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4 Imaam 

Their Sources And Methods 

 After the death of the prophet (هلالج لج) there was the period of the Ashab, Tabi‘oun and the Taba‘ut 

Tabi‘in. It was during these 2 last periods that came into existence the four schools of thought. They were 

the Hanafi, Maliki, Shafi‘i and Hambali Madhhab (schools of thought). They had their own respective way 

to derive their Madhhab.  

 The first school of thought is that of Imam Abu Hanifa (رضي هللا عنه) whose actual name was 

Nu'maan Ibn Thaabit. He was born in the year 80 H till 150 H (702 CE – 772 CE), in Kufah, Iraq. Imaam 

Abu Hanifa (رضي هللا عنه) began his earlier studies in the field of philosophy and dialectics (discussing or 

debating upon the truth) known as "Ilm al-Kalaam", but after mastering its various disciplines, he left it and 

went into an in-depth study of Fiqh and Hadith. He chose as his main teacher, Hammaad Ibn Zayd ( رضي هللا

 studied (رضي هللا عنه) who was among the greatest scholars of Hadith of his time. Imaam Abu Hanifa ,(عنه

under him for eighteen years. During this time he became qualified to teach, but instead remained 

Hammaad's student until the latter died in the year 742 CE. After Hammaad's death Imaam Abu Hanifa 

( ي هللا عنهرض ) took up the position of teacher at the age of forty and became the most outstanding scholar in 

Kufah. Imaam Abu Hanifa (رضي هللا عنه) based his teaching method on the principle of Shurah (group 

discussion). He would present a legal problem to his students for debate and discussion and tell them to 

record its solution whenever they arrived at a unified position. Because of this interactive approach to 

making legal rulings, we could say that the Hanafi Madhhab was as much a product of Imaam Abu Hanifa's 

students' efforts as it was a product of his own efforts. They would also debate on hypothetical (based on 

hypothesis / assumption) problems and work out solutions, based on the principle of preparing for a 

problem before its occurrence. Due to their leaning towards hypothetical Fiqh which often introduced an 

issue with a question, "What if so and so happened?", they became known as the "What-Iffers" or Ahl ar 

Ra'i [the opinion people]. 

 The early jurists of this Madhhab deduced Islamic Laws from the following sources which are listed 

hereunder in the order of their importance: The Most Holy Qur'aan: They considered the Most Holy and 

Noble Qur'aan to be the primary unquestionable source of Islamic Law. In fact it was used to determine the 

accuracy of the other sources. Accordingly any other source that contradicted the Holy Qur'aan was 

considered inaccurate. The Sunnah: The Sunnah was consulted as the second most important source of 

Islamic Law, but with some qualification as to its use. They stipulated that it was not sufficient that a Hadith 

be accurate (Swahih), but it had to be also widely known (Mashhoor), if it was to be used as a legal proof. 

This condition was laid down as a safeguard against false Hadith which were cropping up frequently in that 

region where only a few notable Swahaabah had settled (‗Alí and Ibn Mas'ood). Ijma’ of the Swahaabah: 
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Third in importance as a source of Islamic Law was the unanimous opinion of the Swahaabah on any point 

of law not specified in the Most Holy Qur'aan or the Sunnah. That is, Ijma‘ of the Swahaabah was 

precedence over the personal opinions of Imaam Abu Hanifa (رضي هللا عنه) and his students in their 

deduction of Islamic Law. The Hanafi Madhhab also recognized the Ijma‘ of Muslim scholars in any age as 

valid and binding on Muslims. Individual opinion of the Swahaabah: If there were different opinions 

among the Swahaabah on a particular point of law and no Ijma‘ was subsequently formed, Imaam Abu 

Hanifa (رضي هللا عنه) would choose the opinion which appeared most appropriate to the case in question. In 

establishing this as a vital principle of his Madhhab, Imaam Abu Hanifa (رضي هللا عنه) again gave more 

weight to the opinions of the Swahaabah than to his own. However, he did apply his own reasoning in a 

limited sense by choosing one of their various opinions. Qiyaas (Analogical deduction): Imaam Abu 

Hanifa ( عنهرضي هللا  ) felt no obligation to accept the deductions of the students of the Swahaabah (known as 

the Taabi'un) in areas where no clear proof was available from any of the above mentioned sources. He 

considered himself equal of the Taabi'un and would make his own Ijtihaad based on the principles of Qiyaas 

which he and his students established. Istihsaan (Preference): Istihsaan, in short, is the preference of one 

proof over another proof because it appears more suitable to the situation, even though the preferred proof 

may be technically weaker than the one it is preferred to. This may involve the preference of a Hadith which 

is specific over a general one, or it may even involve the preference of a more suitable law over the one 

deduced by Qiyaas. 'Urf (Local Custom): Local customs were given legal weight in areas where there was 

no binding Islamic custom available. It was through the application of this principle that various customs 

found in the multiplicity of cultures within the Islamic world entered the legal system and became 

mistakenly or not classified as Islamic. 

 Secondly we have the school of Imam Malik Ibn Anas Ibn Aamir (رضي هللا عنه) who was born in 

Madinah in the year 93 H till 179 H (717 CE – 795 CE). His grandfather, Aamir (رضي هللا عنه), was among 

the major Swahaabah of Madinah. Imaam Malik (رضي هللا عنه) studied Hadith under az-Zuhri (رضي هللا عنه) 

who was the greatest Hadith scholar of his time, as well as under the great Hadith narrator, Naafi ( رضي هللا

 (رضي هللا عنه) Imaam Malik's .(رضي هللا عنه) the freed slave of the Swahaabi Hazrat Abdullah Ibn Umar ,(عنه

only journeys outside of Madinah were for Hajj, and thus he largely limited himself to the knowledge 

available in Madinah. Imaam Malik (رضي هللا عنه) taught Hadith in Madinah over a period of forty years and 

he managed to compile a book containing Hadith of the Prophet (هلالج لج) and Athars (statements) of the 

Swahaabah and their successors which he named "al-Muwatta" [the Beaten Path]. Imaam Malik's ( رضي هللا

 method of teaching was based on the narration of Hadith and the discussion of their meanings in the (عنه

context of problems of that day. He would either narrate to his students Hadith and Athars (statements of the 

Swahaabah) on various topics of Islamic law then discuss their implications, or he would inquire about 

problems which had arisen in the areas from whence his students came, then narrate appropriate Hadith or 

Athars which could be used to solve them. After Imaam Malik (رضي هللا عنه) completed 'al-Muwatta', he 

used to narrate it to his students as the sum total of his Madhhab, but would add or subtract from it slightly, 

whenever new information reached him. He used to strictly avoid speculation and hypothetical Fiqh and 

thus his school and its followers were referred to as the people of Hadith [Ahl al-Hadith]. 

 Imaam Malik (رضي هللا عنه) deduced Islamic Law from the following sources which are listed 

hereunder in the order of their importance. The Most Holy Qur'aan: Like all the other Imaam, Imaam 

Malik (رضي هللا عنه) considered the Most Noble Qur'aan to be the primary source of Islamic law and utilized 

it without laying any preconditions for its application. The Sunnah: The Sunnah was used by Imaam Malik 

 (رضي هللا عنه) as the second most important source of Islamic law, but, like Imaam Abu Hanifa (رضي هللا عنه)

he put some restrictions on its use. If a Hadith was contradicted by the customary practice of the Madinites, 
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he rejected it. He did not, however, insist that a Hadith be Mashhoor (well-known) before it could be 

applied as Imaam Abu Hanifa (رضي هللا عنه) did. Instead he used any Hadith that was narrated to him as long 

as none of the narrators were known liars or extremely weak memorizers. 'Amal (Practices) of the 

Madinites: Imaam Malik (رضي هللا عنه) reasoned that since many of the Madinites were direct descendants 

of the Swahaabah and Madinah was where the Nabee (هلالج لج) spent the last ten years of his life, practices 

common to all Madinites must have been allowed, if not encouraged by the Prophet (هلالج لج) himself. Thus 

Imaam Malik (رضي هللا عنه) regarded common Madinite practices as a form highly authentic Sunnah narrated 

in deeds rather than words. Ijma’ of the Swahaabah: Imaam Malik (رضي هللا عنه) like Imaam Abu Hanifa 

(  considered the Ijma‘ of the Swahaabah, as well as that of later scholars, as the third most ( عنهرضي هللا

important source of Islamic law. Individual Opinions of the Swahaabah: Imaam Malik (رضي هللا عنه) gave 

full weight to the opinions of the Swahaabah, whether they were conflicting or in agreement, and included 

them in his book of Hadith, 'al-Muwatta.' However, the consensus of the Swahaabah was given precedence 

over individual opinions of the Swahaabah. Where there was no consensus, their individual opinions were 

given precedence over his own opinion. Qiyaas: Imaam Malik (رضي هللا عنه) used to apply his own 

deductive reasoning on matters not covered by the previously mentioned sources. However, he was very 

cautious about doing so because of the subjectivity of such forms of reasoning. Customs of the 

Madinites: Imaam Malik (رضي هللا عنه) also gave some weight to isolated practices found among a few 

people of Madinah so long as they were not in contradiction to known Hadith. He reasoned that such 

customs, though occurring only in isolated instances, must also have been handed down from earlier 

generations and sanctioned by the Swahaabah or even the Prophet (هلالج لج) himself. Istislaah [Welfare]: The 

principle of Istihsaan developed by Imaam Abu Hanifa (رضي هللا عنه) was also applied by Imaam Malik 

 and his students except that they called it by the name Istislaah which simply means seeking (رضي هللا عنه)

that which is more suitable. It deals with things which are for human welfare but have not been specifically 

considered by the Shari‘ah. ‗Urf [Custom]: Like Imaam Abu Hanifa ( عنهرضي هللا  ), Imaam Malik ( رضي هللا

 considered the various customs and social habits of people throughout the Muslim world as possible (عنه

sources of secondary laws as long as they did not contradict either the letter or the spirit of the Shari‘ah. 

According to custom in Syria, for example, the word Daabbhah means a horse, whereas its general meaning 

in Arabic is a four legged animal. Hence, a contract made in Syria requiring payment in the form of a 

Daabbah would legally mean a horse whereas elsewhere in the Arab world it would have to be more clearly 

defined as a horse. 

