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Chapter Three 
Ñawn al-ManÔiq wa ‘l-KalÁm Ýan Fannay al-ManÔiq wa ‘l-KalÁm: 

Its Manuscript, the Date and Purpose of its Composition as 
well as its Content and Sources  

 
 
Reading al-SuyÙÔÐ’s discussion in QM and JQ as dealt with in chapter one and 
two, one is impressed by the amount of materials he succeeded to process. 
However, in his work to be discussed now, Ñawn al-ManÔiq wa ‘l-KalÁm Ýan 
Fannay al-ManÔiq wa ‘l-KalÁm, al-SuyÙÔÐ was almost a systematic historian 
drawing our attention to the fact that logic and theology were opposed by 
Muslims of various generations and even from the earliest period of Islamic 
history. In his discussion of the Muslim opposition to logic, al-SuyÙÔÐ, for 
instance, systematically arranges his topic as follows: First he deals with the 
foundation of logic; then he discusses its introduction into the religious  
community of Islam; furthermore he discusses the historical connection between 
the books of uÒÙl al-fiqh and uÒÙl al-dÐn to logic and the beginning of its spread 
among later scholars. Finally, he enumerates cronologically the scholars who 
opposed logic, beginning with al-ShÁfiÝÐ (d. 203/820) and ending with Ibn 
Taymiyya (d. 729/1329). The same pattern holds true, when dealing with the 
Muslim opposition to kalÁm. 
 
3.1. Manuscript and Edition of SM  
SM has been edited twice: First in 1947 by ÝAlÐ SÁmÐ al-NashshÁr, who used the 
single manuscript of SM found in DÁr al-Kutub al-Azhariyya (MajmÙÝ 204) as a 
base for his edition;551 and secondly in 1970 by SuÝÁda ÝAbd al-RÁziq, who used al-
NashshÁr’s edition as a starting point. Although al-NashshÁr was mentioned as 
co-editor in the 1970 edition of SM, according to Hallaq, al-NashshÁr in reality 
did not participate in any  collaborative work with SuÝÁda ÝAbd al-RÁziq in 
preparing the second edition. He only provided her with his 1947 edition. 552    

Based on the scribe’s own statement found at the end of the manuscript, 
which reads: “tamma min ÌaÔÔ muÒannifih bi-ÁÌir yawm al-ithnayn al-ÎÁdiy wa ‘l-
ÝishrÐn min shahr ramaÃÁn al-muÝaÛÛam sanat tis a wa thamÁnÐn wa thamÁn mi’a, 
[the copying of the autograph was completed at the end of Monday, 21

Ý
st of the 

Glorified RamaÃÁn, of the year 889],”553 one is convinced that the manuscript is 
not an autograph, but a copy made directly by a scribe554 from an autograph by al-

 

551Published together in the same volume with al-SuyÙÔÐ’s abridgement of Ibn al-
Taymiyya’s NaÒÐÎat Ahl al-ÏmÁn fÐ al-Radd Ýala ManÔiq al-YÙnÁn by MaÔbaÝat al-SaÝÁda 
(Cairo: 1947). I am indebted to Dr. N. J.G. Kaptein, the Director of the Indonesian 
Netherlands Cooperation in Islamic Studies (INIS), and Dr. Abdusamad Kamba, the 
Educational Attaché of the Indonesian Republic at Cairo, for providing me with a copy 
of this edition. 
552Published together with Jahd al-QarÐÎa fÐ TajrÐd al-NaÒÐÎa by DÁr al-NaÒr li ’l-ÓibÁÝa. See 
Hallaq, op. cit., p. lvi. 
553See SM, op. cit., p. 11. 
554Al-NashshÁr provides no information concerning the fact who this scribe was. Based on 
Sartain’s discussion of al-SuyÙÔÐ’s biography and background, one might say that the 
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SuyÙÔÐ who finished writing it in 888.555 The script of the manuscript is tiny and 
dense but neatly arranged. Each folio is fully covered with about 52 lines and 
almost no lacunae are found on the pages. According to al-NashshÁr, the paper of 
the manuscript is of one and the same type .556  

The present author was only able to consult the printed editions of SM. 
The single manuscript of SM which is preserved in DÁr al-Kutub al-Azhariyya is 
no longer accessible to the public. This was the information obtained by Dr. 
Nursamad Kamba, the Educational Attaché of the Indonesian Republic at Cairo, 
from the authorities of the Azhar Library, as he confirmed in a letter to Dr. N.J.G. 
Kaptein, the Director of the Indonesian Netherlands Cooperation in Islamic 
Studies (INIS) in Leiden.557 Furthermore, the manuscript as downloaded from the 
website www.alazharonline.org, which is provided by the Maktoum Project for 
preserving the manuscripts at the Azhar University, consists only of pictures of 
negative photographs. Though the downloaded negative images of the manuscript 
were converted into positive ones by a specialist in photographic and digital 
services at Leiden University, the result was vague and extremely difficult to 
decipher.  

According to al-NashshÁr, the edition of SM was undertaken after ShayÌ 
MuÒÔÁfÁ ÝAbd al-RÁziq had come across the manuscript and asked al-NashshÁr’s 
assistance in preparing of it for publication. Due to the former being appointed 
as a Minister of Waqf, al-NashshÁr then did the work alone.558  

As acknowledged in his first edition of the manuscript, al-NashshÁr 
attempted to correct some grammatical and linguistical mistakes found in the 
text, to make clear some difficult expressions, and also to add some missing 
phrases in square brackets. For these corrections, al-NashshÁr referred to QÙt a
QulÙb by AbÙ ÓÁlib al-MakkÐ (d. 383/994),

l-

l-

559 JÁmiÝ al-BayÁn by AbÙ ÝUmar YÙsuf 
b. ÝAbd al-Barr al-NimarÐ (d. 463/1071),560 FayÒal al-TafrÐqa bayn al-ÏmÁn wa ’
Zandaqa561 and IÎyÁ’ ÝUlÙm al-DÐn562 by al-GazÁlÐ (d. 505/1112) as well as MuÝjam 

r

i

l

f i

scribe most probably refers to ÝAbd al-QÁdir al-ShÁdhilÐ, who was known as al-SuyÙÔÐ’s 
pupil, biographer and one of the most important copyists of his works. This was reflected 
in a number of facts, one of which states that the Syrians sent him a present, because they 
were so pleased with his accuracy. They also requested that he alone should copy al-
SuyÙÔÐ’s works for them. Sartain, op. cit.,  p. 34, 36, 49. 
555Al-SuyÙÔÐ indicates this information indirectly in his introduction of SM, by explaining  
that twenty years after he had completed al-Qawl al-Mush iq in 867 or 868/1464, he 
composed SM, due to the fact that he was challenged by his opponents to prove himself 
well-versed in logic and, hence deserving to undertake ijt hÁd. See SM, op.cit., p. 33.   
556See SM, op. cit., p. 1. 
557Dated November 18, 2003. 
558For the forewords of the ShayÌ MuÒtafÁ ÝAbd al-RÁziq and those of ÝAlÐ SÁmÐ al-
NashshÁr, See the introduction of SM, op. cit. 
559QÙt al-QulÙb, which was referred to by al-NashshÁr, was published in Cairo by al-
MaÔbaÝa al-MunÐriyya in 1932. See SM (1947), op. cit., p.125, n. 2.  
560Al-NashshÁr confirmed to have referred to JÁmiÝ BayÁn a -ÝIlm wa FaÃlih (Cairo: al-
MaÔbaÝa al-MunÐriyya, 1946). See SM (1947), op. cit., p. 132, n. 1.
561In his note, al-NashshÁr confirmed to have referred to two editions of al-Ta r qa: First, 
the edition of al-ËÁnijÐ (1343/1924), and secondly, that of what he referred to as the 
edition of Cairo (1353/1934). See SM (1947), op. cit., p. 183, n. 2.  
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al-UdabÁ’ by YÁqÙt al-HamawÐ (d. 624/1229).563 Al-NashshÁr also identifies a great 
deal of prominent figures (al-aÝlÁm) featured in the text of SM in the annotations 
and makes references to the Koranic verses cited in the text.564

Being comissioned by Dr. ÝAbd al-ÍalÐm MaÎmÙd, General Custodian of 
Majma  al-BuÎÙth al-IslÁmiyya to present to the readers with the new edition of 
SM in a new and elegant form provided with references based on three works 
abridged in SM, respectively al-RiÝÁya by al-MuÎÁsibÐ (d. 243/858),

Ý

565 KitÁb al-
SharÐÝa by al-ÀjurrÐ (d. 360/972),566 and KitÁb Ëalq AfÝÁl al-ÝIbÁd by al-BuÌÁrÐ (d. 
256/870),567 which were published after the publication of the 1st edition of SM, 
SuÝÁda ÝAbd al-RÁziq prepared the second edition of SM.568 Her contribution 
consisted in collating al-NashshÁr’s edition with the three works mentioned 
before. This was reflected in the fact that she added on the basis of these works a 
total number of seven notes in which she proposed corrections to the SM edition 
of 1947. Furthermore, she redivided the text into smaller paragraphs.  

Apart from two no-longer-extant works against kalÁm, al-Gunya Ýan al-
KalÁm by al-ËaÔÔÁbÐ (d.388/988) and al-IntiÒÁr li Ahl al-ÍadÐth by AbÙ al-
MuÛaffar al-SamÝÁnÐ (d. 562/1166), all works abridged in SM have been published. 
The following are the abridged works in SM, which were not used by them due to 
the fact that these had either not been edited or were not at their disposal at the 
time they edited the text: Dhamm al-KalÁm wa Ahlih by AbÙ IsmÁÝÐl b. 
MuÎammad b. ÝAlÐ al-AnÒÁrÐ al-HarawÐ (d. ca. 481/1089),569 ÑarÐÎ al-Sunna by al-
ÓabarÐ (d. 310/923),570 SharÎ UÒÙl IÝtiqÁd Ahl al-Sunna by Abu ’l-QÁsim Hibat 
AllÁh b. al-Íasan b. al-ManÒÙr al-ÓabarÐ al-LÁlakÁ’Ð (d.418/1028),571 and Sharaf 
AÒÎÁb al-ÍadÐth by al-ËaÔÐb al-BagdÁdÐ (d. 463/1071).572  
 

 

l sl

l Ý

562The IÎyÁ’ which was referred to by al-NashshÁr here was that published in 1302/1885 (al-
ÓabÝa al-Azhariyya al-MiÒriyya). See SM (1947), op. cit., p. 188, n. 7.  
563When editing the text of the Debate between al-SÐrÁfÐ and MattÁ, al-NashshÁr confirmed 
to have compared the text which was recorded in MuÝjam al-UdabÁ’ as edited by 
Margoliouth (JRAS, London: 1905, p. 79-130). See SM (1947), op. cit., p. 190, n. 2.  
564In the introduction of SM, op. cit.  
565SuÝÁda confirmed to have referred to KitÁb al-RiÝÁya li ÍuqÙq AllÁh (London: Luzac & 
Co., 1940), ed. M. Smith. See SM (1970), op. cit., p. 126, n. 1. 
566SuÝÁda confirmed to have referred to KitÁb al-SharÐÝa, which was edited by al-ShayÌ 
MuÎammad ÍÁmid al-FaqÐ (1369/1950). See SM (1970), op. cit., p. 168, n. 2.   
567KitÁb Ëalq AfÝÁl al-ÝibÁd, referred to by SuÝÁda, was that published in India (in 
1305/1888). See SM (1970), op. cit., p. 131, n. 2. 
568For the forewords of Dr. ÝAbd al-ÍalÐm MaÎmÙd, General Custodian of MajmaÝ al-
BuÎÙth a -I Ámiyya and the introduction of the editor, see SM, op. cit., p. 5-10. 
569This work was published in Beirut by DÁr al-Fikr al-LubnÁnÐ in 1994 and edited by Dr. 
SamÐÎ Dugaym based on Mss. preserved in the British Museum in London (reg. 1571: 
27520).  
570This work was edited by D. Sourdel in “Une Profession de Foi de l’Historien al-ÓabarÐ,” 
in Revue des Etudes Islamique (1968) XXXVI, fasc. 2. 
571SharÎ UÒÙ  IÝtiqÁd Ahl al-Sunna wa ‘l-JamÁ a (RiyÁÃ: DÁr Óayyiba, 1985), ed. Dr. AÎmad 
SaÝad ÍamdÁn. 
572Sharaf AÒÎÁb al-ÍadÐth by AbÙ Bakr al-ÍaÔÐb al-BagdÁdÐ (Ankara: Ankara Üniversitesi 
Basimevi, 1971), ed. MuÎammad SaÝÐd ËaÔÐboÊlu.  
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3.2. Date of Composition of SM 
The date of composition of this work can be found in its introduction, in which 
al-SuyÙÔÐ says: “Long ago, in the year 867 or 868 [H] I composed a book on the 
prohibition of being occupied with the art of logic, which I named "aI-Qawl al-
Mushriq" into which I included the statements of the learned men of Islam 
condemning and prohibiting it. I related in it that the ShayÌ al-IslÁm, one of the 
scholars who has reached the degree of ijtihÁd573 

Ð
l

TaqÐ al-DÐn b. Taymiyya 
composed a book to undo its foundations, which I had not found at that time. 
Then, twenty years passed by without finding it. Then when this year had come, 
and I had told of what God endowed upon me in attaining the rank of 
independent legal investigation, someone mentioned that one of the conditions 
for legal investigation is the knowledge of the art of logic claiming that this 
condition lacked in me.574 The poor fellow575 did not understand that I knew it 
better than those who claim to know it and who defend it. I know the principles 
of its foundations, and on that basis I derived therefrom the insights as well as 
the knowledge rendered by the leading logicians of today, with the exception of 
only our very learned teacher MuÎyÐ al-DÐn al-KÁfyajÐ.576 Thus I sought for Ibn 
Taymiyya's book, till I found it. I saw that he had entitled it NaÒ Îat Ahl al-ÏmÁn 
fi ’l-Radd ÝalÁ ManÔiq a -YÙnÁn. In it, he expressed excellently his intention to 
undo its foundations one by one and explain the corruption of its principles. So I 
summarized it in a little composition which I entitled Jahd al-QarÐÎa fÐ TajrÐd al-
NaÒÐÎa. Then, many of the charlatans, who are far removed from real scholarship, 
eagerly said: What is the argument to prohibit it? On what sources did Ibn al-
ÑalÁÎ rely for his legal decision to that effect? And other expressions of a similar 
nature. Surprisingly, they defend logic but they do not master it, and they are 
busying themselves with it but they do not use it in their inquiries, they go about 

i
f l

Ô i

573IjtihÁd, according to Schacht, is the use of individual reasoning, obtained by means of 
analogy, which is applied to the Koran and the custom of the Prophet. Schacht, J., 
“IdjtihÁd,” in EI², III,  1026. 
574 “… wa man lÁ yuÎÐÔu bihÐ falÁ thiqata lahÙ bi ÝulÙm hÐ aÒlan…” The first who heralds 
this - as generally claimed - is al-GazÁlÐ, in the introduction of al-MustaÒ Á fÐ UÒÙ  al-Fiqh 
(Cairo: Al-MaÔbaÝa al-AmÐriyya, 1322/1904), I, 10.  
575This probably refers to one of al-SuyÙÔÐ’s chief opponents, Shams al-DÐn MuÎammad b. 
ÝAbd al-MunÝim al-JawjarÐ, one of his rivals ever since they had been in the Hijaz together 
as students in 869/1464-5. Al-JawjarÐ, according to Sartain, called a meeting for a formal 
debate in the presence of the sultan, emirs and other notables. Being responsive to the 
calling, al-SuyÙÔÐ, Sartain narrates, requested the presence of two other mujtahids besides 
himself - one to debate with him and the other as a referee - since he could not debate with 
any individual of inferior status. See Sartain, op. cit., p. 59.  
576MuÎyÐ al-DÐn AbÙ ÝAbd AllÁh al-KÁfyajÐ the Íanafite": MuÎammad b. SulaymÁn b. 
SaÝd b. MasÝÙd al-RÙmÐ al-BargamÐ, born in 788/1387 and died in 879/1475, was given the 
surname al-KÁfyajÐ because of his occupation with the book al-KÁfiya on grammar 
(Sartain, op. cit., 29-124). He was one of al-SuyÙÔÐ’s teachers, under whom the latter studied 
for 14 years. He was referred to by al-ShakÝa as ustÁdh al-wujÙd. MuÒÔafÁ al-ShakÝa, JalÁl al-
DÐn al-SuyÙ Ð: MasÐratuhÙ al-ÝIlm yya wa MabÁÎithuhÙ al-Lugawiyya (Cairo: DÁr al-
MiÒriyya al-LubnÁniyya, 1994), p. 14. 
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it at random like the weak-sighted she-camel that beats the ground with her fore 
feet and they only follow the right direction in discussion and deduction in 
blindness.  

Some of those who spent their life [studying] logic met me. When they 
saw the statement of Ibn al-ÑalÁÎ regarding his legal opinions: Wa laysa al-ishtigÁl
bi taÝallumihÐ wa taÝlÐmihÐ mimmÁ abÁÎahu ’l-shÁriÝ wa la ’stibÁÎahÙ aÎad min
al-ÒaÎÁba wa ’l-tÁbiÝÐn wa ’l-a’imma al-mujtahidÐn wa ’l-salaf al- ÁliÎÐn (studying 
and teaching logic is not allowed by the Law-giver, by the Companions, the 
Followers and by the leading scholars who are qualified to undertake ijtihÁd, nor 
by the Pious Ancestors), they said: This is a testimony to the contrary, which is 
not accepted. Thus, I said: By God, you neither followed the course of the 
scholars of religious law nor relied upon that of the logicians!  

 
 

Ò

Ô

i  

Thus, I decided to compose an elaborate book [to prohibit it]577 following 
the course of a comprehensive independent legal investigation and deduction, 
revealing the truth, in which I explain the correctness of what Ibn al-ÑalÁÎ 
claimed in relating the negation of the permission [of being occupied with logic] 
to the mentioned people.  

When I had begun [to compose the book], and was obliged to mention 
the statements of the leading scholars in the prohibition of the study of theology, 
because of the intricate connection between the two, I entitled the book Ñawn al-
Man iq wa 'l-KalÁm Ýan Fannay al-ManÔiq wa 'l-KalÁm (to Defend [Islamic] Logic 
and Theology against the Art of [Greek] Logic and Theology], but only God 
enables us to reach our goal.”578

 From the passages above, it becomes clear that SM was composed in 887 
or 888/1484 , twenty years after QM, which was composed in 867 or 868/1464. 

