparent meaning of the texts are those meanings that come to one's mind naturally, and they differ
based on the general context of the speech. So a word may carry one meaning in one context and a second
meaning in another context, just as a group of words in a certain order may carry one meaning, and
another when the order is changed.
For example, the word qaryah ( )ﻗﺮﻳﺔmay be used to refer to a group of people, and it may also be referring
to their village. An example of the first usage can be found in the statement of Allah, the Exalted:

112

Ñ Ð Ï Î Í Ì ËM
L Ø× Ö Õ Ô Ó Ò

«And there is no qaryah (group of people) except that
We will cause it to perish before the Day of Standing,
or We will punish it with a severe punishment.» 105
What is a village made of? A neighborhood, primitive buildings, some trees, and gardens, etc. Allah has
said that He is going to punish the qaryah, what comes to your mind because of the context? The buildings
or the people? The people are going to be punished. Does Allah () punish buildings? Is it from wisdom
to punish a building? No. So He punishes the people who have done wrong. However, Allah has referred to
those people as the qaryah. As aforementioned, the first thing understood from the word qaryah (out of
context) is that it is a village. However, when you put it in the context of: "Go ask the qaryah" or the like,
you understand that it is being referred to the people who live in that place.
An example of the second usage is found in the Statement of Allah, quoting the Angels who came as guests
to Ibrāhīm:
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«Verily we are going to destroy the people of this qaryah (village)!» 106
Here, the word qaryah remains upon its original meaning of village because of the context «the people of
the qaryah» meaning: the qaryah is the village.
So the word qaryah could mean one thing or the other. Now, we are not discussing Arabic or tafsīr of the
Qur'an but rather, we are speaking about 'aqīdah. So, let us place everything into context. When Allah
says: 'I have a Face,' He is not talking about the faces of the created beings. He is not talking about faces
that you have seen. He is talking about the Face that has not been seen by the creation, the Face that is
not similar to any of the creation in anyway, the Face that is Majestic. The Face of Allah ().
If we understood our 'aqīdah properly, we would put the word "Face" in context. Understand that there is
no tashbīh nor any taḥrīf and all of the rules of understanding to the text now apply. Any time you hear
about an Attribute related to Allah (), put it into context and know about whom you are learning and
about whom the verse is referring to. So, if Allah is referring to Himself, put that in context.
Likewise, you may say, "I made this with my hand." But the word hand here is not like the Hand referred
to in the Statement of Allah, the Exalted:

105
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Sūrah al-Isrā' (17):58
Sūrah al-Ankabūt (29):31
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«He (Allah) said: 'O Iblīs! What has prevented you from prostrating
to what I have created with My two Hands?» 107
This is because the hand mentioned in the example is the hand of a created being, thus it is understood in
relationship to that. The Hand mentioned in this Qur'anic Verse is the Hand of the Creator, so it is
something befitting Him. No one with a clear mind and an unpolluted rationale could believe that the
Hand of the Creator is like the hand of one of His Creation, or vice-versa.
Likewise, we can say the following two statements:
( )ﻣﺎ ﻋﻨﺪك إﻻ زﻳﺪNo one is with you except Zayd.
( )ﻣﺎ زﻳﺪ إﻻ ﻋﻨﺪكZayd is only with you.
The second sentence clearly carries a different meaning than the first, while they both have the same
words. But the different order causes them to have different meanings. 108
This indicates that the placement of the words in the sentence dictates what is being understood about
those words. To summarize, what are the things that affect the meaning of words in Qur'anic passages? 1)
The order of the words, and 2) the context of the words. These are the two ideas that have been spoken
about now. Words can have different meanings and produce different understandings if the order of the
words changes or if the context of the word changes.
The context was from the example of the qaryah. We understood that when Allah said He is going to
destroy the qaryah, He meant the people of the qaryah. And when Allah told us about punishing the
people of the qaryah, then that means the village (the buildings, the area, etc). The people have now been
mentioned explicitly. These are the textual meanings understood from the use of the language.
Once this is understood, one knows that the apparent meanings of the texts of the Attributes of Allah are
the meanings that naturally come to one's mind.
People can be categorized into three main groups with regard to this principle:
The first group are those who affirm the Truth of the apparent meanings that come naturally to one's
mind in a way that is befitting to Allah, the Mighty and Majestic, and they allow the texts to be used as a
proof based on this understanding.
They say: Allah has a hand. I know the basic idea of a hand. The reality of that I cannot know.

Sūrah Ṣād (38):75
An example of this concept in the English language would be: Zayd hit the man; The man hit Zayd. These two sentences
both contain the same words, just in a different order, with an obvious difference in meaning.
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The group is the Salaf, those that united upon what the Prophet (may Allah raise his rank and grant him
peace) and His Companions were upon. They are the only ones who deserve the title Ahlus-Sunnah walJamā'ah.
They collectively agreed to this understanding as Ibn 'Abdil-Barr 109 reported, saying, "Ahlus-Sunnah are
united upon the affirmation of all Attributes mentioned in the Noble Qur'an and the Sunnah, and upon
belief in them, literally, not figuratively. They did not seek after their specific details, nor did they limit
them in any way."
al-Qāḍī Abū Ya'lā said in his book Ibtāl at-Ta'wīl:
It is not permissible to reject these narrations, nor is it permissible to busy oneself trying to
explain them away. Rather, what is obligatory regarding them is to understand them according to
their apparent meanings, knowing that they are the Attributes of Allah that do not resemble the
attributes of created things. One may not believe that they are similar to the creations' attributes,
rather he must believe in them in the same way that has been reported from Imām Aḥmad and
the rest of the imāms.
Shaykh al-Islām Ibn Taymiyyah quoted these statements of Ibn 'Abdil-Barr and al-Qāḍī in his book al-Fatāwī
al-Ḥamawiyyah, as found in Ibn Qāṣim's Majmū' al-Fatāwī. 110
This is the correct position and the upright way of wisdom for two reasons.
Firstly, it is the complete way of applying the texts from the Book and the Sunnah that show the
obligation of accepting the Names and Attributes. This is something known to anyone who studies the
issue with knowledge and fairness.
Secondly, it can be said that the truth is either that which is found in the statements of the Salaf or that
which is found in the statements of others. The second idea is falsehood, since it means that the Salaf, the
Companions and those who followed their way in righteousness, spoke with clear and open falsehood, and
they never openly spoke the truth that it is obligatory to believe in, not even one time! The falsehood of
the conclusion proves the falsehood of the idea, and so it becomes clear that the truth is found in what
the Salaf said, not others.
The second group of people with regard to this principle are those who accepted the apparent meanings
of the texts, but in a false way, with tashbīh. They likened Allah to His Creation, and this is unbefitting to
Allah. They allowed the texts to be understood in this way.
They are called the Mushab-bihah. Their beliefs are falsehood, and they are prohibited from a number of
angles.

109
He was Abū 'Umar, Yusuf b. Abdil-Barr an-Nimirī [d. 463]. He was a great Mālikī scholar who wrote the most famous and
most relied upon explanations of the Muwaṭṭa of Imām Mālik in history. He wrote more than three of them.
110
Refer to Majmū' al-Fatāwī (5/87-89).
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Firstly, it is a crime against the texts and a denial of their true meanings, for how could their meanings be
based on tashbīh when Allah says:
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«There is nothing similar to Him.» 111
Secondly, our intellects accept the differences between the Creator and the Creation, between both their
actual presence and their attributes. So then how could one claim that the texts prove similarity between
them?
If we accept rationally that there is a difference between the Creation, then we must accept that there is a
huge difference between the creation and the creator, not only in attributes but in actual presence; that
our presence is not like the presence of Allah, since our presence is different from the presence of others.
Every presence is different. Some are strong. Some have better attributes. Some people have better
attributes and character than others. So rationally, the difference that exists between the creator and the
creation is much bigger and clearer than those differences that we can see with our eyes. Intellectually, if
we agree that there is a very huge difference between our attributes and the attributes of Allah - Allah's
attributes are attributes of perfection and completeness, with no deficiency whatsoever, while each and
every one of our attributes are deficient. So this huge difference that exists - how can that, rationally
speaking, allow us to understand a similarity between something of ours and something of Allahs? An
attribute of Allah's and an attribute of ours. How could there be a similarity?
Thirdly, this understanding of the texts that the Musha-bihah have is in direct contradiction to what the
Salaf understood. Thus, it must be falsehood.
This is based on the idea that anytime there is a difference between your understanding of Islaam and the
understanding of the first generations of Muslims, the companions, the tabi'ūn, their immediate students,
then, we must believe that your opinion and position is incorrect and the correct position and
understanding is that of the people who witnessed the revelation coming down. They witnessed the
Prophet of Allah () believing in and interacting with the texts of the Book and the Sunnah.
Their understanding is correct and accurate and an understanding that opposes their understanding is
falsehood.
And if a Musha-bihah were to say: "I cannot comprehend the Descent of Allah, nor His Hand, unless I
compare it to the Creation, and Allah has only addressed us with what we know and understand." 112
The answer could be from three angles:
Firstly, the One who addresses with that is the same One who says about His own Self:

Sūrah ash-Shūrā (42):11
This is what has actually led them to make tashbīh. They say: Allah has addressed us in the Qur'an with clear Arabic. And
He has referred to Himself as having a Hand. So, Allah is telling us that He has a Hand like [ours], because it is the hand that
I know of in the Arabic language.' So then, they have gone a step further beyond the correct way of affirming that Hand.
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«So do not strike examples unto Allah,
verily, Allah knows and you do not.» 113

And He also says:
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«And do not attribute equals to Allah
while you have knowledge.» 114

The Speech of Allah, all of it, is truth. It is self-confirming, without any contradictions.
Secondly, it can be said to him, "Do you not understand that Allah has a presence that is not like the
presence of others?"
He will say: "Yes."
It can then be said to him: "So accept that Allah has Attributes that are not like the attributes of others as
well, since your position on His Presence must be the same as your position on His Attributes." Whoever
makes a difference between the two has contradicted himself.
Thirdly, it can be said to him: "Have you not seen created things that share the same name but are
actually very different in their realities?"
How much of the actual presence of Allah do we actually know? We only know few pieces of information
that He has told us about. Some of His Attributes. Some of His Names. Some of His Actions. So, how can we
possibly bring a comparison to the actual presence of Allah? The mushab-biha themselves do not do that.
They do not say that His actual presence is like our actual presence. They say: "No! He is Allah. So, He is
obviously different, distinct and unique. He is better than us in His presence and more perfect than
human beings.' So with that, why can't they apply the same idea to the individual attributes mentioned in
the Sunnah? When we speak of a hand, why can't you apply the same understanding that Allah's
() Hand must be different than your hand?
The mushab-biha say that His hearing is like our hearing and His sight is like ours. They are the ones who
basically say that Allah is similar to the human person. They begin to affirm devices for every type of
attribute, for example, there has to be a device for speech, because to them, speech is something known;
it occurs with teeth, a tongue, and a throat. Now, since they have this error and deviation that Allah is
like His creation, they begin to affirm a body and a shape for Allah, and they begin to worship Him as if he
is a human being.
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Sūrah an-Naḥl (16):74
Sūrah al-Baqarah (2):22
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We say: Allah () has Hearing, but we do not talk about ears for Allah, since such attribute have
not come in the Book and the Sunnah. We affirm Eyes for Allah because it has come in the Book and the
Sunnah. And we affirm them in a way that are befitting to His Majesty, not similar to the eyes of His
creation. We affirm Sight and Seeing (al-Baṣar) for Allah, Seeing that is Perfect and Complete without
deficiency and without similarity to the sight of His creation.
So, to play a blind eye to all of the verses that say Allah is Unique and that He has no similarities to His
creation, and then to understand Allah to be similar to His Creation is a despicable approach to
understanding the Book of Allah.
You say: 'Allah told us that He has a Face, and I know what a face is, so Allah was speaking in reference to
what we know.'
In response, we say: The earth has a face. Clocks have a face. The moon has a face.
The Prophet () said:

(())ﺧﲑ ﻣﺎء ﻋﻠﻰ وﺟﻪ اﻷرض ﻣﺎء زﻣﺰم
«The best water on the face of the earth is zamzam water.» 115
Within the creation, there are faces other than the human face. So why have the mushab-biha chosen a
human face to make this tashbīh when the face of the earth is bigger and more magnificent as a creation?
What lead them to understand Allah's Face in light of the human face, while there are other faces in the
creation that are more magnificent, and would be - if there was such an idea of tashbīh allowed - more
befitting to be considered as the resemblance to Allah. However, Allah is exonerated and exalted above
any resemblance to anything in his creation.
Thirdly, it can be said to him: "Have you not seen created things that share the same name but are
actually very different in their realities?"
He will say: "Of course."
So then it can be said to him, "So if you accept the differences between the created things themselves
when they share attributes of the same name116, then why do you not accept differences between the
Creator and the Creation, especially since the differences between the Creator and His Creation are more
obvious and greater?"