 Thirdly, we have the Shafi‘i school of thought after the name of Muhammad Ibn Idris ash-Shaafi'i 

 He was born in the town of Ghazzah on the Mediterranean coast of what was then known as .(رضي هللا عنه)

Shaam in the year 150 H till 204 H (767 CE – 821 CE) but travelled to Madinah in his youth to study Fiqh 

and Hadith under Imaam Malik (رضي هللا عنه). He succeeded in memorizing the whole of Imaam Malik's 

book, 'al-Muwatta' and recited it to him from memory, word perfect. Imaa Ash-Shafi‘i (رضي هللا عنه) 

remained under Imaam Malik (رضي هللا عنه) until the latter passed away. He then departed to Yemen where 

he taught. He remained in Yemen until he was accused of Shi'ite leanings in the year 805 CE and brought as 

a prisoner before the Abbaasid Caliph Haroon ar-Rasheed who was the ruler of Iraq from 786-809 CE but 

was subsequently released. Imaam Ash-Shafi‘i ( ي هللا عنهرض ) remained in Iraq and studied for a while under 

Imaam Muhammad Ibn al-Hassan (رضي هللا عنه), the famous student of Imaam Abu Hanifa (رضي هللا عنه). He 

then travelled to Egypt in order to study under Imaam al-Layth, but by the time he reached Egypt the Imaam 

had passed away. However, he was able to study the Madhhab of al-Layth from al-Layth's students. Imaam 

Ash-Shafi‘i (رضي هللا عنه) remained in Egypt until his death in the year 820 / 821 CE during the rule of 

Caliph al-Mamoon [813-832 CE]. Imaam Ash-Shafi‘i (رضي هللا عنه) combined the Fiqh of Hijaaz [Maliki 

thought] with that of Iraq, [Hanafi thought] and created a new Madhhab which he dictated to his students in 
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the form of a book called 'al-Hujjah' [The Evidence]. This dictation took place in Iraq in the year 810 CE 

and a number of his students memorized his book and narrated it to others. [Among these students were 

Ahmed Ibn Hambal (رضي هللا عنه) of the Hambali Madhhab and Abu Thawr of the Abu Thawr Madhhab]. 

This book and period of his scholarship are usually referred to as al-Madhhab al-Qadeem [the old school of 

thought] to differentiate it from the second period of his scholarship which occurred after he reached 

Egypt. In Egypt he absorbed the Fiqh of Imaam al-Layth Ibn Sa'd and dictated al-Madhhab al-Jadeed [the 

new school of thought] to his students in the form of another book which he named al-Umm [The Essence]. 

Because of his exposure to a completely new set of Hadith and legal reasoning, in al-Madhhab al-Jadeed, he 

reversed many of the legal positions which he had held while in Iraq. Imaam Ash-Shafi‘i (رضي هللا عنه) holds 

the distinction of being the first Imaam to systematize the fundamental principles of Fiqh which recorded in 

his book called ar-Risaalah. 

 His Madhhab was based on certain criteria and sources. The Most Holy Qur'aan: Imaam Ash-

Shafi‘i (رضي هللا عنه) did not differ from the previously mentioned Imaam, in their uncompromising stand in 

relation to the primacy of the Holy Qur'aan among the sources of Islamic law. He relied on it as heavily as 

those before him adding only the new insights which he gained from a deep study of its meanings. The 

Sunnah: Imaam Ash-Shafi‘i (رضي هللا عنه) laid down only one condition for the acceptance of Hadith, 

namely that they be authentic [Swahih]. He rejected all other conditions set by Imaam Abu Hanifa ( رضي هللا

 He was also noted for his great contributions to the science of Hadith .(رضي هللا عنه) and Imaam Malik (عنه

criticism. Ijma’: Although Imaam ash-Shafi‘i (رضي هللا عنه) had serious doubts about the possibility of the 

Ijma‘ in a number of cases, he conceded that in the few cases where it was known to have occurred, it 

should be regarded as the third most important source of Islamic law. Individual Opinions of the 

Swahaabah: Credence (credibility) was given by Imaam ash-Shafi‘i (رضي هللا عنه) to the individual opinions 

of the Swahaabah on condition that they were not at variance with each other. If there were conflicting 

opinions among the Swahaabah on a legal point, he, like Imaam Abu Hanifa (رضي هللا عنه) would choose 

whichever opinion was the closest to the source and leave the rest. Qiyaas: Qiyaas was, in the Imaam's 

opinion, a valid method for deducing further laws from the previous sources. However, he placed it last in 

order of importance, considering his personal opinions inferior to proofs based on the opinions of the 

companions. Istis-haab [Linking]: Both the principle Istihsaan used by Imaam Abu Hanifa (رضي هللا عنه) 

and Istislaah used by Imaam Malik (رضي هللا عنه) were rejected by Imaam Ash-Shafi‘i (رضي هللا عنه) and 

considered a form of Bid'ah [innovation], since, in his opinion, they were based mostly on human reasoning 

in areas where revealed laws already existed. However, in dealing with similar issues ash-Shafi‘i was 

obliged to use a principle similar to Istihsaan and Istislaah which he called Istis-haab which literally means 

seeking a link, but legally it refers to the process of deducing Fiqh laws by linking a later set of 

circumstances with an earlier set. It is based on the assumption that the Fiqh laws applicable to certain 

conditions remain valid so long as it is not certain that these conditions have altered. If, for example, on 

account of the long absence of someone, it is doubtful whether he is alive or dead, then by Istis-haab all 

rules must remain in force which would hold if one knew for certain that he was still alive. 

 Fourthly, there was the school of Imam Ahmad Ibn Hambal ash-Shaybaanee (رضي هللا عنه), who was 

born in Baghdad in the year 164 H till 241 H (780 CE – 855 CE). He became one of the greatest 

memorizers and narrators of Hadith. Imaam Ahmad (رضي هللا عنه) studied Fiqh and Hadith science under 

Imaam Abu Yusuf (رضي هللا عنه), the famous student of Imaam Abu Hanifa (رضي هللا عنه), as well as under 

Imaam ash-Shafi‘i (رضي هللا عنه) himself. He was jailed and beaten for two years by order of Caliph al-

Ma'moon (rule 813-842 CE), because of his rejection of the philosophical concept that the Most Holy 

Qur'aan was created. Later set free, he continued teaching in Baghdad until al-Waathiq became Caliph (rule 
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842-846 CE) and renewed the persecution. Thereupon Imaam Ahmad (رضي هللا عنه) stopped teaching and 

went into hiding for five years until Caliph al-Mutawakkil (847-861 CE) took over. Caliph al-Mutawakkil 

ended the inquisition permanently by expelling Mu'tazilite scholars and officially rejecting their philosophy. 

Imaam Ahmad (رضي هللا عنه) continued to teach in Baghdad until his death in 855 CE. Imaam Ahmad's 

greatest concern was the collection, narration, and interpretation of Hadith. His teaching method consisted 

of dictating Hadith from his vast collection known as al-Musnad, which contained over 30,000 Hadith, as 

well as the various opinions of the Swahaabah concerning their interpretation. He would then apply the 

Hadith or rulings to various existing problems. If he could not find a suitable Hadith or opinion to solve a 

problem, he would offer his own opinion while forbidding his students to record any of his own solutions. 

As a result, his Madhhab was recorded, not by his students, but by their students. 

 He had also his own sources to frame his Madhhab. The Most Holy & Glorious Qur'aan: There 

was no difference between the way Imaam Ahmad Ibn Hambal (رضي هللا عنه) approached the Holy Qur'aan 

and that of those who preceded him. In other words, the Holy Qur'aan was given precedence over all else 

under all circumstances. The Sunnah: Likewise, the Sunnah of our Beloved Nabee (هلالج لج) occupied the 

number two position among the fundamental principles used by the founder of this school in the deduction 

of laws. His only stipulation was that it be 'Marfu' i.e. attributed directly to the Prophet (هلالج لج). Ijma’ of the 

Swahaabah: Imaam Ahmad (رضي هللا عنه) recognized the consensus of opinion of the Swahaabah, and 

placed it in the third position among the fundamental principles. However, he discredited the claims of 

Ijma‘ outside the era of the Swahaabah as being inaccurate, due to the vast number of scholars and their 

wide diffusion throughout the Muslim empire. In his opinion, Ijma‘ after the era of the Swahaabah was 

impossible. Individual Opinions of the Swahaabah: If a problem arose in an area where the Swahaabah 

had expressed conflicting opinions, Imaam Ahmad (رضي هللا عنه), like Imaam Malik (رضي هللا عنه) would give 

credence to all the various individual opinions. Because of that, there developed within the Madhhab many 

instances of multiple rulings for individual issues. Hadith Dwa’if (Weak Hadith): For a ruling on a case 

where none of the previous four principles offered a ready solution, the Imaam (رضي هللا عنه) used to prefer 

to use a weak Hadith rather than applying his own deductive reasoning (Qiyaas). However, this was on 

condition that the weakness of the Hadith was not due to the fact that one of its narrators was classified as a 

Faasiq (degenerate and corrupt), or a Kadh-dhaab (liar). Qiyaas: As a last resort, that is when no other 

major principle could be directly applied, Imaam Ahmad (رضي هللا عنه) would reluctantly apply the principle 

of Qiyaas and deduce a solution based on one or more of the previous principles. 

Differences Through Examples 

 The four schools of thought namely Hanafi, Maliki, Shafi‘i and Hambali are identical concerning the 

basic aspects of Imaan but as for the secondary branches they differ. The following will detail some of the 

examples that can be used to show how there can be minor differences among the 4 schools. 