Neither is there any doubt that SM was composed after JQ. This is based 
on al-SuyÙÔÐ’s own report in SM, as mentioned before, that he had summarized 
Ibn Taymiyya’s NaÒÐÎa in a little composition which he entitled JQ. But many of 
the charlatans, i.e. his opponents, al-SuyÙÔÐ complains, eagerly asked him what the 
argument was to prohibit logic; on what sources did Ibn ÑalÁÎ rely for his legal 
decision, etc.579  

Evidently, in his SM al-SuyÙÔÐ can be said to have sometimes relied on JQ. 
He, for instance, quotes verses by Ibn al-QushayrÐ, which were cited by Ibn 
Taymiyya in his NaÒÐÎa:  

“We cut off our friendship with those stricken by the malady of KitÁb al-Sh fÁ’.
They died as adherents to the religion of Aristotle, while we died in the religion of the 

Chosen.”580

 
3.3. Background and Purpose of the Composition of SM 
Before we can understand al-SuyÙÔÐ’s purpose for the composition of SM, we 
should grasp the context in which this work was composed.  In his work, The 
Gate of IjtihÁd, Hallaq suggests that the first incident in Islamic legal history in 

577The original sentence is cut off here. Perhaps it is fÐ taÎrÐmih [to prohibit it].  
578SM, op. cit., p. 33-6.  
579SM, p. 33. 
580JQ (Hallaq), op. cit., p. 173; NAI (al-Radd), op. cit., p. 510-511.  
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which the muqallids openly opposed the claims of a mujtahid concerned al-
SuyÙÔÐ (d. 911/1505). This is closely related to al-SuyÙÔÐ’s claim for ijtihÁd and 
tajdÐd, as can be read in several of his treatises and fa wÁs. As described in his al-
Radd ‘alÁ man AÌ ada i a ’ -Ard wa Jah la anna ’ hÁd f  ku  ‘asr fa d, al-SuyÙÔÐ, 
for instance, argues that the task of ijtihÁd should be fulfilled by the Muslim 
community because it was a collective duty (fard kifÁya). If there were no 
Mujtahids, al-SuyÙÔÐ maintains, the community would have agreed upon an 
error.

t
l l l i l-ijti i ll r

Ý

f

jt

 

581  
 According to Hallaq, al-SuyÙÔÐ’s claim for ijtihÁd was contested by the 
majority of his contemporaries, not because he had not fulfilled the qualifying 
conditions to be mujtahid, but because of ‘immense self-confidence’ and 
‘boastfulness.’582 For instance, it was asserted by al-SuyÙÔÐ himself that he had 
attained “the rank of ijtihÁd in al-ahkÁm al-shar iyya, in prophetic Tradition and 
in the Arabic language, an achievement unequalled by anyone since the time of 
TaqÐ al-DÐn al-SubkÐ (d. 756/1355), who was the last scholar in whom these three 
kinds of ijtihÁd were united.” According to Sartain, al-SuyÙÔÐ in his treatises and 
fatwÁs often condemned his adversaries as fools. In al-La Û al-JawharÐ fÐ Radd 
ËubÁt al-JawjarÐ (the jewelled statement in refutation of al-JawjarÐ’s ravings), for 
instance, Sartain argues, al-SuyÙÔÐ condemns al-JawjarÐ, who has disgraced the 
former’s position as one of the ÝulamÁ’.583

 In light of the arguments mentioned above, it can be said that the 
purpose of the composition of SM is closely connected to al-SuyÙÔÐ’s claim for 
ijtihÁd. Since logic, as claimed by his opponents, was a necessary pre-condition to 
gain the appellation of mu ahid, al-SuyÙÔÐ felt urged to prove to his opponents 
that he was well-versed in logic and its basic principles. However, following the 
course of his predecessors, who negated the permission of being occupied with 
logic, by composing the work, al-SuyÙÔÐ also proved to be an independent scholar 
prohibiting logic.584  

Admittedly, by composing SM, al-SuyÙÔÐ not only wanted to prohibit the 
study of logic, but also put forward the statements of the leading scholars who 
prohibited the study of theology, for which he abridged a dozen of the works by 
his predecessors, ranging from al-RiÝÁya by al-MuÎÁsibÐ (d. 243/858), al-GunyÁ Ýan
al-KalÁm by al-ËaÔÔÁbÐ (d. 388/988) to al-IntiÒÁr li Ahl al-ÍadÐth by al-SamÝÁnÐ (d. 
562/1166).  
 
3.4. The Contents of SM 
Examining SM at a glance, one might hastily conclude that in arranging his 
material, al-SuyÙÔÐ did not use any particular method of division. He simply 
introduces the work and then begins to discuss one subject after another. But if 
one pays more attention to the structure of the book, one becomes aware that al-
SuyÙÔÐ is almost a systematic historian who draws our attention to the fact that 

581Hallaq, W., The Gate of IjtihÁd: A Study of Islamic Legal History (University 
Microfilms international, 1983), p. 76-8; Sartain, op. cit., p. 62-3.  
582Hallaq, ibidem.  
583Sartain, op. cit., p. 61-3.  
584See Ali, Mufti, “JalÁl al-DÐn al-SuyÙÔÐ against Logic and KalÁm: Analysis and 
Significance of Ñawn al-ManÔiq wa ‘l-KalÁm Ýan Fannay al-ManÔiq wa ‘l-KalÁm,” in 
Hamdard Islamicus, Pakistan (2005), Vol. XXVIII, no. 2, p. 25. 
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logic and theology had been subjected to Muslim opposition during various 
generations. Based on the 1970 edition of SM, al-SuyÙÔÐ’s arrangement of his 
arguments against logic and theology can be clearly seen. The following are the 
topics of discussion:  
[1]. Introduction, the Reason for Composing the Book                                p. 33-36 
[2]. Discussion on the Origin and the Foundation of Logic, on  
       its Introduction into the Religious Community of Islam,  
       and those who connected the Books of UÒÙl al-Fiqh  
       and UÒÙl al-Din to Logic, as well as its Spread  
       among the  Later Scholars                                                                    p. 36-46 
[3]. Discussion on the Leading Scholars of the Muslims who  
       condemned or Prohibited Logic explicitly                                           p. 47 
[4]. Discussion on the Statement of al-ImÁm al-ShÁfiÝÐ  
       dealing with the Prohibition of Logic                                                  p. 47-50 
[5]. The First to ask about the Ambiguous Passages  
       of the Koran was ÝAbd AllÁh b. ÑabÐg                                                p. 50-51     
[6]. The Prohibition to study Theology of al-SÎÁfiÝÐ                                  p. 52-55  
[7]. Discussion of a Reason for Innovation                                               p. 55-63 
[8]. Discussion of the Reasons why al-ShÁfiÝÐ and other leading Scholars 
       Prohibited KalÁm and the Philosopical sciences                               p. 64-67 
[9]. The Statements of Leading Muslim Scholars on  
       the Prohibition of KalÁm 
   [a]. Dhamm al-KalÁm wa Ahlih by al-HarawÐ                                          p. 68-126 
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[1]. Introduction, Reason of Composing the Book 
In this Muqaddima, referring to Ibn Taymiyya and Ibn al-ÑalÁÎ, al-SuyÙÔÐ, as 
discussed before (see above sub-chapter no. 3.2.), explains the background of his 
composing SM and indicates the reason why he entitled his work as such. 
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[2]. Discussion on the Origin and the Foundation of Logic, on its Introduction 
into the Religious Community of Islam, and on those who connected the Books 
of UÒÙl al-Fiqh and UÒÙl al-D n to Logic, as well as on its Spread among the  
Later Scholars 

i

j

In this chapter, al-SuyÙÔÐ attempts to answer sytematically a number of questions 
revolving around the questions: (1) who was the founder of Logic and how it was 
founded; (2) When Logic was first introduced into the community of Islam; (3) 
Who undertook the pioneering attempt to connect the books of uÒÙl to logic; and 
(4) Who was responsible for the spread of logic among the later scholars.  

Referring to Ibn Taymiyya, al-SuyÙÔÐ maintains that the first to found 
Logic was Aristotle, a Greek who first proposed the idea of the sempiternality of 
the universe, one of those who are “atheists” and “infidels.”585 He also remarks: 
“The foundation of logic was initially derived from geometry. They expressed it 
in figures similar to the figures of geometry. They named them limits (ÎudÙd) 
because of the limits of those figures, in order that they were able to shift from a 
sensibly perceived form to an intellectual form. He [viz. Ibn Taymiyya] said that 
this was due to the weakness of their intellect and their failure to know them 
except by means of a far-fetched method. But God paved the way for Muslims to 
obtain such a degree of knowledge, eloquence, good deeds and faith that they 
excell by it all kinds of the species of man.”586  

Basing himself on al-Íujja ÝalÁ TÁrik al-MaÎajja [the Argument against 
one who Abandons the MaÎajja (the Proved Way) by al-ShayÌ NaÒr al-MaqdisÐ (d. 
490/1098) and on SharÎ LÁmiyyat al-ÝA am by al-ÑalÁÎ al-ÑafadÐ (d. 746/1345), al-
SuyÙÔÐ convincingly argues that Logic first entered the religious community of 
Islam when the caliphate was removed from the Umayyads and fell to the 
Abbasids whose dynasty was based on the support and the rule of the Persians, 
who bore in their hearts “infidelity” and hatred towards the Arabs and the 
dynasty of Islam. The exact process of the introduction of logic into the Muslim 
world took place, according to al-SuyÙÔÐ, through the importation of the books of 
Greekdom to the world of Islam.587  Furthermore, regarding the process of the 
translation of the Greek books and the methods thereof, al-SuyÙÔÐ comes with 
lengthy remarks: “The first of their innovations was the importation of the books 
of Greekdom to the world of Islam. They were translated into Arabic, and thus 
became widespread among the Muslims. The man responsible for the importation 
of the books from Byzantium into the Lands of Islam was YaÎyÁ b. ËÁlid b. 
Barmak.588 There were books of Greekdom in Byzantium; the King of Byzantium 
feared that if the Byzantines would study the books of Greekdom, they would 
leave Christianity behind and return to the religion of Greekdom. Thus, they 
would start to quarrel and their unity would be broken up. Therefore, he collected 
the books in a place on which he built a construction which was covered by 
stones and gypsum in order that no one had access to it.  

585SM, op. cit., p. 36-7. 
586SM, op. cit., p. 38. 
587SM, op. cit., p. 39. 
588YaÎyÁ b. ËÁlid was appointed wazÐr by HÁrÙn al-RashÐd. He was appointed Governor 
of ÀzarbayzÁn in 158/775. In 161/778 he became a secretary tutor to Prince HÁrÙn, and he 
remained in office for 17 years, from 170/786 to 187/803. See Sourdel, D [W. Barthold]., 
“al-BarÁmika,” in EI², I, 1033-6.   
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When the command of the dynasty of the Abbasids fell to YaÎyÁ b. ËÁlid, 
who was an atheist, he received news about the books in the edifice in Byzantium. 
So he bribed the King of the Byzantines of his time with presents, without asking 
from him anything in return. When he had sent him many presents, the King of 
Byzantium collected his patriarchs, saying: This man, the servant of the Arab has 
given me a lot of presents, but without asking anything from me in return. But I 
am convinced that he desires something. I fear that his need will bring me  
difficulties. Thus, I am worried. Then, when YaÎyÁ’s envoy came to him, he asked 
him: Tell your friend that if he has a need, he should mention it. When the envoy 
told YaÎyÁ, he answered him: What I need is that the books which are under the 
building, will be sent to me. I will take out from them some that I need, and send 
back the rest to him. When the King of Byzantium had read his [YaÎyÁ's] letter, 
he danced with joy. Then he gathered the patriarchs, the bishops and the monks, 
declaring before them: I have told you that the servant of the Arab did indeed 
have a need. He has expressed it and it is very trivial to me. I have an idea to 
which you will listen. If you acquiesce with it I will decide upon it; if you have a 
different view, we will consult together, till we share the same opinion. They asked 
[the King] : What is it? He answered: He wants to have the Greek books. He will 
take what he likes and return the rest. Then they said: What do you think ? He 
said: I know that our ancestor only constructed the building because he feared 
that if the books would fall into the hands of the Christians, who would read 
them, this would lead to the corruption of their religion and the demolition of 
their unity. So I decided to send them, asking him not to send them back, in 
order that they will be afflicted by them, while we get rid of their evil! Because I 
am afraid that someone after me will dare to spread them among the people, so 
that what frightens the Christians will happen to them. Then they said: Yes we 
agree, King! Please, execute this plan!  

Thus he sent the books to YaÎyÁ b. ËÁlid. When the books came to him, 
he gathered all the heretics and philosophers. When he took out the book Íadd 
al-ManÔiq [on the definition of logic], AbÙ MuÎammad b. AbÐ Zayd said: There 
have been few to read this book, that have been saved from heresy. He said: Then 
YaÎyÁ organized discussions and debates in his house concerning unappropriate 
subjects. Every adherent of a religion spoke about his belief and discussed it while 
his [personal] safety was secured.  

 I say the implication of these words is that it took place in the Caliphate 
of al-RashÐd,589 as al-BarmakÐ was his minister. During his life, he fell out of favor. 
He was murdered in 187 [H] .  

In his SharÎ LÁmiyyat al- Ajam al-ÑalÁÎ al-ÑafadÐ said: It is told that al-
Ma’mÙn,  when he had concluded a truce with a Christian king- I think that he 
was king of the island of Cyprus- wrote a letter asking from him the library of the 
Greeks. They were collected there in a house which no one could enter. The king 
gathered his advisors and consulted with them about it. All of them advised him 
not to supply the books, except for one patriarch. He said: Supply the books to 
them, these sciences have not entered any religious state without destroying it and 
ensnaring its scholars.  

Ý

589Al-RashÐd bi ’llÁh, AbÙ JaÝfar al-ManÒÙr, the thirtieth ÝAbbasid Caliph, the son of al-
Mustarshid, was born ca. 501/1107-8. He was appointed caliph after his father’s death in 
529/1135. He died in 532/1138. See Hillenbrand, C., “al-RashÐd,” in EI², VIII, 439-40. 
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A reliable man told me that al-ShayÌ TaqÐ al-DÐn b. AÎmad b. Taymiyya - 
may God have mercy upon him - used to say: I do not think that God will 
overlook [the sins of] al-Ma’mÙn. He certainly will retribute him for what he has 
done to this community by his introduction of these philosophical sciences 
among the people. Or words to that effect.  

Then al--ÑafadÐ said: Actually, al-Ma’mÙn was not the first to translate and 
arabicize [foreign books], but there have been many [scholars] who translated 
them before him. Thus, YaÎyÁ b. ËÁlid arabicized a lot of Persian books, like 
KalÐla wa-Dimna, and for his sake the Almagest, one of the books of the Greeks,590 
was arabicized.591  

It is generally known that the first to translate the books of the Greeks was 
ËÁlid b. YazÐd b. MuÝÁwiya, since he was extremely fond of the books of 
chemistry. 

The translators followed two methods: The first was the method of 
YÙÎannÁ b. al-BiÔriq,592 Ibn al-NÁÝima al-ÍimsÐ593 and others, namely that one 
examine every single Greek word and its meaning, and then proposes a single 
Arabic word synonymous in meaning with the Greek one, thereby to explain it. 
One then moves to the next word and does the same, until he completes what he 
wanted to translate. This method is bad for two reasons: The first is that one 
cannot find Arabic synonyms for each and every Greek word. Hence, it often 
happened that Greek words were rendered by Arabic ones signifying the opposite. 
Secondly, the peculiarities of [Arabic] construction and syntax do not always 
match their correlatives in another language. Besides, many mistakes may occur 
when metaphors are used, which is frequently the case in all languages. 

(The second method of translation) is the method of Íunayn b. IsÎÁq [d. 
ca. 260/873],594 al-JawharÐ [d. 393/1002]595 and others, namely that one examines a 

Ð590KitÁb al-Majist , to the Arab astronomers, was the name of the great astronomical work 
by Ptolemy (the great compilation). Al-YaÝqÙbÐ says in his historical work (written in 
278/891, ed. M. th. Houtsma, Leiden 1883, p. 151): “The book al-MadjistÐ treats of the 
science of the stars and their movements; the meaning of al-MadjisÔÐ is ‘the greatest 
book’". See Suter, H.,  “al-Magest,” in EI1, I, 313.
591An elaborate discussion of this issue can be found in Van Koningsveld’s “Greek 
Manuscripts,” op. cit., p. 345-372. 
592YÙÎannÁ b. al-BiÔrÐq was a younger contemporary of Íunayn b. IsÎÁq with whose aid he 
translated De Antidotes. It is related that he was the physician of al-Muwaffaq Óalha (d. 
276/891) brother and mainstay of the weak ËÁlif al-MuÝtamid. His son BiÔriq b. YÙÎannÁ 
was a physician to the Caliph al-Muqtadir and al-RaÃÐ. He died in 329/941. See Meyerhof, 
Max, “New Light on Íunain b. IsÎÁq and his Period,” in ISIS: International Review 
Devoted to the History of Science and its Civilisation (1926), VIII, 685-724. 
593ÝAbd al-MasÐÎ b. Abd AllÁh b. NÁÝima al-ÍimsÐ was a translator who worked for the 
Caliph al-MuÝtaÒim (218-27/833-42). See Lyons, C.W., “UthÙlÙdjiyÁ,” in EI², X, 954-5. 
594Íunayn b. IsÎÁq AbÙ Zayd died in ca. 260/873. He was the headmaster of the well-
known school of translation. He lived in Bagdad during the reigns and partly at the court 
of ten Caliphs, viz. Al-AmÐn (809-813), al-Ma’mÙn (d. 216/833), al-MuÝtaÒim (d. 225/842), 
al-WathÐq (d.231/847), al-Mutawakkil (d.245/861), al-MuntaÒir (d. 246/862), al-MustaÝÐn (d. 
250/866), al-MuÝtazz (d. 253/869), al-MuhtadÐ (d.254/870), and al-MuÝtamid (870-892). See 
Meyerhof, op. cit., p. 685-720.  
595Perhaps this refers to AbÙ NaÒr IsmÁÝÐl b. HammÁd al-JawharÐ, a celebrated Arabic 
lexicographer of Turkish origin who died in ca. 393/1002-3. His fame was related to his 
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sentence and understands its meaning. One should then express its meaning in a 
correlative sentence in the other language, regardless of the fact whether or not 
the words correspond exactly. This method is more appropriate. Because of this, 
the books of Íunayn b. IsÎÁq need no revision, except for [his works] on 
mathematic, because he did not master [this field], contrary to the works on 
medicine, logic, physics and theology. The works he translated in these fields do 
not need correction. As for Euclid,596 it was revised by ThÁbit b. Qurra al-HarrÁnÐ 
[d. 288/901],597 and the same holds true for the Almajest and the intermediate 
works between the two.”598  

At the end of his discussion in these passages, al-SuyÙÔÐ comes to the 
conclusion “that the sciences of the Ancients had reached the Muslims in the first 
century when they had conquered the lands of the non-Arabs. But they had not 
spread among them widely and had not become generally known among them, 
since the ancestors had prohibited one to become engrossed in them. However, 
[the Greek sciences] became popular in al-BarmakÐ’s period, while their spread 
increased in the period of al-Ma’mÙn because of the innovations he stimulated 
and the occupation with the sciences of the Ancients as well as the extinguishing 
of the Sunna which he promoted.”599  

Dealing with the third question, al-SuyÙÔÐ quotes Ibn Taymiyya as having 
said: “Never had anyone of the Muslim thinkers paid attention to the method of 
the logicians. Nay, the AshÝarites, the MuÝtazilites, the Karramites, the ShiÝites 
and the other denominations condemned logic and asserted its corruption. The 
first who mixed logic with the uÒÙl of the Muslims was AbÙ ÍÁmid al-GazÁlÐ. 
Muslim scholars disputed about him, so frequently that it would take too long to 
enumerate them all here.”600

With respect to the fourth question, relying on Ibn KathÐr, al-SuyÙÔÐ points to 
al-ÓÙsÐ (d. 672/1274) who “made the astronomical laboratory” and “a House of 
Wisdom in which there were philosophers. Each of them earned three dirham  
per day. There was also a House of Medicine for the medical doctors, who earned 
two dirhams. To each Muhaddith who worked in DÁr al-ÍadÐ h, half a dirham 
was paid per day. From that time, the occupation with philosophical sciences 
became widespread and prominent.”

s

t

601

monumental dictionary TÁj al-Luga wa ’l-ÑiÎÁÎ al-ÝArabiyya. See Kopf, L., “al-DjawharÐ,” 
in EI², II, 495-7. 
596Euclid is one of the most well-known mathematicians. His name has been synonymous 
with geometry up until the twentieth century. He lived after the pupils of Plato (d. 397 
BC) and before Archimedes (d.287 BC). He taught in Alexandria. Euclid's fame rests 
preeminently upon the Elements, written in thirteen books. According to Bussard, a 
translation of Elements was made by IsÎÁq b. Íunayn (d.295/910) son of the most famous 
of the Arabic translators, Íunayn b. IsÎÁq. See H.L.L. Busard, “the First Latin Translation 
of Euclid's Elements commonly ascribed to Adelard of Bath,” in Pontifical Institute of 
Medieval Studies, (1983), p. 1-3.  
597According to Busard, ThÁbit b. Qurra (d. 288/901) was a scholar who prepared the 
second recension of Euclid's Elements. He was a scholar who in his own right holds a 
major position within the history of Islamic mathematics. See Busard, op. cit, p. 3.   
598SM, op. cit., p. 39-43. 
599SM, op. cit., p. 44-5. 
600SM, op. cit., p. 46.  
601Ibidem. 
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This chapter can be regarded as a testimony to the fact that al-SuyÙÔÐ was well-
versed not only in the history of logic, but also in that of its introduction to the 
community of Islam, through the importation of Greek books and the 
translation movement.  
 