Silsilatul aṣ-Ṣaḥīḥah, no. 1056. Shaykh al-Albānī declared its chain to be ḥasan.
The face of a whale to the face of a shark contains enormous differences, just as the face of an elephant is not like the
face of a lion. This is all within the creation. And they are all faces, using the Arabic word wajh. Therefore, why would you
single out one specific kind of a Face and say that it is the kind of Face Allah has? This shows you the false method of the
mushab-biha. If there are such great differences between the faces found in the creation, then the difference between the
face of the Creation and the Face of Allah must be more distinct and more obvious and more clear of a difference. The Face
of Allah is perfect from every angle of understanding. It is complete in its level of beauty and perfection, not having any
deficiency. And the faces of the creation have deficient attributes and weaknesses.
115
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Similarities between the Creator and the Creation are impossible, as has been mentioned in The Sixth
Principle Concerning Allah's Attributes.
The third group of people in relation to this principle are those who allow the texts to carry the false
meanings that are unbefitting to Allah, meanings of tashbīh, and then they reject them due to this false
assumption of theirs.
The mushab-biha say that Allah's Face is like a human face. The mu'ṭilah say: 'Glorified is Allah! Exonerated
is Allah! They say a face means a human face, so therefore, Allaah cannot possibly have a face.' This
statement: "It is unbefitting for Allah to have a Face," is called ta'ṭīl from 'aṭalla, yu'aṭṭilu, ta'ṭīlan. It means
to render something unusable. They made ta'ṭīl of the nuṣūṣ (the texts that establish a Face are unusable).
They say: We cannot use these texts because Allah cannot have a Face.
This proves that people can have good intentions, but their 'aqīdah is warped. Their intention is to
exonerate Allah above and beyond any similarity to His creation, and since there has been a mention of a
Face for Him and they know what a face is, Allaah is exonerated above having a Face. They neglect the
One who has affirmed a Face for Himself. Had it not been befitting for Him to have a face, He would be the
One to declare Himself free of having a Face.
These are the people of ta'ṭīl ()ﺗﻌﻄﻴﻞ, whether they reject all of the Names and Attributes or only some of
them. They have perverted the texts from their apparent meanings to meanings that their intellects
invented. Their position is full of inconsistencies. They have named their position ta'wīl 117, while in
actuality it is merely taḥrīf (perversion of the texts).
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The ashā'ira are actually mu'ṭillah. They call their position ta'wīl. They say: I am not negating a Face. The
face here is a reference to glory and honor. It does not mean a face and cannot mean a face. The fact that
they said: "This is a face" whilst pointing to a human face, then saying Allah is exonerated above this is
ta'ṭīl. It was based on tashbīh. They did not negate the meaning until they only understood it as one rooted
in tashbīh, i.e. Allah has a face similar to the creation. Oh! What a horrible thing that is, this cannot be the
case, so I must negate that.
They did not set out to reject the verses from Allah's Books or twist them. They set out to exonerate
Allaah and exalt Him above similarities with His creation. So, they said: Allaah cannot have a Face like His
creation, so He does not have a real face. It is allegorical. It is a reference to His bounty. And they use a
secondary meaning for the word 'Face.' So for example, in English, we say: Why did that brother
apologize? We say: He was trying to save face.'
In Arabic, face can be used to represent glory, honor, or even reputation. With that idea, they say: Since
that exists in the Arabic language, I am going to use that as the real meaning and apply it to Allah's face.
They say that the Hand of Allah is a ni'mah, a bounty that He has given you. What about the text that
refers to Allah as having two Hands? Or a right Hand? Is there a right ni'mah and a left ni'mah? When Allah
Ta'wīl here, in the context of the speech of the people of ta'ṭīl and what they intend, means to give something its proper
explanation. It is being used as synonym for tafsīr.
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has said, describing His Hand: al-ākhid, al-baṭsh, wal-imsāk, seizing, and striking, do they all mean a
blessing? That He has outstretched blessings?
Allah says: «If you were to count the blessings of Allah, you would never be able to count them.» And
Allah has informed us that He has two blessings?! Hands?
Their position is falsehood for a number of reasons:
Firstly, it is a crime against the texts, as they have caused them to carry false meanings that are not
befitting to Allah, nor are they the intended meanings.
Secondly, it is a departure from the obvious meanings of the Speech of Allah, the Exalted.
Allah says:
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«(Remember) the Day when the Shin shall be laid bare
(i.e. the Day of Resurrection) and they shall be called to prostrate
(to Allah), but they (hypocrites) shall not be able to do so.» 118
In this context, can you say that the kashf is a removal of grief and difficulty on that Day?
Allah has clearly conveyed that the shin will be laid bare, and in the Arabic language, that is the first
thing that comes to your mind. The Messenger () specifically confirmed that in a ḥadīth, when
he discussed the munāfiqīn who will be unable to prostrate to the shin of Allah. So, in context, could the
shin be difficulty and hardship? No. Based on its first and easiest meaning, the shin here is an attribute of
Allah.
Look at how easy the math-hab of Ahlus-Sunnah is. It is not rhetoric. It is not based on advanced formulas
of thinking that only the most intellectual people could arrive to, and which the common people have to
trust as being correct. Rather, each and every person who reads the Qur'an and understands basic Arabic,
could understand the correct 'aqidah.
So..
It is a departure from the obvious meanings of the speech of Allah, the Exalted, and the speech of His
Messenger (may Allah raise his rank and grant him peace). Allah has addressed the people using the clear
Arabic language, and the Prophet (may Allah raise his rank and grant him peace) had addressed them in
the finest tongue known to Mankind. As a result, it is obligatory to understand the Speech of Allah and
the speech of His Messenger (may Allah raise his rank and grant him peace) based on their apparent
meanings as found in the Arabic language, while refraining from seeking after the specific details of
Allah's Names and Attributes or likening Him, the Mighty and Majestic, to His Creation.
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Sūrah al-Qalam (68):42
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Thirdly, to depart from the apparent meanings of the Speech of Allah and the speech of His Messenger
(may Allah raise his rank and grant him peace), and to arrive at meanings that oppose them, is considered
speaking about Allah without knowledge, and this is not permissible due to Allah's Statement:
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«Say: Verily, my Lord has prohibited (all forms of) lewdness, whether
committed openly or in secret, sinning (in general), oppression without
any due right, and that you associate partners with Allah with no
authority sent down from Him, and that you speak about Allah with
what you do not know.» 119
And also due to His Statement:
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«And do not follow what you have no knowledge of.
Verily, the hearing, the sight, and the heart,
(you) will all be questioned (about each of them).» 120
Anyone who explains the Speech of Allah and the speech of His Messenger (may Allah raise his rank and
grant him peace) to mean something contradictory to it its apparent meaning has followed after that
which he has no knowledge of and has spoken about Allaah with things that he has no knowledge of, from
two angles:
[1] He has assumed that the apparent meaning is not the intended meaning, while it is w hat is
clearly understood from the text.
[2] He has assumed that the text carries another meaning not found in the apparent wording. So
while it is understood that to specify one of two equally possible meanings (with no
evidence) is speaking without knowledge, then what do you say about someone who
specifies the more distant meaning that contradicts the more apparent one?!
An example of this is what some people say about Allah's Statement to Iblīs:
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Sūrah al-A'rāf (7):33
Sūrah al-Isrā' (17):36
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«What has prevented you from prostrating to
what I have created with My two Hands?» 121
They claim the Hand mentioned here means other than a true, actual hand, that it means this or that!
We say to them, "What is your evidence for what you have negated? And what is your evidence for what
you have affirmed?" Let them bring their evidence, and they will not be able to do that.
What is the proof that Allah does not have a real Hand? They can bring no solid proof. They have not seen
Allah nor do they have information from anyone who has seen Allah, nor do they have any information
from the Book or the Sunnah saying that Allah does not have a Hand. So, how could they say that Allah
does not really have a Hand? What do they base that on? What is their proof?
Thus, they have spoken about Allah without knowledge with this baseless negation and affirmation of
theirs.
Fourthly, in refutation of the people of ta'ṭīl, to explain the texts of the Attributes in a way that
contradicts the apparent meaning is a contradiction to what the Prophet (may Allah raise his rank and
grant him peace), the Companions, the Salaf, and the Imāms were upon. So it must be falsehood, since the
truth must certainly be what the Prophet (may Allah raise his rank and grant him peace), his Companions,
the Salaf, and the imāms were upon.
You find no statement from any of the four Imāms that the Hand of Allah is not a true hand. You find no
statements like this from the first three generations. You find nothing of this real nature. This is clear
proof for the falsehood of those who say that Allah does not have a real hand.
Fifthly, it can be said to the person of ta'ṭīl, "Are you more knowledgeable about Allah than He is about
His own Self?"
He will say: "No."
Then it can be said to him: "Are the things that Allah reported about His own Self truthful and correct?"
He will say: "Yes."
Then it can be said to him: "Do you know any speech more eloquent and clear than the Speech of Allah,
the Exalted?"
He will say: "No."
Then it can be said to him, "Do you think that Allah wanted to make the truth unclear to His Creation in
these texts so that they would have to extract their meanings intellectually?"
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Sūrah Ṣād (38:75]
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He will say: "No."
Then why have you understood a meaning that is unclear? If Allah did not want to make His book unclear,
why have you understood it in a way that is unclear and you claim that this is the correct understanding?
We are to leave the clearest and more obvious meanings and go to an unclear and difficult to understand
meaning? And you claim this is what Allah has wanted with his revelation of the Qur'an?
This is what can be said to him regarding the texts of the Qur'an.
As for the Sunnah, then it can be said to him: "Are you more knowledgeable about Allah than His
Messenger (may Allah raise his rank and grant him peace)?"
He will say: "No."
Then it can be said to him: "Is what the Messenger () reported about Allah truthful and
correct?"
He will say: "Yes."
Then it can be said to him: "Do you know anyone more eloquent or clearer in speech than the Messenger
of Allah ()?" Meaning: from the people.
He will say: "No."
Then it can be said to him: "Do you know anyone who gave better advice to the worshippers of Allah than
the Messenger of Allah ()?"
He will say: "No."
Then it can be said to him: "So if you say all this, then why can't you just go ahead and bravely affirm
what Allah has affirmed for His own Self and what His Messenger () had affirmed for Him,
according to the apparent, literal meaning that is befitting to Allah? After all, you were brave enough to
put yourself forward to deny the reality of those Attributes and to explain them in a way that
contradicts their apparent meanings, without having any knowledge?
And would it hurt you to affirm what Allah has affirmed for His own Self in His Book or in the Sunnah of
His Prophet in the way that is befitting for Him? How would it hurt you to accept the affirmations and
negations that are found in the Book and the Sunnah?
Would this not be safer for you and more proper as an answer when you will be asked on the Day of
Judgment:
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«With what have you responded to the Messengers?» 122
And is not your departure from the apparent meanings of the texts and your explanations of them with
other meanings a risky venture, since, if it is possible to explain them with other than their apparent
meanings, their meanings could be other than what you have understood? 123
Other people may have other allegorical ideas. Why is your allegorical idea the correct one? If we allow
this idea that the Attributes are allegorical and they really have other meanings, then what would the
proof be to affirm any of those meanings? We would all go on differing to no end, because we all have an
idea of which allegorical meaning would be most appropriate to replace the apparent meaning with. Look
at the lack of unity, there's no way for us to come together except and unless we affirm the attributes that
come in the Book and the Sunnah as they were intended by Allah and to stay away from ta'wīl.
Sixthly, many erroneous things are logically concluded from such a position. The erroneous nature of the
conclusions proves the falsehood of the position itself.
Some of the logical conclusions from the position of the people of ta`teel are:
One: The people of ta'ṭīl only explain away the texts of the Attributes because they believe that the texts
require one to believe that Allah is like His Creation, while likening Allaah to His Creation is disbelief that
contradicts the Statement of Allah, the Exalted:
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«There is nothing similar to Him.» 124
Nu'aym ibn Ḥam-mād al-Khuzā'ī, one of al-Bukhārī's teachers, said:
Whoever likens Allah to His Creation has surely disbelieved, and whoever denies something that
Allah has described Himself with has surely disbelieved. And there is no tashbīh in what Allah has
described Himself with, nor in that which His Messenger () has described Him with. 125
There is no need to explain any of those attributes away, because there is no tashbīh in them to begin
with. The only reason they would be explained away is because of an idea of tashbīh, that this attribute
must be similar to the attributes of the created beings.

Sūrah al-Qasas [28:65]
So the reader does not think that he is being encouraged to enter into debates with the people of innovation, Shaykh
'Ubayd al-Jābirī (may Allah preserve him), says: "This fifth point includes a discussion between a heretical Mu'aṭ-ṭil and a
Sunnee scholar of great knowledge and insight whom all the people of Islam recognize the great status of."
124
Sūrah al-Qasas [28:65]
125
Refer to Sharḥ al-'Aqīdah at-Tahaawiyyah (p.117). Ath-Thahabī mentions the report with its chain in al-'Uluww (429), and
then says: "Nu'aym ibn Ḥammād was a possessor of knowledge. He was arrested and detained during the trials of (the false
belief of) the Qur'an being created. He was imprisoned until he died in shackles at the age of 80 in the year 229, may Allah
have mercy on him. Al-Bukhārī reported narrations from him."
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Further, it is well known that it is an extreme form of falsehood to claim that the apparent meanings of
the Speech of Allah or the speech of His Messenger () are tashbīh or statements of disbelief, or
things that suggest either of the two.
Two: Another conclusion based on their position is that while Allah is the One who sent down His Book to
explain everything as guidance for the people, a cure for what is in their chests, and a clear light and tool
of distinction between truth and falsehood, He failed to clarify in His Book the obligatory beliefs
regarding His Names and Attributes. Rather, He made them subject to the people's intellects, so that they
could affirm whatever they wanted and negate whatever they did not like. This is clear falsehood.
Three: Another conclusion is that the Prophet (), his rightly guided successors, His
Companions, the Salaf, and the imāms all fell short in understanding and clarifying the obligatory beliefs
regarding the Attributes of Allah and things that Allaah may or may not do, since not a single letter of
what the people of ta'ṭīl claim about the Attributes has been reported from any of them!
Therefore, either the Prophet (), his rightly guided successors, the salaf, and the imāms all fell
short due to their ignorance and inability to understand the Attributes, or they fell short in conveying the
proper understanding of the attributes to the Muslims. Both of these ideas are sheer falsehood.
Four: Another conclusion from their position is that the Speech of Allah and His Messenger () is
not a source for people to refer to regarding what they must believe about their Lord and object of
worship, while knowledge of Him is from the most essential things that came in the revelations. We could
even say that it is the best part of the messages sent down.
To them, the real source of knowledge is their own confused and self-contradictory intellects. Whatever
goes against their intellects is rejected if they find a way to do that. If not, they explain it away and distort
its meaning, calling this procedure ta'wīl. This is when they could not find a way to disbelieve in it
altogether.
Five: Another conclusion of their position is that it necessitates the permissibility of denying things that
Allaah and His Messenger have affirmed.
Regarding the Statement of Allah, the Exalted:
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«And (when) your Lord has come...» 126
One who holds their position is allowed to say: "Rather, He is not coming!"
They say: No. No, Allah will not come. The idea of Arriving or Coming is not befitting for Allah
(). It truly means the angels will come. The order or the judgment of Allah will come. But Allah
Himself cannot come. So then,
126

Sūrah al-Fajr (89):22
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«And your Lord has come with the angels in rows...» 127
Is this the context here?! His verdict will come with the angels rank on rank!? What context could that be
understood from?! His judgment will come along with the angels rank on rank?! How could that be
understood from the context of the passage?
The text says: "YOUR LORD HAS COME," and they say: "THE LORD HAS NOT COME."
This math-hab allows to affirm the exact opposite of the text.
Allah says:
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«Blessed is He in Whose Hand is the dominion, and He is Able to do all things.» 128
They say: The dominion is not actually in His Hand. How could the opposite meaning of the wording be its
explanation!?
Or regarding the statement of the Prophet ():
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«Our Lord descends to the lowest heaven...» 129
They are allowed to say, "Rather, He does not descend!" This is because Allah's Actions of Coming and
Descending are only figurative in their opinion.
The people who claim the existence of figurative speech (in the Qur'an) say that the clearest sign of
figurative speech is that you can deny it.130 To deny what Allah and His Messenger have said is from the
most rejected forms of falsehood. Furthermore, it is not possible to claim that this (Allah's Descending)
really means His Order, since the context does not indicate that. 131
Ibid
Sūrah al-Mulk (67):1
129
Collected by al-Bukhārī no. 1145 and Muslim no. 758 on the authority of Abū Hurayrah (may Allah be pleased with him).
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For example, they say: "Of course Allah does not really descend, its only figurative speech." The end result is that they

have claimed that the speech of Allah or the speech of His Messenger () is just not true."
The ḥadīth mentions that Allah descends and asks: "Who seeks My Forgiveness?" Claimining that this means that Allah's
Orders descends, or His Angels, is clearly against the context. Is it Allah or His Order who says, 'Who seeks my
Forgiveness?" Is it Allah's Forgiveness that we are to seek or the forgiveness of His Angels?!
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Then you have some of the people of ta'ṭīl who apply their principle (of denial) to all of the Attributes, and
this may even carry over into their positions on the Names as well.
Others contradict themselves by affirming some of the Attributes and not others, like the ash'ariyyah and
the māturīdiyyah. They affirm some attributes, saying that sound intellect allows them to affirm them.
They reject others, saying that sound intellect rejects them or does not support them.
We say in response: These Attributes that you have rejected by saying that sound intellect does not
support them, it is possible for them to be affirmed by another intellectual way, similar to how you have
affirmed those attributes that you affirm. this can be proven by textual evidences.
For example, they affirm an Attribute, irādah (wanting), and they reject another, raḥmah (mercy). They
have affirmed the attribute of wanting using textual and intellectual evidences.
So to them, it is possible to read a text about irādah (that Allah wants something) and affirm it. There is
nothing wrong with that. But if it comes to Allah having mercy, they say: The real meaning of mercy is
wanting to protect and reward. Those are the lawāzim (conclusions) that we make if Allah wants to have
mercy on someone, that He just really wants to protect them and give them Paradise.
We understood that there is irādah and raḥmah. Two attributes have come with separate texts affirming
them both. The asha'ris affirm the irādah, but cannot affirm raḥmah. To them, raḥmah is just another
meaning of irādah. It is from the generality of Allah wanting to do something, but in actuality, Allah does
not have mercy. That is where their falsehood is clear.

CLARIFYING MISCONCEPTIONS
You should know that some of the people who wish to explain away Allah's Attributes have spread doubts
about certain texts from the Book and the Sunnah regarding them, claiming that Ahlus-Sunnah explain
them according to other than their apparent meanings. 132 They intend by this to force Ahlus-Sunnah to
accept their false interpretations, or at least lay the groundwork for that.
They say: "How can you reject our interpretations when you have done likewise in your own
interpretations?"
We answer them and their doubts, with Allah's Assistance, with two kinds of answers: a brief, summarized
answer; and a lengthy, detailed explanation.
As for the brief answer, then it can be summarized by two main points:
Firstly, we do not accept that the Salaf explained the texts based on other than their apparent meanings.
The apparent meaning is what first comes to mind, and it varies from situation to situation, depending on
the context and other related words and phrases. Words themselves carry different meanings depending
132

Meaning, that Ahlus-Sunnah make ta.wīl.
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on their order within a sentence. So texts contain words and sentences that carry specific meanings when
placed together in different ways. 133
Secondly, if we were to accept that the Salaf explained the texts based on other than their apparent
meanings, then surely they would have had some evidence from the Book and the Sunnah to do that. That
evidence would have either been directly related to the issue or deduced from something else. So this
doubt that they hold is not a decisive proof that would allow them to negate what Allah has affirmed for
Himself in His Book or on the tongue of His Messenger ().
As for the detailed explanation, then we must look at each and every text they claim has been explained
according to other than its apparent meaning by the Salaf.
We will begin by looking at what Abū Ḥāmid al-Ghazālī relayed from some of the Hanbalīs, that:
Imām Aḥmad did not make ta'wīl except with three narrations, "The black stone is the Right
(Hand) of Allah on earth," "The hearts of the servants are between two of ar-Raḥmān's Fingers,"
and "Verily, I find the Nafas 134 of ar-Raḥmān coming from Yemen."
Remember what we spoke about regarding the context in verses and aḥādīth; we must put the Attributes
of Allah in context of whom we are talking about. If we are talking about a human being, then that is one
context, but if we are talking about the Creator of the human beings, then that is an entirely different
context.
Shaykh al-Islām quoted this statement of al-Ghazālī in Majmū' al-Fatāwī, and then said: "This report is a lie
against Imām Aḥmad."
So, to say Imām Aḥmad made ta.wīl three times is a false statement. Imām Aḥmad was not a man of ta.wīl.
He did not make ta.wīl of the nuṣūs. He would not allow himself to make ta.wīl three times and then
prohibit the rest of the Ummah from ever making ta.wīl. This is a contradiction.
They want us to believe individuals from the salaf like Imām Aḥmad made ta.wīl. They want us to believe
that the salaf in general made ta.weel on certain aḥādīth, and this gives them [those who wish explain away
Allah's Attributes] the authority to make the ta.wīl they wish with their texts.
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Review Section 3.4 for examples and more explanation of this point.
Nafas: [i] help, assistance; [ii] breath. The meanings of these three narrations are discussed in the coming pages.
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THE FIRST EXAMPLE
4.1 - "THE BLACK STONE IS ALLAH'S RIGHT (HAND) ON EARTH."
Firstly, the (اﻷرض

 )ﳝﲔ اﷲ ﰲis different than saying (( )ﻳﺪ اﷲ اﻟﻴﻤﲎthe Right Hand of Allah). One of the

meanings of ( )ﳝﲔis the Right Hand.
[Their claim: "Since the apparent meaning of this ḥadīth is that the black stone here on earth is actually
Allah's Right Hand, then it must be explained based on other than its apparent meaning."]
The response: It is a false ḥadīth that is not established from the words of the Prophet (). 135
Ibn al-Jawzī said in al-'Ilalul-Mutanāhiyah, "This is a ḥadīth that is not authentic."
Ibn al-'Arabī said, "It is a false ḥadīth that is not to be paid any mind to."
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Refer to Silsilah al-Aḥāḍīthi aḍ-Ḍa'īfah (223).
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Shaykh al-Islām Ibn Taymiyyah said, "It has been reported from the Prophet () with a chain that
is not authentic."
So, first and foremost, this claim is invalid because the very text that they are talking about is not an
authentic text in the first place.
Having said this, there is no need to delve into its meaning. However, Shaykh al-Islām Ibn Taymiyyah said:
What is known about this report is that it has been reported from Ibn 'Abbās that he said, "The
black stone is the Right of Allah on earth, so whoever rubs it and kisses it, it is as if he has shaken
Allah's Right Hand and kissed it." 136
It will be clear to anyone who contemplates this statement that there is nothing problematic in it. He said,
"Allah's Right (Hand) on earth," and he did not make it general by saying only, "Allah's Right Hand." The
ruling on a restricted phrase is different from the ruling on an unrestricted one.
Then he said, "So whoever rubs it and kisses it, it is as if he has shaken Allah's Right Hand and kissed it."
This clearly shows that this handshaking is not actually done with Allah's Right Hand at all. Rather, the
one who kisses the black stone is described as being similar to the one who shakes hands with Allah.
So the first part of the ḥadīth, as well as the last part, clarify that the black stone is not one of Allah's
Attributes, as is known to every person of intellect. 137


This report also has a weak chain, according to al-Albaanī in Silsilah al-Aḥādīthi aḍ-Ḍa'īfah (1/391).
Refer to Majmū' al-Fatāwī (6/397-398). Note: The author's reference: 5398.
Shaykh 'Ubayd al-Jābirī (may Allah preserve him) explains that the narration is a fabrication, and thus, could never be used
as a proof from any angle. Thus, it is not to be given any regard. He further explains that fabricated narrations in general
are not to be given any regard in Islamic rulings, especially in fundamental issues of creed.