 In the field of family life especially the Nikah there are some differences concerning its putting into 

practice. According to the Hanafi, Maliki and Hambali schools of thought it is obligatory – Wajib for 

someone to get married. It is essential as it is a means to avoid so much sin and to adhere to the principles of 

Islam. But according to the Shafi‘i school it is supererogatory – Mubah. If someone thinks that by getting 

married he will be deprived of his time spent in the way of Allah, then he can abstain from getting married 

but at the same time must times and often keep fast. Another example can be found in the ‗proposal on the 

proposal of a brother‘, that is a brother has sent his marriage proposal to a girl though there is another 

proposal that was sent before his. According to the Hanafi, Maliki and Shafi‘i schools of thought it is a sin. 
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The person must ask forgiveness from Allah and must at least ask forgiveness from the first brother. But 

according to the Hambali it is not a sin. On the same topic of Nikah another example can be seen in the 

marriage with the people of the Book, that is the Jews and the Christians. According to the Hanafi school 

of law it is unlawful to marry a woman of the Book if she is in a country known as Dar-ul Harb, that is a 

country where the Shari‘ah is not imposed. This is because she may return to her ancient religion and in that 

there is no guarantee. According to the Maliki school, it depends to what extent the husband trusts the wife 

and the wife‘s sincerity in Islam. It depends on how the husband has trained the wife such as to trust her 

completely. However according to the Shafi‘i and the Hambali both of her parents must be from people of 

the Book. The parents must be Muslims. 

 

 With the same topic another example can be found in the role of the Guardian in Nikah. According 

to the Hanafi and the Hambali schools the guardian is optional. If the boy or the girl is mature enough then 

they can get married without the consent of the parents though the new couple can be well in a first time 

marriage without experience. However according to the Maliki and the Shafi‘i schools it is one of the 

essential elements of Nikah. Without the parents or the guardians there is no Nikah. Another example can 

be seen through Talaq through duress or pressure. According to the Hanafi and the Hambali schools it is 

valid. A Talaq which is pronounced under any kind of situation is validated and acceptable but according to 

the Maliki and the Shafi‘i schools it is not valid. Another example is the punishment for bestiality. 

According to the Maliki and the Hanafi schools of thought there is no Hadd punishment but Ta’azir. If 

someone is caught having sexual intercourse with any kind of animal he will not be slashed or stoned. 

However he will have any other kind of punishment decided by the judge. But according to the Shafi‘i and 

the Hambali schools, there is Hadd punishment. The animal must be killed and its flesh is unlawful. 

Another example can be seen in the case of Defamation. According to the Hanafi and the Maliki schools 

the person must receive 80 lashes. This is due to the view that in the case of lying there are 80 lashes as per 

the analogy of Hazrat Ali (رضي هللا عنه). But according to the Shafi‘i and the Hambali schools, the reason for 

his action must be known first before lashing him. Then Ta‘azir must be applied by the judge. 

 

 Another example can be in stealing of a brother’s or relative’s property or belonging. According 

to the Maliki, Shafi‘i and the Hambali schools there is Hadd punishment (cutting of the hand) as stealing is 

stealing in all cases. However according to the Hanafi there is no Hadd but Ta‘azir punishment will be 

applied by the Islamic Judge. Another example is in Alcoholic drink. According to the Hanafi, Maliki and 

the Hambali schools there are 80 lashes as punishment but according to the Shafi‘i there are only 40 lashes. 

The severity of punishment depends on the degree of crime. Another example can be in the Sunnah in 

Swalaat - The Shafi'i school considers them to be eleven rak'ah: two units before the morning (subh - fajr) 

prayer, two units before the noon (zuhr) prayer and two units after it, two units after the sunset (maghrib) 

prayer, two units after the night ('isha') prayer and a single rak'ah (unit) called 'al-watirah' (witr). The 

Hanbali school considers them to be ten rak'ah (units); two rak'ah before and after the noon prayer (zuhr), 

two after the sunset (maghrib) and the night prayer (isha), and two before the Morning Prayer (fajr). 

According to the Maliki school there is no fixed number for the supererogatory (Nawafil) prayers performed 

with the obligatory salat, though it is best to offer four (units) rak'ahs before the zuhr and six after the 

Maghrib prayer. The Hanafi school classifies the nawafil performed along with the fara'id into 'masnunah' 

and 'mandubah'. The 'masnunah' (mu‘akkadah) are five: two rak'ahs before the subh (fajr); four before the 

zuhr, and two after it, except on Friday; two after the maghrib and two after the 'isha' prayer. The prophet 

 didn‘t miss them. The 'mandubah' (ghair mu‘akkadah) are four: four – or two – rak'ah before the 'asr, six (هلالج لج)

after the Maghrib, and four before and after the 'isha' prayer. Another example found in swalaat can be that 

of folding of hands in Swalaat. According to the Hanafi school the hands are folded right over left below 
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the navel, according to the Maliki school they are on the sides of the body, according to the Shafi‘i they are 

folded right over left above the navel below the chest and according to the Hambali they are folded right 

over left above the navel. 

 

 

Swahih Sitta 

Stages In Compilation 

Outline the major stages in collecting the Prophet’s (هلالج لج)  Hadiths in the early Muslim era that led up 

to the six canonical collections in the 9th century. 

 The term hadith is restricted to the sayings, deeds and silent approval of the Prophet (هلالج لج), the Tabi‘un 

and the Taba‘ut Tabi‘in. The history of the compilation of Hadith may be broadly divided into four stages; 

the first stage relates to the period of the Prophet (هلالج لج) till 10 A.H, the second stage is approximately from 11 

A.H. to 100 A.H. This is the period of Swahaabah, the companions of the Prophet (هلالج لج) and the third stage is 

from about 101 to nearly 200 A.H. This is the period of the Tabi’un, the disciples of the companions of the 

Prophet (هلالج لج) and the fourth stage is roughly from 200 A.H. to 300 A.H. This is the period of Taba’ut Tabi’in, 

the disciples of the disciples. 

 During the life of the Prophet (هلالج لج) there was no regular compilation of the traditions, for they were 

not generally recorded in writing. However, they were orally transmitted, with great accuracy of detail, 

thanks to the Arabs‘ exceptionally retentive memories. Some companions had, however, prepared written 

collections of traditions for their own personal use. Those companions, in particular, who had weaker 

memories used to write them down for memorizing and preservation. These were also dictated to their 

disciples.  Then there were those companions who had administrative offices arranged for written copies of 

traditions, so that they might carry out their duties in the true spirit of Islam. For instance, while appointing 

Amr ibn Hazm (رضي هللا عنه) as the governor of Yaman, the Prophet (هلالج لج) himself gave him a letter containing 

the times of prayer, methods of prayer, details of ablution, booty, taxation, zakat, etc.  Abdullah ibn Amr 

ibn al-As (رضي هللا عنه), a young Makkan, also used to write down all that he heard from the Prophet (هلالج لج). He 

had even asked the Prophet (هلالج لج) if he could make notes of all that he said. The Prophet (هلالج لج) replied in the 

affirmative. Abdullah (رضي هللا عنه) called this compilation Swahifah Swadiqa (The Took of the Truth). It 

was later incorporated into the larger collection of Imam Ahmad ibn Hambal (رضي هللا عنه). Anas ( رضي هللا

) personal attendant. Since Anas (هلالج لج) a young Madinan, was the Prophet‘s ,(عنه ي هللا عنهرض ) remained with 

the Prophet (هلالج لج)day and night, he had greater opportunities than the other companions to listen to his words. 

Anas (رضي هللا عنه) had written down the tradition on scrolls. He used to unroll these documents and say: 

―These are the sayings of the Prophet (هلالج لج), which I have noted and then also read out to him to have any 

mistakes corrected.‖ Ali ibn Abi Talib (رضي هللا عنه) was one of the scribes of the Prophet (هلالج لج). The Prophet 

 once dictated to him and he wrote on a large piece of parchment on both sides. He also had (هلالج لج)

a swahifa (pamphlet) from the Prophet (هلالج لج) which was on zakat (the poor due) and taxes. Besides these there 

were some other documents dictated by the Prophet (هلالج لج) himself — official letters, missionary letters, 

treaties of peace and alliance addressed to different tribes— all these were later incorporated into larger 

collections of Hadith. 
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 After the death of the Prophet (هلالج لج), interest in Hadith literature increased greatly on two accounts. 

Firstly, the Companions who knew the Hadith at first hand were gradually passing away. Their number 

continued to diminish day by day. Therefore, people became keener to preserve the precious Hadith 

literature that had been stored in their memories. Secondly, the number of converts was growing and they 

showed great eagerness to learn as much about the traditions as possible. This was the age of the rightly 

guided Caliphs. In this age the Companions had settled in almost all the countries conquered by the 

Muslims. People flocked to them to hear traditions from them. Thus a number of centres for the learning of 

traditions came into existence with these Companions as the focus. When a disciple had learned all the 

traditions he could from one Companion, he would go to the next Companion and so on, collecting as many 

traditions as possible. The zeal of these disciples was so great that they undertook long journeys to collect 

traditions from different Companions. In this period, there were not many regular compilations. This was 

rather the period of collecting traditions. The work of compilation took place on a large scale during the age 

of Tabi’un, the disciples of the disciples. 

 This is the age of the followers of the companions of the Prophet (هلالج لج). They devoted their entire lives 

to collecting traditions from different centres of learning, with the result that a large number of traditions 

were preserved. Now it became possible to collect several memoirs in larger volumes. Mohammad ibn 

Shihab Al Zuhri (رضي هللا عنه), the first regular compiler, was one of the most distinguished traditionists. Ibn 

Shihab Zuhri (رضي هللا عنه) and Abu Bakr Al-Hazm (رضي هللا عنه) were asked by Umar ibn Abdul Aziz, the 

Umayyad caliph, to prepare a collection of all available traditions. Umar bin Abul Aziz wrote to Abu Bakr 

Al Hazm (رضي هللا عنه): ―Whatever sayings of the Prophet (هلالج لج) can be found, write them down, for I fear the 

loss of knowledge and disappearance of learned men, and do not accept anything but the Hadith of the Holy 

Prophet (هلالج لج), and people should make knowledge public.‖ The compilations made in this period do not exist 

today independently, having been incorporated into the larger collections of the later period. These 

collections were not exhaustive works on Hadith. Their nature was that of individual collections. After the 

individual compilations of this period, comes the Al Muwatta of Imam Malik (رضي هللا عنه)  (795-716), the 

first regular work which contained a well-arranged collection of traditions. The number of the traditions 

collected by him is put at 1700. This came to be accepted as a standard work. In this period the traditions 

respectively of the Prophet (هلالج لج) and his companions, and the decisions / edicts of the Tabi’un were collected 

together in the same volume. However, it was mentioned with each narration whether it was that of the 

Prophet (هلالج لج), his companions or of the followers. 