[3]. Discussion of the Leading Muslim Scholars who Condemned or Prohibited 
Logic Explicitly 
Having provided a historical overview of logic, and its inception in the Muslim 
world, al-SuyÙÔÐ introduces a number of depreciatory views on logic, the first of 
which is al-ShÁfiÝÐ’s. The reason why al-SuyÙÔÐ came with these topics is explicitly 
stated in his following remark: “There is no doubt that a scholar who has reached 
the degree of ijtihÁd is not allowed to fabricate a statement never expressed by any 
scholar before, or to put forth an opinion which has not been expressed before. 
Hence, one of the preconditions for an independent legal investigation (ijtihÁd) is 
the knowledge of the statements - both unequivocal and controversial - of scholars 
from among the Companions and after them. In order not to undermine the 
agreement concerning the view he chooses, he is obliged to mention the sayings of 
the scholars which are relevant to this subject before establishing the proof, so 
that the book is composed following the method of ijtihÁd.  

Therefore I say: As for the Companions - with whom God may be well-
pleased - the Followers, and their Followers, no declaration of any sort concerning 
it has reached us from them, because it did not exist in their time. It only started 
at the end of the second century, as mentioned before. In that time, al-ImÁm al-
ShÁfiÝÐ - with whom God may be well-pleased - was alive, so he discussed it. He 
was the oldest of whom I found that he expressed a depreciatory view concerning 
it.”602  
 
[4]. Discussion of the Statement of al-ImÁm al-ShÁfiÝÐ dealing with the 
Prohibition of Logic 
From the passage above, it is clear that the reason why al-SuyÙÔÐ should deal first 
with the statement of al-ShÁfiÝÐ against logic is due to two facts (1) that al-ShÁfiÝÐ, 
according to al-SuyÙÔÐ, was the oldest to express a depreciatory view concerning 
logic; and (2) that no one from among the Companions, the Followers and their 
Followers before al-ShÁfiÝÐ condemned logic.  

In this chapter, al-SuyÙÔÐ provides us with some information concerning al-
ShÁfiÝÐ’s attitude towards logic. Referring to al-Tadhkira by the ShafiÝite ÝIzz al-
DÐn b. JamÁÝa (d.767/1366), al-SuyÙÔÐ quotes al-ShÁfiÝÐ as having said that the 
ignorance of the people and their controversies are only caused by the fact that 
they left behind the language of the Arabs and developed a preference for the 
language of Aristotle.603 Al-ShÁfiÝÐ went on asserting, according to al-SuyÙÔÐ, that 
the people’s neglect of the language of the Arabs and their preference for the 
language of Aristotle brought about the emergence of the dispute on the 
createdness of the Koran, the negation of the divine vision and other 
innovations.604 In al-SuyÙÔÐ’s words, al-ShÁfiÝÐ also maintained that the people 
should not interpret the Arabic texts in accordance with the language of the 

602SM, op. cit., p. 47. 
603SM, op. cit., p. 48.  
604Ibidem. 
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Greeks and the logic of Aristotle which follows a certain system different from 
that of the language of the Arabs. According to al-ShÁfiÝÐ, the Koran and the 
Tradition used the terminology of the Arabs and their thoughts, not the 
terminologies of the Greeks.605    

Referring to al-ShÁfiÝÐ, al-SuyÙÔÐ argues that whoever shifts from the tongue of 
religion, namely Arabic, to another tongue and renders the existing religious texts 
in accordance with it, is ignorant and goes astray. Then al-SuyÙÔÐ mentions an 
example of how his teacher, al-KafyajÐ, was criticized by Hanafite jurists, because 
he did not apply the basic rules of argumentation of the fiqh (qawÁnÐn al-fiqh), 
but those of logical deduction.606

Furthermore, al-SuyÙÔÐ remarks that “the aim of this discussion is the 
explanation of the statement of al-ShÁfiÝÐ -  with whom  God may be well-pleased -  
namely that whoever renders the Koran, the Sunna and the SharÐÝa according to 
the requirements of the principles of logic, will not attain the goal of the (divine) 
laws; if he applies [those logical principles] to solve derivative cases (al-furÙÝ), he 
will be accused of an error; while if he applies them to solve the principal ones (al-
uÒÙl), he will be accused of an innovation.  This is the weightiest argument for the 
prohibition of this art, because it is the cause of fabrication and innovation, 
contrary to the Sunna as well as the aim of the legislator. It suffices [us] therefore 
as proof, derived from the words of al-ShÁfiÝÐ -  may God be pleased with  him! 

Corresponding to [the above-mentioned prohibition] is the prohibition of 
speculating about the ambiguous [passages] of the Koran out of fear of distortion 
and dissension. The two ShayÌs607 and others related about ÝÀ’isha that she said: 
the Messenger of God - may God bless him and grant him peace - recited this 
verse: ‘He it is who hath sent down to thee the Book: in it are clearly formulated 
verses; these are the essence of the Book: other (verses) are ambiguous. Now as for 
those in whose hearts is an inclination to stray, they follow the ambiguous parts 
of it, out of desire of dissension, and seek their explanation, though no one 
knows their explanation except AllÁh: No one takes warning but those of 
insight.’608 He said: If you see the ones who follow the ambiguous passages of [the 
Koran], [then know that] those are the ones whom God named, and beware of 
them!” 

Concluding this chapter, al-SuyÙÔÐ suggests that one of the foremost reasons 
why al-ShÁfiÝÐ prohibited logic is the fact that it is the cause of fabrication and 
innovation, contrary to the Sunna and the aim of the Legislator.609  
 
[5]. The First who asked about the Ambiguous Passages of the Koran was ÝAbd 
AllÁh b. ÑabÐg 
Why did al-SuyÙÔÐ discuss the question of the ambiguous passages of the Koran? 
And what is its relation to his discussion on the prohibition of logic, theology 
and philosophical sciences as well as the sciences of the ancients? The answer to 
the first question was given by al-SuyÙÔÐ in his following remark: “For this very 
reason, al-ShÁfiÝÐ - may God be pleased with him – prohibited the study of 

605Ibidem. 
606SM, op. cit., p. 49. 
607This appelation belongs to al-BuÌÁrÐ and Muslim.  
608Àli ÝImrÁn (III) : 5, Bell, I, 44-5.  
609SM, op. cit., p. 49.   
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theology. Al-HarawÐ produced in his book on the Condemnation of Theology 
(KitÁb Dhamm al-KalÁm), through his chain of transmittors going back to al-
ShÁfiÝÐ, that he said: It was narrated concerning the theologians and ÝUmar [b. al-
ËaÔÔÁb]’s verdict of ÑabÐg610 that this [verdict] from him indicates that the 
effective reason for him to prohibit the study of theology was his fear for its 
stimulation of confusions and its leading to innovations. Thus he forbade it, 
based on an analogy with the prohibition of speculating about the ambiguous 
passages of the Koran. This analogy is sound.”  
 The answer to the second question can be found in al-SuyÙÔÐ’s assumption 
founded on al-GazÁlÐ’s view that “philosophy is not a separate science, but it 
comprises four parts: The first is geometry and calculation; the second is logic; 
the third is theology; and the fourth is physics.”611  
 Refering to the Ta’rÐÌ by Ibn KathÐr (d. 744/1345) and that by Ibn ÝAsÁkir 
(d. 571/1176) and the Musnad by al-DÁrimÐ (d. 282/895), al-SuyÙÔÐ narrates the 
story of ÑabÐg through various chains of transmission. In the story it was stated 
that ÝUmar b. al-ËaÔÔÁb punished ÑabÐg by means of a lashing with date stalks and 
by ordering people to banish the latter and stop his payment and sustenance, 
because of his questions, dealing with: (1) a variant reading (Îarf)612 of the Koran, 
(2) the ambiguous passages of the Koran and (3) difficult passages of the Koran.613  
 Some other examples of theological issues following those raised by ÑabÐg 
are related to questions on (1) qadar, 614 (2) the attributes of God and (3) the 
dispute on accidents and substances. According to al-SuyÙÔÐ, al-HarawÐ adduced 
the following words from al-QÁsim b. MuÎammad615 who passed by the people 
discussing qadar “Talk about what you heard from what God has mentioned in 
His Book, and refrain from a thing from which God has refrained!”616 When 
asked about the nature of innovations, MÁlik b. Anas identified them with the 
dispute on the names of God, His attributes, His speech, His knowledge and His 

s

 

610In al-QÁmÙ  al-MuÎÐÔ, ÑabÐg, according to al-NashshÁr, is identified with AmÐr b. ÝAsÐl 
who used to seek to confuse people with ambiguous words and questions. See SM, op. cit., 
p. 50, n. 4 (N). 
611SM, op. cit., p. 45.  
612Íarf may mean various ways of reading the Koran, as it is attached to the expression al-
aÎruf al-sabÝa, sometimes identified with al-qirÁ’a al-sabÝa of the prophetic tradition 
”unzila al-qur’Án ÝalÁ sabÝati aÎruf and another tradition: “… qÁla: faqulnÁ innamÁ 
‘ÌtalafnÁ fÐ al-qirÁ’a. qÁla: fa ‘Îmarra wajh rasÙl allÁh wa qÁla: innamÁ halaka man kÁna
qablukum bi ‘ÌtilÁfihim baynahum…” See Mukarram, ÝAbd al-ÝÀlÐ SÁlim, et. al, MuÝjam 
al-QirÁ’at al-Qur’Ániyya (Kuwayt: MaÔbÙÝÁt JÁmiÝat al-Kuwayt, 1406/1986) I, 32.  
613SM, op. cit., p. 50-1.  
614This term refers to God’s decree, the question of which, according to Gardet, was one of 
the most frequently debated, right from the first centuries on. This term is always 
combined into the expression al-qaÃÁ’ wa’l-qadar which constitutes, according to Gardet, a 
kind of binary technical term of Ýilm al-kalÁm. These two words also signify both the 
Decrees of God, the eternal decree (the most frequent meaning of qaÃÁ’) and the decree 
given existence in time (the most frequent meaning of qadar). Those who centered their 
discussions around the question of qadar are identified with the Qadirites. Gardet, L., 
“¬aÃÁ’ wa’l-¬adar,” in EI², IV, 365-7. 
615 Al-QÁsim b. MuÎammad b. AbÐ Bakr al- ÑiddÐq died in 107/726. SM, op. cit., p. 92, n. 5, 
(N). 
616SM, op. cit., p. 92.   
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will.617 Likewise, when asked about the accidents and the substances, AbÙ ÍanÐfa 
said that they both were the affair of the philosophers.618

 
[6]. Al-ShÁfiÝÐ’s Prohibition of the Study  of Theology 
According to al-SuyÙÔÐ, al-ShÁfiÝÐ’s prohibition of theology was based on an 
analogy with the prohibition of speculating about the ambiguous passages of the 
Koran, as already condemned by ÝUmar b. al-ËaÔÔÁb.619  

This also holds true, according to al-SuyÙÔÐ, for the prohibition of logic. 
He further argues: “This very effective cause can in fact be found in logic as well, 
as mentioned by al-ShÁfiÝÐ. So the evidence for the prohibition of the study of it 
is deducted analogically from the original case to which theology was compared, 
namely the ambiguous [verses of the Koran] which it is explicitly forbidden to 
speculate about. This is a valid analogy which is weakened neither by a 
contradiction nor an objection. Maybe, the opponent [of this kind of analogy] 
refutes the existence of the effective cause mentioned in logic, but this kind of 
refutation is [a kind of] contention. No attention should be paid to it, because 
induction and deduction invalidate it.”620 Emphasizing al-ShÁfiÝÐ’s prohibition of 
theology, Al-SuyÙÔÐ suggests that the scholars of the ancient generation 
condemned the study of theology, because its origin was to be found among the 
materialist philosophers.621  
 Al-SuyÙÔÐ then explains how two ambiguous passages of the Koran and 
one prophetic tradition became the object of baseless interpretation by one of the 
leading scholars in the rational sciences (a’immat al-maÝqÙlÁt). One of these verses 
reads: “If there were any gods in the two of them except Allah, they would both go 
to ruin….”622 In his view, this verse is dalÐl iqnÁÝÐ (convincing argument), as he 
interpreted it according to the principles of logical deduction (qawÁÝid al-istidlÁl 
al-manÔiqÐ).623 However, the Arabs and the Muslims after them, to whom the 
Koran was revealed, followed the authorities in the science of rethoric (balÁga) 
who saw this verse as a specimen of a special stylistic feature of the Koran which 
they called “speculative argumentation” (al-iÎtijÁj al-naÛarÐ). Thus they considered 
this verse on those linguistic grounds as one of the weightiest arguments for the 
unity of God. Furthermore al-SuyÙÔÐ suggests that “logic does not lead [us] to 
anything good. Whoever pays attention to it, is far removed from grasping the 
objectives of the SharÐÝa. Thus there is a grave distance between him and the 
religious truths.”624  
 Al-SuyÙÔÐ also mentions another Koranic verse which became the object 
of their arbitrary interpretation: “They will ask thee about the new moons …” 
until the end of the verse.625 The same man’s interpretation of this verse, 
according to al-SuyÙÔÐ, is reflected by his words: “They [viz. the inquirers 

617SM, op. cit., p. 96.  
618SM, op. cit., p. 102.    
619SM, op. cit., p. 52.  
620Ibidem.  
621SM, op. cit., p. 53.  
622Al-AnbiyÁ’ (XXI): 22. Bell, I, 306.. 
623SM, op. cit., p. 53. 
624SM, op. cit., p. 54. 
625Al-Baqara (II): 185, Bell, I, 26. 
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mentioned in the verse above] asked about the crescent why it first appears 
slightly and then increases gradually until it is full. They were answered with an 
explanation of the wisdom therein, while he avoided to answer what they had 
asked about [viz. the crescent], because they did not belong to those who were 
[able] to obtain information about the details of astronomy easily.”626  
 According to al-SuyÙÔÐ, this answer was wrong, for several reasons: “First, 
the Occasions of the Revelation indicate that they [viz. the inquirers mentioned 
in the verse] asked about the Îikma not about the person referred to. Secondly, it 
is unworthy to suspect of the Companions - may God be pleased with them!- who 
had a deeper understanding than all non-Arabs and than the whole umma, that 
they did not belong to those who investigate the details of astronomy easily, while 
individuals among the later non-Arab [scholars] have investigated them. Third y, 
[because according to him], it was beyond the Divine omnipotence to convey that 
to their minds through an expression which they could comprehend. Fourthly, 
the Companions - may God be pleased with them - have studied many details of 
religious jurisprudence, difficult parts of the laws of inheritance, as well as of the 
acts of the soul. What is the science of astronomy in comparison to that? It is 
more despicable and contemptible, even if it was based on a principle which 
deserves to be taken into consideration. No doubt, most of it is baseless and not 
supported by any argument. In contrast, arguments derived from Prophetic 
traditions and reports point to the contrary, as I [viz. al-SuyÙÔÐ] explained in a 
separate composition. The author of the treatise [I am quoting] was daring 
enough to try to plunge through it and through similar other works on the 
philosophical sciences and the fascination of intellectual abstrusenesses, with the 
result that he even thought that it would only be easy for him and for his equals 
and that it would be impossible for anyone [else] to grasp them easily, even the 
Companions! But to Allah we belong, and to Him is our return!”

l

l

627

 
[7]. Discussion of a Reason for Innovation  
Emphasizing al-ShafiÝÐ’s view that the reason for innovation is the ignorance of 
Arabic, al-SuyÙÔÐ then turns to exemplify how the ignorance of Arabic has misled 
people in the interpretation of Koranic verses. Those ignorant of Arabic are 
referred to by al-SuyÙÔÐ, who relies on al-Ta’rÐÌ al-KabÐr by al-BuÌÁrÐ, as being in 
accordance with what al-Íasan al-BaÒrÐ has said: “The only thing destroying them 
was their lack of Arabic!”628  

Al-SuyÙÔÐ refers here to Ta’wÐl Mushkil a -Qur’Án by Ibn Qutayba 
(276/889)629 who stressed that “the only person who knows the excellence of the 
Koran is the one who often studied it and has a broad knowledge [of it] and 
understands the ways of expression of the Arabs, the influence on the styles [of 

-

626SM, op. cit., p. 54. 
627SM, op. cit., p. 54-5. 
628SM, op. cit., p. 57.    
629Ibn Qutayba, AbÙ MuÎammad ÝAbd AllÁh b. Muslim al-DÐnawarÐ, born at KÙfa in 
213/828, was “one of the great SunnÐ polygraphs of the 3rd/9th century, being both a 
theologian and a writer of adab.” He died in Bagdad in 276/889. His Ta’wÐl Mushkil al
Qur’Án was published in Cairo in 1373/1954 and edited by AÎmad Ñaqr. See Lecomte, G., 
“Ibn ¬utayba,” in EI², III, 844-7.   
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expressions] as well [the points by which] God has distinguished the language of 
the Arabs from all the [other] languages.”630

Concluding his discussion, al-SuyÙÔÐ asserts that “the Koran was revealed 
in accordance with all these rules. Therefore no one of the translators was able to 
translate it into any of the languages like the InjÐl was translated from the Syriac 
language to the Abyssinian and Greek. The Torah, the Book of Psalms and the 
other books of God -the Exalted and the Eternal- were translated into Arabic, 
because the metaphors of the non-Arabs are not of the same extensive range as 
those of the Arabs.”631  
 As has been discussed before, the speculation on the ambiguous verses of 
the Koran was the original case from which the prohibition of theology was 
deduced analogically. The effective cause for both the prohibition of the 
speculation on the ambiguous verses of the Koran and of theology is the 
stimulation of confusion leading to innovations. Because this effective cause is 
also found in logic, philosophy and some of the sciences of the ancients, al-SuyÙÔÐ 
argues, studying them is also forbidden.  

In this chapter al-SuyÙÔÐ asserts that the reason why people speculated 
about the ambiguous verses of the Koran was their lack of sufficient Arabic. An 
imperative which can be understood from al-SuyÙÔÐ’s argument enumerated in 
this chapter and in earlier chapters is the fact that it is necessary for people to 
master Arabic well, rather than to be occupied with speculations which stimulate 
confusions and lead to dissension.  