136
137

130

THE SECOND EXAMPLE
4.2 - "THE HEARTS OF THE SERVANTS ARE BETWEEN TWO OF AR-RAHMAN'S
FINGERS."
[Their claim: "The apparent meaning of this ḥadīth is that Allah is touching His creation or mixed in with
them to some degree. So it must be explained based on other than its apparent meaning."]
If the servants hearts are between two of ar-Raḥmān's fingers, according to them, this is necessitates that
Allaah is mixing with his creation.
The response: This ḥadīth is authentic. Imām Muslim collected it in the second chapter of his Book of
Qadr, on the authority of 'Abdullāh ibn 'Amr ibnil-'Āṣ, who heard the Prophet () saying:

ِ ِ )) إِ ﱠن ﻗُـﻠُﻮب ﺑ ِﲏ آدم ُﻛﻠﱠﻬﺎ ﺑـﲔ إِﺻﺒـﻌ
َﺻﺎﺑ ِﻊ اﻟﱠﺮ ْﲪَ ِﻦ
ْ َ َْ َ َْ َ َ َ َ َ
َ ﲔ ﻣ ْﻦ أ
ٍ ِ ٍ َﻛ َﻘ ْﻠ
(( ُﺚ ﻳَ َﺸﺎء
ُ ﺼﱢﺮﻓُﻪُ َﺣْﻴ
َ ُ ﻳ,ﺐ َواﺣﺪ
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«Verily, the hearts of all of the descendants of Ādam are between
two of ar-Raḥmān's Fingers, as if they are one heart,
He turns them about as He likes.»
Then the Messenger () supplicated:

ِ
((!ﻚ
ْ ﺻﱢﺮ
َ ﺼﱢﺮ
َ ِﺎﻋﺘ
َ َف ﻗُـﻠُﻮﺑـَﻨَﺎ َﻋﻠَﻰ ﻃ
َ !ف اﻟْ ُﻘﻠُﻮب
َ ))اﻟﻠﱠ ُﻬ ﱠﻢ ُﻣ
«O Allah, Turner of the Hearts!
Turn our hearts to your obedience!» 138

So, the Salaf, Ahlus-Sunnah, understood the ḥadīth based on its apparent meaning and said, "Verily, Allah,
the Exalted, has real fingers we affirm just as His Messenger () affirmed them."
The first issue is establishing the Attribute of Fingers for Allah (). The Ash'ari's, the Mu'tazilah,
the people of Kalām (rhetoric) are very disturbed by this text. They say that Allah cannot have fingers,
because having fingers is a human attribute; Allah is not a human being, so therefore, He must not have
fingers. The Messenger () told us of this ḥadīth (which is in Ṣaḥīḥ Muslim), that the hearts of the
servants are between the Fingers of ar-Raḥmān. So, we accept this from the Messenger because we declare
that Muḥammad is the Messenger of Allah - we are obliged to accept his reports when they come to us.
We have no way of knowing about Allah, His Names, His Attributes, His Actions, except through the
reports of the Messenger of Allah (). So, if he () informed us that Allah has Fingers,
then there should be no harm and no difficult in submitting to the report of the Messenger of Allah
().
The presence of the hearts of the descendants of Ādam between Allah's Fingers does not necessitate that
Allah is physically touching them. These are Allah's Fingers and Attributes we are speaking of, Allah who
is above the heavens, and not mixed with His creation, so it is impossible to apply this to Allah
().
Look to the clouds that are suspended between the heavens and the earth, they do not touch the sky, nor
do they touch the earth. And it can be said that the full moon is between Makkah and al-Madeenah, while
it is quite distant from both cities.
Being between something does not necessitate touching and mixing in with that thing that is talked of.
So, the hearts of the descendants of Ādam are truly between two of ar-Raḥmān's Fingers. This does not
necessitate that Allah is physically touching His Creation, nor does it necessitate that He is inside of it.
The most obvious meaning of the text could not be that Allah is like a human being and that He touches
things with Fingers in a manner in which a human touches things with his fingers. This would not be
138

Collected by Muslim, no. 2654.
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befitting. How could the most obvious meaning of what the Messenger () be disbelief in Allah
()?! That is impossible. When someone knows Allah and understands the ḥadīth in light of their
knowledge of Allah, they could put the Attribute in its context and say: these are the Fingers of Allah. I do
not understand them in the same manner I understand the fingers of the created beings. With that, we
have no problem in accepting that the hearts of every human being are between the fingers of ar-Raḥmān
in a way that befits His Majesty.
We do not have to say that this means something else, that it means He controls our hearts. Did we not
already know that? Did we not already know that Allah is the One who guides and misguides? The One
whose Qadr overwhelms the creation? Is it not already known to us? The Messenger informed us about
Fingers of Allah, so we have no need to reject the report, to explain it, or to twist the meaning in a way
that was not intended by the Messenger ().



THE THIRD EXAMPLE
4.3 - "I SENSE THE NAFAS OF AR-RAḤMĀN COMING FROM YEMEN."
[Their claim: "Nafas means breath, so the apparent meaning of this ḥadīth is that Allah's breath is
present on earth, so then it must be explained based on other than its apparent meaning."] 139
The response: This ḥadīth has been collected by Imām Aḥmad in his Musnad on the authority of
Aboo Hurayrah (). He said that the Prophet () said:

ِْ  و,ﺎن
ٍ
ِ
,ٌْﻤﺔَ َﳝَﺎﻧِﻴَﺔ
َ اﳊﻜ
َ َ)) أَﻻَ إ ﱠن ا ِﻹ ْﳝَﺎ َن َﳝ
ِ
(( ﺲ َرﺑﱢ ُﻜ ْﻢ ِﻣ ْﻦ ﻗِﺒَ ِﻞ اﻟْﻴَ َﻤ ِﻦ
َ َوأَﺟ ُﺪ ﻧـَ َﻔ

«Verily faith is Yemenī, and wisdom is Yemenī,
and I sense the Nafas 140 of your Lord coming from Yemen.» 141

What is between the brackets was added by the translator.
Nafas: [i] help, assistance; [ii] breath.
141
Musnad Ahmad (2/541)
139
140
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As found in Majma' uz-Zawā'id, 142 "Its narrators are all from those relied upon in the Sahīh (of al-Bukhārī
and Muslim), except Shabīb who is (still) reliable." 143
Ibn Ḥajr said in at-Taqrīb, "He was a reliable narrator from the middle category of the successors of the
Companions." 144
al-Bukhārī said likewise in at-Tārīkh al-Kabīr. 145
These are the statements of the Imāms about the narrator, specifically, Shabīb who is the only possible
angle of criticizing the chain. And he, as seen from the critics of the narrators, is reliable. So, the ḥadīth,
then, is authentic. The author continues:
This ḥadīth is to be understood according to its apparent meaning. One of the meanings of the word nafas
is the alleviation of someone's burdens, as the scholars of the Arabic language have said in an-Nihāyah, 146
al-Qāmūs, 147 and the Maqāyīsul-Lughah. 148
Ibn Faaris said in Maqāyīs al-Lugha, "A nafas is anything that alleviates a burden."
So, then the meaning of the ḥadīth is that Allah will alleviate the burdens of the believers by way of the
people of Yemen.
Shaykh al-Islām Ibn Taymiyyah said: "And they were the ones who fought the apostates and conquered
many lands. So, by way of them, ar-Raḥmān alleviated the burdens of the believers." 149
That is a clear and easy meaning for the ḥadīth, and you might say: Alright, but it seems that the Ashā'irah
have a point, because the first thing I understand from the nafas of ar-Raḥmān is the breath of Allah
coming from Yemen.
Do we have the right to say Allah has breath? We do not know any clear ḥadīth or aayah proving that, so
we refrain from that Attribute. We only understand Allah with the Attributes He has affirmed for Himself
in His Book or from the Sunnah of His Prophet (). So, if we have no grounds to affirm breath,
then how could we assume that this is the meaning, when in actuality and historically, it is correct to say
the other meaning, which is also found in the Arabic language; and someone who knows Allah would
consider that to be the most obvious meaning.
So, the obvious meaning of the ḥadīth would be that Allah's alleviation of burdens will come by way of the
people of Yemen, which historically proved to be true.

A book by al-Haythamī, where he collects ahādīth from the lesser known source books of ḥadīth and he grades them.
Majma' az-Zawā'id (10/56)
144
Taqrīb at-Tah-thīb: the biography of Shabīb ibn Nu'aym (p.431).
145
at-Tārīkh al-Kabīr (4/231), without mention of Shabīb's reliability, similar to al-Jarḥ wat-Ta'dīl of Ibn Abī Hātim (4/358).
146
By ibn al-Athīr.
147
al-Fayrūz az-Zabādi.
148
by Ibn Fāris.
149
Refer to Majmū ' al-Fatāwī (6/398).
142
143
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THE FOURTH EXAMPLE
4.4 - ALLAH'S DESCENT TO THE SKY
LÉ È Ç ÆM

«Then He (Allah) ascended to the sky.»
[Their claim: Some of the salaf have explained this verse to mean that Allah has set His focus on the
creation of the heavens. This shows how they used to make ta.wīl..."] 150
The response: Ahlus-Sunnah have two different explanations of the Verse.
The first explanation is that it means He ascended over the sky. This was the position of Ibn Jarīr (aṭṬabarī). He said in his tafsīr, "And the most befitting of the meanings for the Statement of Allah, the
Exalted:

150
This is a true claim, as found in the books of ibn Kathīr and in the classical books of tafsīr by salafī authors, that «Then He
(Allah) ascended to the sky» means He set His focus on the creation of the heavens, and that istawaa here does not mean
ascension above the heavens.
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LÉ È Ç ÆM

«Then He (Allah) ascended to the sky.» 151
is that He ascended over it, organized it using His Power, and made it into seven heavens."
al-Baghawī mentioned this in his tafsīr, and that it was the position of Ibn 'Abbās and most of the scholars
of tafsīr from the salaf. This is in keeping with the literal meaning of the verb istawā (to ascend) while
holding that the specific details of it are known only to Allah, the Mighty and Majestic.
We normally employ (ﻋﻠﻰ

)اﺳﺘﻮى, and here we have ( ;)اﺳﺘﻮى إﱃthe preposition does not match the verb in

normal usage. The scholars of tafsīr have two basic approaches to when this is the case. The first approach
is called ta.wīl al-ḥarf, to make tafsīr of the ḥarf as another ḥarf. So, (إﱃ

 )اﺳﺘﻮىmeans ()اﺳﺘﻮى ﻋﻠﻰ. This is

commonly quoted and commonly understood.
A doubt created by some of these people, for example, the Ḥulūliyyah, who believe that Allah is present in
his creation, as, according to them, in many verses of the Qur'an, Allah is (اﻟﺴﻤﺎء

)ﰲ:

L ] \ [ Z YX W V U T S R Q P M
«Or do you feel secure that He, Who is over the heaven (Allah),
will not send against you a violent whirlwind?» 152

(اﻟﺴﻤﺎء

 )ﰲis a ( ﻇﺮفyou are within s.th.). So, they believe Allah is saying that he is inside of the heavens,

and thus, that would mean He inside His creation.
The response: ta.wīl al-ḥarf: the real meaning of ( )ﰲis ()ﻋﻠﻰ. 153 How is that? We understand that in light of
how Allah has used this word in relationship to other things as well. How has Allah described the people
on earth?

Sūrah al-Baqarah (2):29.
Sūrah al-Mulk (67):17
153
In his notes on 'Aqīdatul-Wāṣitiyyah, Shaykh al-'Uthaymīn, may Allah have mercy upon him, comments:
151
152

The Meaning of Allah being Above the Heavens ()ﻓﻲ اﻟﺴﻤﺎء

It means that He is above the Heavens. The word ( )ﰲhere means above ()ﻋﻠﻰ, just as it does in Allah's words:

L< ; : 9 M

«Say: Travel on ( )ﻓﻲthe land» [Sūrah al-An'ām (6):11]

 ﰲ اﻷرضhere means above the earth.
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«Whosoever is on the earth.»
Does this mean we are inside the earth or above it? Here, we clearly see "fī al-ard" means "alā al-ard"
(above the earth). Since this is found in His Book and in the language He used (), then can we
not apply that in the case where it makes sense? He refers to the people as being fīl-ard (inside the earth),
but the meaning of it is that they are above the earth, so then, why can't we understand that Allah, who
has described Himself with fī as-samā., as being above the heavens?
The second explanation of the meaning of istawā here is that Allah set His complete focus on the
creation of the heavens.
Ibn Kathīr held this position in his explanation of Sūrah al-Baqarah, and al-Baghawī held it also in his
explanation of Sūrah Fus-silat.
Ibn Kathīr said: "It means that He set His focus on the heavens. Istawā' here means to turn to and set one's
focus on something, since it is paired with the preposition ilā ()إﱃ."
Istiwā ilā is different from istawā 'alā.
al-Baghawī said: "It means that He set His focus on the creation of the heavens."

It is also permissible for the word  ﰲto be adverbial ()ﻇﺮﻓﻴﺔ, thus the meaning of heavens ( )اﻟﺴﻤﺎءin
then be highness ()اﻟﻌﻠﻮ. The word

 ﰲ اﻟﺴﻤﺎءwould

 اﻟﺴﻤﺎءhas come with the meaning of highness in His saying:
L¢ ¡ ~ ﮯM

«He sends down water (rain) from the sky» [Sūrah ar-Ra'd (13):17]
It is not permissible for the word

 ﰲto be adverbial if the meaning of  اﻟﺴﻤﺎءis the bodily heavens because that

would give the incorrect impression that the heavens encompass Allah. Such a meaning would be false because
Allah is greater than anything of His creation encompassing Him. [End quote]
al-Bayhaqī said:
Abū 'Abdullāh al-Ḥāfiḍ said that Shaykh Abū Bakr Aḥmad bin Is-ḥāq bin Ayyūb al-Faqīh said: "Sometimes the
Arabs replace 'alā (above) with fī (in). (For example) Allah said: «So travel freely in (fī) the land.» (9):2. Meaning:
'on ('alā) the earth' and similarly «I will crucify you in (fī) the trunks of date-palms» (20):71. [Meaning «on
('alā) the trunks»]. Similarly is the saying of Allah, «fī al-samā.» which means «On the throne, above (fawq) the
sky» as is proven in authentic narration.
al-Bayhaqī, al-Asmā waṣ-Ṣifāt, vol. 2, p425.
http://islamtees.wordpress.com/2011/11/24/the-correct-meaning-of-allah-fee-as-sama/
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This second explanation is not a departure from the apparent meaning, since the verb istawā ( )اﺳﺘﻮىis
paired with a preposition ( )إﱃthat alludes to an object or a goal, so its meaning is understood based on
the preposition used.
Do you not see the preposition used in the Statement of Allah:

L( ' & % $ # " !M

«A spring from which the servants of Allah drink to their fill,
they will cause it to gush forth in abundance.» 154
The verb yashrabu ()ﻳﺸﺮب, meaning to drink, is understood here as yarwī ()ﻳﺮوي, meaning to drink to one's fill,
since it is paired with a preposition ( )ﺑ ـ ـthat is appropriate for it. 155
154F

So the verb takes on a meaning that is in accordance with the preposition used, and this conveys the
proper meaning. 156
[Thus, to say that the verse means that Allah has set His focus on the creation of the heavens is not a
departure from the apparent meaning of the verse in the first place.]
This is actually based on a very important principle of tafsīr. It is based on looking at the verb and
comparing it with the preposition used that goes with it, and then the tafsīr is based on one of the two
math-thab explained. So, these two authentically established ways the scholars of tafsīr use are under the
idea of understanding the texts in its obvious, apparent meaning and not departing from that and saying

154

Sūrah al-Insān (76)6.

 )ﻣﻮﺳﻰ ﺷﺮبor ( )ﻣﻮﺳﻰ ﺷﺮب ﻣﻦ اﳌﺎءor ( ?)ﻣﻮﺳﻰ ﺷﺮب ﺑﺎﳌﺎءYou say: ()ﻣﻦ اﳌﺎء. I took a drink from it.
There's still water left. I drink  ﻣﻦthe water. So here, when we say:

155

For example: do you say (اﳌﺎء

L( ' & % $ # " !M

«A spring from which the servants of Allah drink to their fill,
they will cause it to gush forth in abundance.»
If I were to drink

 ﺑﻪ, it means  أروي ﺑﻪI drink to my fill. Not that it has to be depleted, because we are talking about the

spring of the gardens of Paradise that would not be depleted. But that I would drink and drink and drink until I am
completely satisfied. This is the case in the description of the people of Paradise, they drink until satisfaction. This is
understood by the ()ﺑ ـ ـ ـ ـ ـ ـ ـ. It is not ﻣﻨﻬﺎ

 ﻋﻴﻨﺎ ﻳﺸﺮب, rather it is  ﻋﻴﻨﺎ ﻳﺸﺮب ﻬﺑﺎ. The ( )ﺑ ـ ـ ـ ـ ـ ـ ـindicates that there is something different

intended by the verb.
Shaykh al-Islām Ibn Taymiyyah mentioned this principle in his book Muqadddimah fī Uṣūl at-Tafsīr (An Introduction to the
Principles of Tafsīr). Shaykh Aḥmad Bāzmūl explained this principle thoroughly when he taught this book in Summer of
1432 (2002) in Makkah. His classes were translated into English and recorded.

156
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that we are going to leave the apparent meaning and explain it with something else. Rather, they allow
the text itself to provide the obvious and apparent meaning. So there has been no ta.wīl in this verse.