 This age of the followers of the companions‘ successors from 200 to 300 A.H., is the golden age in 

Hadith literature. In this age the Prophet‘s (هلالج لج) traditions were separated from the reports of the companions 

and their successors.  The authentic traditions were very carefully and painstakingly (carefully) sifted 

(examined) from the ―weak‖ traditions and then these were compiled in book-form.  Elaborate rules were 

framed; canons (rules and laws) were devised to distinguish the true from the false traditions in accordance 

with clear principles. The main attention of scholars who engaged themselves in the critical scrutiny of 

Hadith was given to the recorded chains of witnesses (isnad); whether the dates of birth and death and 

places of residence of witnesses in different generations were such as to have made it possible for them to 

meet, and whether they were trustworthy. This activity, to be properly carried out, involved some feeling for 

the authenticity of the text itself; an experienced traditionist would develop a sense of discrimination. All 

traditions therefore fall into three general categories: (swahih) sound, having a reliable and 

uninterrupted isnad and a (matn) text that does not contradict orthodox belief; (hasan) good those with an 

incomplete isnad or with transmitters of questionable authority. (dwa’if) weak those whose matn or 

transmitters are subject to serious criticism. 
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 By the use of these criteria the Hadith scholars were able to classify the traditions according to their 

degrees of reliability. This is the period in which six authentic collections of traditions were compiled. 

These works are considered standard works on Hadith, and are known as the six correct books (sihah-e-

sittah). The authors‘ names and book titles are as follows: Muhammad b. Ismail al Bukhari, (194 A.H.-256 

A.H.): Swahih. This work is next to the Quran in authenticity. Muslim bin Qushairi (204 A.H.-261 

A.H.): Swahih. This is the next most important work on Hadith. Ibn Majah (202 A.H.-275 A.H.): Sunan. 

Abu Isa al Tirmizi (209 A.H.-279 A.H.): Jaami’. Abu Abdur Rahman an Nasai (214 A.H.-303 

A.H.): Sunan. Abu Da‗ud (202 A.H.-275 A.H.): Sunan 

Criteria Of Each Collector 

 

Among the Six Canonical Collections of the Prophet’s (هلالج لج) Sunnah, those of al-Bukhari and Muslim 

are usually called Sahih (‘correct’). What, if anything, distinguishes these two collections from the 

other four? 

 

 With the coming of the Prophet (هلالج لج) there were both the Qur‘an and his Hadith / Sunnah. Throughout 

his period and more precisely after his death, there was the need for collection of all his sayings. It was 

through this idea that we have the Swahih Sitta. However, according to some scholars only Hadith Bukhari 

and Muslim are Swahih (known as Swahihain) compared to the other four namely Tirmidhi, Ibn Majaa, Abu 

Dawood and Nasaa‘i. We will try to find how they are distinct from each other. 

 

 Among the 6 collections we have the one of Imam Bukhari (رضي هللا عنه) who took birth in the year 

194 AH and died in the year 256 AH. He was born in Bukhara, Iran and memorized 200000 Hadith. The 

book of Hadith has 7275 out of 600000 hadith collected by the Imam. A second collection is the Swahih 

Muslim whose author is Imaam Abul-Husayn Muslim ibn al-Hajjaaj (رضي هللا عنه). He was born in the year 

202 AH – 261 AH in Nisaabur, Iran. His book has 4000 Hadith out of 300000 he has collected. A third 

collection is the Jami‘ al Tirmidhi whose author is Imaam Abu ‗Isa Muhammad ibn ‗Isa at-Tirmidhi ( رضي

 He took birth in Tirmidh, Iran in the year 209 AH and died in the year 279 AH during the reign of .(هللا عنه

the Abbasid Khalifa Ma'mun al-Rashid. His Jami‘ has 2028 Hadith. Another collection is Sunan Abu 

Dawood whose author is Imaam Abu Dawood Sulaymaan ibn al-Ash‘ath Sijistaaniy (رضي هللا عنه) who took 

birth in Sijistaan, Khuraasaan in the year 202 and died in the year 275 AH. The book consists of 4,800 

Hadith. Another book of Hadith is Sunan an Nasaa‘i whose author is Imaam Abu ‗Abdur-Rahmaan Ahmad 

ibn Shu‘ayb ibn ‗Ali Nasaa‘i (رضي هللا عنه) taking birth in Nasa, Iran (in the year 215 and died in the year 

303 AH) situated in Western Asia known at that time as Khurusan which was a famous centre for Islamic 

Knowledge where millions of Ulama'a were situated and Hadeeth and Fiqh was at its peak. The book has 

5761 Hadith. Another collection is the Sunan of Ibn Majaa whose author is Imaam Abu ‗Abdullah 

Muhammad ibn Yazeed ibn Maajah al-Qazweeniy (رضي هللا عنه), born in Qazween, Iran in the year 209 and 

died in the year 273 AH. The sunan has 4,000 Hadith.  

 According to Imam Bukhari (رضي هللا عنه) there are some criteria to be respected in the collection 

of Hadith. It was vital that all reporters as from him till the Prophet (هلالج لج) should be trustworthy and reliable. 

Any doubt on their authenticity would result in rejection of the hadith. Imam Bukhari would give preference 

to students of highest rank of any particular teacher. In this way he would ensure the best report without 

mistake found in the text. He also accepted the usage ‗an (عن) – contemporary in hadith collection. The 

meaning of ‗an means ‗from‘ or ‗concerning‘ and it implies that the one narrating the hadith should know 
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and hear from the one before him personally. Imam Bukhari (رضي هللا عنه) would reject Hadith with 

discontinued Sanad (chain of narrators). If there is anyone missing in the sanad or isnad or chain of 

narrators, he would never accept the Hadith. However he would accept reports of not yet matured children 

as according to him lessons could be learned from him. According to Imam Muslim (رضي هللا عنه) he made 

a clear distinction between Haddathana and Akhbarana. ‗Haddathana‘ meaning ‗he narrated to us‘ implies 

that the person had heard it directly from his teacher. There is direct contact between the teacher and the 

student who is listening attentively. ‗Akhbarana‘ meaning ‗he informed us‘ implies that the student is 

reading the hadith before the teacher. This reflects his utmost care in the transmission of a hadith. Imam 

Muslim (رضي هللا عنه) also accepted the usage of ‗an but there is no need to be in contemporary period as 

long as it is accepted. He also accepted Hadith only through the consensus of Traditionists (those collecting  

hadith). Imam Muslim (رضي هللا عنه) has taken great pains in connecting the chain of narrators. He has 

recorded only that hadith which, at least, two reliable Tabi’i (successor) had heard from two Companions 

and this principle is observed throughout the subsequent chain of narrators. Imam Muslim (رضي هللا عنه)has 

classified students in 3 categories, the first category is the one with high memory and credibility, the second 

is lesser than the 1
st
 group and the third is the one accused of lying. However he made his choice from the 

1
st
 category and rarely from the 2

nd
 but never from the 3

rd
. 

 Now, according to Imam Tirmidhi (رضي هللا عنه), he maintained the following conditions throughout 

the compilation of his book. Firstly he never narrated hadith from those who fabricated hadith. According to 

Allama Tahir Muqaddisi, he mentions that al-Jami` ut-Tirmidhi contains four types of hadith: those ahadith 

that conform to the conditions of Bukhari and Muslim, those ahadith that conform to the conditions of Abu 

Dawud and Nasa'i, those ahadith that have certain discrepancies either in the sanad or matan and those 

weak hadith that some fuqaha have relied on. But after mentioning a weak hadith, he would explain the 

state of its weakness. Imam Tirmidhi (رضي هللا عنه) accepted a hadith which is narrated with the word ‗an 

provided both the narrators are contemporaries (within the same period and have met each other).  A mursal 

(1 person omitted) hadith is accepted by Imam Tirmidhi (رضي هللا عنه) when it is supported by a chain of 

narrators which is not broken. According to Abu Dawood (رضي هللا عنه) all hadith supported by the Practice 

of Ashab of the Prophet (هلالج لج)  are accepted. However he would make great investigation if there is any 

contradictory in a hadith or between 2 hadith or more. According to him, if a Mursal Hadith (1 person 

omitted) is backed and supported by a Swahih hadith then it will be accepted. He would also follow the 

conditions and styles of Imam Bukhariy (رضي هللا عنه) and Imam Muslim ( هللا عنهرضي  ). According to Imam 

an Nasaa’i (رضي هللا عنه), he would reject a reporter if all Traditionists did so. He considered the traditionists 

as experts in their domains and would not go against such instance. He would also reject a hadith if the 

reporter has mentioned anything extra while others have not reported it from the same teacher. As such each 

hadith was scrutinized through different angles. However, he recorded weak Hadith only to show their 

mistakes. According to Ibn Majaa (رضي هللا عنه)he didn‘t mention his methodology but through analysis of 

his work it can be noted that he made a merger of all categories of Hadith. However, he would take care of 

not including false hadith in his collection. He brought this collection with Swahih, hasan and dwa‘if hadith 

with the view to broaden the scope and availability of hadith to the public. 

 In preparing their collections, these traditionists obviously used a critical technique of selection to 

decide what they would include and what they would reject. Their purpose was to assemble a corpus 

(amount) of traditions which would serve as a code of life for Muslims, so their primary interest was in 

selecting such traditions that would give clear guidance concerning what Muslim belief and practice should 

be, which things were permissible and approved, and which were not. In their attempt to set up tests of 

authenticity which would exclude unauthentic material, these traditionists chose the Isnad (chains of 
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transmitters) as the testing point and worked out an elaborate system for testing the trustworthiness of these 

"chains" and of the individuals who formed the links therein, so that a Isnad could be labelled "excellent", 

"good", "fair", "weak" and the tradition itself rated accordingly. The primary aim of the reporters was to 

establish unerring authority for laws and customs; thus the narrators devoted scrupulous attention to the 

Isnad. Ibn Sirin (رضي هللا عنه)  (d. 110 A.H.), the famous interpreter of dreams, said that the traditionists did 

not ask about the Isnad, but did so when civil war broke out, and those men who adhered to the Sunnah, 

their traditions were accepted and those who were innovators, their traditions were rejected. 'Abd Allah b. 