Al-SuyÙÔÐ concludes: “the reason for the prohibition of the  study of 
theology is the fact that there is no command [to make use of it], which can be 
found in the Koran and the Sunna. No discussion about it can be found among 
the ancestors. This is also the case with logic, namely that there is no command 
[to make use of it] to be found in the Koran and the Sunna; there is no discussion 
by the ancestors about it, contrary to Arabic the study of which is commanded in 
the Tradition and the discussion about which can be found among the 
ancestors.”632

As mentioned before, al-SuyÙÔÐ stated the reason why al-ShÁfiÝÐ prohibited 
the study of theology, i.e. the latter’s fear that theology stimulates confusion and 
leads people to innovations. In this chapter, al-SuyÙÔÐ adds two more reasons why 
theology was prohibited by al-ShÁfiÝÐ. According to al-SuyÙÔÐ, the second reason 
was the fact that there is no command to make use of theology to be found in the 
Koran and the Sunna. No discussion about it can be found among the ancestors. 
The third reason is the fact that the style of theology is different from that of the 
Koran and the Sunna. Refering to al-HarawÐ on the authority of AbÙ Thawr, al-
SuyÙÔÐ quotes al-ShÁfiÝÐ as having said: “My judgement of theologians is that they 
should be beaten with a palm-branch, put on a camel, displayed around the 
communities and tribes and their offences publicly announced: ‘This is the 
punishment for those who have neglected the Koran and the Sunna and 
approached theology.’ ”633  

630SM, op. cit., p. 56.  
631SM, op. cit., p. 62.  
632SM, op. cit., p. 64.  
633SM, op. cit., p. 64-5.  
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According to al-SuyÙÔÐ, al-ShÁfiÝÐ not only condemned logic and theology, 
but also philosophy. This is reflected in the latter’s statement which was reported 
by al-HarawÐ: “If you hear a man saying that the name is not identical to the 
object [named] and that a thing is identical to nothing, then testify against him 
that he is a heretic!”634  
 
[8]. Discussion of the Reasons why al-ShÁfiÝÐ and other leading Scholars       
Prohibited KalÁm and the Philosopical sciences 
AbÙ ÍanÐfa also explicitly condemned philosophy. This is reported by al-HarawÐ, 
who says: “Óayyib b. AÎmad told me - MuÎammad b. al-Íusayn told us - Abu ’l-
QÁsim b. Matawayh told us that ÍÁmid b. Rustam related to us that al-Íasan b. 
al-MuÔÐÝ that IbrÁhÐm b. Rustam on the authority of... said: I said to AbÙ ÍanÐfa: 
What do you comment on the disputes people innovated about the forms and 
bodies? Then he said: [these are] the utterances of the philosophers. You have to 
follow the tradition and the course of the ancestors, beware of any novelties 
because they are innovations. This was also produced by Ibn al-SamÝÁnÐ in KitÁb 
al-In iÒÁr [li Ahl al-ÍadÐth], who said: ‘a reliable man from among our friends 
related to us that al-ShayÌ AbÙ ÝAbd al-RaÎmÁn al-SulamÐ related to us that AbÙ 
al-QÁsim b. Matawayh told it to us.’ ”
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 Referring again to al-HarawÐ, al-SuyÙÔÐ also mentions MÁlik b. Anas as 
having censured theology: “ÝAbd al-RaÎmÁn b. MahdÐ has said: I came to see 
Málik, whom was being asked a question by a man. He said: Maybe you are one of 
ÝAmr b. ÝUbayd [d.ca. 144/761]’s636 adherents. God has cursed ÝAmr, because he 
fabricated the innovations of theology. If theology was a [real] science, the 
Companions and the Followers would have discussed it, as they have discussed 
the religious rules and laws.”637   
  
[9]. The Statements of Leading Muslim Scholars on the Prohibition of KalÁm 
Consistent with his model of argumentation against his opponents, in chapter [9] 
al-SuyÙÔÐ incorporated into the work we are discussing the texts which he abridged 
from twelve works of predecessors he considered opponents of kalÁm. Al-SuyÙÔÐ’s 
motive for abridging the works of his predecessors can be inferred from the 
general introduction of his abridgement: “I lam anna aimmata ahl al-Sunna mÁ’
zÁlÙ’ ‘yuÒann fÙn al-ku ub fÐ dhamm Ý lm al-kalÁm, wa ’l-inkÁr ÝalÁ muÔaÝÁtih 
(know that the leading Muslim scholars of the People of the Sunna and the 
JamÁ’a have continuously been composing books to condemn the science of 
kalÁm as well as to refute its partisans)”.638

 
[a].. KitÁb Dhamm Ý Ilm KalÁm wa Ahlih by al-HarawÐ 

634SM, op. cit., p. 65.   
635SM, op. cit., p. 66.    
636ÝAmr b. ÝUbayd, according to Watt, was one of the first members of the MuÝtazilite 
school of al-Íasan al-BaÒrÐ. His reputation rests on his asceticism. One of his famous 
followers was Bishr b. al-MuÝtamir (d. 210/825). See Watt, W.M., “ÝAmr b. ÝUbayd,” in 
EI², I, 454.   
637SM, op. cit., p. 67.     
638SM, op. cit., p. 68. 
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Under the title NuÒÙs al-A’imma fi TaÎrÐm al-KalÁm, al-SuyÙÔÐ first discusses 
KitÁb Dhamm al-KalÁm wa Ahlih, by ShayÌ al-IslÁm IsmÁÝÐl al-HarawÐ. His 
reason to put the abridgement of the work of al-HarawÐ at the very beginning 
becomes clear from his following remark: “Wa ajallu kitÁb ullifa fÐ dhÁlika kitÁb
dhamm al-ka Ám wa ahlih li shayÌ a -IslÁm AbÐ IsmÁÝÐl al-HarawÐ. Wa huwa 
mujalladun kulluhÙ muÌraj bi ’l-asÁnid, wa anÁ’ ulaÌÌiÒu hunÁ jamÐÝa maqÁÒid hÐ 
talÌÐÒan Îasanan (The most excellent work in that respect [to condemn kalÁm and 
its authors] is KitÁb Dhamm al-KalÁm wa Ahlih of ShayÌ al-IslÁm AbÙ IsmÁÝÐl al-
HarawÐ. The format of this book is a bound volume. All information is given 
with the chains of transmission, and here I abridge all its purposes adequately”).
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639 
Beaurecueil has qualified this work as “a principal source for the history of the 
struggle against rational theology in Islam.”640 Al-SuyÙÔÐ’s abridgement of DhK 
occupies approximately one fourth (60 printed pages) of SM (of 227 printed 
pages). 

According to al-SuyÙÔÐ, al-HarawÐ’s complete name was AbÙ IsmÁÝÐl ÝAlÐ b. 
MuÎammad b. ÝAlÐ al-AnÒÁrÐ al-HarawÐ. He was a Hanbalite scholar, a ÍÁf Û of 
tradition, an expert in language, a prominent figure in taÒawwuf, a great savant 
who established the Sunna and rejected innovations, and the author of KitÁb 
ManÁzil al-SÁ’irÐn.641 According to Brockelmann, al-HarawÐ was born in Kuhendiz 
in the citadel of Herat on the 2nd of ShaÝbÁn 396/4th of May 1005.642 His father, 
AbÙ ManÒÙr MuÎammad, whose genealogy goes back to a Companion, AbÙ 
AyyÙb ËÁlid b. Zayd ËazrajÐ, who accomodated the Prophet MuÎammad during 
his arrival in Madina, was a devotee merchant who taught his son to be puritan 
and to love science. His father was also a ÒÙfÐ who practiced the mystical teaching 
rigorously. Regarding his mother, no information can be found in any 
biographical dictionaries. 

He studied Îad th and ta Ðr in early age under the supervision of AbÙ 
ManÒÙr al-AzdÐ and YaÎyÁ b. ÝAmmÁr. In 417/1026, he went to study in NishÁpÙr, 
where he became a disciple of al-AÒamm. On the way to Mecca for a pilgrimage, 
he stayed in Bagdad for some time to attend the lectures of AbÙ MuÎammad al-
Ëalal. When he returned from the pilgrimage, he met Abu ‘l-ËirqÁnÐ, who would 
have a decisive influence on his mystical career. 

Although al-HarawÐ had followed the supervision of ShafiÝite teachers 
during the early stages of his studies, he adopted Hanbalism with enthusiasm due 
to its devotion to the Koran and the Sunna.643

He was appointed professor by NiÛÁm al-Mulk in the end of 480/1087, 
several years after having been given the title of ShayÌ al-IslÁm, bestowed upon 
him by al-Muqtadir bi ‘llÁh in 474/1081, because of his high position in the 
Hanbalite school.644 He died in the city of his birth, on the 22nd of Dhu ‘l-Íijja 
481/8th of  March 1088.645  

639SM, op. cit., p. 68. 
640Beaurecueil, S.D., “al-AnsÁrÐ al-HarawÐ,” in EI², I., 515. 
641SM, op. cit., p. 126. 
642GAL, S.I, p. 773. 
643Beaurecueil, S.D., KhwÁdja ÝAbdullah AnÒÁrÐ (396-481/1006-1089) Mystique Hanbalite 
(Beirut: Imprimerie Catholique, 1963), p.23-77.
644GAL, I, p. 433, S.I, p. 773. 
645SM, op. cit., p. 126. 
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According to al-Hashshash, besides Dhamm al-KalÁm and ManÁz l a -
SÁ’irÐn, al-HarawÐ composed a number of works: K tÁb al-ArbaÝÐn fi ’l-TawÎÐd, 
KitÁb al-ArbaÝÐn fi ’l-Sunna, al-FÁrÙq fi ’l-ÑifÁt, SharÎ ÍadÐth kull bidÝa ÃalÁla, 
TakfÐr al-Qadariyya, Tak Ðr a ahmiyya, TafsÐr al-Qur’Án al-MajÐd and ManÁqib a
ImÁm AÎmad ibn Íanbal.
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According to Brockelmann, the manuscripts of DhK are preserved in two 
places: 

1. In Maktaba al-ÚÁhiriyya (the manuscript is now preserved in Maktaba al-
Asad) in Damascus (reg. 1138) 

2. In the British Museum in London (reg. 1571: 27520)647 
The manuscript of the Asad library, registered no. 1138, consists of 149 folios. 

Each folio consists of two pages, each of which has twenty lines. The manuscript 
is not an authograph. It is rather a copy made in the eighth century of the Hijra. 
It is mentioned at the end of the manuscript that it was copied on Thursday, 24th 
of DhÙ ‘l-QaÝda 747/1347.648

There exist two editions of DhK. First, the edition published in Beirut by 
DÁr al-Fikr al-LubnÁnÐ in 1994 and edited by Dr. SamÐÎ Dugaym. 649 Secondly, in 
the form of a published Ph.D thesis by MuÎammad al-Hashshash, who also 
translated some parts of it into German.650  

The DhK was, according to Beaurecueil, the fruit of al-HarawÐ’s labour 
against the partisans of AshÝarism and MuÝtazilism due to which he was 
“threatened with death on five occasions.”651 (2) However, al-Hashshash has 
indicated that the motivation for al-HarawÐ to compose this work was that he 
wanted to give to the partisans of hanbalism the necessary principles to find the 
truth by means of obeying the Koran and the Sunna and avoiding kalÁm.652    

To understand in which way al-SuyÙÔÐ used Dhamm al-KalÁm by al-
HarawÐ as the chief source for his discussion of the opposition against kalÁm, it is 
significant to see how al-HarawÐ organizes his argument in his work. Based on the 
edition of Dr. SamÐÎ Dugaym (1994), the organization of the contents of this 
work can be seen in following table:  
Introduction 17-24  
Chapter I: The ancient Ummas followed the sound path, as long 
as they clung to obedience and observance; whenever they 
disputed and debated, they went astray and perished                                       

25-38 

Chapter II: Emphasizing that the Prophet used to worry about 
the Umma with respect to leading scholars who led others astray 
and disputed on religious matters, and with respect to  
hypocritical preachers 

39-44 

Chapter III: The abhorrence of pronouncing and softening 
speech as well as of speaking impolitely   

45-48 

Chapter IV:  Censuring and Condemning Debate as well as 49-54 

646Al-Hashshash, op. cit., p. 298. 
647GAL, I, p. 433. 
648Mss. Fol. 149 b.  
649This edition is at my disposal. 
650Al-Hashshash, op. cit. 
651Beaurecueil, EI², I, 515. 
652Al-Hashshash, op. cit., p. 298. 
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Mentioning its misfortunes  
Chapter V: The virtue of avoiding the dispute even if its 
practitioner is  in the right 

55-57 

Chapter VI: The Chosen One’s - may God bless him and grant 
him peace - Condemnation of Debating the Koran and his 
warning to those who partake in it  

58-61 

Chapter VII: The Chosen One’s anathematization of the dispute 
on the Koran and his prohibition of it 

62-70 

Chapter VIII: Establishing the evidence for the falsity of the 
opinion of those who maintain that the Koran is in no need of 
the Tradition  

71-81 

Chapter IX: Emphasizing the opposition of Tradition to reason  82-111 
Chapter X: The abhorrence of the Chosen One and his best 
Umma against the deep occupation [with religious disputation]  

112-127 

Chapter XI: The abhorrence of being extravagant in matters of 
religion and of the dissimulation in it as well as of the study of 
the essences and necessity of obedience  

128-141 

Chapter XII: The worry of the Prophet and the Pious Ancestors 
Regarding those occupied by the words of the People of the 
Books and those who dedicate themselves to the Book of God the 
Almighty 

142-152 

Chapter XIII: The Prophet’s information to his Umma on the 
status of the theologians among them 

153-160 

Chapter XIV: Mentioning issues emerging in the period of the 
Prophet - may God bless him and grant him peace 

161-177 

Chapter XV: The Refutation of leading Muslim scholars 
regarding the captious questions, complicated speech, vague 
words, debates, deviating ta’wÐl653 and the occupation with it, 
which the MutakallimÙn undertook, and their views on them 
according to [their] generations   

178-245

Al-ShÁfiÝÐ’s Attack against the MutakallimÙn and his Refutation 
[of them]  

246-259

Discussing IsÎÁq b. RÁhawayh’s Refutation of them [the 
MutakallimÙn]   

260- 
284 

Chapter on the fact that the innovators, the theologians and the 8284-290

653Eventhough, there was no difference in the early history of the Koranic exegesis between 
ta’wÐl and tafsÐr, most scholars distinguish them. The former is based upon reason and 
personal opinion (ra’y), whereas tafsÐr is based upon materials derived from the Prophet 
himself or his Companions or the Successors in the form of ÎadÐth. Hence, ta’wÐl is 
popularly identified with tafsÐr bi ‘l-ra’y, and tafsÐr with tafsÐr bi ‘l-ma’thÙr. See 
Poonawala, I, “Ta’wÐl,” in IE², X, 390-392; McAuliffe, however, says: “although apparently 
synonymous in the earliest period, the significations of tafsÐr and ta’wÐl began to diverge 
as the Qur’Ánic sciences developed in the classical period. TafsÐr remained the term of 
more limited denotation, often restricted largely to philological exegesis, while ta’wÐl 
connoted hermeneutical approaches that sought to uncover deeper meanings in the text 
or to align the text with particular theological or philosophical orientations.” See 
McAuliffe, Jane Dammen, Qur’Ánic Christians: An Analysis of Classical and Modern 
Exegesis (Cambridge: Cambridge University Press, 1991), p. 18, n. 15.  
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transgressors are cursed  
Chapter on the abhorrence of studying under the guidance of the 
MutakallimÙn and the Innovators   

291-297

Chapter on the Exaltation of those who uphold good tradition 
or those who call [others] to it 

298-
306 

Chapter Discussing the Statement of al-AshÝarÐ  .307-
818 

 
It is clear that some chapters (which are hightlighted in bold) were left 
unabridged. The reason for this was presumably that al-SuyÙÔÐ deemed these 
chapters redundant to his argument against the MutakallimÙn. Moreover, the last 
chapter discussing the statement of al-AshÝarÐ cannot be used as a ‘weapon’ 
against the MutakallimÙn, since it contains arguments in favour of theology by 
the eponym of AshÝarite theology. (2) In his abridgement of DhK, al-SuyÙÔÐ has 
cut all long chains of transmission, mentioning only the closest authority to the 
source. (3) He has left out long digressive discussions and variant readings of 
traditions, as well as information of a similar nature repeated by al-HarawÐ. (4) At 
several occasions, al-SuyÙÔÐ also paraphrases al-HarawÐ’s discussion against kalÁm. 
Al-SuyÙÔÐ, for instance, says: “The author [al-HarawÐ] said: I found that this 
statement belongs to AbÙ ManÒÙr al-AlbanÐ al-BustÐ who said: I saw YaÎya b. 
ÝAmmÁr reprehending the people of kalÁm on the pulpit [so frequently] that I 
could not count the times.” In reality, however, al-HarawÐ says in his DhK: “I saw 
YaÎyÁ b. ÝAmmÁr on many occasions, one of which was on his pulpit 
anathematizing and cursing the MutakallimÙn, as well as testifying the heresy of 
AbÙ al-Íasan al-AshÝarÐ.”654 As the result of this abridgement, al-SuyÙÔÐ succeeded 
in presenting al-HarawÐ’s arguments against the MutakallimÙn more 
comprehensible and more penetrating. 
 
 The Image of the History of the Opposition to KalÁm Contained in DhK as 
abridged by al-SuyÙÔÐ in SM  
Upon reading DhK as abridged in SM, one finds that the explicit view of al-
HarawÐ is that the opposition to scholastic theology (kalÁm, jadal, naÛar and 
marÁ’) goes back to the earliest period of Islamic history. Enumerating a number 
of traditions, al-HarawÐ asserts that the opposition to kalÁm already started with 
the Prophet, who censured speculation (kalÁm) and the usage of the method of 
reasoning (al-naÛar) as well as the use of critical questioning on some religious 
tenets, believes or practices. In a number of traditions with various chains of 
transmission, the Prophet, for instance, indicated that “the perishing of those 
before us happened because of their frequent questions and their arguments with 
their prophets.”655

 According to al-HarawÐ, speculation is superfluous and thus should be 
regarded as an innovation, because God has revealed religion to the Prophet in a 
perfect way and completed His blessing through him. This is, al-HarawÐ argues, in 

654Al-HarawÐ, op. cit., p.280.  
655“… innamÁ halaka man qablukum bikathrati suÁlihim wa ‘ÌtilÁfihim ÝalÁ anbiyÁ’ihim.” 
Al-HarawÐ mentions some traditions pertaining to this question in his DhK, op. cit., p.25. 
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line with the last words of God revealed to His Prophet: “Today I have perfected 
your religion for you.”656  
  What had been started by the Prophet with respect to the opposition to 
kalÁm, al-HarawÐ maintains, was obviously followed by his successors, whom he 
classifies into nine generations:  
 
1.The First Generation: The Companions of the Prophet 
Al-HarawÐ maintains that the Companions condemned those who question 
certain religious articles. ÝUmar b. al-ËaÔÔÁb, for instance, had lashed ÑabÐg al-
KÙfÐ because of a question concerning a variant reading (Îarf) of the Koran until 
the blood gushed from his back. On another occasion, ÝUmar also said: “Your 
discussion is the worst while your speech is also the worst …”657 Along the same 
line, ÝAlÐ b. AbÐ ÓÁlib, according to al-HarawÐ, warned people that “at the end of 
time, there will be a people whose speech and arguments are not known by the 
adherents of Islam. They are inviting the people to adhere to their message. If one 
meets them, one is to kill them.”658  
 Other Companions, such as Ibn ÝAbbÁs, ÝIkrima, MuÝÁwiya, Ibn MasÝÙd, 
Ubayy b. KaÝb, MujÁhid, al-NazzÁl b. Sabarah, MuÝÁdh b. Jabal and TÁwÙs, are 
said to have rejected kalÁm as well. Their criticism of kalÁm revolve around: (a) 
Speculation on certain verses of the Koran; those involved in it were considered 
to be people who argue about the religion of God;659 those who speculate on these 
verses were associated to the satans of the Sea-islands;660 (b) That those who 
subject His religion to qiyÁs, will stay in confusion forever, deviating from the 
right way and plunging into distortion;661 (c) That God will make those who were 
engaged in dispute deaf and dumb;662 (d) Ascribing ignorance to those who 
disseminate reports which are not in the Book of God;663 (e) The adherents of 
heresy are to be inflicted with an uncurable disease, etcetera.664  
 
2. The second generation: the forerunners of the jurists from among the followers 
From this generation, al-HarawÐ records the statements against kalÁm by a 
number of prominent figures, the most prominent of whom is Ibn ÓÁwÙs (d. 
132/750).665 Al-HarawÐ, for instance, narrates the attitude of Ibn ÓÁwus towards the 
MuÝtazilites. For this purpose, al-HarawÐ “followed from the strand of ÝAbd al-
RÁziq [d. 211/827]666who said that MuÝammar [d. 153/771]667had related to us the 

656Al-mÁ’ida (V) : 5. Bell, I, 94. 
657See al-SuyÙÔÐ’s discussion of al-HarawÐ’s narration of the censure against kalÁm by the 
Companions in his SM, op. cit., p. 87. 
658SM, op. cit., p. 88. 
659Ibidem. 
660Ibidem. 
661Ibidem. 
662SM, op. cit., p. 89. 
663Ibidem. 
664Ibidem. 
665His complete name is ÝAbd AllÁh b. ÓÁwus b. KaysÁn al-YamanÐ. He died in 132/750. See 
al-LÁlakÁ’Ð, op. cit., p. 36, n. 2 (H). According to al-NashshÁr, his real name was DhakwÁn; 
ÓÁwus was his laqab. See SM, op. cit., p. 88, n.1 (N). 
666ÝAbd al-RÁziq al- ÑanÝÁnÐ died in 211/827. See SM, op. cit., p. 91, n.3 (N). 
667MuÝammar b. RÁshid died in 153/771. SM, 91, 4. 
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words: Ibn ÓÁwÙs sat down. A man from the MuÝtazilites then came and started 
to argue [about religious matters]. So, Ibn ÓÁwÙs inserted his fingers into his ears 
and said to his son: O, my son! Insert your fingers into your ears! close them up 
and do not listen to anything in his speech. MuÝammar said: This means that the 
heart is weak. ÝAbd al-RÁziq said - IbrÁhÐm b. YaÎyÁ’ said to me: I see that the 
MuÝtazilites among your group are numerous. He replied: I said: yes. So, they 
think that you are one of them. He said: Would you please enter this shop with 
me so that I can speak to you. I replied: No. [He said: why?].668 I replied: Because 
the heart is weak and my religion is not for someone who is subdued.”669

 
3. The Third Generation 
Al-HarawÐ enumerates the censures of kalÁm by a number of personalities, the 
most prominent among whom was ÝUmar b. ÝAbd al-AzÐz (d. 101/719-20),670 who 
was regarded by al-SuyÙÔÐ as the mu addid of 1j st/7th century.671 For this purpose, al-
HarawÐ records a number of narrations based on the authority of ÝUmar.  