THE FIFTH AND SIXTH EXAMPLES
4.5 / 4.6 - REGARDING ALLAH'S MĀ.IY-YAH

Z CB A @ ? >[

«And He is with you wherever you are.» 157

Z FE D C B A @ ? > = < ; :[

«And no less than that, and no more than that,
except that He is with them wherever they are.» 158/159
157

Sūrah al-Ḥadīd (57):4.
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[Their claim: The apparent meaning of these verses is that Allah is physically with His Creation in the
same place. If you deny this idea, then you must have explained these texts based on other than their
apparent meanings].
So, Allah "being with us," means that He is here with us in this room (according to them). If Allah has told
us that He is with us wherever we are, that means that He is within His Created Realm. Thus, to say other
than that means that we have to make ta.wīl.
This is their angle and what they want us to say; that we have made ta.wīl and that we do not consider
Allah to be with us in this created realm.
The response: That which is mentioned in these two verses is the truth, and they are to be understood on
their apparent meanings. However, what are their apparent meanings?
Can it be said that the literal and apparent meaning is that Allah, the Exalted, is with His Creation in a way
that means He is not separate from them, or that He has become present in the same place as them?
Or should it be said that its reality and apparent meaning is that Allah, the Exalted, is with His Creation in
a way that means He encompasses them by way of His Knowledge, Power, Hearing, Seeing, Planning,
Authority, etc., while He remains above the Throne, above all of His Creation?
For those who know Allah and the descriptions He has given Himself, the answer should be clear. You put
the speech about Allah in context. It must be relevant to whom you are speaking of; here, you are
speaking of Allah, al-'Alī, al-'Athīm, the High and Lofty One.
There is no doubt that the first meaning is not found in the context of the evidence, nor do they provide
any proof for this whatsoever. Ma'iy-yah160 here has been attributed to Allah, the Mighty and Majestic, and
He is greater and more sublime than anyone who could be surrounded by created things.
Ma'iyyah in the Arabic language that the Qur'an was revealed in does not necessitate that something is
mixed with other things or combined in the same place, rather it refers to something being with
something else in a general way. The exact meaning is to be defined by the context.
To explain Allah's Ma'iyyah with His Creation in a way that necessitates Him being present with them and
mixed in with them is sheer falsehood. This is known from a number of angles.
Firstly, it is a contradiction to the consensus of the Salaf, as not one of them explained it in this way. On
the contrary, they were united upon the censorship of such an idea.

Sūrah al-Mujādilah (58):7.
Allah, the Most High, is speaking about the number of people in a gathering; no less than the number of people present,
or no more than the number of people present, except that Allah is with them wherever they are.

158
159

160

Mā'iy-yah ()ﻣﻌﻴﺔ: the concept of one thing being with ( )ﻣﻊanother.

140

Secondly, it negates the Loftiness of Allah, the Exalted, that He is above everything, as is authentically
established in the Book and the Sunnah, as well as by way of sound intellect and instinct, and the
consensus of the Salaf. And whatever contradicts authentic evidence is falsehood, and whatever is built
upon falsehood is also falsehood.
Thus, to explain Allah's Ma'iy-yah with His Creation is a kind of mixing and sharing space is falsehood, as
proven by the Book, the Sunnah, sound intellect and instinct, and the consensus of the Salaf.
One of the signs you have incorrectly understood a passage from the Book or the Sunnah is that your
understanding produces tanāqud (two verses that oppose each other in their meanings). If He says: «And
He is with you wherever you are» or «He is with them wherever they are» and you say: This Ma'iy-yah
proves that Allah is within His Created realm, you will have no answer to the verse: «The Most
Beneficent (Allah) istawā (rose over) the (Mighty) Throne (in a manner that suits His Majesty)» 161 or His
Statement, the Most High: «And Allah has power over all things.» 162
So, now we have arrived to a contradiction; and this contradiction we have arrived to must be the result
of a deficiency in our understanding, as the Book of Allah cannot have a contradiction in it:

Z FY X W V U T S R Q P O[

«Had it been from other than Allah,
they would surely have found therein much contradictions.»163
There is no contradiction in the Book of Allah (). Therefore, any deduction you have made and
any understanding you have reached that causes the verses of the Qur'an to contradict each other is a
clear indication that you have strayed from the correct understanding, and you have erred, for Allah's
Book is not erroneous, and Allah's Book is not self-contradictory, rather your intellect is deficient and you
have misunderstood the text.
This is the basis that the 'ulāma have always worked with when dealing with evidences that seem to clash.
The very foundational approach is whatever clash that seems to be between any two evidences from the
Book or the Sunnah must be based on a missing piece of information, a misunderstanding of the texts, or
some limited understanding on our behalf, as Allah's religion is perfect and the Sunnah of the Messenger
() is in harmony with the Book, and there is no contradiction between them whatsoever.
Based on this, there are series of books written by scholars throughout history called "Mushkil al-Qur'ān,"
where they discussed verses which seemed to contradict each other. They said: Since we know that there
is no contradiction in the Qur'an, we have to examine the tafseer of the verses carefully and come to a
proper understanding of the verses.

Sūrah Tā-Hā (20):4.
Sūrah Āli-'Imrān (3):165.
163
Sūrah an-Nisā. (4):82.
161
162
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Similarly, the Sunnah of the Prophet () has had scholars serve it and write books in the field of
Mukhtalif al-Ḥadīth, where they said: There are aḥādīth whose meaning seems to oppose a verse from the
Qur'an, and since our foundation is that there is no contradiction between the words of the Prophet
() and the Qur'an, and the Prophet () himself was not self-contradictory, we must
then be able to research the meanings of these aḥādīth and find the correct meanings for them that allow
them to be understood in harmony. Based on this principle, the texts from the Book and the Sunnah are
ma'soom, they are inspiration from Allah and they cannot be understood as contradictory from any angle.
Thirdly, the logical conclusions from such an explanation are falsehood, and they are unbefitting to
Allah, the Glorified and Exalted. It is not possible for someone who knows Allah, recognizes His true
Magnificence, and knows the intended meaning of Ma'iy-yah in the Arabic language that the Qur'an was
revealed in, to say that the reality of Ma'iy-yah with His Creation implies that He is present in the same
place as them or mixed with them. The only one who would say such a thing is someone totally ignorant
of the Arabic language, and ignorance of the Greatness of Allah, the Mighty and Exalted.
So, when the futility of this first explanation becomes clear, then the truth of the second explanation
becomes obvious. The Truth must be that Allah is with His Creation in a way that means He encompasses
them by way of His Knowledge, Power, Hearing, Seeing, Planning, Authority, etc., while He remains above
the Throne, above all of His Creation.
And this is what is apparent from the two Verses, without a doubt, since they are the truth, and the
apparent meaning of the truth must also be the truth. Furthermore, falsehood could never be the
apparent meaning of the Qur'an.
Shaykh al-Islām Ibn Taymiyyah said:
Then this ma'iy-yah will have different rulings related to it depending on the context. When Allah
has said:
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«He knows all that goes into the ground (seeds, rain, etc.)
and what exits from it...»
To His Statement:
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«And He is with you wherever you are.» 164
The apparent context shows that the meaning of this ma'iy-yah is that Allah is well-informed about you, a
Witness over you, One who compels you and is knowledgeable about you. This is the meaning of what the

164

Sūrah al-Ḥadīd (57):4.
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salaf said, that He is with them by way of His Knowledge165 and this is the apparent and literal meaning
of what is in the verse.
Similar to this is what is found in His Statement:

Z 4 3 2 1 0 / . -[
«There is no private gathering of three,
except that Allah is the fourth...»

To His Statement:
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«...And He is with them wherever they are.» 166
And when the Prophet, may Allah raise his rank and grant him peace, said to his companion in the above
(Abū Bakr):
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«Do not be sad, verily Allah is with us.» 167
This is also the Truth based on its apparent meaning. The context shows that the meaning of the ma'iy-yah
here is that Allah was informed of their situation, a ma'iy-yah of victory and assistance...
He went on to say:
...So, the phrase, ma'iy-yah has been used in a number of places in the Book and the Sunnah. In
each place, it may carry specific meanings that are not found in other places. So whether it
indicates different things in some texts, or it shares the same meaning with other texts but has
specific differences, it cannot be said in either case that the actual presence of the Lord, the
Mighty and Majestic, is mixed in with His Creation. Thus, it cannot be said that the texts have
been explained according to other than their apparent meanings. 168
And a further proof that the texts do not imply that the actual Presence of Allah, the Mighty and Majestic,
is mixed in with His Creation is that Allah, the Exalted, mentions this ma'iy-yah in Sūrah al-Mujādilah

The author (may Allah have mercy on him) commented here, saying: "This is because it is understood that Allah is both
with us and above (the creation), the only way to understand both ideas harmoniously is that the meaning of this ma'iy-yah
must be that He knows about us, is aware of us, and witnesses us, not that He is physically present with us on earth."
166
Sūrah al-Mujādilah (58):7.
167
Sūrah at-Tawbah (9):40.
168
Refer to Majmū' al-Fatāwā (5/103).
165
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between the mention of the expansiveness of His Knowledge in the beginning of the Verse and in the end
as well. 169 He has said:
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«Do you not see 170 that Allah knows all that is in the heavens and all that is on earth? There is no
private gathering of three, except that He is the fourth. And there is no (private gathering of) five,
except that He is the sixth. And there is no (private gathering of) less than that and no more, except
that He is with them wherever they are. Then, He will inform you them of what they did on the Day
of Standing. Verily, Allah is knowledgeable about all things.» 171
The verse begins with Allah's attribute of knowledge, and it ends with Allah's attribute of knowledge.
So, we say:

اﻓﺘﺘﺤﺖ ﻵاﻳﺔ ﺑﺎﻟﻌﻠﻢ واﺧﺘﺘﻤﺖ ﺑﺎﻟﻌﻠﻢ وﺳﻴﺎﻗهﺎ ﻟﻠﻌﻠﻢ
The verse commences with knowledge and the verse concludes with knowledge, and the context of the
entire verse is the vast and comprehensive nature of Allah's knowledge. It encompasses what the people
do, secretly and openly. This is the meaning of the verse and the benefit we derive from it - that Allah has
knowledge. So His Presence with them is His knowledge and understanding
So, the apparent meaning of the verse is that Allah's ma'iy-yah includes His Knowledge about His servants,
and that none of their actions can be hidden from Him. There is nothing in it to indicate that He is mixed
in with them, or that He is with them on earth.
As for the verse in Sūrah al-Ḥadīd, then Allah has mentioned His Ma'iy-yah after He mentioned His
Ascension above the Throne and the expansiveness of His Knowledge. Then, at the end of the verse, after
the mention of His Ma'iy-yah, He mentions that He sees all the actions of His servants:

169
This is an application of one of the most important principles of tafseer that Shaykh al-Islām mentions in his book, Muqaddimah fī Usūlit-Tafsīr. To understand the meaning of the verse, one must look to the sibāq (what precedes it), the liḥāq (what
comes after it), and the siyāq (the general context).

Meaning: Do you not reflect? Do you not have knowledge? The meaning is 'ilm. Physical eyesight is not intended here:
«Do you not see that Allah has knowledge» meaning: Do you not understand that Allah has knowledge of everything that
is in the heavens and the earth?
171
Sūrah al-Mujādilah (58):7.
170
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«He is the One who created the heavens and the earth in six days. Then He ascend above the
Throne. He knows all that goes into the ground (seeds, rain, etc.) and what exits from it. And (He
knows) what comes down from the sky and what ascends up to it. And He is with you wherever you
are. And Allah is an All-Seer of what you do.» 172

So then the apparent meaning of the verse is that this ma'iy-yah refers to His Knowledge of His Servants
and His Seeing their actions, while He is high above them, above His Throne. It does not mean that He is
mixed with them, or that He is with them on earth. If this was the case, then the last part of the verse
would contradict the first part that proves He is above His Throne.
So when this becomes clear, the result of His being with His Servants include that He knows their
situations, hears their statements, sees their actions, takes care of their affairs, give them life and causes
them to die, makes them rich or poor, gives to whomever He likes, takes from whomever He likes, gives
honor to whomever He likes, disgraces whomever He wants, and other things that are included in His
Lordship and unrestricted Authority. Nothing at all screens Him from His Creation. Since this is the case,
then He is truly with His Creation, while He is also truly above them, above His Throne.
Shaykh al-Islām Ibn Taymiyyah said:
And so all of these statements that Allah, the Exalted, has mentioned, that He is above the
Throne, and that He is also with us, are correct in their literal sense. There is no need to twist
their meanings, rather they must be understood properly without false assumptions.173
He also said:
The way to combine all of this is to know that the Book and the Sunnah contain complete
guidance and light for those who contemplate over them, intending to follow the truth and turn
away from twisting the meanings of the words to change their meanings to hold corrupt beliefs
about the Names of Allah and His verses. No one can think that there is any contradiction found
in them whatsoever, like the saying that what is found in the Book and the Sunnah about Allah
being above the Throne contradicts what is apparent in His Statement:
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«And He is with you.» 174

Sūrah al-Ḥadīd (57):4.
Refer to Majmū' al-Fatāwā (3/142), which is originally from al-'Aqīdatul-Wāsitiyyah, the section on ma'iy-yah.
174
Sūrah al-Ḥadīd (57):4.
172
173
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And the statement of His Prophet, my Allah raise his rank and grant him peace:

(( . ِﺼ ﻼةِ ﻓَﺈِ ﱠن اﷲَ ﻗِﺒَ َﻞ َو ْﺟ ِﻬ ﻪ
َﺣ َﺪ ُﻛ ْﻢ إِ َﱃ اﻟ ﱠ
َ َ)) إِذَا ﻗ
َ ﺎم أ
«When one of you stands for prayer
Allah is in front of him...» 175

And their likes, for verily, this is a mistake, since Allah is with us literally, just as He is literally
above the Throne. Allah mentions both of these things together in His Statement:
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«He is the One who created the heavens and the earth in six days. Then He ascend above
the Throne. He knows all that goes into the ground (seeds, rain, etc.) and what exits from it.
And (He knows) what comes down from the sky and what ascends up to it. And He is with
you wherever you are. And Allah is an All-Seer of what you do.» 176
So He informed us that He is above the Throne, He knows everything, and He is with us wherever
we are, just as His Prophet, may Allah raise his rank and grant him peace, said in (what is known
as) the ḥadīth of the aw'āl:

ِ )) َواﷲُ ﻓـَ ْﻮ َق اﻟْﻌَ ْﺮ
(( ِ َو ُﻫ َﻮ ﻳـَ ْﻌ ﻠَﻢُ َﻣ ﺎ أَﻧـْ ﺘُ ْﻢ ﻋَﻠَﻴﻪ, ش

«...And Allah is above the Throne,
and He knows what you are doing.» 177

[End of quote from Ibn Taymiyyah] 178
175
176
177

Collected by al-Bukhārī no. 753 and Muslim, no. 547 on the authority of 'Abdullāh ibn 'Umar ().
Sūrah al-Ḥadīd (57):4.
The ḥadīth of the aw'āl that Ibn Taymiyyah referred to here is the ḥadīth collected by Abū Dāwūd, Ibn Mājah, and Aḥmad

on the authority of al-'Abbās Ibn 'Abdil-Muṭallib (), and at-Tirmithī on the authority of Abū Hurayrah (), and others,
with variations in the wordings. Al-Albānī classified it as unauthentic in Silsilatul-Aḥādīthiḍ-Ḍā'īfah (1247), as did the group
of researchers in Taḥqīq Musnad Aḥmad (3/293-294). Ibn Taymiyyah defended his authentication of it in Majmū' al-Fatāwā
(3/192).
However, the small part of it being quoted here, «...And Allah is above the Throne, and He knows what you are doing»
has been reported with an authentic chain from the narration of 'Abdullāh ibn Mas'ūd (), from the Prophet, may Allah
raise his rank and grant him peace. It was collected by 'Uthmān ibn Sa'īd ad-Dārimī in his Naqdh 'Alal-Mirrīsī (98), aṭṬabarānī in al-Mu'jam al-Kabīr (9/202), and others. Al-Haythamī said about it, "Its narrators are from the Ṣaḥīḥ (authentic
collections of al-Bukhārī and Muslim)."
178
Refer to Majmū' al-Fatāwā (5/102-103), which is originally from al-'Aqīdah-Hamawiyyah.
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You should know that explaining the mai'iyyah by its apparent meaning, literally, in a way that is befitting
to Allah, the Exalted, does not contradict what is established about the Loftiness of Allah, that He Himself
is above His Throne. This is known by three ways:
Firstly, Allah, the Exalted, has mentioned them together in His clear Book that has no deficiencies in it.
What Allah mentions in His Book does not contradict anything else in it.
If you find anything in the Qur'an that you think is contradictory at first glance, then you should ponder
it until it becomes clear to you, due to the Statement of Allah, the Exalted:
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«Do they not ponder over the Qur'an? Had it been from other than Allah, they
would surely have found therein much contradictions.»179
If it remains unclear to you after that, then you must follow the way of those who are firm in knowledge,
those who say:
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«We have believed in it, all of it is from our Lord.»180
Thereafter simply entrust the affair to the One who sent it down, the One who has knowledge of it, while
you know that it is due to a shortcoming in your knowledge or your understanding, and that the Qur'an
has no contradictions in it.
This is what Shaykh al-Islām was referring to when he said: "Allah mentions both of these things together."
Similarly, Ibn al-Qayyim, when mentioning an example of what some say is figurative speech, said: "And
verily, Allah is with His Creation, while He is established above His Throne, and He mentioned them
together..."
Then he mentioned the verses from Sūrah al-Ḥadīd, and said:
So, He informed us that He created the heavens and the earth, and that He ascended above His
Throne, and that He is with His Creation, seeing their actions from above the Throne, as is found
in the hadeeth of the aw'āl:
Sūrah an-Nisā. (4):82.
Sūrah Āli-'Imrān. (3):7.
Shaykh 'Ubayd al-Jābirī, may Allah preserve him, says here:
And this is the true way of submission to the Legislation of Allah and His Messenger, may Allah raise his rank and
grant him peace, and to their reports. The believer in truth is the one who Allah has guided to honesty and
acceptance of the truth. Allah has opened his heart to accept and act upon what he knows, and then to entrust
rulings and reports that he does not understand to Allah, the Glorified and Exalted.