Mubarak (رضي هللا عنه) (d. 181 A.H.), a student of Abu Hanifa (رضي هللا عنه) (d. 150 A.H.), was very 

outspoken with regards to the importance of the chains of narrators, and this is evidenced in the following 

statement by him, "The chains of narrators according to me are part of religion. If there were no chain of 

reporters, anybody would say whatever he liked and about whomsoever he wished". Ahmad Abu Wahb 

throws more light on the extent to which 'Abd Allah b. Mubarak (رضي هللا عنه) regarded the Isnad by saying 

that he ('Abd Allah b. Mubarak) would consider committing highway robbery rather than narrating from a 

narrator accused of lying. 

 Each one of the collectors has made their utmost to compile these collections where through 

chapters we can go through them easily. They are already conceived tools for both the lawyers, jurists and 

students of Hadith and for the general public in search of knowledge of Sunnah and hadith. All the 6 

collections are important in our daily lives. 

Matn And Isnad 

Identify and explain the main methods which the collectors of the Hadith have used to ensure that the 

sayings they compiled could reliably be traced to the Prophet (هلالج لج) . 

 A hadith consists of two parts: its text, called matn, and its chain of narrators, called isnad or sanad. 

Comprehensive and strict criteria were separately developed for the evaluation of both the matn and the 

isnad. The former is regarded as the internal test of ahadith, and the latter is considered the external test. A 

hadith was accepted as authentic and recorded into text only when it met both of these criteria 

independently. 

 The pure and undisputed character of the narrator, called rawi, was the most important consideration 

for the acceptance of a hadith. As stated earlier, a new branch of 'ilm al hadith known as asma' ur rijal (the 

names of the men (narrators)) was developed to evaluate the credibility of narrators. The following are a 

few of the criteria utilized for this purpose. Firstly the name, nickname, title, parentage and occupation of 

the narrator should be known. Secondly, the original narrator should have stated that he heard the hadith 

directly from the Prophet (هلالج لج). Thirdly, if a narrator referred his hadith to another narrator, the two should 

have lived in the same period and have had the possibility of meeting each other. Fourthly, at the time of 

hearing and transmitting the hadith, the narrator should have been physically and mentally capable of 

understanding and remembering it. Fifthly, the narrator should have been known as a pious and virtuous 

person. Sixthly, the narrator should not have been accused of having lied, given false evidence or committed 

a crime. Seventhly, the narrator should not have spoken against other reliable people. Eighthly, the 

narrator's religious beliefs and practices should have been known to be correct. Ninthly, the narrator should 

not have carried out and practiced peculiar religious beliefs of his own. 

 On the other side, there are many criteria for the Matn. Firstly, the text should have been stated in 

plain and simple language. Secondly, a text in non-Arabic or couched in indecent language was rejected. 
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Thirdly, a text prescribing heavy punishment for minor sins or exceptionally large reward for small virtues 

was rejected. Fourthly, a text which referred to actions that should have been commonly known and 

practiced by others but were not known and practiced was rejected. Fifthly, a text contrary to the basic 

teachings of the Qur'an was rejected. Sixthly, a text contrary to other ahadith was rejected. Seventhly, a text 

contrary to basic reason, logic and the known principles of human society was rejected. Eighthly, a text 

inconsistent with historical facts was rejected. Ninthly, extreme care was taken to ensure the text was the 

original narration of the Prophet (هلالج لج) and not the sense of what the narrator heard. The meaning of the hadith 

was accepted only when the narrator was well known for his piety and integrity of character. Tenthly, a text 

critical to the Prophet (هلالج لج), members of his family or his companions was rejected. Another one was that a 

text by an obscure narrator which was not known during the age of Swahaabah or the tabi'un was rejected. 

 Along with these generally accepted criteria, each scholar then developed and practiced his own set 

of specific criteria to further ensure the authenticity of each hadith.  

In addition to the above see and add Criteria Used By Collectors.  

 

 

Mu’tazilah And Ash’ariyyah 
 

Mu’tazilah 

 

Describe the main teachings of the Mu`tazilah. 

 

The emergence of this sect / group took place during the latter part of the first century or at the 

beginning of the second. Al-Mu'tazilah means ―those who separated‖. It originated in 8th century in 

Basra when Wasil ibn ‗Ataa (700-748) left the teaching lessons of the distinguished scholar al-Hasan 

al-Basri (رضي هللا عنه) (728-642) 

 

The opinions held by the Mu'tazilah are many which according to them form an essential part of the faith. 

They cover a number of physical, social, anthropological and philosophical issues, which are not directly 

related with the faith.  There are five principal doctrines which, according to the Mu'tazilah themselves, 

constitute their basic tenets: Tawhid, i.e. absence of plurality and attributes; Justice ('adl), i.e. God is just 

and that He does not oppress His creatures; Divine retribution (at-wa'd wa al-wa'id), i.e. God has 

determined a reward for the obedient and a punishment for the disobedient, and there can be no uncertainty 

about it. Therefore, Divine pardon is only possible if the sinner repents, for forgiveness without repentance  

(tawbah)  is  not  possible;  Manzilah  bayna  al-manzilatayn  (a  position  between  the  two positions). 

This means that a fasiq (i.e. one who commits one of the "greater sins," such as a wine imbiber, adulterer, 

or a liar etc.) is neither a believer (mu'min) nor an infidel (kafir); fisq is an intermediary state between 

belief and infidelity; al-'amr bil ma'ruf wa al-nahy 'an al-munkar [bidding to do what is right and lawful, 

and forbidding what is wrong and unlawful]. The opinion of the Mu'tazilah about this Islamic duty is, 

firstly, that the Shari'ah is not the exclusive means of identifying the ma'ruf and the munkar; human reason 

can, at least partially, independently identify the various kinds of ma'ruf and munkar. The implementation 

of this duty does not necessitate the presence of the Imam, and is a universal obligation of all Muslims, 

whether the Imam or leader is present or not. Only some categories of it are the obligation of the Imam or 
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ruler of Muslims, such as, implementation of the punishments (hudud) prescribed by the Shari'ah, guarding 

of the frontiers of Islamic countries, and other such matters relating to the Islamic government. As can be 

noticed, only the principles of tawhid and Justice can be considered as parts of the essential doctrine. The 

other three principles are only significant because they characterize the Mu'tazilah. Even Divine Justice - 

although its notion is definitely supported by the Qur'an, and belief in it is a necessary part of the 

Islamic faith and doctrine - has been made one of the five major doctrines because it characterizes the 

Mu'tazilah. Or otherwise belief in Divine Knowledge and Power is as much an essential part of the Islamic 

faith and principal doctrine. 

 

Concerning the Doctrine of al-Tawhid it has various kinds and levels such as al-tawhid al-dhati 

(Unity of the Essence); al-tawhid al-swifati (Unity of the Attributes, i.e., with the Essence); al-tawhid 

al-af'ali (Unity of the Acts); and al-tawhid al-'ibadi (monotheism in worship). Al-Tawhid al-dhati means 

that the Divine Essence is one and unique; it does not have a like or match. All other beings are God's 

creations and inferior to Him in station and in degree of perfection. In fact, they cannot be compared with 

Him. The idea of al-tawhid al-dhati is made clear by the verses: "Nothing is like Him." (42:11). AI-Tawhid 

al-swifati means that the Divine Attributes such as Knowledge, Power, Life, Will, Perception, Hearing, 

Vision, etc. are not realities separate from God's Essence. They are identical with the Essence, in the sense 

that the Divine Essence is such that the Attributes are true of It, or is such that It manifests these Attributes. 

Al- Tawhid al-af'ali means that all beings or rather all acts [even human acts] exist by the Will of God, and 

are in some way willed by His sacred Essence. Al-Tawhid al-'ibadi means that except God no other being 

deserves worship and devotion. Worship of anything besides God is shirk and puts the worshipper outside 

the limits of Islamic tawhid or monotheism. Secondly, there is the Doctrine of Divine Justice. The 

Mu'tazilah  believe  that  some  acts  are  essentially  'just'  and  some  intrinsically  'unjust.'  For  instance, 

rewarding the obedient and punishing the sinners is justice; and that God is Just, i.e. He rewards the 

obedient and punishes the sinners, and it is impossible for Him to act otherwise. Rewarding the sinners and 

punishing the obedient is essentially and intrinsically unjust, and it is impossible for God to do such a 

thing. Similarly, compelling His creatures to commit sin, or creating them without any power of free will, 

then creating the sinful acts at their hands, and then punishing them on account of those sins - this is 

injustice, an ugly thing for God to do; it is unjustifiable and ungodly. But the Ash‘ariyyah believes that 

no act is intrinsically or essentially just or unjust. Justice is essentially whatever God does. If, 

supposedly, God were to punish the obedient and reward the sinners, it would be as just. Similarly, if God 

creates His creatures without any will, power or freedom of action, then if He causes them to commit sins 

and then punishes them for that - it is not essential injustice. If we suppose that God acts in this manner, it 

is justice. Also, thereby, the Mu'tazilah believes in human freedom and free will and is its staunch 

defenders, contrary to the Ash‘ariyyah who deny human freedom and free will. 

 

Thirdly, there is the Doctrine of Retribution (al-wa'd wa al-wa'id). "Wa'd" means promising award and 

"wa'id" means threat of punishment. The Mu'tazilah believe that God does not break His own 

promises (all Muslims unanimously accept this) or forego His threats, as stated by the Qur'anic verse 

regarding Divine promise: "Indeed God does not break the promise." (13:31). Accordingly (the Mu'tazilah 

say), all threats addressed to the sinners and the wicked such as the punishments declared for an oppressor, 

a liar or a wine imbiber, will all be carried out without fail, except when the sinner repents before death. 