To begin with, he (viz. al-HarawÐ) took “from AbÙ al-Ñalt ShihÁb b. 
ËurÁsh [d. ca. 200/816]672 the words: ‘Umar b. ÝAbd al-ÝAzÐz sent a letter to a man, 
which read: Peace be upon you, to start with, I advice you to fear God, to observe 
his command, to follow the Sunna of His Messenger - may God bless him and 
grant him peace - and to abandon what the innovators innovated later on. His 
Sunna has been established to save them the trouble to look for anything else… 
Therefore, you have to observe the Sunna which constitutes, by the Will of God, a 
shield for you.” 673  
 Furthermore, al-HarawÐ narrates that ÝUmar b. ÝAbd al-ÝAzÐz sent a letter 
to his son, ÝAbd al-Malik, saying: “Let your knowledge be that of God who has 
sent it down on His prophet! Through it He indicated the things He loves and 
reprehends. He also informed the people by means of it about His command. He 
called them to His Book and guided them into His blessing. By it, He protected 
them from His punishment. By it, He obliged Himself to please them. Due to it, 
He placed them in the most virtuous place among His creatures. This is the 
knowledge, through which, one will not be ignorant; and by being ignorant of 
which, one will not be knowledgeable. Give it preference beyond anything else! 
Refrain from observing his prohibitions. That is necessary for one who knows it 
and [also for one who pursues] to obey God in accordance with what he was 
exhortated.674 That is the light of God which was revealed and by which the saints 

r

 Ô  
t  

668This is taken from the MS of the Damascus DK (fol. 86b). 
669SM, op. cit., p. 91. 
670The Umayyad caliph ÝUmar b. ÝAbd al-AzÐz (d. 101/719-20), the mujaddid of the second 
century of Hij a, was considered by Juynboll as the first who singled out the sunna of the 
Prophet  from the sunnas of others. See G.H.A. Juynboll, “Sunna” in EI², IX, 878-881; Cf. 
W.B. Hallaq, “Was the Gate of Ijtihad Closed?” in IJMES, 16 (1984), 3-41. 
671Al-SuyÙÔÐ, al-TaÎadduth, op. cit., p. 216.  
672AbÙ al-Ñalt ShihÁb b. ËurÁsh b. ÍÙshab al-ShaybÁnÐ al-WasaÔÐ died ca. 200/816. See SM, 
op. cit., p. 93, n.3 (N).   
673SM, op. cit., p. 93-4. 
674The copying error also occurs here. The phrase in the MS of the Damascus DK (fol. 
90b) reads fa inna dhÁlika yuÎiqqu ÝalÁ man Ýalimah wa’ttabaÝa ÁÝat-‘llÁh fÐma ÙÒiya bih. 
Whereas in SM, the phrase reads “fa inna dhÁlika yuÎiqqu ÝalÁ man Ýalimah wa a tabiÝu
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of God are also guided. Whoever has no portion of it, does not benefit anything 
from it. He will remain in the darkness for the rest of his life in his present 
world.”675

 Al-HarawÐ also quotes ÝUmar b. ÝAbd al-ÝAzÐz’s words: “If you hear 
arguing, neglect it.”676

 
4. The Fourth Generation 
Al-HarawÐ lists a number of persons included in this generation. One of them to 
be mentioned here is MÁlik b. Anas (d. 179/796).677 According to al-HarawÐ, MÁlik 
b. Anas said: “Beware of the innovations! It was said: O, AbÙ ÝAbd AllÁh, what are 
the innovations?’ He replied: ‘The people of the innovations who speak about the 
names of God, His attributes, His speech, His knowledge and His will. They are 
not silent about a thing on which the Companions and the followers to whom 
belong the beneficience were silent.”  

He also takes from MÁlik the words: “Whoever seeks for the religious 
truth with the help of kalÁm, becomes a heretic.” In the same line, al-HarawÐ 
refers to ÝAbd al-RaÎmÁn b. MahdÐ (d. 117/736)678 as having said: “I came to see 
MÁlik. He was with a man who asked him about the Koran. He answered: You 
might be one of ÝAmr b. ÝUbayd’s friends. God has cursed ÝAmr, because he made 
these innovations of kalÁm. If kalÁm was knowledge, the Companions and the 
Followers must have made use of it, as also they have done in the laws and the 
religious rules. But [kalÁm] is a falsity which indicates falsity.”  

He then quotes MÁlik as having said: “Tradition decreased among the 
people only when the heresies arose among them. The number of learned men 
also decreased after the aversion arose among the people.” He also based upon 
MÁlik the words: “Tradition is like Noah’s ship, he who gets aboard, is safe and 
he who holds back from it, drowns.” Finally he also transmitted from MÁlik the 
words: “Every person coming to me who interprets the Book of God while being 
ignorant of the languages of the Arabs, is given a warning by me.”679

 
5. The Fifth Generation 
A number of persons considered to have opposed kalÁm are included by al-
HarawÐ in the fifth generation: One of them is AbÙ ÍanÐfa (d. 150/767).680 Al-

ÔÁÝat-‘llÁh fÐma ÙÒÁ’ bih.”  The pronoun I used in SM, in this regard, however is not 
congruent with the context of the discussion in this passage. 
675SM, op. cit., p. 94. 
676Ibidem. 
677MÁlik’s full name was AbÙ ÝAbd AllÁh MÁlik b. Anas b. MÁlik b. AbÐ ÝAmÐr b. ÝAmr b. 
al-ÍÁrith b. GaymÁn b. Ëuthayn b. ÝAmr b. al-ÍÁrith al-AÒbahÐ. He was an imam of dÁr 
al-hijra (MadÐna), where the school of the Malikite was located. He wrote a number of 
works, the chief among which is al-MuwaÔÔa. He was born in 90-97/708-16 in Madina and 
died 179/796. See al-LÁlakÁ’Ð, op. cit., p. 34, n.7 (H); Cf. J. Schacht’s “MÁlik b. Anas” in 
EI², VI, 262-5. 
678ÝAbd al-RaÎmÁn b. MahdÐ b. ÍassÁn al-ÍanbalÐ AbÙ SaÝÐd al-BaÒrÐ died in 117/736. See 
SM, op. cit., p. 96, n.3 (N).  
679SM, op. cit., p. 96.  
680AbÙ ÍanÐfa al-NuÝmÁn b. ThÁbit was a theologian and a religious lawyer, the eponym 
of the school of the Íanafis. He was  born in 80/699 and died in 150/767. See J. Schacht, 
“AbÙ ÍanÐfa al-NuÝmÁn,” in EI², I,  123-4. 
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HarawÐ quotes NÙh al-JÁmiÝ (d. 173/790)681 as having said: “I said to AbÙ ÍanÐfa: 
What is your opinion on kalÁm with respect to the accidents682 and the bodies,683 
which people innovated? He replied: [Those are] the concepts of the philosophers. 
You have to follow the tradition and the way of the pious ancestors. Beware of 
any fabrication, because it amounts to an innovation.”684

Al-HarawÐ narrates that when AbÙ ÍanÐfa was asked about aÝrad (accidents) 
and ajsÁm (substances), he said that they both were the concern of philosophers. 
AbÙ ÍanÐfa went on asserting that one is to follow the tradition and in the 
footsteps of the ancestors and ought to beware of any innovation. Accordingly, in 
the words of MuÎammad b. al-Íasan, AbÙ ÍanÐfa prohibited people from 
studying kalÁm. AbÙ YÙsuf al-QÁÃÐ (d. 182/798) put forth the same censure as 
AbÙ ÍanÐfa. The former narrated that one who seeks for religion by use of kalÁm, 
becomes an atheist and that knowledge of dispute and kalÁm is ignorance.685 Ibn 
al-MubÁrak’s (d. 181/798)686 criticism of kalÁm was rather soft. He associated 
dispute to the MuÝtazilites, lying to the Rafidites687 and religion to the scholars of 
tradition.688 ÝAbd al-RaÎmÁn b. MahdÐ held the same opinion as the preceding 
two scholars mentioned. He stated that kalÁm leads the person immersed in it to 
atheism. In line with the idea of the scholars mentioned above, Óalha b. ÝAmr (d. 
152/770)689 held that one was not to dispute heretics, because they had a madness 

 

i
l- i

681NÙÎ’s full name was NÙÎ al-JÁmiÝ b. AbÐ Maryam; his kunya was AbÙ ÝIÒmah al-
MarwazÐ al-QurashÐ. He was also called al-JÁmiÝ, because of his expertise in many forms of   
knowledge. He died in 173/789. SM, op. cit., p. 99, n.7 (N). 
682Most of the Historians of Muslim philosophy and theology are of the opinion that 
ÝaraÃ (pl. aÝrÁÃ) originated from an Aristotelian term, which is mostly translated into 
English as ‘accident.’ This term is always defined, according to Rahman, as that which 
cannot subsist by itself but only in a substance of which it is both the opposite and the 
complement. See Rahman, F., “ÝAraÃ,” in EI², I, 603.  
683Jism (pl. ajsÁm), a term sometimes rendered in English as ‘body’ and sometimes as 
‘substance’ was the term about which the opinions of the Muslim theologians, according 
to al-AshÝarÐ, differs. ÂirÁr b. ÝAmr is of the opinion that “al-jism aÝrÁÃ ullifat wa jumiÝat
faqÁmat wa thubitat faÒÁrat jisman yaÎtamil al-aÝrÁÃ idhÁ Îalla wa al-tagyÐr min ÎÁl ilÁ ÎÁl 
wa tilk al-aÝrÁÃ hiya mÁlÁ taÌlÙ al-ajsÁm minh aw m n Ãiddih naÎw al-ÎayÁt wa ‘l-mawt al-
ladhÁni la yaÌlÙ a jism min wÁÎid m nhumÁ’,” whereas MuÝammar said that al-jism 
“huwa al-ÔawÐl al-ÝarÐÃ al-ÝamÐq…” Al-AshÝÁrÐ then recorded more than twelve different 
opinions on jism. See al-AshÝarÐ, al-ImÁm AbÙ al-Íasan ÝAlÐ b. IsmÁÝÐl, KitÁb MaqÁlÁt al-
IslÁmiyyÐn wa IÌtilÁf al-MuÒallÐn (Istanbul: MaÔbaÝat al-Dawla, 1929) ed. H. Ritter, p. 227; 
301-6, 2 vols.  
684SM, op. cit., p. 99-100.  
685SM, op. cit., p. 100. 
686Ibn al-MubÁrak was ÝAbd AllÁh al-MarwazÐ to whom al-NashshÁr referred as ÝÁlim 
ÌurÁsÁn wa muÎaddithuhÁ. He was originally Turkish died in 181/798. SM, op. cit., p. 100, 
n. 2 (N).  
687According to Kohlberg, the Rafidites are the members of the theological denomination, 
which points to the Proto-ImÁmiyya (consequently the Twelver ShiÝa) and also to any 
members of ShiÝa sects. Al-AshÝarÐ, he maintains, identified these groups with those who 
had by the 3rd/9th century adopted MuÝtazilites ideas about God’s unity and about the 
createdness of the Koran. See Kohlberg, E., “al-RÁfiÃa”, in EI², VIII, 386-9.
688SM, op. cit., p. 100. 
689ÓalÎa b. ÝAmr b. ÝUthmÁn al-ÍaÃramÐ al-MakkÐ died in 152/. SM, op. cit., p. 101, n. 3 
(N).  
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like that of the scabby camel.690 Al-FuÃayl b. ÝIyÁÃ exhorted that one is not to sit 
beside a heretic, because that will bring about God’s wrath. In the same line, he 
held that the author of an innovation will not smell the fragrance of Paradise. 
The last censure of kalÁm of the scholars of the fifth generation is that of ËÁlid b. 
al-ÍÁrith al-HujaymÐ (d. 186/803).691 He stated that the worst people are those who 
dispute and altercate.692

 
6. The Sixth Generation 
One of the personalities mentioned by al-HarawÐ in this generation is 
MuÎammad b. IdrÐs al-ShÁfiÝÐ. Al-HarawÐ’s discussion of al-ShÁfiÝÐ’s statements 
against kalÁm is quoted extensively by al-SuyÙÔÐ in his SM, this is due to the fact 
that al-SuyÙÔÐ, as discussed before, regarded al-ShÁfiÝÐ as the first to condemn logic 
and kalÁm explicitly. Here I quote al-SuyÙÔÐ’s reference to al-ShÁfiÝÐ’s remarks 
against kalÁm in his SM verbatim:  

He [viz. Al-HarawÐ] then adduced al-KarÁbisÐ’s words: “Al-ShÁfiÝÐ said: 
‘Everyone speaking about the Book and the Sunna is serious and speaking about 
anything other than that is nonsensical.’ ” He then transmitted from YÙnus b. 
ÝAbd al-AÝlÁ’ the words: “Al-ShÁfiÝÐ said: ‘It is not said concerning the sources [the 
Koran and Sunna], why and how.  In that respect, one rather has to submit.’ ” He 
then adduced the words of Abu ’l-QÁsim ÝUthmÁn b. SaÝÐd al-AnmÁÔÐ who said: “I 
heard that al-MuzanÐ693 said: ‘I used to be involved in kalÁm before the arrival of 
al-ShÁfiÝÐ. When he arrived, I came to him and asked him a question related to 
kalÁm.’ He then asked me: ‘Do you know where you are now?’ I replied: ‘Sure, I 
am in the Grand Mosque (al-Masjid al-JÁmiÝ) in FusÔÁÔ.’694 He then said to him695: 
‘No, you are in TÁrÁn.’696 Abu ’l-QÁsim said: ‘TÁrÁn is a place in the Red Sea (baÎr 
al-qulzum)697 from which hardly a single ship is safe.’ He then posed a question of 
jurisprudence. And I responded to it. He then put forth something to demolish 
my answer. So I replied with another thing. He proposed again something 
demolishing my answer. So when I started to answer with something to demolish 
his answer, he said to me: ‘This is jurisprudence which involves the Book and the 
Tradition. [The demolishing is only related to] the opinions of the people. So 

690SM, op. cit., p. 101. 
691ËÁlid b. al-ÍÁrith b. ÝUbayd al-HujaymÐ AbÙ ÝUthmÁn al-BaÒrÐ died in 186/803. See SM, 
op. cit., p. 102, n. 2. (N). 
692SM, op. cit., p. 202. 
693IsmÁÝÐl b. YaÎyÁ’ al-MuzanÐ died in 264/879. SM, op. cit., p. 103, n. 4 (N). 
694FusÔÁt, old Cairo which was built firstly by the Muslim conquerors. It was located on 
the east bank of the Nile, alongside the Greco-coptic township of Babylon. See Jomier, J., 
“al-FusÔÁÔ,” in EI², II, 957-9. 
695The copying error also occurs in this place. In SM, is “he then said to him”. But in the 
MS of the Damascus DK (fol. 113a), it is “he then said to me.” 
696TÁrÁn is an Island in the Red Sea, which is situated between Qulzum and Wa’ayla. The 
inhabitants of TÁrÁn were called BanÙ JaddÁn. They relied for their food much on the sea 
and lived in ships as their houses. According to al-YaqÙt, TÁrÁn had a reputation for its 
being the dirtiest place in the Sea of Qulzum. Jacuts, op. cit., vol. I,  811. 
697According to al-ÍamawÐ, BaÎr al-Qulzum (the Red Sea) is the part of Indian oceans. Its 
eastern coast is Berber, while its northern one is Jemen. Another part of its coast stretches  
out to the city of Qulzum nearby Egypt. Jacuts, op. cit., p. 503, vol. I. 
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how to speak about the Lord of the Universe, a mistake which can imply an 
infidelity’ [From then on] I left kalÁm and turned towards jurisprudence.”698

He then adduced the words from ÝAbd AllÁh b. AÎmad b. Íanbal the 
words: “I heard that MuÎammad b. DÁwud [d. 296/910]699 had said: ‘In the time 
of al-ShÁfiÝÐ, nowhere was it recorded, related or even known that he [al-ShÁfiÝÐ] 
spoke about futilities while he detested the MutakallimÙn and the innovators.’ ” 
 He then adduced on the authority of ÝAbd AllÁh b. AÎmad b. Íanbal the 
words from his father: “Whenever al-ShÁfiÝÐ was convinced of the veracity of a 
report, he followed it. His best property was that he did not desire theology. His 
only concern was fiqh.” 
 He then put forth from al-MuzanÐ that someone asked him about a 
matter related to kalÁm. He replied: “I detest this. I even prohibit it just as al-
ShÁfiÝÐ did. I heard al-ShÁfiÝÐ saying: ‘MÁlik was asked about kalÁm and al- awÎÐd. 
So he answered: ‘It is absurd for us to think of the fact that the Prophet - may 
God bless him and grant him peace - taught his Umma  the istinjÁ’, but did not 
teach them al-tawÎ d. Al- awhÐd is what the Prophet - may God bless him and 
grant him peace - remarked: I was ordered to kill the people until they say there is 
no God but Allah. No blood and property could protect the truth of al- awÎÐd.’ ” 

t

Ð t

t
 He then adduced from al-KarÁbÐsÐ the words: “I saw al-ShÁfiÝÐ. Then Bishr 
al-MurÐsÐ came to him. So he said to Bishr: ‘Tell me what you are propagating! A 
crystal-clear book, postulated suppositions or established prophetic traditions 
concerning which you found from the ancestors both a study and a question?’ 
Bishr replied: ‘No, but I am not able to oppose [that view] whatsoever.’ Al-ShÁfiÝÐ 
then said: ‘You confirmed your own mistake.700 So what is your position with 
respect to the discussion on jurisprudence and narratives (aÌbÁr)?  People would 
follow you and learn that?’ He replied: ‘We have (scanty) contributions (nubadh) 
to it!’ When Bishr went away, al-ShÁfiÝÐ said: ‘He will never succeed.’ ”701

 He then adduced from AbÙ DÁwud and AbÙ Thawr (d. 240/854)702 the 
words: “We heard al-ShÁfiÝÐ saying: ‘No one who was occupied with kalÁm, would 
succeed.’ ” He also adduced from al-Íusayn b. IsmÁÝÐl al-MuÎÁmilÐ (d. 330/943)703 
the following words: “Al-MuzanÐ said: I asked al-ShÁfiÝÐ about a question related 
to kalÁm. He replied: Ask me about something of which I can say, when I make a 