179
180
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ِ )) َواﷲُ ﻓَـ ْﻮ َق اﻟْﻌَ ْﺮ
(( ِ َو ُﻫ َﻮ ﻳـَ ْﻌ ﻠَﻢُ َﻣ ﺎ أَﻧْـ ﺘُ ْﻢ ﻋَﻠَﻴﻪ, ش

«...And Allah is above the Throne,
and He knows what you are doing.»

So, His Loftiness does not contradict His Ma'iy-yah, nor does His Ma'iy-yah nullify His Loftiness,
rather they are both true. 181
Secondly, the reality of the meaning of ma'iy-yah does not contradict the meaning of Loftiness, and even
in the creation, they can be combined. For example, it can be said, "We went on in our journey while the
moon was with us." This is not considered a contradictory statement, nor does anyone understand from it
that the moon came down to earth. So if this understanding is possible with regards to the Creation, then,
even more so, it is definitely possible with regards to the Creator who encompasses everything while
being above the Creation. This is because the reality of one's thing ma'iy-yah to another does not
necessitate them being combined in one place.
Shaykh al-Islaam referred to this, saying:
And this is because the word with, as understood linguistically, refers to a general kind of
relationship between two things, not necessarily touching each other or being adjacent to one
another, on the left or on the right. If it is mentioned in a way that specifies it to a certain
understanding, then it takes on that specific meaning. It can be said: "We traveled on while the
moon was with us," or, "while the star was with us." It can also be said, "I have this object with
me," since you have it in your possession, even if it is above your head. So Allah is with His
Creation in reality, while being above His Throne in reality as well. 182
He spoke the truth, may Allah have mercy on him. Surely, whoever is knowledgeable about you, aware of
what you do, compelling you, hearing what you say, seeing what you do, taking care of all your affairs,
then verily, He is truly with you, even if He is actually above His Throne, since ma'iy-yah does not
necessitate being combined together physically in one place.
Thirdly, let us say for argument's sake that it is impossible to combine loftiness and ma'iy-yah within the
Creation. This would not mean that it is impossible for the Creator, the One who mentioned them both
together, since there is nothing similar to Allah, as He says:
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«There is nothing like Him,
and He is the All-Hearing, the All-Seeing.»183

Refer to Mukhtasir as-Sawā'iq of Ibn al-Mowsilī (p. 410), al-Imām printing (author's reference).
Refer to Majmū' al-Fatāwā (5/103), originally from al-'Aqīdatil-Ḥamawiyyah.
183
Sūrah ash-Shūrā (42):11.
181
182
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Shaykh al-Islām referred to this, saying:
What is mentioned in the Book and the Sunnah about His Closeness and His Ma'iy-yah does not
negate what is mentioned about His Loftiness and that He is above everything. For there is
nothing like Him in any of His Attributes, He is High when He descends, and He is Close while
being above everything. 184
To summarize and conclude, people are of three categories with regards to their understanding of Allah's
Ma'iy-yah.
The first group are those who say: "Verily, the Ma'iy-yah of Allah means that He is knowledgeable of the
Creation and that He encompasses them generally. He is also with (some of) them in a more specific way,
granting them victory and support. 185 We affirm all of this, while affirming His Loftiness and that He has
actually ascended above His Throne."
This is the position of the salaf, and their math-hab is the truth, as has been discussed.
The second group are those who say: "Allah's Ma'iy-yah means that He is with His Creation on earth, and
we deny His Loftiness, and we deny that He is above His Throne."
These are the Ḥulūliyyah, from the Jahmiyyah and others. Their math-hab is falsehood and evil. The Salaf all
agreed that this is falsehood and it must be rejected, as has been discussed.
The third group are those who say: "Allah's Ma'iy-yah means that He is with His Creation on earth, and
we affirm His Loftiness and that He is above His Throne." Shaykh al-Islām mentioned this group. 186
These people claim that they have followed the apparent meanings of all the texts about Allah's Loftiness
and His Ma'iy-yah, but they have actually erred and gone astray. The texts referring to His Ma'iy-yah do
not have any support for what they say - that Allah is found within His Creation. This is falsehood, and it
is not possible for the apparent meanings of the Speech of Allah and the speech of His Messenger to be
falsehood.187
When Allah ordered Mūsā () and Hārūn to go to Fir'awn, they were afraid, so Allah said to them:
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«Do not be afraid, verily I am with you, I hear and see.» 188

Refer to Majmū' al-Fatāwā (3/143), originally from al-'Aqīdatul-Wāṣitiyyah.
For further elaboration on the different types of Ma'iy-yah, refer to Appendix I.
186
Refer to Majmū' al-Fatāwā (5/229).
187
Shaykh 'Ubayd al-Jābirī, may Allah preserve him, says here: "I believe the author, may Allah have mercy on him, stressed
this issue so much because of its great status and critical nature."
188
Sūrah Ṭā-Hā (20):46.
184
185
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So, how was Allah with Mūsā and Hārūn? Did He come from above His Throne and physically descend
with His Actual Presence? Or was He with them by granting Mūsā miracles, aid, and victory over Fir'awn
and his evil court?
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THE SEVENTH AND EIGHTH EXAMPLES
4.7 / 4.8 - THE CLOSENESS OF ALLAH OR THE ANGELS?
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«And We are closer to him than his jugular vein.» 189
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«And He is with you wherever you are.» 190
[Their claim:] The closeness mentioned in these two Verses has been explained as the closeness of the
Angels. [So this means that the Verses must have been explained based on other than their apparent
meanings.]
The response: To explain the closeness mentioned in these two Verses as the closeness of the Angels is
not an explanation based on anything but their apparent meanings, for those who contemplate it.
In the first Verse, the closeness mentioned is specified by the context, as Allah says:
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«And We are closer to him than his jugular vein. When the two
receivers (Angels) take (him), (one) on the right and (the other) on the
left, sitting, he (Mankind) does not utter a word except that there is a
watcher with him, eager (to write).» 191
So, the proof that the intended meaning is the closeness of the two Angels who take the soul is Allah's
statements:
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«When the two receivers (Angels) take (him).» 192

Sūrah Qāf (50):16.
Sūrah al-Ḥadīd (57):4.
191
Sūrah al-Qāf (50):16-18.
192
Sūrah Qāf (50):17
189
190
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It shows what Allah () is talking about when He refers to His Closeness; i.e. it is closeness of His
Angels when they come by His Order to take the soul.
In the second Verse, the closeness is specified as the situation of a person who is near death, and the
Angels are the ones who come to him at that time, as Allah, the Exalted, says:
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«Then, when death comes to one of you, Our Messengers take him, and
they are not neglectful (of their duties).» 193
Also, there is clear evidence that the Angels are the ones being referred to in the same Verse:
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«However you do not see (them).»194
This shows that the closeness being referred to is within the same place, but we do not see it. This
specifies the Verse to mean the closeness of the Angels, due to the impossibility of that referring to Allah,
the Exalted.
But there still remains a question about this: Why then did Allah linguistically attribute this closeness
to Himself in the Verses? Why does Allah refer to Himself and say "We are closer to him than his jugular
vein" And has this kind of wording with the same meaning been found in any other Verses?
The response: Allah, the Exalted, linguistically attributed the closeness of the Angels to His own Self,
since their closeness is only by way of His Order, as they are His deployed workers and Messengers.
This kind of wording, using the word We to refer to the Angels who act based on orders from Allah, is
found in other places in the Qur'an, like in His Statement:
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«So when We recite it, then follow its recitation.»195
Meaning: When Jibrīl recites it by the Order of Allah. 196

Sūrah al-An'ām (6):61.
Sūrah al-Wāqi'ah (56):85.
195
Sūrah al-Qiyāmah (75):18.
196
Ahlus-Sunnah have never used this verse to say that Allah has the Attribute of Qirā.a (Recitation). They always understood
verses in its correct context; Allah was not referring to a Qirā.a. of Himself, but rather He was referring to the Qirā.a. of the
Angels, who were sent to make that recitation by His Order. Similarly, is the Closeness that He has described Himself with
193
194
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The intended meaning here is Jibrīl's recitation of the Qur'an to the Messenger of Allah, may Allah raise
his rank and grant him peace. Allah has linguistically attributed the recitation to His own Self (using the
word We), while Jibrīl was the one reciting to the Prophet, may Allah raise his rank and grant him peace,
by way of the Order of Allah, the Exalted. This shows how the recitation has been linguistically attributed
to Allah, the Exalted (using the word We, meaning the Angels, not Allah Himself).
Similarly, about the Statement of Allah, the Exalted:
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«So when the fear had left Ibrāhīm and the good tidings came to him,
he pleaded to Us on behalf of the tribe of Lot.»197
Ibrāhīm had only pleaded to the Angels, who are the Messengers of Allah, the Exalted.
So, sometimes Allah may refer to Himself, and He may use a pronoun that looks like He is referring to
Himself, but the intended meaning understood from the context is a reference to the Angels that have
done an action or are referred to because they are doing the action by the order of Allah ().





in the previous verses. This is a Qur'anic technique used by Allah () to refer to the actions of the Angels doing
things by the order of Allah.
197

Sūrah Hūd (11):74.
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THE NINTH AND TENTH EXAMPLES
4.9 / 4.10 - REGARDING ALLAH'S EYES
Issue: When we say Allah is al-Baṣīr (All-Seeing), without any proof of Eyes for Allah, can we affirm Eyes
just because Allah is Baṣīr? No. That would necessitate affirming ears for Him just because He is as-Samī'
(All-Hearing). This line of thinking is not permissible, it is the thinking of the mushab-biha. They say: Allah
would not see except with eyes. Allah will not hear except with ears; because they understand Hearing
and Seeing to be similar to human sight and Hearing.
So then, after this question, can we affirm Eyes for Allah? If we have a text to affirm eyes, we can affirm
eyes for Allah, ().
Can we affirm ears for Allah? No, we cannot affirm ears for Allah. Do we deny Ears? Denying Ears is
speaking about Allah without knowledge. So what do we say about ears? We say: Allah knows best. We do
not speak about it. We do not affirm it. And we do not negate ears. We affirm the attributes that are in the
Book and in the Sunnah. We negate the Attributes that are negated in the Book and in the Sunnah. Beyond
that, we make tafwīḍ, we relegate all knowledge about Allah to Himself.
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«It (Nūḥ's ship) sailed forth in Our Eyes.» 198
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«And so that you (Mūsā) would be raised upon My Eye.» 199
[Their claim: "The apparent meanings of these Verses are that Nūḥ's ship sailed inside of Allah's Eyes,
and that Mūsā (Moses) was raised on top of Allah's Eye! Obviously, this is not intended, so they must have
been explained based on other than their apparent meanings."]
The response: Both of these Verses are to be understood based on their literal and apparent meaning, but
what exactly are the literal and apparent meanings of these words?
Can it be said that the literal and apparent meaning is that Nūḥ's ship sailed inside of Allah's Eye? Or that
Mūsā (Moses) was raised on top of the Eye of Allah, the Exalted?
This seems to be a ridiculous claim. Why would anyone say that this is the first and foremost and most
obvious meaning of this passage in the Qur'an?

198
199

Sūrah al-Qamar (54):14.
Sūrah Ṭā-Hā (20):39.
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Or can it be said that the ship was sailing while Allah's Eye watched over it and protected it? Likewise, can
it be said that the upbringing of Mūsā (Moses) was by way of the eye of Allah, as He watched over him and
protected him?
Both are understood from the language, but which one of them is more obvious? Which one of them is
more relevant to what we are talking since we are talking about Allah ()? Which one is more
relevant to the context? The second one.
Verily, the first idea is falsehood from two angles.
Firstly, it cannot be understood from the phrases used, based on the Arabic language, while the Qur'an
was revealed in the language of the Arabs. Allah, the Exalted, has said:
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«Verily, We have sent it down, an Arabic Qur'an,
so that you might use your intellect.» 200
And Allah, the Exalted, also says:
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«The trustworthy Spirit (Jibrīl) came down with it (the Revelation)
upon your heart, so that you would become from the warners,
in a clear Arabic tongue.» 201
Regarding someone's statement, (ﺑﻌﲏ

" )ﻓﻼن ﻳﺴﲑSo-and-so traverses in my eye," no one understands

from it that So-and-So is actually traversing inside of his eye.
Also, as for someone's statement, (ﻋﻴﲏ

202
ﳔﺮج ﻋﻠﻰ
ّ " )ﻓﻼنSo-and-So graduated upon my eye," then no one

understands from it that So-and-So graduated while riding on top of his eye!

If someone claimed that these were the intended meanings of these phrases, even the foolish people
would laugh at him, not to mention the intelligent people.
Sūrah Yūsuf (12):2.
Sūrah Shu'arā (26):193-195.
202
These phrases are commonly used in Arabic, however they may sound strange to the English reader. The shaykh was
using clear, everyday examples of how the Arabs use the word "eye" in the context similar to the verses mentioned.
Similarly, we say in English, "I'm keeping So-and-So in my eye," or, "Keep an eye on So-and-So, he's trouble." Clearly, no
one understands from it that So-and-So is actually inside or on top of anyone's eye from these utterances.
200
201
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If someone insisted that "Keep your eye on him" absolutely means that you must remove your eye and
put it on top of his head, -- even the most foolish of people would laugh at him and consider him to be a
joke. No one could say that he really understands speech.
Imagine, if you were to say to someone: "Keep your eye on so-and-so," and they would respond with:
"What you really intend is that I have to remove my eye and place it on top of his head?!" This is because I
can read into the words and extract their true meanings!" That is ridiculous! That is foolish behavior. If
we would react like that with people who speak with us, what about the people who approach the Book of
Allah like that? What about the people who approach the book of Allah and say:
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«It (Nūḥ's ship) sailed forth in Our Eyes.» 203
Who in the world would believe that is the real and apparent meaning of the verse? The shipped sailed
forth inside of Allah's eyes? Could there be something further from the glory that we are to attribute to
Allah? That He is separate from His creation?
Some people say that Allah is in the creation, and this is a bid'ah in the 'aqīdah. This is a mistake, and a
horrible statement to make. "Allah is in his creation, enveloped inside the created realm that he created."
This is called ḥulūl. It is a bid'ah in the religion. What about the creation being inside Allah? How much
more ridiculous of an idea is that? It is even farther and more ridiculous than the idea of Allah Himself
being inside of His creation. We ask Allah for His refuge from these kind of statements and from the
people who make them.
Secondly, the first meaning mentioned is totally impossible, and no one who knows Allah and respects
Him with the respects He is due, would understand something like this about Him. That is because Allah,
the Exalted, is established above His Throne, separate from His Creation. Nothing He created is found
within Him, nor is He found within His Creation. Allah is exalted far above such a thing.
When the futility of this becomes known from both a linguistic and contextual standpoint, then it is
obvious that the specific meaning and apparent understanding is the second understanding - that the
ship sailed while the Eye of Allah watched over it and protected it. Similarly, the upbringing of Mūsā
(Moses) was done upon the Eye of Allah, as He watched over him and protected him.
This is the meaning of what some of the Salaf said, explaining the meaning of the Verses as, "By My
Overseeing," since Allah, the Exalted, protected him with His Eye, which necessitates that He oversaw
him. This direct conclusion of the meaning is correct, and it is to be considered part of the meaning, as is
known by one's application of the evidences by way of mutābaqah, tadam-mun, and iltizām."
Meaning: The author of the exemplary Tafsīr Ibn Kathīr affirms the attributes of Allah, but if you came to
the tafsīr of this verse, the eye of Allah, you would find the tafsīr as: "With Our Protection, with Our
Watching." And one might say: Ibn Kathīr made ta.wīl here.
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For someone to explain something with its lāzim without negating the Attribute does not mean ta.wīl. So
for example, if Allah is Raḥīm, and He has Mercy, then as a conclusion that must come with that is that the
Lord of the Heavens and the Earth, the Creator of the Jannah and the Hell-Fire, the Creator of Eternal
Punishment and Eternal Reward - if He has Mercy on me, it must mean that He wants to reward me and
place me in Paradise. So that is Raḥmah.
Raḥmah is mercy and we affirm mercy for Allah without saying it does not mean mercy, it means irādatuljazā (the intention to reward someone). There is a difference between the mu.awal and the muthabbit. The
muthabbit says: I affirm mercy for Allah, and it necessitates that Allah wants to reward me, that Allah
wants my practice of Islam to be easy, and that Allah has legislated ease for me. All of these things are
necessarily conclusions once you understand that Allah has mercy.
They do not replace the meaning of Mercy.
Similarly, Allah has Two Eyes, as the Messenger of Allah () said, when talking about the Dajjāl:
«Verily, the Dajjāl is one-eyed, and your Lord is not one-eyed.»
Meaning: He has two eyes that are Complete and Perfect. We affirm this attribute for Him with the name
"Eyes." How exactly are the Eyes of Allah? Tafweedh. Allah knows best about the kayf of his eyes. The
lāzim that Allah has Eyes - in context - is that He sees everything we do and that He watches over us.
«It (Nūḥ's ship) sailed forth in Our Eyes» Meaning: Allah watched over the ship and took care of it and
protected it from sinking. All of these are understood from the mention of the Eyes in that situation, and
it doesn't mean that we negate the meaning of the Eye. So, when you find Ibn Kathīr saying, "The
meaning of Allah's Eye, here, is that He oversaw and watched the ship of Noah" does not mean that Ibn
Katheer was saying: We do not ascribe an eye to Allah.
If someone was to say: How can we say that Allah has two eyes, when Allah has said:
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«It (Nūḥ's ship) sailed forth in Our Eyes.» 204
( )أﻋﲔis the plural of ()ﻋﲔ, and as you know in Arabic, 'ayn is one and 'aynāni is two, and a'un, or 'uyūn is
three. In Arabic, we have the singular, the dual plural, and the plural for three and more. If its two, we do
not use plural like a'yun, we say: 'anāni. How is that Ahlul-Sunnah have understood that Allah has Two
Eyes, and they did not say that He has three or four because the plural used in this verse? Again, it is
relevant to the context; it is permissible in the Arabic language to use a plural and to make that plural
mudaaf to something that informs you that it is only two.
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«If you two (wives of the Prophet (),
namely 'Ā.ishah and Ḥafṣah) turn in repentance to Allah, (it will be better for you),
your hearts are indeed so inclined (to oppose what the Prophet () likes).» 205
Allah uses "Qulūb" and He means "Qalbānī" (two hearts) because of the relevance to the two hearts to the
two wives the Prophet (). How many hearts do the wives 'Ā.ishah and Ḥafṣah have together?
Two.
Does anyone have more than one heart in their body? No. Allah has even negated that in the Qur'an, there
is no man with more than one heart in his body. So, then it is permissible for us to say a'yun, with the
idaafah to Allah.
Meaning, it is being ascribed to Allah, so the Attribute of Perfection is understood to us to be two eyes.
This is the maslak of Ahlus-Sunnah, and they said this is understood from the description of the Dajjāl.
Allah is not a'war, so that is an indication that Allah has two Eyes that are Complete, Perfect, and Befitting
His Majesty. We do not say Allah has three Eyes, for it is not a complete attribute, or rather, it is an oddity,
and the Attribute of Perfection is two eyes.
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THE ELEVENTH EXAMPLE
4.11 - ALLAH WILL BE THE SERVANTS' FEET AND HANDS?
Allah, the Exalted, has said in a ḥadīth qudsī:

ِ ال ﻋﺒ ِﺪي ﻳـﺘـ ﱠﻘ ﱠﺮب إِﻟَﻲ ﺑِﺎﻟﻨﱠـﻮاﻓِ ِﻞ ﺣﺘﱠﻰ أ
،ُُﺣﺒﱠﻪ
َ َ )) َوَﻣﺎ ﻳَـ َﺰ ُ َ ْ َ َ ُ ﱠ
ِ ﺖ ﺳﻤﻌﻪُ اﻟﱠ ِﺬي ﻳﺴﻤﻊ ﺑِ ِﻪ وﺑﺼﺮﻩُ اﻟﱠ ِﺬي ﻳـ ْﺒ
،ﺼ ُﺮ ﺑِ ِﻪ
ْ ﻓَِﺈ َذا أ
َ ْ َ ُ َﺣﺒَْﺒﺘُﻪُ ُﻛ ْﻨ
ُ
ََ ََ ُ َ ْ َ
ِ ِ
،ﺶ ﺑِ َﻬﺎ َوِر ْﺟﻠَﻪُ اﻟﱠﺘِﻲ ﻳَ ْﻤ ِﺸﻲ ﺑِ َﻬﺎ
ُ َوﻳَ َﺪﻩُ اﻟﱠﺘﻲ ﻳَـ ْﺒﻄ
ِ
(( .ُاﺳﺘَـ َﻌﺎ َذﻧِﻲ ﻷ ُِﻋﻴ َﺬﻧﱠﻪ
ْ  َوﻟَﺌِ ِﻦ،َُوإِ ْن ﺳﺄَﻟَﻨِﻲ ﻷُ ْﻋﻄﻴَـﻨﱠﻪ
«And My Servant goes on drawing closer to Me with recommended acts
of worship until I love him, and if I have loved him, then I will be the
hearing that he hears with, the eyesight that he sees with, the hand that
he strikes with, and the foot that he walks upon. If he were to ask Me
for something, surely I would grant him it. And if he were to seek
refuge with me, surely I would give him refuge.»
[Their claim: "The apparent meaning of this ḥadīth is that Allah becomes the actual hand and foot of one
of His Servants, so it must have been explained based on other than its apparent meaning.]
Who, as a person who knows Allah and respects Him as He deserves to be respected, has knowledge of the
Book and the Sunnah, and the Attributes of Allah, would have that as their description of Him? And
believe Allah is physically his eye and that Allah has manifested Himself, not only in the creation, but
within a body part of the created being?! Who could possibly understand that this is the meaning of the
hadeeth, and thus there is a need to make a ta.wīl of it? The Ḥulūliyyah, the people who say that Allah
manifests within His Creation, like the Christians who say that 'Eesaa ibn Maryam was a manifestation of
Allah; like the Nation of Islam, who say that Fard Muḥammad was a manifestation of Allah; like the Ittihādiyyah who say that everything is Allah and Allah is everything - use this ḥadīth as a proof for their
math-hab, saying that Allah can be your sight, your hearing, your foot, and your hand.
This ḥadīth is known as the ḥadīth of al-Walī, and its nickname is derived from its very beginning;

ِ ِ )) ﻣﻦ ﻋ
ِ ْﺤ ْﺮ
ب إِﻟَ ﱠﻲ َﻋ ْﺒ ِﺪي
َ َ َْ
َ ب َوَﻣﺎ ﺗَـ َﻘ ﱠﺮ
َ ﺎدى ﻟﻲ َوﻟﻴًّﺎ ﻓَـ َﻘ ْﺪ آذَﻧْـﺘُﻪُ ﺑِﺎﻟ
ٍ َ ِﺑ
(( .ﺖ َﻋﻠَْﻴ ِﻪ
َﺣ ﱠ
ْ ﺐ إِﻟَ ﱠﻲ ِﻣ ﱠﻤﺎ اﻓْـﺘَـ َﺮ
ُ ﺿ
َ ﺸ ْﻲء أ
«Whoever has animosity for a Walī' of mine,
then I declare war upon him.»
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So now, the context of the ḥadīth is the walī (the righteous man who is close to Allah). The ḥadīth is an
encouragement for us to become awliyā. The walī is not an old person with a grey beard who dedicates his
entire life to the 'ibādah of Allah. The walī is every Muslim who fears Allah, honors His rulings, practices
his religion. This ḥadīth shows us what it necessitates to become one. You can become a walī, for example,
by reading Ṣaḥīḥ al-Bukhārī, learning the obligations, and implementing what you learn. A person can have
little knowledge, but can become a walī, i.e. whenever he learns something, he implements it and he uses
it to get closer to Allah.
In addition to Allah waging war upon your enemies, Allah will love you. In another ḥadīth, it has been
reported that if Allah loves you, it will be called out to the residents of the heavens, "Verily Allah loves
so-and-so, so love him!" All the residents of the heavens and those on earth will love you, and
acceptance will be laid out for you upon the earth and granted to you. These are the signs of the walī.
And in this very ḥadīth, if Allah loves you, He will be the hearing that you hear with, the sight that you see
with, and the hand that you strike with, and the foot that you walk upon.
The first thing that comes to mind, for one who understands Allah, is that Allah will maintain and
preserve his sight, He will protect him from seeing things that are harmful to him and his religion; from
seeing the books of innovation, from seeing acts of disobedience. Allah will protect His hearing and
preserve His hearing in accordance to what is loved by Allah. He will hear the things that are pleasing to
Allah, just as he sees the things that are pleasing to Allah. He will listen to the Qur'an and he will love it.
He will listen to knowledge being spread and he will love it. His ears will all be for the obedience of Allah,
protected by Him.
His hands will only stretch out for Allah's sake. He only gives for Allah's sake. He withholds for Allah's
sake. He only strikes physically for Allah's sake. He only defends for Allah's sake. He only walks towards
things that are pleasing to Allah. He only walks in a way that is earning the pleasure of Allah. He does not
walk towards disobedience. The walī is in need of this additional protection because every time a person
gets closer to Allah, He becomes the subject of shayṭān's attack even more. Every time a person is
weakened because he listens to the shayṭān, the shayṭān distracts him from the path of Allah. He has less
work to do...because he has won him over. The servant of Allah who shuns the whispers of shayṭān and is
diligent in worshiping Allah is the one the shayṭān has to focus upon even more.
So the closer you get to Allah, the more focused and more determined the enemy of mankind is in leading
you astray and the more protection you will need. This is from the bounties of Allah, that is, Allah has
given him different kinds of protection.
The response: This ḥadīth is indeed authentic. Al-Bukhārī collected it in his 'Chapter of Humbleness,' the
thirty-eighth chapter of 'The Book of Raqā'iq.' 206
And the Salaf, Ahlus-Sunnah wal-Jamā'ah, understood it based on its apparent meaning, and applied it
literally. But what exactly is the apparent meaning of this hadeeth?
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Ṣaḥīḥ al-Bukhārī, no. 6502.
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Can it be said that its apparent meaning is that Allah, the Exalted, becomes the actual hearing, eyesight,
hands, and feet of the one who gains nearness to Him? Or can it be said that the apparent meaning is that
Allah, the Exalted, strengthens and makes the one who draws near to Him firm in his hearing, eyesight,
hands, and feet, so that his actions are all for Allah's sake and done according to His Commands?
No doubt, the first idea is not the apparent meaning, nor could it be understood from the context by
anyone who contemplates over the ḥadīth, since the ḥadīth itself would prevent this understanding from
two angles.
Firstly, Allah has said:

ِ ال ﻋﺒ ِﺪي ﻳـﺘـ ﱠﻘ ﱠﺮب إِﻟَﻲ ﺑِﺎﻟﻨﱠـﻮاﻓِ ِﻞ ﺣﺘﱠﻰ أ
.. ُُﺣﺒﱠﻪ
َ َ )) َوَﻣﺎ ﻳَـ َﺰ ُ َ ْ َ َ ُ ﱠ
ِ
(( .ُاﺳﺘَـ َﻌﺎذَﻧِﻲ ﻷ ُِﻋﻴ َﺬﻧﱠﻪ
ْ  َوﻟَﺌِ ِﻦ،َُوإِ ْن ﺳﺄَﻟَﻨِﻲ ﻷُ ْﻋﻄﻴَـﻨﱠﻪ
«And My Servant goes on drawing closer to Me with recommended acts
of worship until I love him .. If he were to ask Me for something, surely
I would grant him it. And if he were to seek refuge with me, surely
I would give him refuge.»
He has affirmed the existence of two entities: a worshipper and also someone that is worshipped. He has
affirmed someone who draws near and also someone who is drawn near to. Likewise, there is mention of
someone who loves and someone who is loved, someone who calls upon another and someone who is
called upon, someone who gives and someone who is requested to give, someone who seeks refuge and
someone who refuge is sought from, and someone who is granted refuge and someone who grants refuge.
Thus, the entire context of the ḥadīth shows clearly that there are two completely separate entities being
referred to. This prevents us from understanding that one of them is an attribute of the other, or one of
its components.
Secondly, the hearing of the one who draws near to Allah, his eyesight, hands, and feet are all attributes
or parts of a created being that did not even exist (until it was created). So how could any person of
intellect understand that the Creator, the First One with none before Him, could become the physical
hearing, eyesight, hand, and foot of a created thing? This kind of thought makes a person's soul quiver
and cannot be visualized, nor can the tongue even begin to mention it, even as a remote possibility!
Then how could anyone say that it is the apparent meaning of the ḥadīth and that we have explained it
based on other than its apparent meaning?! Glorified are You, O Allah, and the praise is Yours! We cannot
enumerate the praise You deserve, You are as You have praised Your own Self!
When the futility and impossible nature of the first idea becomes clear, then the correct position must be
the second one - that Allah, the Exalted, makes the one who draws near to Him firm in his hearing and
eyesight, and in the actions of his hands and feet. Everything he hears, sees, and does with his hands and
feet is for Allah, the Exalted, done sincerely for Him, while seeing His Help, according to His Legislation.
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By this, his actions are done with total sincerity, seeking Allah's Assistance, and following His Legislation.
This is the epitome of success.
This is how the Salaf explained it, and it is an explanation that is in accordance with the apparent
wording, as specified by the context. There is no perversion of the texts in this understanding, nor is
there a departure from their apparent meanings, and for Allah is the praise.
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THE TWELFTH EXAMPLE
4.12 - ALLAH RUNS TO HIS SERVANTS?
Allah, the Exalted, has said in a ḥadīth qudsī:

،ًب ِﻣﻨﱢﻲ ِﺷ ْﺒﺮاً ِﻣ ْﻨﻪُ ِذ َراﻋﺎ
َ )) َﻣ ْﻦ ﺗَـ َﻘ ﱠﺮ
ًﺖ ِﻣ ْﻨﻪُ ﺑَﺎﻋﺎ
ُ ْب ِﻣﻨﱢﻲ ِذ َراﻋﺎً ﺗَـ َﻘ ﱠﺮﺑ
َ َوَﻣ ْﻦ ﺗَـ َﻘ ﱠﺮ
(( َوَﻣ ْﻦ أَﺗَﺎﻧِﻲ ﻳَ ْﻤ ِﺸﻲ أَﺗَـ ْﻴﺘُﻪُ َﻫ ْﺮَوﻟَ ًﺔ
«Whoever draws near to Me by a hand-span, I will draw near to him by a
cubit.207 Whoever draws near to Me by a cubit, I will draw near to him
by an entire arms-pan. Whoever comes to Me walking, I will come to
him running.»
[Their claim: The apparent meaning of the ḥadīth is that Allah draws near to His servant, walks, and runs
like a human being. So then it must have been explained based on other than its apparent meaning."]
The response: This ḥadīth is authentic. Muslim collected it in his 'Book of Thikr and Du'ā.', on the
authority of Abū Tharr (may Allah be pleased with him). 208 Muslim also collected the same ḥadīth on the
authority of Abū Hurayrah, may Allah be pleased with him, as did al-Bukhaaree in the fifteenth chapter of
his 'Book of Tawḥīd.'209
This ḥadīth, like many others, is a proof that Allah does certain chosen actions, and He does whatever He
likes. Other examples of this are found in the following Verses:
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«And if My Servants ask you about Me, verily I am close,
I answer the prayer of the one who supplicates,
whenever he calls on Me (alone).» 210
Allah says, addressing the Prophet, may Allah raise his rank and grant him peace: «And if my Servants
ask about Me, verily I am close.» He does not say: «And tell them, verily I am close.» This is an
Cubit: a measure of length equal to the distance between one's elbow and the tips of his fingers.
Ṣaḥīḥ Muslim, no. 2687.
209
Ṣaḥīḥ al-Bukhārī, no.6970 and Ṣaḥīḥ Muslim, no.2675.
210
Sūrah al-Baqarah (2):186.
207
208
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amazing point that gestures to the richness of Arabic and the Qur'anic passage. Allah did not use his
Messenger as a medium to convey to us that He is close; He is so close to us that the Messenger, may Allah
raise his rank and grant him peace, was removed and He, the Most High, directly addressed us, showing
His Closeness.
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«And (when) your Lord has come with the Angels,
rank after rank.» 211
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«Are they looking for anything other than the Angels to come to them,
or (are they looking for) your Lord to come,
or some of the Signs of your Lord.» 212
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«The All-Merciful ascended the Throne.» 213
Allah has ascended above His Throne. We ascend - from the first floor to the second floor. Does Allah
Ascend the way we ascend? No. He Ascends in a Perfect and Complete way that is not like the way we
ascend.
And the Prophet, may Allah raise his rank and grant him peace, said:

ِ )) ﻳـ ْﻨ ِﺰ ُل رﺑـﱡﻨﺎ إِﻟَﻰ اﻟ ﱠ
ِ ْﺚ اﻟﻠﱠﻴ ِﻞ ا
ِ
(( .. ﻵﺧ ُﺮ
ََ َ
ْ ُ ﺴ َﻤﺎء اﻟ ﱡﺪﻧْـﻴَﺎ ﺣ ْﻴ َﻦ ﻳَـ ْﺒـ َﻘﻰ ﺛـُﻠ
«Our Lord descends to the lowest heaven
when only the last third of the night remains...» 214

-

ِ ﱠ
ٍ ﺼ َﺪﻗَ ٍﺔ ِﻣ ْﻦ ﻃَْﻴ
ﺐ
)) َﻣﺎ ﺗَ ﱠ
َ َِﺣ ٌﺪ ﺑ
َ ﺼﺪ َق أ
َ  َوﻻَ ﻳَـ ْﻘﺒَ ُﻞ اﷲُ إﻻﱠ اﻟﻄﻴﱢ- ﺐ
(( َﺧ َﺬ َﻫﺎ اﻟ ﱠﺮ ْﺣ َﻤ ُﻦ ﺑِﻴَ ِﻤ ْﻴﻨِ ِﻪ
َ إِﻻﱠ أ

«No one gives in charity, except that the Most Merciful takes it with His
Sūrah al-Fajr (89):22.
Sūrah al-An'ām (6):158.
213
Sūrah Ṭā-Hā (20):5.
214
Collected by al-Bukhārī, no. 45 and Muslim, no. 758.
211
212
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Right (Hand), and Allah only accepts pure things.» 215
Will we read these aḥādīth and understand Allah to be a human being and have actions of human beings?
Or are we followers of the salaf and the Prophet who would never dare to understand their Lord in a way
that resembles a human being?
There are many other verses and narrations that prove that Allah does choose certain chosen actions
whenever He likes.
As for Allah's Statement in this narration, that He will draw near to the Servant, and that He will come to
him running, then the salaf, Ahlus-Sunnah wal-Jamā'ah, applied these statements based on their literal and
apparent meanings that are befitting to Allah, the Exalted, without takyīf (seeking after their specific
details) or tamthīl (likening them to the actions of created beings).
Shaykh al-Islām Ibn Taymiyyah said:
As for His Descending and His Closeness to some of His Servants, then this is affirmed by those
who affirm Allah's chosen Actions, His Coming on the Day of Standing, His Descending and
Ascending above the Throne. This is the position of the imāms of the salaf, the well-known imāms
of Islam, Ahlul-Ḥadīth. Their statements about this are widespread.216
What prevents us from saying that Allah draws near to His servants however He likes, while He remains
above them? And what would prevent Him from coming however He likes, without takyīf or tamthīl? Is
this not from His Completeness, that He does whatever He likes in a way that is befitting to Him?
Some people have said that what is referred to in His Statement, «I will come to him running» is the
speed of His Acceptance of their actions, His Turning to His Servants who draw near to Him with actions
of the heart and limbs, and that Allah's Reward for them is more complete than the actual deed they
performed.
What led them to say this is that Allah, the Exalted, has said: "Whoever comes to me walking...» And it is
well-known that whoever draws near to Allah, hoping to gain nearness to Him, does not do so by walking
alone. Rather, sometimes it is done by walking, like going to the mosque, performing Ḥajj, or fighting in
Jihād in Allah's Way, etc., and sometimes it is done by bowing and prostrating, among other ways.
It has been authentically reported that the Prophet, may Allah raise his rank and grant him peace, said:

ِ )) أَﻗـْﺮب ﻣﺎ ﻳ ُﻜﻮ ُن اﻟْﻌ ْﺒ ُﺪ ِﻣﻦ رﺑﱢِﻪ و ُﻫﻮ ﺳ
(( .ﺎﺟ ٌﺪ
َ َ َ َ ْ َ
َ َ َُ