Therefore, pardon without repentance is not possible. From the viewpoint of the Mu'tazilah, pardon 

without repentance implies failure to carry out the threats (wa'id), and such an act, like breaking of 

promise (khulf al-wa'd),is "qabih",  and  so  impossible.  Thus  the  Mu'tazilite  beliefs  regarding  Divine  

retribution  and  Divine forgiveness  are  interrelated,  and  both  arise  from  their  belief  in  inherent  good  
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and  evil  of  deeds determinable by reason. Fourthly, there is the Doctrine of Intermediate State 

(Manzilah Bayna al-Manzilatayn). The Mu'tazilite belief in this matter emerged in the wake of two 

opposite beliefs in the Muslim world about the faith ('iman) or infidelity (kufr) of the fasiq. Accordingly, 

they were adversaries of the current politics. They maintained that the perpetrator of a major sin is neither a 

mu'min, nor he is a kafir, but occupies a position between those two extremes. This middle state was 

termed by the Mu'tazilah "manzilah bayna al- manzilatayn." The fifth concept is the Doctrine of 

Encouraging good and Prohibiting bad (Al-'Amr bi al-Ma'ruf wa al-Nahy 'an al-Munkar) which is an 

essential Islamic  duty,  unanimously  accepted  by  all  Muslims.  The  difference  occurs  only  in  the  

limits  and conditions related to it. The Mu'tazilah accepted the conditions for al-'amr wa al-nahy, but, not 

limiting it to the heart and the tongue, maintained that if the unlawful practices become common, or if the 

state is oppressive and unjust, it is obligatory for Muslims to rise in armed revolt. Thus the belief special to 

the Mu'tazilah in regard to al-'amr bi al-ma'ruf wa al-nahy 'an al-munkar - contrary to the stand of the Ahl 

al- Hadith and the Ahl al-Sunnah - is belief in the necessity to rise up in arms to confront corruption. 

 

The above-mentioned five doctrines constitute the basic position of the Mu'tazilah from the viewpoint of 

kalam, otherwise, as said before, the Mu'tazilite beliefs are not confined to these five and cover a broad 

scope ranging from theology, physics and sociology to anthropology. For example they say that physical 

bodies are made up of indivisible particles; smell relates to particles scattered in air; taste is nothing but the 

effect of particles; light is made up of particles scattered in space and interpenetration of bodies is not 

impossible. Concerning Human problems, the Mu‘tazilah say that Man is free, endowed with free will; 

not predetermined (this problem, the problem of the nature of human acts whether [created by God or 

man], and the problem of Divine Justice, all the three are interrelated); ability (istita'ah); that is, man has 

power over his own acts, before he performs them or desists from them; the believer (mu'min) has the 

power to become an infidel and the infidel (kafir) is able to become a believer; a fasiq is neither a mu'min, 

nor a kafir; human reason can understand and judge some matters independently (without the prior 

need of guidance from the Shari'ah); in case of conflict between reason and Hadith, reason is to be preferred 

and it is possible to interpret the Qur'an with the help of reason. Concerning Political and Social Problems 

they say that there is the obligatory nature of al-'amr bi al-ma'ruf wa al-nahy 'an al-munkar, even if it 

necessitates taking up of arms, the leadership (imamah) of the Rashidun Caliphs was correct in the 

order it occurred, 'Ali (رضي هللا عنه) was superior to the Caliphs who preceded him (this is the view of 

some of the Mu'tazilah, not of all. The earlier Mu'tazilah - with the exception of Wasil ibn 'Ata' considered 

Abu Bakr (رضي هللا عنه) as the best, but the majority of the latter Mu'tazilah considered 'Ali (رضي هللا عنه) as 

superior), the evaluation and criticism of the Companions of the Prophet (هلالج لج) and their deeds is permissible 

and a comparative study and analysis of the state policies of 'Umar and 'Ali (رضي هللا عنه). 

 

1.   What were the distinctive features of the teachings of the Mu’tazilah about Tawhid (Oneness of 

God)? 

2.   Why did the Mu‘tazilah call themselves the People of God’s Unity? 
 

Al-Mu‘tazilah are from the Rationalist school of thought and have very many deviations in their 

methodological principles. Al-Mu'tazilah means ―those who separated‖. It originated in 8th century in 

Basra when Wasil ibn ‗Ataa (700-748) left the teaching lessons of the distinguished scholar al-Hasan al- 

Basri (رضي هللا عنه)  (728-642) after a theological dispute on the question relating to the definition applicable 

to the Muslim who commits a major sin, and hence he and his followers were termed al-Mu‘tazilah. Later, 

al- Mu‘tazilah called themselves Ahl ul ‗Adl wat Tawhiid (People of Justice and Monotheism) based on the 

theology they advocated. 
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Al-Mu‘tazilah adopted the position that a Muslim who commits a major sin without repenting occupies  a  

middle  state  between  being  a  Muslim  and  not  being  a  Muslim.  Al-Mu‘tazilah  theology developed on 

logic and rationalism from Greek philosophy, and sought to combine Islamic doctrines with the former, and 

show that they are inherently compatible. At the time of the rise of the ‗Abbasids in 750 Mu‘tazilah 

began to become prominent in the Islamic world. In the 9th century the ‗Abbasid caliph, al- Ma‗mun, 

raised the Mu‘tazilah doctrine to the status of the state creed. Openly supported by the caliphate, the 

Mu‘tazilah became increasingly intolerant and began to persecute their opponents. On one occasion the 

eminent Sunni scholar Ahmad ibn Hanbal (رضي هللا عنه) (d. 855), was subjected to flogging and 

imprisonment for his refusal to subscribe to the Mu‘tazilah doctrine that al-Qur‗an was created in time. 

 

The Mu‘tazilah divided Tawhid into various kinds and levels such as al-tawhid al-dhati (Unity of the 

Essence); al-tawhid al-swifati (Unity of the Attributes, i.e., with the Essence); al-tawhid al-af 'ali (Unity of 

the Acts) and al-tawhid al-‗ibadi (monotheism in worship). Taking the first one, al-Tawhid al-dhati, it 

means that the Divine Essence is one and unique and it does not have a like or match. All other beings are 

God‘s creations and inferior to Him in station and in degree of perfection. In fact, they cannot be compared 

with Him. The idea of al-tawhid al-dhati is made clear by the following two Qur‘anic verses when Allah 

says that ―Nothing is like Him‖ (42:11) and that ―He does not have a match‖ (112:4). The second category 

is the al-Tawhid al-swifati which means that the Divine Attributes such as Knowledge, Power, Life, Will, 

Perception, Hearing, Vision, etc. are not realities separate from God‘s Essence. They are identical with the 

Essence, in the sense that the Divine Essence is such that the Attributes are true of it, or is such that it 

manifests these Attributes. The third is al-Tawhid al-af 'ali which means that all beings or rather all acts 

exist by the Will of God, and are in some way willed by His sacred Essence. The fourth one is al-Tawhid 

al-‗ibadi  which  means  that  except  God  no  other  being  deserves  worship  and  devotion.  Worship of 

anything besides God is shirk and puts the worshipper outside the limits of Islamic tawhid or monotheism. 

In a sense al-tawhid al-'ibadi (tawhid in worship) is different from other kinds of tawhidi, because the first 

three relate to God and this kind relates to the creatures. In other words, the Unity of Divine Essence, His 

Uniqueness and the identity of the Essence and Attributes, the unity of the origin of everything - all of 

them are matters which relate to God. But tawhid in worship, i.e. the necessity of worshipping the One 

God, relates to the behaviour of the creatures. But in reality, tawhid in worship is also related to God, 

because it means Uniqueness of God as the only deserving object of worship, and that He is in truth the 

One Deity Worthy of Worship. The statement ―la ilaha  Illallah‖ encompasses all aspects of tawhid, 

although its first signification is monotheism in worship. 

 

Al-tawhid al-dhati and al-tawhid al-‗ibadi are part of the basic doctrines of Islam. It means that if there is a 

shortcoming in one‘s belief in these two principles, it would put one outside the pale of Islam. No Muslim 

has opposed these two basic beliefs. Lately the followers of Muhammad ibn ‗Abd al-Wahhab, who was a 

follower of Ibn Taymiyyah, a claimed Hanbali from Syria, have said that some common beliefs of the 

Muslims such as one in intercession (shafa‘ah) and some of their practices such as invoking the assistance 

of the prophets (هلالج لج) and holy saints ( عنهم هللا رضي ) are opposed to the doctrine of al-tawhid al-‗ibadi. But 

these are not considered by other Muslims to conflict with al-tawhid al-‗ibadi. The point of difference 

between them; the Mu‘tazilah and other Muslims is not whether any one besides God – such as the 

prophets  or  saints  –  is  worthy  of  worship.  There  is  no  debate  that  anyone  except  God  cannot  be 

worshipped. The debate is about whether invoking of intercession and assistance can be considered a form 

of worship or not. Therefore, the difference is only secondary, not a primary one. Islamic scholars have 

rejected the viewpoint of these followers of ibn ‗Abd al-Wahhab in elaborate, well-reasoned answers. 
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Al-tawhid al-swifati (the Unity of Divine Essence and Attributes) is a point of debate between the 

Mu‘tazilah and the Ash‘ariyyah. The latter deny it while the former affirm it. Al-tawhid al-af‗ali is also 

another point of difference between them, with the difference, however, that the matter is reverse; i.e. the 

Ash‘ariyah affirm it and the Mu‘tazilah deny it. When the Mu'tazilah call themselves ‗ahl al-tawhid, and 

count it among their doctrines, thereby they mean by it al-tawhid al-swifati, not al-tawhid al-dhati, nor al- 

tawhid al-‗ibadi (which are not disputed), nor al-tawhid al-af'ali. This is because, firstly, al-tawhid al-af'ali 

is negated by them, and, secondly, they expound their own viewpoint about it under the doctrine of justice, 

their second article. The Ash‘ariyyah and the Mu‘tazilah formed two radically opposed camps on the issues 

of al-tawhid al-swifati and al-tawhidal-af'ali. To repeat, the Mu‘tazilah affirms al-tawhid al-swifati and 

rejects al-tawhid al-af'ali, while the Ash‘arite position is the reverse. Each of them has advanced arguments 

in support of their positions. 