698SM, op. cit., p. 103.  
699MuÎammad b. DÁwud b. al-JarrÁÎ AbÙ ÝAbd AllÁh died in 296/910. SM, op. cit., p. 104, 
n. 2 (N).  
700The copying error also occurs in this place. In the MS of the Damascus DK (fol. 113b), 
the phrase reads “… aqrarta binafsik ÝalÁ al-ÌaÔa’…” while in SM, it reads “… aqrarta 
binafsik ÝalÁ al-ÌaÔa’ fÐh…” SM, op. cit., p. 104.  
701SM, op. cit., p. 104.  
702This probably refers to AbÙ Thawr IbrÁhÐm b. ËÁlid b. AbÐ ’l-YamÁn al-KalbÐ who died 
in Bagdad in 240/854. AbÙ Thawr, according to Schacht, was a prominent jurisconsult 
and founder of a school of religious law. Due to his stay in Irak one generation after al-
ShÁfiÝÐ, AbÙ Thawr, Schacht argues, “seems to have been influenced by al-ShÁfiÝÐ’s 
methodological insistence on the authority of the ÎÁdÐth of the Prophet, without, 
however, renouncing the use of ra’y as had been customary in the ancient schools of 
law.”See Schacht, J., “AbÙ Thawr,” in EI², I, 155.  
703Al-Íusayn b. IsmÁÝÐl al-MuÎÁmilÐ al-ÂibbÐ al-BagdÁdÐ b. ÝAbd AllÁh died in 330/943. 
SM, SM, op. cit., p. 105, n. 1 (N). 
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mistake in it: I made a mistake. Do not ask me about something of which, when I 
make a mistake, I say: I became an infidel.” 
 He then adduced the words from MuÎammad b. ÝAbd AllÁh b. ÝAbd al-
Íakam (d. 286/900)704: “Al-ShÁfiÝÐ said to me: O, MuÎammad, if someone asks 
you about something related to kalÁm, do not respond to him. Because when he 
asks you about diya,705 and you reply: [that amounts to] one dirham 706or one 
daniq,707 he says: You made a mistake. But if someone asks you about something 
related to kalÁm, and you make a mistake, he says: ‘You became an infidel.” 
 He then adduced from al-RabÐÝ b. SulaymÁn (d. 270/884)708 the words: “I 
heard al-ShÁfiÝÐ saying: ‘The arguing on religious tenets makes the soul cruel and 
stirs up animosity.’ ” He also adduced from al-RabÐÝ the words: “Al-ShÁfiÝÐ said to 
me: O, RabÐÝ!  Accept from me three matters: [first,] do not enter into discussion 
about the Companions of the Messenger of God - may God bless him and grant 
him peace, because the Prophet - may God bless him and grant him peace - will be 
your opponent on the Day of Ressurrection; [secondly,] do not occupy yourself 
with kalÁm, because I found that some MutakalimÙn are in a favour of al-taÝÔÐl;709 
and [thirdly] do not busy yourself with astrology, because it draws you to al-
taÝÔÐl.” 
 He then adduced from al-MuzanÐ the words: “The established view of al-
Shafi’Ð is abhorrence of the occupation with kalÁm.” He also adduced from al-
KarÁbisÐ the words: “Al-ShÁfiÝÐ was asked about something related to kalÁm. So he 
became angry.  He then said: ‘ÍafÒ al-Fard [d. 205/820]710 and his companions 
already asked about this [question] before. God abased them.’ ”711  

Ð

-

 

704MuÎammad b. ÝAbd AllÁh b. ÝAbd al-Íakam b. AÝyan al-MiÒrÐ died in 286/900. SM, 
op. cit., p. 105, n. 2 (N). 
705According to Kinder, diya signifies blood money or money paid in compensation for 
life. This term originates from a verse of the Koran (al-nisÁ’: 92), which reads diyatun 
musallamatun ilÁ ahlihÁ (blood money is to be paid to his kin). This verse, Kinder 
maintains, lays down the law of accidental homicide for which the perpetrator must 
emancipate a slave or fast for two months and give diya to the victim’s family if the 
victim was a mu’min or dhimmÐ (protected people). The amount of diya for a free male 
muslim is set at 100 camels. See Kinder, R., “Blood Money,”  in the Encyclopadia of the 
Qur’Án ed. Jane Dammen McAuliffe (Leiden-Boston-Köln: E, J. Brill, 2001), vol. I, p. 239. 
706Dirham is a silver coin whose weight is six dawÁniq. Lane, op. cit., I, 876. 
707DÁniq (pl. dawÁniq) is the sixth part of a dirham. Lane, op. cit., I, 920. 
708Al-RabÐÝ b. SulaymÁn b. ÝAbd AllÁh al-JabbÁr al-MurÁdÐ AbÙ MuÎammad al-BiÒrÐ died 
in 270/884. SM, op. cit., p. 105, n. 3 (N).  
709TaÝÔÐl, divesting God of His attributes,  according to Van Ess, is equivalent with tanzÐh, 
“transcendentalism”, a term which is always combined with its opposite term tashbÐh, 
“anthropomorphism.” TaÝÔÐl and its derivative muÝaÔÔil or muÝaÔÔila (denoting a person or 
a group practising taÝÔÐl) are used here in polemical language as a derogatory term for the 
adversaries of al-RabÐÝ b. SulaymÁn, implying that he along with al-ShÁfiÝÐ form the group 
who practice tashb h, and oppose those who practice taÝÔÐl, the MuÝtazilites. On tashbÐh 
wa ‘l-tanzÐh, see Van Ess, Joseph, “al-TashbÐh wa ‘l-TanzÐh,” in EI², X, 341-4. 
710ÍafÒ al-Fard was a great polemicist of the MurjiÝite denomination who wrote KitÁb fi ‘l
MaÌlÙq ÝalÁ AbÐ ‘l-Ëudhayl against Abu ‘l-Hudhayl al-AllÁf, who also composed the 
polemical works, KitÁb al-MaÌlÙq ÝalÁ ÍafÒ al-Fard and KitÁb ÝalÁ DirÁr wa Jahm wa AbÐ
ÍanÐfa wa ÍafÒ fi ‘l-MaÌlÙq. For the study of jurisprudence, he enjoyed the supervision of 
AbÙ YÙsuf, a disciple of AbÙ ÍanÐfa. According to al-SuyÙÔÐ, for the study of theology he 
was a disciple of Bishr al-MurÐsÐ the Mutakallim and much influenced by DirÁr b. ÝAmr. 
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He then put forth from MuÎammad b. ÝAbd al-ÝAzÐz al-AshÝarÐ, al-
ShÁfiÝÐ’s friend, the words: “Al-ShÁfiÝÐ said: ‘My established view on the 
MutakallimÙn is that their heads should be veiled by the whips and that they 
should be banished from the land.’ ” He also adduced from al-KarÁbÐsÐ (d. ca. 
245/860)712 the words: “Al-ShÁfiÝÐ said: ‘My (legal) judgment on the MutakallimÙn 
is like ÝUmar’s on ÑabÐg.’ ” He further put forth the words from AÎmad b. ËÁlid 
al-ËallÁl (d. 247/862)713: “I heard that al-ShÁfiÝÐ had said: ‘I did not debate with 
someone, of whom I know that he clings continuously to innovation.’ ” 

He also adduced from AbÙ Thawr, al-KarÁbÐsÐ [d. ca. 245/860] and al-
ZaÝfarÁnÐ [d. 260/875]714 the words: “We heard that al-ShÁfiÝÐ had said: ‘My legal 
opinion on the people of kalÁm is that they should be beaten with date-stalks and 
be escorted on the camel which then could bring them around the clans and 
tribes while summoning the people that this is the consequence of neglecting the 
Koran and the Tradition, for being fascinated with kalÁm.’ ” 
 He then transmitted the words from al-ZaÝfarÁnÐ (d. 260/875): “I heard al-
ShÁfiÝÐ saying: ‘I never debated with someone on kalÁm, except once. I asked 
God’s forgiveness for it.’ ” He also adduced from YÙnus b. ÝAbd al-AÝlÁ’: “I heard 
al-ShÁfiÝÐ saying: ‘If  you hear that someone says that the name is not identical to 
the object [named], be sure that he is a heretic!’ ” He also took from al-RabÐÝ the 
words: “I heard al-ShÁfiÝÐ saying in KitÁb al-WaÒÁya: ‘If someone bequeathes his 
books of knowledge to other people, while among them are theological books, 
those theological books should not be included in the waÒiyya, because [kalÁm] is 
not regarded as knowledge.’ ” He also adduced from al-MuzanÐ: “I heard al-ShÁfiÝÐ 
saying: ‘KalÁm curses the MutakallimÙn.’ ” 
 He then adduced from al-RabÐÝ[the words]: “I heard al-ShÁfiÝÐ getting off 
the stairs, while people were discussing theological [questions.] So he shouted at 
them saying: ‘Be our friendly neighbours, or stay away from us!’ ”715

 He also adduced the words from AbÙ Thawr (d. 240/854): “I said to al-
ShÁfiÝÐ: ‘Write something on kalÁm.’ So he replied: ‘whoever is occupied with 
kalÁm, will never succeed.’ ” He then adduced from al-ZaÝfarÁnÐ the words: “Al-
ShÁfiÝÐ used to detest kalÁm and to stay far from it.” He also adduced from al-
RabÐÝ the words: “One day al-ShÁfiÝÐ came to us, while in the house there were 
people discussing something related to kalÁm. So he said: ‘Be our friendly 

When he was in BaÒra, he became a disciple of Abu ‘l-AshÝath the Philosopher. Among his 
opponents, he was often called ÍafÒ al-Qird, ÍafÒ the Monkey. Al-ShÁfiÝÐ sometimes 
called him ÍafÒ al-Munfarid, the Lonely ÍafÒ or ÍafÒ the Single fighter. He died in Egypt 
in 205/820. Van Ess, TG, op. cit., II, 729-735.  
711SM, op. cit., p. 105.  
712Al-Íusayn b. ÝAlÐ b. YazÐd al-BagdÁdÐ al-KarÁbisÐ was referred to by al-DhahabÐ as FaqÐh 
BagdÁd who studied jurisprudence under ImÁm al-ShÁfiÝÐ. He was the author of many 
works. He died in ca. 245/860. Al-DhahabÐ, SAN, XII, 79-82.  
713AÎmad b. ËÁlid al-ËallÁl AbÙ al-BagdÁdÐ died in 247/862. SM, op. cit., p. 106, n. 1 (N). 
714Al-ImÁm al-ÝAllÁma ShayÌ al-FuqahÁ’ wa ’l-MuÎaddithÐn AbÙ ÝAlÐ, al-Íasan b. 
MuÎammad b. al-ÑabbÁÎ al-BagdÁdÐ al-ZaÝfarÁnÐ was born in 170/787. He studied under 
the supervision of al-ShÁfiÝÐ, SufyÁn b. ÝUyayna, AbÙ MuÝÁwiya al-ÂarÐr, IsmÁÝÐl b. 
ÝUlayya, etc. Many prominent scholars transmitted prophetic tradition on his authoritity: 
al-BuÌÁrÐ, AbÙ DÁwud, al-TirmidhÐ, al-NasÁ’Ð, al-QazwÐnÐ, etc. He died. in Bagdad in 
260/875 . Al-DhahabÐ, SAN, XII, 262-5.    
715SM, op. cit., p. 106.  

109



neighbours, or stay away from us!’ ” He also adduced from al-MuzanÐ the words: 
“Al-ShÁfiÝÐ used to forbid one to enter into discussion concerning kalÁm.” He 
then adduced from MuÎammad b. ÝAbd AllÁh b. ÝAbd al-Íakam the words: “I 
heard al-ShÁfiÝÐ saying: ‘If people know what kalÁm comprises, they will certainly 
flee from it, just as they flee from a lion.’ ” He also adduced from YÙnus b. ÝAbd 
al-AÝlÁ’ (d. 264/877)716 the words: “Al-ShÁfiÝÐ’s mother said: ‘He refused that Íafs 
al-Fard sits with him.’ ” Al-SÁjÐ said: “She always accompanied him. He took her 
everywhere with him.”717 He also adduced from al-ShÁfiÝÐ the words: “Al-MurÐsÐ’s 
mother said to me: ‘Advise Bishr to avoid kalÁm!’ So I advised him. But he 
invited me to kalÁm.”718

 He then adduced from al-RabÐÝ the words: “Someone asked al-ShÁfiÝÐ 
[who then said] that this [matter] leads to kalÁm. We will not answer a question 
related to kalÁm.”719

 He then transmitted from Ibn Ëuzayma: “I heard YÙnus b. ÝAbd al-AÝlÁ’ 
saying that al-ShÁfiÝÐ said: ‘Any affliction by God, except al-shirk, is better for 
man than being afflicted by Him with kalÁm.” He also adduced from al-RabÐÝ the 
words: “Al-ShÁfiÝÐ said to me: ‘If I wanted to compose a big book against any 
adversary, I would have done it. But kalÁm is not my interest. I do not want to be 
associated with it, as well.’ ” 
 He then adduced from al-ZaÝfarÁnÐ [d. 260/875] the words: “Al-ShÁfiÝÐ 
used to wear a big turban as if he was a desert dweller (aÝrÁbÐ), while his hand held 
a cane. He had the sharpest tongue among the people. If speculation (kalÁm) was 
being practiced in his circle, he prohibited it. He would then say: ‘We are not 
practitioners of kalÁm.’ ”720

 He then adduced from AbÙ ÍÁtim721 the words: “Some of al-ShÁfiÝÐ’s 
companions said: Al-ShÁfiÝÐ attended [a circle held] in the Grand Mosque.722 Then 
someone debated with him on a question. The debate lasted very long. The man 
brought up a question related to kalÁm. Finally, al-ShÁfiÝÐ said to him: Leave this! 
Because it is related to kalÁm.” He also adduced from al-RabÐÝ the words: “Al-
ShÁfiÝÐ recited a poem to us censuring kalÁm:  
The people go on fabricating innovations# in religious [matters] with their own opinions 

with which the messengers were not sent 
Until, most of them hold God’s religion in low esteem# 

l  

l-s i
l-

716According to Bosworth, YÙnus b. ÝAbd al-AÝlÁ was “the leading Egyptian muÎaddith 
and authority on the þirÁ’Át.” See Bosworth, C.E., “al-ÓabarÐ,” in EI², X, p. 11.  
717This sentence is taken from “wakÁnat maÝah yaÎmiluhÁ’ i Á kull mawÃuÝ ” of the MS of 
the Damascus DK (fol. 116a). In SM, this sentence reads “wa kÁnat takÙnu maÝahÙ 
yaÎmiluhÁ’ maÝahÙ ilÁ kull mawÃuÝ. ” SM, op. cit., p. 107.  
718 SM, op. cit., p. 107. 
719Ibidem.  
720SM, op. cit., p. 107  
721MuÎammad b. IdrÐs b. al-Mundhir al-ÍanÛalÐ AbÙ ÍÁtim al-RÁzÐ was referred to by al-
DhahabÐ as shayÌ al-muÎaddithÐn, who was one of the contemporaries of al-BuÌÁrÐ. 
Among his disciples were YÙnus b. ÝAbd al-AÝlÁ, his son, ÝAbd al-RaÎmÁn b. AbÐ ÍÁtim, 
al-RabÐÝ b. SulaymÁn, AbÙ ZurÝa al-RÁzÐ, AbÙ ZurÝÁ al-DimashqÐ, etc. He died in 277/891. 
See al-DhahabÐ, SAN, XIII, 247-263;SM, op. cit., p. 107, n. 1 (N). 
722The copying error also occurs in this place. In SM, this phrase reads “al-ShÁfiÝÐ attended 
(ÎaÃara a hÁf ÝÐ)”, whereas in the MS of the Damascus DK (fol. 116b), the phrase reads “I 
invited al-ShÁfiÝÐ (ÎaÃÃartu a ShÁfiÝÐ). 
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But it deserves more engagement to be involved in [the matters of] the ancestors”723  
 
This is all of what al-HarawÐ narrated with chains of transmission from al-

ShÁfiÝÐ’s texts. Most of these [quotations] are adduced in the manÁqib of al-ShÁfiÝÐ 
by Ibn AbÐ ÍÁtim, al-SÁjÐ and al-BayhaqÐ.724

 
7. The Seventh Generation 
The censures and the attitudes toward kalÁm of the people of this generation are 
described by al-HarawÐ in the following narratives. When AbÙ ÝAbd AllÁh b. 
MuÎammad b. IbrÁhÐm al-BÙshanjÐ725 was asked about al-ÐmÁn (the faith), he said 
that it is obligatory for all scholars and ahl al-IslÁm to follow the Koran and the 
Sunna, as well as to consider the foundations (al-uÒÙl) laid down by the Koran 
and the Sunna as the aims of their intellects. In other words, they are not to 
consider their intellects as the aims of the foundations laid down by the Koran 
and the Sunna.726 Illustrating his words, al-BÙshanjÐ narrated what ÝUmar b. al-
ËaÔÔÁb did to ÑabÐg and ÝAlÐ b. AbÐ ÓÁlib to ÝAbd AllÁh b. Saba’.727

Accordingly, AyyÙb al-SaÌtiyÁnÐ728 said that one is not to dispute with people 
about a matter one does not know, because that leads one to corruption.729 
Justifying his censure of kalÁm, YÙnus b. ÝAbd al-AÝlÁ repeated al-ShÁfiÝÐ’s 
opinion that there is no sin worse than infidelity, except that of one who is 
engaged in kalÁm. For the same purpose, he goes on narrating that al-Layth b. 
SaÝd used to say: “If one sees one of the ahl al-kalÁm walking on water, do not 
trust him.” Concluding his words, YÙnus quoted al-ShÁfiÝÐ’s attitude towards the 
mutakallimÙn, namely they should be hit on the head with palm-stalks and 
expelled to their homelands.730

In the same line, al-HarawÐ adduced from ÝAbd al-RaÎmÁn b. AbÐ ÍÁtim (d. 
327/940)731 the statement that the latter’s father (viz. AbÙ ÍÁtim) and AbÙ ZurÝa 

i

l 

i Ò

723The last verse is taken from DhK, op. cit., p. 256 which reads: “wa fi ‘lladhÐ Ìalaw min 
Îaqq hi shuglun.”   
724SM, op. cit., p. 108.   
725Al-BÙshanjÐ, the author of Mas’alat al-TaslÐm li Amri ’llÁh wa ’l-Nahy Ýan al-DuÌÙ fÐ 
Kayfiyyatih, according to al-SuyÙÔÐ, was one of the leading ShafiÝite scholars, who was 
referred to by TÁj al-DÐn al-SubkÐ as shayÌ ahl al-ÎadÐth fÐ zamÁnih. SM, op. cit., p. 115.   
726SM, op. cit., p. 111. 
727SM, op. cit.,  p. 113. 
728AbÙ Bakr b. AbÐ TamÐma KaysÁn al-BaÒrÐ, AyyÙb al-SaÌtiyÁnÐ was described variously as 
aÎad al-aÝlÁm m n nujabÁ’ al-mawÁlÐ, sayyid al-fuqahÁ’, sayyid shabbÁb ahl al-ba ra, 
jahbadh al-ÝulamÁ’, etc. He learned (samiÝa) traditions from ÝAmr b. Salma al-JarmÐ, Abu 
’l-ÝÀliya, SaÝÐd b. Jubayr, ÝAbd AllÁh b. ShaqÐq, AbÙ QulÁba, al-Íasan al-BaÒrÐ, MujÁhid, 
Ibn SÐrÐn, etc. The most prominent among those who transmitted traditions on his 
authority were ShaÝba, al-ÍamadÁn, SufyÁn b. ÝUyayna, MuÝammar, MuÝtamir, Ibn 
ÝAliyya, ÝAbd al-WÁrith, etc. He died in 131/750 in BaÒra. Al-DhahabÐ, TI, juz. 5, p. 228-30. 
729SM, op. cit., p. 113. 
730SM, op. cit., p. 115. 
731He was a son of the celebrated muÎaddith, AbÙ ÍÁtim. He was referred to by al-
DhahabÐ as al-ÝallÁma al-ÎÁfiÛ. His kunya was AbÙ MuÎammad who was born in 240/855. 
He studied under the supervision of his father, AbÙ ÍÁtim, AbÐ SaÝÐd al-Ashaj, al-
ZaÝfarÁnÐ, YÙnus b. ÝAbd al-AÝlÁ, al-Íasan b. ÝArafa, etc. He died in 327/940. Al-DhahabÐ, 
SAN, XIII, 263-9.  
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(d. ca. 264/879)732 refrained from befriending the MutakallimÙn and to study 
their writings. In al-HarawÐ’s words, both of them said that the author of kalÁm 
will never be happy. They both refused to compose works based on reason 
without relying on athÁr and tried to urge people to shun the one who is engaged 
in it.733