«The closest position a servant gets to His Lord
is when he prostrates.» 217
Collected by Muslim, no. 1014 on the authority of Abū Hurayrah, may Allah be pleased with him.
Refer to Majmū' al-Fatāwī (5/466).
217
Collected by Muslim, no.482 on the authority of Abū Hurayrah, may Allah be pleased with him, with the additional
phrase at the end:
215
216

(( . ﺎء
َ  ﻓَﺎ ْﻛﺜِ ُﺮوا اﻟﺪ... ))
َ ﱡﻋ
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So, the Muslim who offers two rak'ahs of optional prayer is drawing closer to Allah. We can say
figuratively: "He is walking to Allah. He is drawing near to Allah." We do not mean he is physically
moving here, we do not mean he is walking, we mean he is doing an action which draws him closer to
Allah. So, likewise, we do not have to understand that Allah is walking or running. We can understand
that the ḥādīth is talking about offering deeds and deeds being accepted, and that is the apparent
meaning.
Other times, a servant draws near to Allah, the Exalted, hoping to gain nearness to Him, while he is laying
down, as Allah says:

Z k j i h g f e[
«Those who remember Allah standing, sitting,
and laying on their sides...» 218

And the Prophet, may Allah raise his rank and grant him peace, said to 'Imrān ibn Ḥusayn:

ِ  ﻓَِﺈ ْن ﻟَﻢ ﺗَ ِﺴﺘ ِﻄﻊ ﻓَـ َﻘ،)) ﺻ ﱢﻞ ﻗَﺎﺋِﻤﺎ
،ﺎﻋ ًﺪا
ْ َ ْ
َ
َ
ٍ ﻓَِﺈ ْن ﻟَ ْﻢ ﺗَ ْﺴﺘَ ِﻄ ْﻊ ﻓَـ َﻌﻠَﻰ َﺟ ْﻨ
(( ﺐ

«Pray standing. If you are not able, then pray sitting.
If you are not able to do that, then pray laying down on your side..» 219
Thus, the meaning of the ḥādīth is that Allah, the Exalted, rewards the servant based on his actions, and
that whoever is truthful in setting himself towards his Lord, even if he is slow, then Allah will reward him
based on that with a reward that is better and more complete than his original action.
This may be understood as the apparent meaning of the text in light of a Sharī'ah implication understood
from the context. In this case, to explain it this way is not a departure from the apparent meaning, nor is
it a perversion of the texts like the ta.wīl of the people who deny the Attributes of Allah. They only do this
with no proof against Ahlus-Sunnah, and for Allah is the praise.
So those who hold this position have something to stand on, however, the first statement is more
apparent, safer, and more in line with the math-hab of the salaf.
A response can be offered to what they say about the idea of drawing near to Allah, the Exalted, that it is
not done by walking alone. They claim this proves that the literal meaning was not intended. 220

218

Sūrah Āli 'Imrān [(3):191]

219

Collected by al-Bukhārī, no.1117.

«...Supplicate a lot (when prostrating).»
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The response is that walking has only been mentioned in the ḥādīth as a general example, not that
drawing near to Allah is limited to acts that include walking. Thus, the ḥādīth mentions, "Whoever draws
near to Me by walking, with a form of worship that includes walking as an action done before it, like
walking to the mosque for Prayer, or as an integral part of the worship, like tawāf or going between the
hills of aṣ-Ṣafā and al-Marwah (during Ḥajj or 'Umrah), etc..."
And Allah, the Exalted, knows best.



It may seem that we made ta.wīl in this case. Someone may say: I understand what you have said here, the apparent
meaning must be relative to Allah, the One we are speaking of, but it seems like you have made ta.wīl." However, we made
ta.wīl with a proof.

220

Some of the scholars of Ahlus-Sunnah say: "We have made ta.wīl of the ḥadīth, but with a proof."
We say: «There is nothing like unto Him.» So we have a proof to make ta.wīl. This is what some of the scholars have to say
about this.
However, the line of argument by Shaykh al-'Uthaymīn is that we have not made ta.wīl. So if someone was to say, we have
made ta.wīl, this is the response offered by the author.
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THE THIRTEENTH EXAMPLE
4.13 - THE COMPANIONS' PLEDGES OF ALLEGIANCE TO ALLAH?

Z +* ) ( ' & % $ # " ! [
«Verily, those who pledge allegiance to you
are actually pledging allegiance to Allah.
Allah's Hand is over their hands.» 221

[Their claim: The apparent meaning of this verse is that Allah's Hand was directly on top of their hands,
touching them. So then it must have been explained based on other than its apparent meaning."]
The response: This Verse consists of two sentences.
The first sentence is His Statement:

Z& % $ # " ! [

«Verily, those who pledge allegiance to you
are actually pledging allegiance to Allah.» 222
The salaf, Ahlus-Sunnah, understood it according to its literal and apparent meaning. It clearly shows that
the Companions, may Allah be pleased with them, used to pledge allegiance to the Prophet, may Allah
raise his rand and grant him peace, himself, as Allah, the Exalted, says:

Zg f e d c b a ` _ ^ [

«Verily, Allah was pleased with the believers when they pledged
allegiance to you (Muḥammad) under the tree.» 223
And as for His Statement:

Z& % $ # " ! [

«They are only pledging allegiance to Allah.» 224

Sūrah al-Fat-ḥ (48):10.
Sūrah al-Fat-ḥ (48):10.
223
Sūrah al-Fat-ḥ (48):18.
224
Sūrah al-Fat-ḥ (48):10.
221
222
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Then it is not possible for anyone to understand that they were physically pledging allegiance to Allah
Himself. No one could claim that this the apparent meaning since it directly contradicts the first part of
the Verse, as well as the historical reality of the situation. This is not a meaning that befits Allah.
Rather, Allah made their pledge of allegiance to the Messenger, may Allah raise his rank and grant him
peace, a pledge to Himself, since His Messenger had accepted their pledge of allegiance to fight in Jihād in
the Way of the One who sent him, as he was His Messenger and the one who conveyed things from him.
Similarly, obedience to the Messenger, may Allah raise his rank and grant him peace, is obedience to the
One who sent him, due to His Statement:

Z'& % $ # " ! [

«Whoever obeys the Messenger has indeed obeyed Allah.» 225
So when Allah had called the pledge given to the Messenger, may Allah raise his rank and grant him
peace, a pledge to Himself, it was something to honor the Prophet, may Allah raise his rank and grant him
peace, and aid him, and to confirm the importance of that pledge and its great status, and also to honor
those who gave the pledge. This is the apparent meaning which is not hidden from anyone.
The second sentence is the Statement of Allah, the Exalted:

Z +* ) ( '[

«Allah's Hand is over their hands.» 226
This is also to be understood based on its literal and apparent meaning. Indeed, Allah's Hand was truly
above their hands, as His Hand is one of His Attributes, and He is above them, over His Throne. So, yes, His
Hand was really over their hands. This is the literal and apparent meaning of the text. It is a confirmation
that indeed the pledge of allegiance to the Messenger, may Allah raise his rank and grant him peace, was
a pledge to Allah, the Exalted. This does not at all imply that Allah's Hand was with theirs in the same
place, touching their hands.
Don't we say: "The sky is above us," whilst we are separate from it and it is far above us?
Thus, Allah's Hand was above their hands when they pledged allegiance to His Messenger, may Allah raise
his rank and grant him peace, while He, the Exalted One, was separate from them and far above them. It is
not possible for someone to understand that Allah's Hand means the Prophet's Hand, or to claim that this
is the apparent meaning of the text, as Allah, the Exalted, had ascribed the Hand to Himself, and described
it as being "over their hands." The Prophet's hand did not used to be over their hands when he accepted
their pledges of allegiance, rather he would extend it to them and take hold of their hands like a normal

225
226

Sūrah an-Nisā (4):80.
Soorah al-Fat-ḥ (48):10.
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handshake. So his hand, may Allah raise his rank and grant him peace), would be with their hands, not
above them.
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A REFUTATION OF
THE ASH'ARĪS
If someone says: "We are aware of the futility of the math-hab of the people who make ta'wīl of the
Attributes, and it is well known that the Ash'arīs 227 are from those who make ta'wīl of the Attributes..
[1] But how could their math-hab be false while it has been said that they make up about ninetyfive percent of the Muslim population?
[2] And how could their math-hab be false when their founding role model was Abul-Ḥasan alAsh'arīs? 228
[3] And how could their math-hab be false while So-and-So and So-and-So are Ash'arī scholars, and
they are well known for their sincerity to Allah, His Book, His Messenger, the leaders of the
Muslims and the common folk?



They are a group of people who ascribe themselves to Abul-Ḥasan al-Ash'arī. In his early part of his life, he was a
Mu'tazilī, among those who deny Attributes of Allah, explain them away, and negate the meanings found in the texts of the
Book and the Sunnah. He then knew this was incorrect and that the texts of the Qur'an and the Sunnah were violated with
this belief. So, he made progress and reached a middle point between the Mu'tazilah and the Sunnah, where he affirmed
some of Allah's Attributes and explained away others. When he realized that was in contradiction with the Book and the
Sunnah, he moved on and completed his rectification and repentance from innovated beliefs.
228
Abul-Ḥasan al-Ash'arī [d.324H]: One of the early scholars of Ahlus-Sunnah. He fell into innovation in the early part of his
life, and later corrected himself and became a true role model for those who repent from innovation. He wrote many books
against the people of innovation, clarifying the falsehood of the innovations he had fallen into.
227
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THE FIRST QUESTION
5.1 - "HOW COULD THE MATH-HAB OF THE ASH'ARĪS BE FALSE WHILE IT HAS
BEEN SAID THAT THEY MAKE UP ABOUT NINETY-FIVE PERCENT OF THE
MUSLIM POPULATION?"
The response: We do not agree that the Ash'arīs make up this much of the Muslim population, in light of
all the existing sects out there. This claim needs to be substantiated with evidences of a proper and
precise count.
Even if we accepted that they make up this amount of even more, this would not mean that they are
protected from error by way of it, 229 since it is the consensus of all the Muslims that protects us from
error, not just the agreement of the majority of them. 230
Furthermore, it is established that the Muslims were united a long time ago upon the opposite of what the
people of ta'wīl are upon. The righteous salaf are the very core of this nation. They were the Companions,
the very best generation, their students who followed them in righteousness, and the imāms of guidance
after them. They were all united on the affirmation of the Names and Attributes that Allah had affirmed
for Himself and what His Messenger had affirmed for Him. They also agreed that the texts are to be
understood according to their apparent meanings that are befitting for Allah, the Exalted, without tahreef
(distorting them), ta'tīl (negating them), takyīf (seeking after their specific details), or tamthīl (likening
them to the attributes of the Creation).
They were the best generations due to the statement of the Messenger, may Allah raise his rank and grant
him peace, 231 and their consensus on an issue is a binding proof, since it represents the true
229

The fact that the majority of the Muslims believe something does not mean it is correct.

In the Qur'an, Allah mentions the majority as being disbelievers, unthankful, and do not use their intellects. And the
Messenger of Allah () informed us that out of every one thousand of the descendants of Ādam, 999 would be in the
Hell-Fire. The majority of the people would be punished. So, is the majority a proof now? In this light, no.
The author is referring to the ḥadīth related by at-Tirmithī, Ibn Mājah, and others, on the authority of 'Abdullāh b. 'Umar
(may Allah be pleased with him):
230

(( ﺿﻼَﻟ ٍَﺔ
َ )) إِ ﱠن أُﱠﻣﺘِﻲ ﻻَ ﺗَ ْﺠﺘَ ِﻤ ُﻊ َﻋﻠَﻰ

«Verily, my nation will not unite upon guidance.»
Al-Albānī authenticated it in his checking of Mishkāt al-Maṣābīh, no.173. See also: Silsilatul-Aḥādīthiḍ-Ḍa'īfah, no.2896.
231

The author is referring to the ḥadīth of 'Abdullāh b. Mas'ūd (may Allah be pleased with him):

ِﱠ
ِﱠ
ِ ِ )) َﺧﻴـﺮ اﻟﻨ
(( ﻳﻦ ﻳَـﻠُﻮﻧَـ ُﻬ ْﻢ
َ  ﺛُ ﱠﻢ اﻟﺬ،ﻳﻦ ﻳَـﻠُﻮﻧَـ ُﻬ ْﻢ
َ ﱠﺎس ﻗَـ ْﺮﻧﻲ ﺛُ ﱠﻢ اﻟﺬ
ُْ

«The best of the people are my generation, then those after them,
and then those after them.»
It was collected by al-Bukhārī, no.2652 and Muslim, no.2533.
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understanding and application of the Book and the Sunnah. Proofs of their consensus on this issue have
been presented in the fourth principle of Section Four, 'Principles Concerning the Textual Evidence for
Allah's Names and Attributes.'
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THE SECOND QUESTION
5.2 - "HOW COULD THE MATH-HAB OF THE ASH'ARĪS BE FALSE WHEN
THEIR FOUNDING ROLE MODEL WAS ABUL-ḤASAN AL-ASH'ARĪ?"
The response: Abul-Ḥasan al-Ash'arī and others were from the early imaams of the Muslims who did not
claim to be perfect. They did not become imāms in the Religion until after they had realized their own
places and kept to them. They had such great honor in their hearts for the Book and the Sunnah, so much
so that they deserved to be called imāms.
Allah, the Exalted, has said:

QP O N M L K J[

ZU T S R

«And We made some of them imāms who guided by Our Order,
as they were patient and had conviction in Our Verses.» 232
And Allah has said about Ibrāhīm:
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«Verily, Ibrāhīm was an ummah, devoted to Allah, pure, and he was
not from the polytheists, (he was) thankful for His blessings,
so He (Allah) chose him and guided him to a straight path.» 233
However, the later generations that claim to follow him do not actually follow him in a way that is proper,
since Abul-Ḥasan went through three stages of belief.
The first stage was the stage of i'tizāl, when he had embraced the math-hab of the Mu'tazilah and
remained upon it for forty years, affirming it and debating on behalf of it. He later left this math-hab and
openly exposed the misguidance of the Mu'tazilah, and wrote many refutations against them. 234
The second stage was when he was between i'tizāl and the Sunnah. During this stage, he followed the way
of Abū Muḥammad 'Abdullāh b. Sa'īd b. Kullāb.235
Sūrah as-Sajdah (32):24.
Sūrah an-Naḥl (16):120-121.
234
Refer to Majmū' al-Fatāwī (4/72).
235
There is a sect called Kullābiyyah named after him.
232
233
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Shaykh al-Islām Ibn Taymiyyah said: "Al-Ash'arī, and those like him, were between the ways of the salaf
and the Jahmiyyah, they took some correct things from Ahlus-Sunnah, and they took some principles of
rhetoric from the Jahmiyyah, thinking them to be correct, but they were not. 236
The third stage was when he embraced the math-hab of Ahlus-Sunnah wal-Ḥadīth, following Imām Aḥmad
b. Ḥanbal, as he explained in his book, al-Ibānah 'an Uṣūlid-Diyaanah. This was one of the last books he
wrote.
He said in the introduction of the book:
He (the Prophet) came to us with an honored book. Falsehood cannot approach it head on (and
alter it), nor can falsehood come to it from the back (by adding things to it). It is Revelation from
the Wise and Praiseworthy One. 237 The knowledge of the ancients is found in it, combined with
the completion of the laws and the religion. Thus, it is the Straight path of Allah, and His firm
rope. Whoever grabs hold of it will be saved, and whoever leaves it goes astray and deteriorates in
ignorance. In His Book, Allah has urged us to hold firmly to the Sunnah of His Messenger, may
Allah raise his rank and grant him peace. Allah, the Exalted, has said:

Z xw v u t s r q p[

«And whatever the Messenger gives you, then take it;
And whatever he forbids you from, then abstain from it.» 238
..So He ordered them to obey His Messenger, just as He ordered them to obey Him. He called on
them to hold firm to the Sunnah of His Prophet, may Allah raise his rank and grant him peace, just
as He ordered them to act according to His Book. Many of those whose misery has overtaken them
have tossed the Sunnah of the Prophet of Allah, may Allah raise his rank and grant him peace,
behind their backs, and the shaytān has overpowered them. They have retreated to the ranks of
those who came before them and blindly followed them in their Religion. They follow their ways
and reject the Sunnah of the Messenger of Allah, may Allah raise his rank and grant him peace.
They have rejected it and turned away from it, inventing lies against Allah. Verily, they have gone
astray, while they were not people adhering to right guidance.239
He, may Allah have mercy upon him, then mentioned some of the principles of the people of innovation,
alluded to their futility, and then said:
If someone says: "You have rejected the positions of the Mu'tazilah, the Jahmiyyah, the Ḥurūriyyah,
the Rāfiḍah, and the Murji'ah. So then would you inform us of the position that you hold and the
Religion that you worship Allah upon?
Refer to Majmū' al-Fatāwī (6/471).
Refer to Sūrah Fuṣṣilat (41):40-41. The translation of this passage is based on the meanings of the verse mentioned by aṭṬabarī in his Tafsīr.
238
Sūrah al-Ḥashr (59):7.
239
Refer to al-Ibānah 'an Uṣūlid-Diyaanah, p.35-36.
236
237
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In this book, he rejected the various sects and beliefs, and then he established what his true beliefs were,
which are in line with the Book of Allah. One of the ways that you can be absolutely clear with your beliefs
is that you first reject falsehood and then affirm the truth. Meaning: when you say Lā Ilāha illa Allah, you
reject something before you affirm that Allah is your object of worship.