 

 

1.   Write an account of the Mu’tazili principle of divine justice (‘adl ). 

2.   Why did the Mu‘tazilah call themselves the People of God’s Justice? 

 

Al-Mu‘tazilah are from the Rationalist school of thought and have very many deviations in their 

methodological principles. Al-Mu'tazilah means ―those who separated‖. It originated in 8th century in 

Basra when Wasil ibn ‗Ataa (700-748) left the teaching lessons of the distinguished scholar al-Hasan al- 

Basri (رضي هللا عنه) (728-642) after a theological dispute on the question relating to the definition 

applicable to the Muslim who commits a major sin, and hence he and his followers were termed al-

Mu‘tazilah. Later, al- Mu‘tazilah called themselves Ahl ul ‗Adl wat Tawhiid (People of Justice and 

Monotheism) based on the theology they advocated. 

 

Of course, it is evident that none of the Islamic sects denied justice as one of the Divine Attributes. No one 

has ever claimed that God is not just. The difference between the Mu'tazilah and their opponents is about 

the interpretation of Justice. The Ash‘ariyyah interprets it in such a way that it is equivalent, in the view of 

the Mu'tazilah, to a denial of the Attribute of Justice. Otherwise, the Ash‘ariyah are not at all willing 

to be considered the opponents of justice. The Mu'tazilah believe that some acts are essentially 'just' 

and some intrinsically 'unjust.' For instance, rewarding the obedient and punishing the sinners is justice; and 

that God is Just, i.e. He rewards the obedient and punishes the sinners, and it is impossible for Him to act 

otherwise. Rewarding the sinners and punishing the obedient is essentially and intrinsically unjust, and it is 

impossible for God to do such a thing. Similarly, compelling His creatures to commit sin, or creating them 

without any power of free will, then creating the sinful acts at their hands, and then punishing them on 

account of those sins - this is injustice, an ugly thing for God to do; it is unjustifiable and ungodly. But 

the Ash‘ariyah believes that no act is intrinsically or essentially just or unjust. Justice is essentially 

whatever God does. If, supposedly, God were to punish the obedient and reward the sinners, it would be as 

just. Similarly, if God creates His creatures without any will, power or freedom of action, then if He causes 

them to commit sins and then punishes them for that - it is not essential injustice. If we suppose that 

God acts in this manner, it is justice. For the same reason that the Mu'tazilah emphasizes justice, they 

deny al-tawhid al-'af'ali. They say that al-tawhid al-'af'ali implies that God, not the human beings, is the 

maker of human deeds. Since it is known that man attains reward and punishment in the Hereafter, if God 

is the creator of human actions and yet punishes them for their evil deeds - which not they, but God 

Himself has brought about - that would be injustice and contrary to Divine Justice. Accordingly, the 

Mu'tazilah considers al-tawhid al-'af'ali to be contrary to the doctrine of justice. Also, thereby, the 
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Mu'tazilah believes in human freedom and free will and is its staunch defenders, contrary to the 

Ash‘ariyah who deny human freedom and free will. Under the doctrine of justice - in the sense that some 

deeds are inherently just and some inherently unjust, and that human reason dictates that justice is good 

and must be practiced, whereas injustice is evil and must be abstained from - they advance another general 

doctrine, which is more comprehensive, that is the principle that "beauty" (husn) and "ugliness" (qubh), 

(good and evil), are inherent properties of acts. For instance, truthfulness, trustworthiness, chastity and 

God-fearing are intrinsically good qualities, and falsehood, treachery, indecency, negligence, etc. are 

intrinsically evil. Therefore, deeds in essence, before God may judge them, possess inherent goodness or 

evil (husn or qubh). 

 

Hereupon, they arrive at another doctrine about reason that is human reason can independently judge 

(or perceive) the good or evil in things. It means that the good or evil of some deeds can be judged by 

human reason independently of the commands of the Shari'ah. The Ash‘ariyyah are against this view too. 

The belief in the inherent good or evil of acts and the capacity of reason to judge them, upheld by the 

Mu‘tazilah and rejected by the Ash‘ariyah, brought many other problems in its wake, some of which are 

related to theology, some to human predicament; such as, whether the Divine Acts, or rather, the creation 

of things is with a purpose or not. The Mu'tazilah claimed that absence of a purpose in the creation is 

"qabih" (an ugly thing) and so rationally impossible. How about a duty which is beyond one's power to 

fulfil? Is it possible that God may saddle someone with a duty which is over and above his capacity? The 

Mu'tazilah considered this, too, as "qabih", and so impossible. Is it within the power of a believer (mu'min) 

to turn apostate? Does the infidel (kafir) have any power over his own infidelity (kufr)? The answer of the 

Mu'tazilah is in the affirmative; for if the believer and the infidel had no power over their belief and 

infidelity,  it  would  be  wrong  (qabih)  to  award  and  punish  them.  The  Ash‘ariyah  rejected  all  these 

Mu'tazilite doctrines and held opposite views. Facing the problem of existence of evil in the world, the 

Mu‘tazilah pointed at the free will of human beings, so that evil was defined as something that stems from 

the errors in human acts. God does no evil, and He demands not from any human to perform any evil act. If 

man's evil acts had been from the will of God, then punishment would have been meaningless, as man 

performed God's will no matter what he did. Mu'tazilah did not deny the existence of suffering that goes 

beyond human abuse and misuse of their free will granted to them by God. In order to explain this type of 

"apparent" evil, Mu'tazilah relied on the Islamic doctrine of taklif — that life is a test for beings possessing 

free will, i.e., the capacity for choice. 

 

Humans are required to have belief, iman, faith and conviction in and about God, and do good works, 

‗ amal us swaalih, to have iman reflected in their moral choices, deeds, and relationship with God, 

fellow humans, and all creatures in this world. If everyone is healthy and wealthy, then there will be no 

meaning for the obligations imposed on humans to, for example, be generous, help the needy, and have 

compassion for the deprived and trivialized. The inequalities in human fortunes and the calamities that 

befell them are, thus, an integral part of the test of life. Everyone is being tested. The powerful, the rich, 

and the healthy are required to use all their powers and privileges to help those who suffer and to alleviate 

their suffering. In the Qiyamah (Judgment Day), they will be questioned about their response to Divine 

blessings and bounties they enjoyed in their lives. The less fortunate are required to patiently persevere and 

are promised a compensation for their suffering that, as the Qur'an puts it is "beyond all reckoning". The 

test of life is specifically for adults in full possession of their mental faculties. Children may suffer, and are 

observed to suffer, given the nature of life but they are believed to be completely free from sin and 

liability. Divine justice is affirmed through the theory of compensation. All sufferers will be compensated. 

This includes non-believers and, more importantly, children who are destined to go to Paradise. 
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The doctrine of 'Adl in the words of 'Abd al-Jabbar: It is the knowledge that God is removed from all that 

is morally wrong (qabih) and that all His acts are morally good (hasana). So, whoever perishes does so 

only after all this has been made clear. And you know that every benefit we have is from God; as He has 

said: ―And you have no good thing that is not from Allah‖ (Qur'an 16:53); it either comes to us from 

Him or from elsewhere. Thus, when you know all of this you become knowledgeable about God‘s justice. 

 

Ash’ariyyah 

 
By referring to Abu al-Hasan al-Ash’ari’s attacks upon the teachings of the Mu’tazilah, explain why 

al-Ash’ariy is often regarded as one of the most important Muslim theologians. Why did Abu al-

Hasan al-Ash‘ariy break ties with the Mu‘tazilah? 

  

Abu al-Ḥasan al-Ashʿariy (رضي هللا عنه), was born in the year 873 in Basra, Iraq and died in 935 in Baghdad. 

He was a Muslim Arab theologian noted for having integrated the rationalist methodology of the speculative 

theologians into the framework of orthodox Islam. In his Maqalat al-Islamiyin (―Theological Opinions of 

the Muslims‖), compiled during his early period, al-Ashʿari brought together the varied opinions of scholars 

on Muslim theological questions. At the age of 40 he pursued a more orthodox study of theology through 

the Qurʾan (Islamic sacred scripture) and the sunnah (the body of Islamic custom and practice based on 

Muḥammad‘s words and deeds). He founded a theological school that later claimed as members such 

celebrated authors as al-Ghazali and Ibn Khaldun. 

 

Abu al- Hasan al-Ash‘ari (رضي هللا عنه) was a Sunni Muslim coming from a Sunni household. When he was 

young, he studied Mu‘tazalite theology with Abu ‗Ali al-Jubai. He then repented from this and one day 

ascended the teaching chair in the mosque and spoke at the top of his voice, ―He who knows me, knows me, 

and he who does not know me let me introduce myself. I am so and so and I used to say that the Qur‘an was 

created and that God cannot be seen by human eyes and that, evil actions are actions I commit. I repent from 

this and I will respond to the teachings of the Mu‘tazilites and expose their falsehood.‖ The jurist Abu Bakr 

al-Sayrafi said ―the Mu‘tazilites were prominent and used to hold their heads up high until Abu al-Hasan 

detained them back to a corner and halted their efforts.‖ Qadi ‗Iyad (رضي هللا عنه) the Maliki jurist said about 

him that he composed the major works for the Ash‘ariy school and established the proofs for Sunni Islam 

and established the attributes of God that the people of innovation negated. He established the eternality of 

the speech of God, His will, and His hearing. The people of Sunna held fast to his books, learned from him, 

and studied under him. They became intimately familiar with his school of thought and this school grew in 

number of students so that they could learn this way of defending the Sunna and adducing these arguments 

and proofs to give victory to the faith. That situation brought popularity in the Ash‘ari school. In doing this, 

these students took on his name as well as the followers of his students so they all became known as 

Ash‘aris. Originally they were known as the muthbita (those who affirm), a name given to them by the 

Mu‘tazalites since they affirmed in the Sunna and the Shari‗ah what the Mu‘tazilites negate. Therefore the 

people of Sunna from the East and the West used his (al-Ash‘ari) methodology and his argument has been 

praised by many people. Qadi ibn Farhun al-Maliki said about him that he (Abu al-Hasan al-Ash‘ari) was a 

follower of the Maliki School of law and he authored works for the people of the Sunna and he adduced 

arguments for the establishment of the Sunna and those things that the people of innovation refuted‖. He 

established these clear arguments and proofs from the Qur‘an and Prophetic traditions as well as sound 

rational arguments. He suppressed the arguments of the Mu‘tazilites and those apostates after them. He 
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wrote these extensive works that God has benefited the Muslims with; he debated the Mu‘tazilites and was 

victorious over them. Abu al- Hasan al-Qabisi used to praise him and he even authored a treatise about al-

Ash‘ari and his school in which he praised him and did him justice. Abu Muhammad ibn Abi Zayd and 

others from the leaders of the Muslims also praised him. This is to show how he was famous among the 

‗Ulama. 