One is able to find a mild censure of kalÁm in al-ZujjÁj al-NaÎwÐ’s words. He 
stated that one who spends his life engaged in disputes, will find no convenient 
shelter.734 Accordingly, al-Haytham b. Kulayb (d. 335/947)735 quoted a poem of 
QutaybÐ stating: “Leave alone one engaged in it.”736 A warning against kalÁm can 
be found in the words of JaÝfar al-FargÁnÐ (d. 317/930).737 He stated that the least 
danger of theology, is the disappearance of the fear of God. Yet, if the heart is 
empty of the fear of God, that means that it is empty of the faith, as well.738

Other censures of kalÁm can also be found in the words of Sahl b. ÝAbd AllÁh 
(d. 283/896).739 Interpreting the verse: “wa taÝÁwanÙ Ýala ’l-birri wa ’l-taqwÁ’ walÁ’ 
taÝÁwanÙ Ýala ’l-ithmi wa ’l-ÝudwÁn, Sahl associates al-birr (righteousness) and al-
taqwÁ’ (piety) with faith and the Sunna, and al-ithm (sin) and a -ÝudwÁn (rancour) 
with infidelity and innovation.

l

Ô

740 Sahl’s censure of kalÁm seems more vehement 
in his statements that if one shuns al-zÁhir (explicit meaning) and proceeds to the 
allegorical meaning (al-bÁ in),741 one converts, in fact, to zandaqa (atheism).742

732 This name probably refers to ÝUbayd AllÁh b. ÝAbd al-KarÐm b. YazÐd b. FarrÙÌ, AbÙ 
ZurÝa al-RÁzÐ, to whom al-DhahabÐ refers as sayyid al-ÎuffÁÛ and muÎaddith al-rayy. He 
was born in ca. 200/810. He is said to have attended the circle of AÎmad b. Íanbal and to 
have memorized two hundred thousand prophetic traditions. He died in ca. 264/879. Al-
DhahabÐ, SAN, XIII, p. 65-85. 
733SM, op. cit., p. 115. 
734SM, op. cit., p. 116. 
735Al-Haytham b. Kulayb b. Surayj b. MaÝqil, AbÙ SaÝÐd al-ShÁshÐ was referred to by al-
DhahabÐ as the ÍÁfiÛ who studied traditions under the supervision of ÝÏsÁ b. AÎmad al-
ÝAsqalÁnÐ al-BalÌÐ, MuÎammad b. ÝÏsÁ al-TirmidhÐ, etc. His disciples were AbÙ ÝAbd AllÁh 
b. Manda, ÝAlÐ b. AÎmad al-ËujÁÝÐ and ManÒÙr b. NaÒr al-KÁgidÐ. He died in 335/947. Al-
DhahabÐ, TI, ÍawÁdith wa WafayÁt 331-340 H. (1415/1994), p. 132-3. 
736SM, op. cit., p. 116. 
737AbÙ JaÝfar al-FargÁnÐ al-ÝAskarÐ al-ÂarÐr, MuÎammad b. ÝAbd al-ÍamÐd was a resident of 
Damascus who studied traditions under AbÙ SaÝÐd al-Ashajj, al-Íasan b. ÝArafa and 
ÝUmar b. Shabba. Among those who transmitted tradition on his authority were AbÙ 
HÁshim ÝAbd al-JabbÁr al-Mu’addib, AbÙ Bakr AÎmad b. al-SunnÐ, AbÙ AÎmad al-ÍÁkim 
and MuÎammad b. al-MuÛaffar. He died in 317/930. Al-DhahabÐ, TI, ÍawÁdith wa 
WafayÁt 311-320 H. (1415/1994), p. 548.  
738SM, op. cit., p. 116. 
739This refers to AbÙ MuÎammad b. ÝAbd AllÁh b. YÙnus b. ÝÏsa b. ÝAbd AllÁh b. RafÐÝ al-
TustarÐ, an influential ÑÙfÐ of medieaval Islam who was born in 203/818 in Tustar, 
ËÙzistan and died in BaÒra in 283/896. See Böwering, G., “Sahl al-TustarÐ,” in EI², VIII, p. 
840-1.   
740SM, op. cit., p. 117. 
741This is closely connected to what Ibn KathÐr refers to as batinite interpretation (esoteric 
or allegorical interpretation) of the Koran, which he suggests as Qarmatian interpretation 
(Ibn KathÐr, al-BidÁya wa'l-NihÁya, VI, 92). Ivanov maintains that the term bÁÔin (from 
batn, "belly") means 'deduced' with the help of allegorical interpretation (ta'wÐl). It leads to 
the doctrine that there is no ÛÁhir without its corresponding bÁÔin and vice versa. Thus, 
the knowledge of the bÁÔin of each ÛÁhir, to its full extent, formed an exclusive prerogative 
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A censure of kalÁm in a rather different tone can be found in the definition 
of innovation by AbÙ ÍafÒ. When he was asked about innovation, he defined it as 
neglecting the laws, scorning the traditions and following personal opinion, as 
well as shunning of authority (al-ittibÁÝ).743

Al-HarawÐ then turns  to the censure of kalÁm by AbÙ ÝAlÐ al-JÙzajÁnÐ. In his 
words, when al-JÙzajÁnÐ was asked about the way in which the Sunna should be 
followed, he said that it means avoiding innovations, following the consensus of 
the first generation of Muslim scholars and remaining far from studies of kalÁm 
and from its scholars, as well as observing the way of al-iqtidÁ’ and al-ittibÁÝ.744

Al-HarawÐ also describes the censures of other people. First, according to ÝAbd 
al-RaÎmÁn b. AbÐ Íátim, his father (viz. AbÙ ÍÁtim) and AbÙ ZurÝa used to say: 
“He who seeks for religion through kalÁm, goes astray.” Secondly, when he was 
asked about the oneness of God, Abu ’l-ÝAbbas b. Surayj said that it is shahÁda, 
bearing witness that there is no god but AllÁh and that MuÎammad is the 
Messenger of AllÁh. However, the witnessing to the Oneness of God by the people 
of falsehood involves engagement in accidents (al-aÝrÁd) and substances (al-ajsÁm). 
The Prophet - may God bless him and grant him peace - was sent to reject it. 
Thirdly, AÎmad b. MuÎammad has said that dispute for the cause of victory is 
preceded by a debate and disputation (ÒiyÁh), followed by an inclination to 
dominate others and concluded by hatred and anger.745 Fourthly, when AbÙ Bakr 
b. BisÔÁm asked AbÙ Bakr b. SayyÁr about being engaged in kalÁm, he prohibited 
him to do so.746 Fifthly, AbÙ ÝAmr b. MaÔar (d. 360/972)747 said that when Ibn 
Ëuzayma was asked about the names and the attributes in kalÁm, he said that it 
was an innovation in which the leading Muslim scholars and the founders of the 
schools such as MÁlik, Sufyan, al-AwzÁÝÐ, al-ShÁfiÝÐ, AÎmad, IsÎÁq, YaÎyÁ b. 
YaÎya, Ibn al-MubÁrak, MuÎammad b. YaÎya, AbÙ ÍanÐfa, MuÎammad b. al-
Íasan and AbÙ YÙsuf had not been engaged. They refused to have anything to do 
with it and led their friends to the Koran and the Sunna.748

 
8.The Eighth Generation 
In this generation, al-HarawÐ describes an interesting narration on the authority 
of AbÙ ÝAbd AllÁh al-Íákim, who stated: “I heard AbÙ Zayd al-FaqÐh al-MarwazÐ 
[d. 371/982]749 saying: I met Abu ‘l-Íasan al-AshÝarÐ [d. ca. 320/933]750 in BaÒra. I 
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of the ImÁm, as did therefore the privelege of conveying its ta'wÐl. Qualified theologians, 
or anyone, could only offer a ta'wÐl explanation with the authorisation and endorsement 
of the ImÁm. The principle of ta'wÐl, Ivanov goes on maintaining, was violently 
condemned by the orthodox as easily leading to possible abuse, and chaos in religion. See 
Ivanov, W., Brief Survey of the Evolution o  IsmaÝilism (Leiden: E.J. Brill, 1952), p. 24- 5.  
742SM, op. cit., p. 117. 
743SM, op. cit., p. 117. 
744SM, op. cit., p. 117. 
745SM, op. cit., p. 118. 
746SM, op. cit., p. 119. 
747AbÙ ÝAmr b. MaÔar, MuÎammad b. JaÝfar b. MuÎammad b. MaÔar al-NaysÁbÙrÐ al-
MuzakkÐ was referred to by al-DhahabÐ as al-shayÌ al-imÁm al-qudwa al-ÝÁmil al-
muÎaddith and shayÌ al-ÝadÁla. He died in 360/972. Al-DhahabÐ, SAN, XVI, 162-3.  
748SM, op. cit., p. 119. 
749AbÙ Zayd MuÎammad b. AÎmad b. ÝAbd AllÁh b. MuÎammad al-MarwazÐ was referred 
to by al-DhahabÐ as al-shayÌ al-imÁm al-muftÐ al-qudwa al-zÁhid and hayÌ al-shÁfiÝiyya. 
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learnt a bit of kalÁm from him. So I dreamt in my sleep that I was blind. I then 
related it [this dream] to an interpreter [of dreams]. He said: [This happened] 
because you acquired knowledge due to which you are led astray. Hence, I 
refrained from seeing al-AshÝarÐ. He then saw me in the street and said to me: O 
ye Abu Zayd! Do you like to return to ËurÁsÁn while you are knowledgeable of 
the branches (al-furÙÝ) but ignorant of the roots (al-uÒÙl). I then told him my 
dream. He said: Do not divulge it here!”751

  
9. The Ninth Generation 
In this generation, al-HarawÐ ascribes statements against kalÁm to a number of 
authorities. He refers, for instance, to AbÙ ManÒÙr [al-AlbanÐ] al-BustÐ752 as having 
said: “I saw YaÎya b. ÝAmmÁr [d. 422/1032]753 reprehending the people of kalÁm 
on the pulpit [so frequently] that I could not count the times.” I also saw ÝUmar 
b. IbrÁhÐm and our professors doing the same; [and]: I heard al-Íasan b. AbÐ 
UsÁma al-MakkÐ [saying]: I heard my father saying: “God cursed AbÙ Dharr, i.e. 
ÝAbd b. AÎmad al-HarawÐ [d. 434/1043].754 Because he was the first who 
introduced kalÁm to al-Íaram [viz. Mecca] and the one who spread it among the 
Maghribis.”  

Al-HarawÐ also mentions that ManÒÙr b. IsmÁÝÐl755 had said: “I heard al-
Íusayn b. ShuÝayb [d. 432/1040]756 the jurist saying to YaÎya b. ÝAmmÁr: I heard 
SÁlim saying: He who did not learn kalÁm, did not subject his religious belief to 
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He transmitted ÒaÎÐÎ a -buÌÁrÐ from the authority of al-FirabrÐ. He also studied (samiÝa) 
tradition under AÎmad b. MuÎammad al-MunkadirÐ, Abu ’l-ÝAbbÁs MuÎammad b. ÝAbd 
al-RaÎmÁn al-DagÙlÐ, ÝUmar b. ÝAllak and MuÎammad b. ÝAbd AllÁh al-SaÝdÐ. Prominent 
disciples of his were AbÙ ÝAbd al-RaÎmÁn al-SulamÐ and Abu ’l-Íasan al-DÁraquÔnÐ. He 
died in 371/982 in Merv. Al-DhahabÐ, SAN, XVI, 313-5.   
750Abu ‘l-Íasan al-AshÝarÐ was the Great ImÁm ÝAlÐ b. IsmÁÝÐl b. AbÐ Bishr, the founder of 
the AshÝarite theological school. He was born in 260/875 and died in Bagdad in ca. 
320/933. SM, op. cit., p. 119, n. 5 (N); see also Watt, W.M., “al-AshÝarÐ, Abu ’l-Íasan,” in 
EI², I, p. 694-5. 
751SM, op. cit., p. 119-120.  
752The copying error also occurs in this place. AbÙ ManÒÙr al-AlbanÐ al-BustÐ (fol. 130b) is 
mistakenly  copied as AbÙ ManÒÙr al-MÁlÐnÐ al-BustÐ. 
753Al-ImÁm al-MuÎaddith al-WÁÝiÛ YaÎyÁ b. ÝAmmÁr b. al-ÝAnbas was referred to by al-
DhahabÐ as shayÌ sijistÁn, who studied under the supervision of ÍÁmid b. MuÎammad al-
RaffÁ’, ÝAbd AllÁh b. ÝAdÐ b. Íamduwayh al-ÑÁbÙnÐ, etc. The most prominent among his 
disciples was ShayÌ al-IslÁm AbÙ IsmÁÝÐl ÝAbd AllÁh b. MuÎammad al-HarawÐ. He died in 
422/1032 in Herat. Al-DhahabÐ, SAN, XVII, 480.    
754AbÙ Dharr was ÝAbd b. AÎmad b. MuÎammad b. ÝAbd AllÁh b. Gufayr b. MuÎammad 
al-AnÒÁrÐ al-ËurÁsÁnÐ al-HarawÐ al-MÁlikÐ, known as Ibn al-SammÁk. He was regarded by 
al-DhahabÐ as al-ÎÁfiÛ al-imÁm al-mujawwad al-ÝallÁma and shayÌ al-Îa am. He was born 
in 356/968. He transmitted ÒaÎÐÎ al-buÌÁrÐ from al-MustamlÐ, al-ÍamawÐ and al-
KushmÐhanÐ. Among his disciples were  his son, AbÙ MaktÙm ÝÏsÁ, MÙsÁ b. ÝAlÐ al-ÑaqalÐ, 
Abu ’l-WalÐd al-BÁjÐ, etc. He was Malikite and AshÝarite. He studied kalÁm under the 
supervision of al-QÁÃÐ AbÙ Bakr b. al-Óayyib. He died in 434/1043 in Mecca. Al-DhahabÐ, 
SAN, XVII, 554-561.  
755ManÒÙr b. IsmÁÝÐl b. ÝUmar al-TamÐmÐ was well known as Abu ‘l-Íasan. He died in 
306/918. SM, op. cit., p. 122, n. 4 (N).  
756Al-Íusayn b. ShuÝayb b. MuÎammad al-SinjÐ died in 432/1040. SM, op. cit., p. 122, n. 5 
(N). 
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God. So I said: Did you inherit [something] from your father?” Likewise, al-
HarawÐ refers to ÝÏsÁ b. MuÎammad al-AnÒÁrÐ757 who had remarked: “I heard al-
Íasan b. HÁnÐ saying: ‘All of us have learned kalÁm, but we became tongue-tied 
(ÝaqilnÁ). So we remained silent. Abu ‘l-JÙdÐ758 and al-DÐnÁrÐ [d. 407/1017]759  
became furious. So they both became chaste in speech.’ ”760

In another passages, al-HarawÐ also quotes ÓÁhir b. MuÎammad al-AlbanÐ 
as having said: “I saw al-DÐnÁrÐ [d. 407/1017] being asked by AbÙ SaÝd al-ZÁhid to 
repent. I never saw him in such a baseness like on that day. I also knew that the 
seminar of SÁlim in the Mosque was cleaned at the time of YaÎya b. ÝAmmÁr [d. 
422/1032] and ÝUmar b. IbrÁhÐm [d. 425/1036]761 on the basis of consultation. I 
heard ManÒÙr b. IsmÁÝÐl the jurist praising God for that account. SÁlim then came 
repenting. So YaÎya b. ÝAmmÁr said to the chamberlain (al-ÎÁjib)762: Tell him to 
bring the books of kalÁm in order that we burn them in the fire. But he did not 
permit him [to do that].”763

 
[b.] Al-Ri Áya by al-ÍÁrith al-MuÎÁsibÐ (d.243/857-8) Ý
Biography 
AbÙ ÝAbd AllÁh al-HÁrith b. Asad al-MuhÁsibÐ was born in 165/783 into a family 
that lived in Basra. According to most of his biographers, the name of al-
MuÎÁsibÐ was given to him because of his habit of self-examination. However, 
this notion was rejected by ÝAÔÔÁr, Smith says, stating that it was due to the fact 
that he made no statement without previous reflection. His nisba of al-AnazÐ 
indicates his tribal affiliation to the Beduin tribe, Anaza.764  
 Al-MuÎÁsibÐ was the son of a man who, according to Ibn Ëallikan, 
professed the doctrine of man’s free will.765 His father was considered a heretic 
and described variously as a Qadarite, Rafidite and  a Magian.766 According to 

757The copying error also occurs in this place. “ÝÏsÁ b. MuÎammad al-AnÒÁrÐ”(fol. 130b) is 
mistakenly copied as “ÝAlÐ b. MuÎammad al-AnÒÁrÐ.” 
758Here the editor of SM, al-NashshÁr seems to have misidentified Abu ‘l-JÙdÐ al-AsadÐ the 
ShÁfiÝite, with al-ÍÁrith b. ÝAmÐr who died ca. 100/719 (SM, op. cit., p. 123, n. 2 (N)). All 
the figures cited by al-HarawÐ in this generation, including al-JÙdÐ were contemporaries, 
and some of them were even teachers, of al-HarawÐ.   
759His complete name was ÝAbd al-RaÎmÁn b. MuÎammad b. ÍÁmid Abu’l-Íasan al-
DÐnÁrÐ al-AnÒÁrÐ al-HarawÐ. He died in 407/1017. Al-DhahabÐ, TI, ÍawÁdith wa WafayÁt 
401-410 H. (1415/1994), p. 527. 
760SM, op. cit. p. 122-3.  
761ÝUmar b. IbrÁhÐm b. IsmÁÝÐl, a cousin (ÌÁl) of ShayÌ al-IslÁm AbÙ ÝUthmÁn al-ÑÁbÙnÐ 
was referred to by al-DhahabÐ as al-ÎÁfiÛ al-qudwa and al-zÁhid. Like YaÎyÁ b. ÝAmmÁr, he 
was also teacher of AbÙ IsmÁÝÐl al-HarawÐ. He died in 425/1036. Al-DhahabÐ, SAN, XVII, p. 
448-9. 
762According to Sourdel, this term can be translated approximately as chamberlain. It is 
“used in Muslim countries for the person responsible for guarding the door of access to 
the ruler, so that only approved visitors may approach him.” See Sourdel, D., “ÍÁdjib,” in 
EI², III, p. 45.  
763SM, op. cit., p. 123.  
764Al-MuÎÁsibÐ, al-ÍÁrith, KitÁb al-RiÝÁya li ÍuqÙq AllÁh, ed. Margareth Smith (London: 
Luzac & Co, 1941). 
765Ibn ËallikÁn, Biographical Dictionary, V. I, 365-6, transl. By Bn. Mac Guckin De Slane 
(Paris: 1842) 
766Smith, Margareth, in the introduction of al-Ri’aya, p. xv. 
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most of  al-MuÎÁsibÐ’s biographers, due to his father’s heresy, al-MuÎÁsibÐ refused 
to inherit seventy thousand dirhems from him, insisting that ‘persons of different 
religions cannot inherit, one from the other.’767 According to al-SubkÐ, al-
MuÎÁsibÐ even asked his father to divorce his mother.768

That al-ÍÁrith al-MuÎÁsibÐ is stated to have been a student under ImÁm 
al-ShÁfiÝÐ is controversial among the biographers. According to al-SuyÙÔÐ, AbÙ 
ManÒÙr al-TamÐmÐ had included al-MuÎÁsibÐ in the first generation of the 
companions of al-ShÁfiÝÐ769 and considered him one of the followers of al-ShÁfiÝÐ. 
AbÙ ÀÒim al-ÝIbadÐ, conversely, only considered him one of al-ShÁfiÝÐ’s 
contemporaries. Al-ÝIbadÐ maintained that despite being one of the followers of 
the Shafi’ite school, al-MuÎÁsibÐ was not reported to have been one of those who 
met al-ShÁfiÝÐ.770  

The authority of al-MuÎÁsibÐ in a number of traditional sciences was 
recognized by most of his biographers. Ibn Ëallikan considered him one of those 
who possesed both the science of the exterior and the science of the interior.771 Al-
SubkÐ, for instance, maintained that al-MuÎÁsibÐ was a leading scholar in 
taÒawwuf, Tradition, KalÁm and Jurisprudence. His writings, which were reported 
to have amounted to twenty-one, seventeen of which are known to be extant,772 
consitute authoritative sources for the scholars of Mysticism, Tradition, KalÁm 
and Jurisprudence of the later generation. His authority was always referred to by 
most of the Mutakallimi al-ÑifÁtiyya, the theologians on the Attributes of God.773 
The most recognized authority of al-MuÎÁsibÐ, however, lies in his sufistic 
teachings.774

Al-MuÎÁsibÐ’s speculative thoughts and his use of dialectics in support of 
his views aroused criticism from his contemporaries. According to his 
biographers, AÎmad b. Íanbal was reported to have banished al-MuÎÁsibÐ’s 
writings and prohibited people to read them. It was reported that al-ÍÁfiÛ SaÝad 
b. ÝAmr al-BarzaÝÐ saw AbÙ ZurÝa asked AÎmad b. Íanbal about al-MuÎÁsibÐ and 
his works. Abu ZurÝa was told to avoid al-MuÎÁsibÐ’s works because they were full 
of innovations.775

Although the blind reaction of the Sunnites against al-MuÎÁsibÐ owes to 
their misundertanding of his use of dialectical reasoning in opposing the 
Mu’tazila,776 the opposition of the Sunnites against al-MuÎÁsibÐ and his eccentric 
thoughts, according to Arnaldez, however, seem to have been so ubiquitous that it 
forced him to live in exile in a small town far from Bagdad. That this opposition 
of his adversaries did not decrease was reflected in his burial ceremony. Most of 
his biographers reported that when he died in 243/857-8, only four persons 
attended his funeral. 