Z ä ã â á à ß Þ Ý Ü[
«Whoever disbelieves in tāghūt and believes in Allah, then he has
grasped the most trustworthy handhold that will never break.» 240

Some people say that we should only speak favorably about things; that we should speak about things we
believe in, and we should not speak against what we do not believe in.
This is falsehood. Allah's Book is full of negations and refutations and identifying and exposing the false
beliefs of the false claimants, about His Majesty, His Oneness, etc.
Both are needed for clarity. So when you say I am a Muslim, you are saying: I am not a mushrik. When you
say I am a follower of a Sunnah, you are saying: I am not a follower of innovation and deviant ideas. When
you say: I am a follower of the way of the salaf, that means I am not a follower of the innovations of the
khalaf (the later generations).
So, you cannot affirm something without negating its opposite, it comes hand-in-hand. You must declare
yourself from shirk to be upon tawḥīd.
So, any person of tawḥīd who is honest in his claim and in his ascription to tawḥīd, must negate this claim
and must speak against it and nullify it and declare himself free of it and from the people who make these
kinds of claims. This is our dīn. This is clarity and this is tawḥīd.
-This is one of the things Abul-Ḥasan al-Ash'arī accomplished in his book. He set out to refute his previous
ideas, the sources of his previous ideas, similar math-thab, all of the sects of innovation that he either
previously believed in or didn't but he knew them to be falsehood.
So they asked, if you are refuting all these ideas, what is it that you believe in?
The response: The position that we hold and the Religion that we worship Allah upon is adherence to the
Book of our Lord, the Exalted, and the Sunnah of our Prophet, may Allah raise his rank and grant him
peace, and what was reported from the tābi'ūn and the imāms of ḥadīth. By taking this way, we are
protected from straying. And we speak with what Abū 'Abdillāh Aḥmad b. Muḥammad b. Ḥanbal spoke
with, may Allah beautify his face, raise his status, and increase his reward. Whoever opposes his position
to be abandoned, since he was the virtuous imām and the complete leader. 241

240
241

Sūrah al-Baqarah (2):256.
Refer to al-Ibānah 'an Uṣūl ad-Diyānah, p.43.
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He went on to praise Imām Aḥmad because of the truth that Allah spread by way of his work. 242
He then mentioned the affirmation of Allah's Attributes, along with issues related to Qadr, intercession,
and other things. He confirmed all of these things with textual an intellectual evidences.
Those from the later generations that ascribe to his name [calling themselves Ash'arīs] only take from the
second stage of his 'aqīdah, when he was between Ahlus-Sunnah and the Jahmiyyah. They explain away
almost all of the Attributes, only affirming the seven mentioned in the line of poetry:

ﺼ ْﺮ
َ َإَِر َادةٌ َوَﻛ َﺬ َاك اﻟ ﱠﺴ ْﻤ ُﻊ َواﻟْﺒ

ِ
ﻴﻢ ﻗَ ِﺪ ٌﻳﺮ َواﻟْ َﻜ َﻼ ُم ﻟَ ْﻪ
ٌ َﺣ ﱞﻲ َﻋﻠ

Living, Knowledge, Capable, and He has Speech,
A Will, and also (He has) Hearing and Seeing 243

[And when they make ta.wīl, they make ta.wīl of everything to have a meaning that goes back to one of
these seven basic attributes that can be affirmed for Allah.]
With this, they still have differences between themselves, and other differences between themselves and
Ahlus-Sunnah, about their way of affirming the Attributes they affirm.
After referring to the Ash'arīs and what is said about them, Shaykh al-Islām Ibn Taymiyyah said:
And when they say Ash'arīs, they mean those who negate the Attributes that cannot be deduced
rationally and are only established by texts of revelation. 244 Abul-Ḥasan al-Ash'arī himself, the
author of the book al-Ibānah that was written in the last years of his life, while nothing came from
him after that to contradict what is in this book, is to be considered to be from Ahlus-Sunnah. 245
He (Ibn Taymiyyah) also said:
As for Ash'ariyyah (the true teachings of Abul-Ḥasan), then it is the opposite of what they are
upon, as their position necessitates ta.ṭīl, and that Allah is neither inside of the world nor outside
of it. It also necessitates that all of Allah's Speech carries the exact same meaning, so Āyatul-Kursī
246
carries the exact meaning as the Verse about debts,247 and the Torah (given to Mūsā) and the
Injīl (given to 'Īsā) is all one. The corruption of this is known naturally to everyone. 248
And his student, Ibn al-Qayyim, said:
The praise of Imām Aḥmad here, did not mean the dispraise of other scholars or blind fanaticism, but rather giving him
respect because of the great dedication and contributions he made to the Islamic sciences and 'aqīdah of Muslims.
243
The seven Attributes that the Ash'arīs affirm are [1]: Life, [2]: Knowledge, [3] Capability, [4] Speech, [5] Wanting, [6]
Hearing, and [7] Seeing.
244
Some Attributes can be deduced rationally, a person could reflect and affirm them without any text, like Allah's
Greatness, His Wisdom, or all-encompassing Capabilities. Others cannot be rationally deduced and can only be affirmed by
revelation, like Allah's Shin, His Descending, etc.
245
Refer to Majmū' al-Fatāwī, no. 6/359.
246
Sūrah al-Baqarah (2):255.
247
Sūrah al-Baqarah (2):282.
248
Refer to Majmū' al-Fatāwee (6/310).
242
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ِ َِق اﻟْﻤﺴﺘَ ِﻘﻴ ِﻢ ﻟِﻤﻦ ﻟَﻪ ﻋﻴـﻨ
ﺎن
َْ ُ ْ َ
ُْ

ِ ِ
ْﺲ اﻟﻄﱠِﺮﻳ ـ
ُ َو ْاﻋﻠَ ْﻢ ﺑﺄَ ﱠن ﻃَﺮﻳ َﻘ ُﻬ ْﻢ َﻋﻜ

And know that their way is the opposite of the
Straight way for the one who possesses two eyes 249

He also said later in the same poem:

ِ ﺎن اﻟْﺒﺼﺎﺋِِﺮ أَﺑﺼﺮواْ َﻛﻮ َن اﻟْﻤ َﻘﻠﱢ ِﺪ
ِ ﺎﺣﺐ اﻟْﺒـﺮﻫ
ِ ِ ﺎﻋﺠ
ﺎن
َ ُْ َ ﺻ
َ
َ َﺐ ﻟﻌُ ْﻤﻴ
ْ َ ْ َﻓ
ُ ْ
َُ ْ
So be amazed at the blind men with no sight who view
the blind follower as a person of evidences..

ِِ
ِ ﻴﺪ أَوَﱃ ِﻣﻦ ِﺳﻮا ه ﺑِﻐَ ِﲑ ﻣﺎ ﺑﺼ ٍﺮ وﻻَ ﺑـﺮﻫ
ﺎن
َ ُْ َ َ َ َ ْ ُ َ ْ ْ َوَرأ َْوﻩُ ﺑِﺎﻟﺘﱠـ ْﻘﻠ

And they hold him to be more deserving of being followed blindly than
others, without having any insight or evidences..

ِِ
ِ اﳊِﺮﻣ
ﺎن
ُ ََﻣ ْﻌﻨ
َ ْ ْ ﺎﳘَﺎ َﻋ ْﺠﺒًﺎ ﻟﺬي

ِ ْ و َﻋﻤﻮاْ َﻋ ِﻦ اﻟْﻮ ْﺣﻴَـ
ْﲔ إِ ْذ َﱂْ ﻳَـ ْﻔ َﻬ ُﻤﻮا
ُ َ
َ

And they were blind to the two revelations, as they did not understand
their meanings. How strange for someone who is deprived.. 250
Muḥammad al-Āmīn ash-Shinqītī said:
Know that many people have erred with regard to this, too many to count from the later
generations. They falsely assumed that the apparent meanings of Istiwā' (Ascension) and the Hand
that comes to one's mind, for example, from the Qur'anic Verses, is that Allah's Attributes and
Actions are similar to those of His Creation. They say: "We must explain all these texts based on
other than their apparent meanings.
And it is not hidden from anyone with the slightest bit of intellect that the reality of this
statement is that (they are saying that) Allah has described Himself in His Book with things that,
based on the apparent meanings that first come to mind, are considered disbelief in Allah and
statements that do not befit Him.
And it was the Prophet, may Allah raise his rank and grant him peace, that was addressed with:
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«And We have sent down upon you the Reminder, so you could
clarify to the people what has been sent down to them.» 251
Refer to an-Nūniyyah (2/551), printed along with the comments of Shaykh Sāliḥ al-Fawzān.
Refer to an-Nūniyyah (2/554), printed along with the comments of Shaykh Sāliḥ al-Fawzān.
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Sūrah an-Naḥl (16):44.
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And he did not clarify one letter of what they are saying. The scholars who are relied upon have
agreed on a principle - that it was not permissible for him, may Allah raise his rank and grant him
peace, to delay clarification beyond the time of need for it. This applies even more so to issues of
religious belief, especially with regards to texts that, as they claim, have an apparent meaning of
disbelief and misguidance. It went on like this (in their belief) until they themselves came along
in the later times and made their claims that Allah has given Himself descriptions that have
unbefitting apparent meanings, while the Prophet (), kept this hidden - that the
apparent meanings were disbelief and misguidance that must be reinterpreted..! All of this is
from their own whims, with no support from the Book or the Sunnah. Glorified are you, O Allah,
for this is a great blasphemy! And it is not hidden from anyone that this claim is from the worst
kinds of misguidance and the greatest lies against Allah and His Messenger ().
And the truth that no one doubts, not even the least intelligent of people, is that each and every
description that Allah has described Himself with, or that His Messenger () described
Him with, must be free of any similarity to His Creation. This is the apparent meaning that comes
to mind for the one who has the slightest amount of faith in his heart.
..Could any intelligent person deny that the meaning that first comes to mind is based on the fact
that the Creator is unlike the Creation, with regards to His actual Presence, and with regards to
His Attributes as well? No, by Allah! Only an arrogant person could deny this!
The only thing that could lead such an ignorant liar to claim that the apparent meanings of the
verses about the Attributes are unbefitting to Allah, and that they are disbelief and tashbīh, is the
filth that has built up within his own heart because of his assumptions that the Creator is similar
to the creation. Then, his false assumption of tashbīh leads him to reject the Attributes of Allah
and abandon having faith in them. All of this while Allah, the Exalted, is the very One who has
described Himself with these things! So this ignoramus was first a mushab-bih, and then he
became a mu'aṭ-ṭil, believing things unbefitting about Allah from beginning to end.
And if his heart truly knew Allah, the exalted, as it should have and if he had glorified Allah as he
deserves, staying away from the filth of tashbīh, then the first thing that would have come to his
mind would have been that Allah's Attributes are the epitome of Perfection and Majesty. This
would have snuffed any doubts that could have come to the mushab-bih about Allah's Attributes
being similar to that of his creation, and it would have caused his heart to be prepared to believe
in Allah's Majestic and Perfect Attributes that have been established in the Noble Qur'an and the
authentic Sunnah, while firmly rejecting any and all similarities between Allah and the creation.
Allah says:

Z 8 7 6 5 43 2 1[

«There is nothing like Him,
and He is the All-Hearing, the All-Seeing.» 252
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Sūrah ash-Shūrā (42):11.
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[End of quote from ash-Shinqītī]. 253
And even the original Ash'arī, Abul-Ḥasan that is, was upon the math-hab of Ahlus-Sunnah in the last part
of his life, which is: To affirm the Attributes that Allah has affirmed for His Own self in His Book or on the
tongue of His Messenger (), without any taḥrīf (distorting them), ta'ṭīl (negating them), takyīf
(seeking after their specific details), or tamthīl (likening them to the creation).
And the math-hab of a person is his later position (when there are opposing positions), especially once he
has clarified his previous position, as is the case with Abul-Ḥasan. This is known from his own words in
his book, al-Ibānah.
Based on this, true following of him would necessitate following his final position, which was the math-hab
of Ahlul-Ḥadīth was-Sunnah. It is the correct math-hab that is obligatory to follow, as Abul-Ḥasan did
himself. 254
To summarize, the math-hab of a person must be considered the latter of his two positions that he held on
an issue. If a person retracts an earlier statement, whether it is from guidance to misguidance, or from
misguidance to guidance, his true position is that which he clarified himself from. If he rejected his
earlier statement, then we do not hold him accountable for that; rather we hold him accountable for his
position now.
So Abul-Ḥasan recanted from ta.wīl, rejected it, and affirmed the Attributes without any kayf, without
tashbīh, and without ta.ṭīl. This is his math-hab.
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Refer to Aḍ-wā al-Bayān (2/319)

Shaykh 'Ubayd al-Jābirī, may Allah preserve him, comments here: "What a great line of argument from an outstanding
scholar whose virtue is known from his book Aḍ-wā. al-Bayān and others. In his writings, may Allah have mercy upon him,
he defended the way of the salaf with regards to the Names and Attributes and disproved the arguments of those who
opposed their way.
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Shaykh 'Ubayd al-Jābirī, may Allah preserve him, concludes here:
So it is upon all those who claim to follow the way of Abul-Ḥasan al-Ash'arī and ascribe to his teachings as their
imām who they name themselves after to speak bravely with the words that Abul-Ḥasan al-Ash'arī spoke with and
take the positions that he took, if he truly is their imām. Otherwise, they are known to be false claimants who are
astray and lead others astray, or perhaps ignoramuses who do not even know who Abul-Ḥasan was, let alone the
correct positions and upright beliefs he ended up with.
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THE THIRD QUESTION
5.3 - "HOW COULD THE MATH-HAB OF THE ASH'ARĪS BE FALSE WHILE SOAND-SO AND SO-AND-SO 255 ARE ASH'ARĪ SCHOLARS?
HOW COULD THEIR MATH-HAB BE WRONG WHILE THEY ARE KNOWN FOR
THEIR SINCERITY TO ALLAH, HIS BOOK, HIS MESSENGER, THE LEADER OF
THE MUSLIMS AND THE COMMON FOLK?"
The response: This can be answered from two angles.
Firstly, the truth is not to be judged based on the people. Rather, the people are to be judged based on
truth.256
[No matter the status a person reaches, he is not infallible or protected from error. The only one
protected from error was the Messenger of Allah (). Aboo Bakr as an individual was not
protected from error, and 'Umar, second best of this Ummah, was not protected from error as an
individual. Collectively, their consensus was protected from error. So, no imām who has reached a status
could be used as a proof in of himself, rather any scholar, no matter how big the status is subject to being
incorrect based on comparing his statements to the Book and the Sunnah].
This is the correct way to measure the affairs, even when the status and position of some people will
cause their statements to be accepted more easily. This is similar to how we accept the reports of a
reliable person, and how we withhold from accepting an openly disobedient person's reports. However,
this is not the rule for each and every affair, as a man is only a human being. He cannot have complete
knowledge, nor can he have a firm understanding of all things. Even though he may be a religious man, or
a person of good character, his lack of knowledge or proper understanding may lead him away from the
correct position on some issues, based on the amount of information he is missing or the weakness of his
understanding. Or he may have been raised in a place where a certain way or math-hab is widespread, thus
he is not able to know about anything else, and believes that his is the correct position.
Secondly, if we compared the scholars of the Ash'arīs with the scholars who followed the way of the salaf,
then we would find that those upon the way of the salaf were more outstanding, greater, more rightly
guided, and more upstanding than those who took the way of the Ash'arīs. The imāms of the four different
math-habs, for example, were not upon the way of the Ash'arīs.
Then, if you were to go back to those who came before the imaams - the tābi'ūn - you would not find them
upon the way of the Ash'arīs either.
i.e. al-Bayhaqī, who made ta.wīl of the Ṣifāt; an-Nawawī, Ibn Ḥajar, al-Qādī Iyād, Ibn Jawzī and many others were known
for ta.wīl.
256
Shaykh 'Ubayd al-Jābirī, may Allah preserve him, quotes the statement of Shaykh al-Islām Ibn Taymiyyah, may Allah have
mercy upon him: "Anyone who props up a man to be the basis of the people's alliance (other than the Prophet - may Allah
raise his rank and grant him peace) and the cause of their animosity is from those who have split up their Religion and
become sects." Refer to Sūrah al-An'ām (6):159 and Sūrah ar-Rūm (30):32.
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And if you went beyond that, to the time of the Companions and the four rightly guided Caliphs, you
would not find even a hint of what the Ash'arīs are saying about the Names of Allah, the Exalted, and His
Attributes, nor would you find any of their other ideas that have caused them to stray from the way of the
Salaf.
We cannot dispute the fact that some of the scholars who ascribed to the way of the Ash'arīs put forth
truthful work for Islam and defended the religion, aiding the Book of Allah and the Sunnah of His
Messenger (), by their recording of the narrations and their contributions to the different
sciences of Islam, being persistent in bringing benefit to the Muslims and guiding them. However, this
does not mean they were protected from error or that we must accept their every statement. Nor does it
prevent us from exposing their mistakes and refuting them, since this clarifies the truth for the
people and guides them.
Nor can we dispute that some of them had good intentions in the positions they took, and that the truth
was not clear to them in those affairs. However, this is not a reason for us to accept their mistakes, simply
because they had good intentions in what they said. Rather, their statements must correspond with
Allah's Legislation. We are obliged to reject their statements if they do not, no matter who they were, due
to the statement of the Prophet ():

ِ
(( .ﺲ َﻋﻠَْﻴ ِﻪ أ َْﻣ ُﺮﻧَﺎ ﻓَـ ُﻬ َﻮ َردﱞ
َ )) َﻣ ْﻦ َﻋﻤ َﻞ َﻋ َﻤﻼً ﻟَْﻴ

«Whoever does something that is not in accordance
with our affair will have it rejected.» 257
Furthermore, if he was well-known for his sincerity and truthfulness in seeking after the truth, then we
can make an excuse for him regarding this mistake of his. Otherwise, he is to be treated according to his
evil motives, and according to his actions and statements that contradict the Religion. 258
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Collected by Muslim, no.1718 on the authority of 'Ā.ishah, may Allah be pleased with her.

It is important to distinguish between a scholar who erred and sticking to what is correct and not following them in that
error. We can identify the mistakes of our scholars without insulting them and without declaring them to be innovators.
This is balance in Islam. Our identifying of the mistakes and our warning against it, past and present, is assistance to the
great scholars. It is true love and true support for the sake of Allah. It is not fitnah when you correct an error that spread
amongst the people, even if the one who made the error is a great man from Ahlus-Sunnah. If people follow a leader in
misguidance, then he bears a burden for all those who follow him in misguidance .. just like for all the people he guides, he
gets a part of their reward without any of their reward diminishing at the least.
258

So when you come behind a mistake, clarify it, reject it and inform the people not to follow the mistake and to follow the
truth instead, then in fact, you are aiding that person, since less people will come on the Day of Judgment claiming to have
followed him because of your warning.
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