 

Orthodox theology of Sunni Islam, both the Ash‘ari and Maturidi schools, is clear in all aspects of theology. 

However, most who criticize these schools have been ignorant of the school‘s tenants of belief in God and 

this has to do with ―additions to God‖ or what is technically referred to as ―attributes that God has informed 

us of ‖. This confusion has its roots in certain Qur‘anic words which God has added to Himself in His book, 

and some people seek to affirm these extra attributes in their literal linguistic meaning which amounts to 

anthropomorphism. The Ash‘arites however, understand that these attributes are not meant for us to 

establish literally since they are obscure. This opinion holds that these attributes cannot be established by 

intellection, and only from the fact that we have been informed of them through the revelation of the Quran. 

These attributes, therefore, are to be accepted the way they are without trying to derive from their linguistic, 

literal meanings. The reason being is that the literal, linguistic meanings are counter to the tenants of belief 

in God. This opinion is that of the early Sunni theologians, those who were first called Ash‘aris. At this 

stage the people were against the idea of attributing shapes or forms to the anthropomorphic verses of the 

Qur‘an. In fact this boosted the reputation and fame of the Ash‘ari school. The later Ash‘ari theologians, 

however, took a slightly different route; one of interpretation. These scholars held it better to establish a 

meaning, even from an obscure word or theme, rather than fall into anthropomorphism. Both the early and 

late Sunni theologians are in agreement that the best approach is to pass over these passages without 

describing and interpreting them as well as not believing in the literal meaning that leads to 

anthropomorphism. That made them known and famous among the people. The later theologians, however, 

added that one only understands from these attributes what is appropriate to God. This is as if to say to the 

opponents, ―if you must understand these attributes then do so only in a way that does not underestimate the 

greatness of God or leads to anthropomorphism. At that time when people of knowledge and ordinary 

common people had such explanation it became a boost up for them. That caused his popularity. Therefore 

the eye of God is interpreted as His care for His creation as God says in the Quran ―And I bestowed upon 

you love from Me that you would be brought up under My eye‖. (20.39) Therefore one can say that the 

early theologians‘ method was one of belief and the later theologians‘ method was one of debate. This is the 

methodology of Sunni theology in dealing with these obscure words, which if taken literally will lead to 

anthropomorphism. This is why al-Hafidh al-‗Iraqi stated concerning the ―face or countenance of God‖ 

which occurs so often in the Qur‘an and Sunnah, ―in understanding this there are two opinions: the first is to 

pass over it as it is without asking how. So one believes in it fully and resigns its meaning to the One who 

possesses this meaning with firm conviction that there is none like unto God. The second is to interpret it in 

a way that is becoming of God‘s essence so the meaning of the face or countenance of God is His 

existence.‖ 

 

Perhaps the best that has been written on this topic is Ibn Qudama al-Maqdisi‘s statement in his Lum‗at al-

‗Itiqad: All that has come in the Qur‘an or has been soundly narrated on the Messenger of God (هلالج لج) 

concerning the attributes of the most Merciful one must be believed in and be received with acceptance and 

resignation. It is also better not to engage in its interpretation, its refutation, or assimilating the attribute to 

something tangible, and other problematic methodologies. It is incumbent to establish the attribute as it 

came and to leave interpreting its meaning and to resign its meaning to the One who spoke of it in 

accordance with the way of those who are firmly established in the faith whom God has praised by saying 
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―And those who are firmly grounded in knowledge say: "We believe in the Book; the whole of it is from our 

Lord‖, and He has criticized those who innovate in interpretation ―But those in whose hearts is perversity 

follow the part thereof that is allegorical, seeking discord, and searching for its hidden meanings, but no one 

knows its hidden meanings except God.‖ In this verse God considered the desire to interpret the meaning of 

the obscure verses as an indication of the sickness of man‘s heart and He has linked their desire for 

interpretation to cause tribulation but God has cut short their desires since He says at the end ―and only God 

knows their meaning.‖ At that moment when many verses were given different meanings, the Ash‘ariyah 

came as a help for the people. Imam Ahmad ibn Hanbal (رضي هللا عنه) has stated regarding the statement of 

the Messenger of God (هلالج لج) ―God descends to the lowest of the skies‖ and that ―God is seen on the Day of 

Resurrection‖ and to the like he said: ―We believe in these texts and we verify their truth without asking 

how, or without seeking a meaning and we desire nothing of this. We believe what the Messenger of God 

brought is truth and we do not respond to him nor do we describe God with more than what He has 

described of Himself ―there is none like unto Him and He is the all-seeing, all hearing‖. We simply state 

what He has stated concerning Himself, and we describe Him with that which He has described Himself. 

We do not increase in this as He is exalted beyond anyone‘s description. We believe in the entire Qur‘an, its 

self-evident parts and its obscure parts. We do not exclude any aspects of it due to some issue that has 

arisen. We never go further than the Qur‘an and hadith, and we cannot fathom them except by believing in 

the Messenger of God and the Qur‘an‖. Imam al-Shafi‗i (رضي هللا عنه) has stated that ‗I believe in God and 

what has been sent from God in the manner by which God has willed, and I believe in the Messenger of 

God (هلالج لج) and in that which has been sent from him in the manner by which he has willed.‘ This is the path 

that both the pious ancestors and later scholars have followed. All of them are in agreement to confirming 

these traits and passing over them without referring to interpretation‖. These are the words among others 

which made the Ash‘ariyah famous as they were in conform to Imam Shafi‘i (رضي هللا عنه) and Imam 

Ahmad bin Hambal (رضي هللا عنه). 

 

After Muslims began to disagree on theological issues and those of reprehensible innovation emerged, it 

became necessary to correct these misconceptions and purify the theology of the Messenger of God and his 

companions just as Abu Hasan al-Ash‘ari (رضي هللا عنه) did. In this regard Abu Hasan al-Ash‘ari did not 

devise a new school in Islamic theology, but rather restated and emphasized the theology and creed that the 

Messenger of God taught. This is exactly what al-Subki (رضي هللا عنه) stated when he wrote that ―Know that 

Abu Hasan al-Ash‘ari did not innovate a new (theological) position nor did he start a new school, rather he 

restated the school of the pious ancestors, fighting for the cause that was the way of the Messenger of God. 

Those who follow his way, do so in the sense that he gave a voice to the way of the pious ancestors and he 

established firm proofs and arguments for this voice. Therefore those who follow this system of proofs and 

arguments call themselves Ash‘arites‖. For the people Ash‘ariyah is a continuity of the message and 

teachings of the Qur‘an and Sunnah of the prophet (s.a.w) and the blessed generations. As such he gained 

popularity and is considered as one of the most important Islamic theologians. Al-Mayraqi the Maliki said, 

―Abu al-Hasan was not the first to argue the theology of the people of the Sunnah, rather he traverses an 

already established path and increased in its proofs and clarity. He did not innovate a new position or 

school. Is it not clear that the [legal] school of Madina claimed to follow the Maliki school and those of this 

school call themselves Maliki. Imam Malik, however, simply followed the example of the pious ancestors 

who came before him and he was strict in following them. When his school increased in proofs and clarity it 

became ascribed to him. This is the same situation with the school of Abu Hasan al-Ash‘ari. He did nothing 

but clarify the positions of the pious ancestors, and his writings scored them victory.‖ All these made him 

famous and acceptable. In another of his writings al-Subki says: ―All of the Hanafis, Shafi‘s, Malikis, and 

Hanbalis are all one in their creed following the way of the Sunna in the manner laid down by Abu al- 
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Hasan al-Ash‘ari. Generally speaking the theology of the Ash‘aris is gathered in the writings of Abi Ja‘far 

al-Tahawi who has been received and accepted by the various schools‖. The great Hanafi jurist Ibn ‗Abidin 

 has stated in his book, ―as for his statement ‗according to our creed‘ those things we believe in (رضي هللا عنه)

aside from secondary juristic issues, which are incumbent on every legally bound individual without 

following another‘s scholarly opinion (taqlid). These (set of beliefs) are what is found amongst the people 

of the Sunna who are none other than the Ash‘ari‘s and Maturidis, and they are both in agreement except for 

a few minor points most of which can be reduced to a difference in technical language‖. 

 

According to this lengthy discussion and taking into mind the opinions of these formidable scholars it would 

be correct for one to say that the creed and theology of the Messenger of God was according to the Ash‘ari 

school just as it is possible to say that the Qur‘anic recitation used by the Messenger of God was similar to 

Nafi‘ (رضي هللا عنه) even though Nafi‘ (رضي هللا عنه) never met the Messenger of God and it is Nafi‘ ( رضي هللا

 was a great scholar of(رضي هللا عنه) ‘However, as Nafi .(هلالج لج) who recites like the Messenger of God (عنه

Qur‘anic recitation and he compiled his own, what he compiled was what was most commonly found to be 

the recitation of the Messenger of God (هلالج لج). In conclusion, it is clear that the position of the pious ancestors 

concerning theology was one of acceptance and passing over obscurities so as to avoid falling into heretical 

positions such as anthropomorphism as mentioned by Imam al-Shafi‘i (رضي هللا عنه), Imam Ahmad ( رضي هللا

 and others. This is the creed and theology of the Ash‘aris and God is most high and most ,(عنه

knowledgeable. 

 

 

 