, t

767Ibn Ëallikan, op. cit., p. 365. 
768Al-SubkÐ, TSK, II, 38. 
769SM, op. cit.,  p. 126. 
770Al-SubkÐ, TSK, II, 37. 
771Ibn ËallikÁn, op. cit. p. 365. 
772Smith, op. cit., p. xvi. 
773Al-SubkÐ, TSK, II, 38. 
774Smith, ibidem. 
775Al-DhahabÐ, MÐzÁn  op. ci ., I, 174. 
776Arnaldez,  op. cit. p. 467. 
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Al-MuÎÁsibÐ’s masterpiece, al-RiÝÁya 
Al-RiÝÁya has been edited several times, first of which by Margareth Smith 
(London: 1941) and then by ÝAbd al-QÁdir AÎmad ÝAÔÁ (Beirut: DÁr al-Kutub al-
ÝIlmiyya, 4th ed). According to Smith, al-MuÎÁsibÐ has written twenty-one works 
representing his authoritative work in Juriprudence, Tradition, taÒawwuf and 
KalÁm. Of these only seventeen were known to be extant. Considered as al-
MuÎÁsibÐ’s masterpiece, al-RiÝÁya, however, was his most authoritative work on 
Mysticism. Written in the form of counsels, given to a disciple in reply to his 
questions, al-RiÝÁya represented its author as willing to help the believers to find 
the way of life in which they could render to God the service which He is due.777

Al-MuÎÁsibÐ’s hostile attitude towards debate and argumentation is 
reflected in his discussion found on several pages in chapter LIX, which deals with 
self-delusion in relation to God.778 In this chapter, al-MuÎÁsibÐ discusses the self-
delusion of the people by debate and argumentation as well as by the refutation of 
the adherents of different religions. Then he classifies people deluded by debate 
and disputation into two main groups: First, those who are led astray and lead 
others astray. Secondly, those who save themselves by following the guidance and 
the sunna of the Prophet - may God bless him and grant him peace. In 
concluding his discussion, al-MuÎÁsibÐ adresses his own attitude. He tells us how 
he prefers to follow guidance rather than being occupied with debate and 
argumentation. His after-life concerned him so much that he never allowed 
himself to be occupied with debate and disputation. 

According to al-MuÎÁsibÐ, the people who have been deluded by debate 
and disputation propose different ideas reflecting their course of life. The first 
category of people maintain that one will not act soundly until one has a sound 
belief. They also state that no one knows God better than they do. These people 
can be divided into two groups. 

The first group are the ones who have been led astray and have led others 
astray. Al-MuÎÁsibÐ identifies this group with a number of characteristics: (1) They 
are not aware of their being led astray due to their sophisticated expertise in 
argumentation and to their knowledge of complicated theological concepts as 
well as their apt arguments againts their adversaries. (2) They refer to themselves 
as the ones who uphold the truth revealed by God, and as the ones who oppose all 
error (ÃalÁla).779

Furthermore, al-MuÎÁsibÐ identifies the second group with the following 
characteristics: (1) They are deluded by debate and skilful in argumentation. (2) 
They claim that they uphold the truth and do not follow anything else than it. (3) 
They are of the opinion that an idea can be regarded sound only if it is 
formulated through examination and reasoning. They spent their time being 
occupied with debate, far away from God’s guidance, by which they become blind 
to their sins and mistakes.780

According to al-SuyÙÔÐ, al-MuÎÁsibÐ suggests that this group of people are 
not free from making mistakes in their interpretation and conception. However, 

777Smith, op. cit., p. xvii. 
778Al-MuÎÁsibÐ, al-RiÝÁya, op. cit., p. 458-461;SM, op. cit., p. 126-130. 
779SM, op. cit., p. 126-7.  
780SM, op. cit., p. 127.  
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they deny being deluded by debate and argumentations, claiming that they are 
knowlegeable of the fact that the Koran has both clear and ambiguous verses. Al-
MuÎÁsibÐ then emphasizes their uncountable mistakes in interpretation (ta’wÐl).781  

The second group of people who uphold the truth and who are deluded 
by debate and disputation, being far removed from God and from what is 
worthier, al-MuÎÁsibÐ argues, negate their being deluded by argumentation. 
Although most of them are well-acquinted with heretics and the innovators, they 
do not spend their lives in dispute and do not make religion the subject of their 
disputation. They attempt to exercise self-reflection and prepare for the life in the 
Hereafter. They speak the truth and avoid commiting mistakes against God. 
Therefore they refute one falsity with another one. They keep doing that.782   
 Demonstrating his real attitude against debate and argumentation, al-
MuÎÁsibÐ states that he does not feel secure to argue through allegorical 
interpretation (ta’wÐl) and analogy. One may think that one’s arguing is a 
guidance (right way), whereas it is actually a falsehood and deviation. In another 
passage, al-MuÎÁsibÐ explains that he used to argue, but since he came to know its 
danger, he gave up argumentation.783  

Concluding his discussion against debate and argumentation, al-MuÎÁsibÐ 
exhorts people not to be occupied with these things. Debating and arguing, al-
MuÎÁsibÐ suggests, make people forget about their life in the Hereafter. Once one 
is occupied with debate and argumentation, al-MuÎÁsibÐ goes on arguing, one 
returns to God without having repented.784  

Al-MuÎÁsibÐ has devoted only one out of sixty-two chapters to his 
discussion on being deluded by debate and argumentation. A question to be 
raised here is why did al-SuyÙÔÐ include al-MuÎÁsibÐ in his list of the opponents 
of kalÁm? An answer that can be proposed immediately is that al-SuyÙÔÐ regards 
al-MuÎÁsibÐ as belonging to the first generation of followers of al-ShÁfiÝÐ and as a 
savant in several Islamic knowledges: “wa ’l-ÎÁrith hÁdha qad Ýaddahu ’l-us Ádh 
abÙ manÒÙr al-tamÐmÐ fi ’l-Ôabaqa al-ÙlÁ min aÒÎÁb al-shÁfiÝÐ…imÁm a -muslim n
fi ’l-fiqh wa ’l-taÒawwuf wa ’l-ÎadÐ h wa ’l-kalÁm wa ’l-zuhd wa ’l-waraÝ wa ’l-
maÝrifa.”

t
l Ð  

t
785 By incorporating al-MuÎÁsibÐ on his lists against kalÁm, his 

adversaries may have been led to the impression that kalÁm had been opposed by 
many ShafiÝite savants, some of whom had even been occupied with kalÁm before 
and then repented, like al-MuÎÁsibÐ. 

Having compared al-RiÝÁya with the edition by ÝAbd al-QÁdir AÎmad 
ÝAÔÁ,786  it can be concluded that al-SuyÙÔÐ did not abridge or paraphrase it. He 
rather incorporated it fully into his SM, presumably because of the fact that all 
the arguments of al-MuÎÁsibÐ dealing with the censure of debate and contention 
are penetrating arguments without any digression whatsoever.    
 
[c.] KitÁb Ëalq AfÝÁl al-ÝIbÁd (forthwith called: KË) oof al-BuÌÁrÐ, the Author of 
al-ÑaÎÐh (d. 256/870) 

781Ibidem.  
782SM, op. cit., p. 128.  
783SM, op. cit., p. 129.  
784SM, op. cit., p. 130.  
785SM, op. cit., p. 126.  
786Al-RiÝÁya, op. cit., p. 458-461.  
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There could have been three reasons why al-SuyÙÔÐ incorporated KË into SM: the 
first two are obvious, and the third is an assumption. First, the contents of al-
BuÌÁrÐ’s KË explicitly condemns kalÁm. Secondly, there is the all-important fact 
that al-BuÌÁrÐ was referred to by al-SuyÙÔÐ as one of those who entitled to 
undertake ijtihÁd.787 Thirdly, the fact that al-SubkÐ has included al-BuÌÁrÐ among 
the ShÁfiÝite faqÐhs, in spite of the refutation of the affiliation of al-BuÌÁrÐ to the 
Shafi’ite law school by some modern scholars.788

This work was published for the first time in India in 1306/1889789 and was re-
published in Cairo in 1988 in an edition of AbÙ MuÎammad SÁlim b. ÝAbd al-
HÁdÐ al-SalafÐ et al.790

In his KË, al-BuÌÁrÐ as a traditionist, provides a number of narrations 
censuring debate, argumentation and kalÁm: “He said in his work [KË]: What is 
known on the authority of AÎmad [b. Íanbal]791 and the scholars is that they 
hate discussion and examination of obscure things. They also avoid the 
MutakallimÙn.  They only discourse and dispute on a matter concerning which 
there is [traditionally established] knowledge [available], and which the Messenger 
- may God bless him and grant him peace - has explained. God the Almighty said: 
‘And if ye quarrel about anything, refer it to Allah and the Messenger...’ ”792  

Then he adduced the ÎadÐth: “The Prophet - may God bless him and grant 
him peace - heard some people quarelling. He said: ‘Those who were before you 
perished only because of this. They contrast certain verses of the Book of God 
with other ones. The Book of God was revealed only in order that certain verses of 
it justify other ones. Do not contrast certain verses with other ones. Whatever you 
know, say [it]; and what is difficult for you [to know], ask it from one who knows 
it.’” 
 He also adduced the Îad th of the Prophet - may God bless him and grant 
him peace: “Whatever you disagree on, refer it to God and to MuÎammad - may 
God bless him and grant him peace.” 

Ð

 He also adduced the tradition of ÝÀ’isha: “He who performs [a religious] 
practice to which our command does not point, [his reward] is denied.” 

He [al-BuÌÁrÐ] said: “ÝUmar ordered that the ignorant should refer to the 
Book and the Tradition.” Likewise, al-BuÌÁrÐ said: “He who does not know that 
God’s KalÁm is not created, he [should] know and avoid his ignorance by 
referring to the Book and the Tradition. He who rejects it [i.e. the uncreatedness 
of the Koran] after having known of it, is a transgressor.” God the Almighty said: 
“Allah is not one to lead a people astray after He has guided them until He makes 
clear to them what they should guard against…”793 He then said: “But he who 

787SM, op. cit., p. 131. 
788Robson, for instance, rejects the idea of al-BuÌÁrÐ being affiliated to the ShafiÝite law 
school, since the latter did not consistently subscribe to the doctrine of any particular 
school. See Robson, J., “al-BukhÁrÐ,” in EI², I, 1296-7. 
789Ed. by Shams al-Íaqq ÝAzÐmÁbÁdÐ in Delhi. GAS, I, 133-4; SM, op. cit., p. 131, no. 1(N). 
790Published by Maktaba al-TurÁth al-IslÁmÐ.  
791This name “AÎmad” appears repeatedly in KË. This probably refers to AÎmad b. 
Íanbal, who vehemently refuted the createdness of the Koran, the discussion of which 
occupies several pages of KË. 
792Al-NisÁ’a (IV): 62. Bell, op. cit., vol.I, p. 75. 
793Al-Tawba (IX): 116. Bell., op. cit., vol. I, p. 188. 
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splits off from the Messenger after the Guidance has become clear to him, and 
follows any other way than that of the believers, We shall consign him to what he 
has turned to, and roast him in Gehenna- a bad place to go to!”794

Furthermore, al-BuÌÁrÐ remarked: “whenever one is encountered with 
something ambiguous, he/she is to infer about [that matter] with one who knows 
it [well].” The tradition of Ibn ÝAmr says: “One is not to enter into discussion of 
the ambiguities, except of what is clear to him.” Finally, al-BuÌÁrÐ then adduced 
the tradition of ÝÀ’isha concerning [the Prophet’s] saying: “If you see those who 
follow what is ambiguous, [you must know that] they are the ones who preoccupy 
God. So, beware of them!”795

Concerning the way al-SuyÙÔÐ deals with KË for his discussion against kalÁm, 
it can be said that he selected only some of the relevant discussions (viz. one and a 
half pages out of 180 printed pages).796  

 
[d.] ÑarÐÎ al-Sunna (forthwith called: SS) of Ibn JarÐr al-ÓabarÐ 
AbÙ JaÝfar MuÎammad b. JarÐr al-ÓabarÐ was born in Amul, the capital city of 
ÓabÁristÁn at the end of 224 or the beginning of 225/841. Like other scholars of 
the time, he specialized in three fields: history, legal theory and Qur’anic science. 
Besides, al-ÓabarÐ was credited with exceptional learning in a variety of 
disciplines. He was well-versed in grammar, lexicography and philosophy. He was 
also well-acquinted with exact sciences and his great interest was medicine.797 
According to Bosworth, he was mostly famous as “the supreme universal 
historian and the ¬ur’Án commentator of the first three or four centuries of 
Islam.”798 He died in 310/923.799

In spite of its shortness, al-ÓabarÐ’s biographical information provided by al-
SuyÙÔÐ in SM reveals the reason why al-SuyÙÔÐ incorporated data from SS: al-
ÓabarÐ was a mujaddid of the third Islamic century, whose biography was cited 
extensively in ÓabaqÁt al-MufassirÐn. Referring to al-SubkÐ in al-ÓabaqÁt, al-SuyÙÔÐ 
says that al-ÓabarÐ was an independent mujtahid, who studied jurisprudence 
under the guidance of al-ShÁfiÝÐ and then under that of al-JaÝfarÁnÐ and al-RabÐÝ 
al-MurÁdÐ.800 Another relevant fact was of course that al-ÓabarÐ was a fervent critic 
of the MutakallimÙn. This is confirmed by Gilliot, for instance, whose study of 
the influence of theological views on al-ÓabarÐ’s linguistic approach in his 
exegesis, lead him to suggest that although al-ÓabarÐ has made use of certain 
arguments and methods of kalÁm in his exegesis,801 he, as reflected in his works, 
shares the ideas upheld by other traditionalists, such as AÎmad b. Íanbal, al-

l

794Al-NisÁ’a (IV): 115. Bell, op. cit., vol. I, p. 84. 
795SM, op. cit., p. 131-2.  
796KË, op. cit., p. 61, 63.  
797GAL, I, 142, 184, S.I, 217; cf. Franz Rosenthal, The History of al-ÓabarÐ, Genera  
Introduction and from the Creation to the Flood, translation and annotated by Franz 
Rosenthal, (New York: State University Press, 1989), vol. I, p. 5-126. 
798See Bosworth, C.E., “al-ÓabarÐ,” in EI², X, p. 11-15.  
799Al-SuyÙÔÐ provides some biographical information about al-ÓabarÐ in his introductory 
remark on KitÁb ÑarÐÎ al-Sunna, SM, op. cit., p. 133. 
800SM, op. cit., p. 133. 
801 Claude Gilliot, Exégèse, Langue et Théologie en Islam : l’ Exégèse Coranique de Tabari 
(Paris : Librairie Philosophique J. Vrin, 1990), p. 9, 14. 
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BuÌÁrÐ, al-DÁrimÐ, etc.802 Setting the position held by al-ÓabarÐ in his exegesis, 
Gilliot further argues that the group which al-ÓabarÐ attempted to attack was the 
one which strictly upheld qadarite theological views as well as the Jahmites.803  

According to Rosenthal, SS was known as al-ÓabarÐ’s creed, in which he 
explains his theological views as well as religious theory and practice in the service 
of God.804 This work has been edited on the basis of the Istanbul manuscript and 
translated by D. Sourdel, “Une profession de Foi de l’Historien al-Tabari” in 
Revue des E udes Islamiques XXXVI Fas. 2, 1968 in 7 printed pages. t

In the work under discussion Al-ÓabarÐ narrates some events that occurred 
after the death of the Prophet, such as the dispute among the umma about who 
was most entitled to the leadership and the caliphate among them, the dispute on 
“the deeds of the worshippers, both their obedience and their violations; whether 
[the deeds of the worshippers] are determined by the qaÃÁ’ of God and His qadar 
or the affair respecting this question is given to the people;” then follows the 
dispute on the Koran, viz. whether it was created or not, and on the Divine vision 
of the believers in the Day of Resurrection. Al-ÓabarÐ considered all these disputes 
as stupidities which only occupied people of stupidity and enmity. Furthermore, 
he quotes AÎmad b. Íanbal as having said: “He who says that my pronounciation 
of the Koran is created, is a Jahmite; and he who says that the Koran is not 
created, is an innovator.”  

Concluding his discussion, he states: “Not a single saying in that respect is 
allowed to us to express except his saying: If we do not have a leader in [the 
discussion on the createdness of the Koran], we look for another person with 
whom [we are] pleased and satisfied. He is the leader to whom one adheres (al-
imÁm al-muttabaÝ). The discussion on the name: whether it stands for a thing or 
for nothing is one of the recent stupidities about which not a single tradition to 
be followed was transmitted. Neither has an opinion from an imÁm been 
transmitted. Thus, being occupied with [such a discussion] is a disgrace, whereas, 
being silent of it is a grace.”805  

Based on the comparison of Sourdel’s edition of SS, which comprises 7 
printed pages, and the SS incorporated into SM which consists of three and a half 
printed pages, two things are worthy of noting: First, it is obvious that Sourdel 
does not refer to SM when editing SS (in 1968), in spite of the fact that SM was 
edited much earlier (in 1947). However, a lacuna in Sourdel’s edition of SS could 
have been filled in on the basis of SM.806 Likewise, some words in the text of SS in 
Sourdel’s edition could have been corrected and rendered more 
comprehensible.807 Secondly, al-SuyÙÔÐ left some pages unabriged due to their 

i

802‘Nous avons déjà vu que Tabari avait eu maille à partir avec des Îanbalites qui 
l’accusaient d’hérésie…’ Gilliot, op. cit., p. 208-210.  
803‘Tabari s’en prend surtout aux groupes d’obédience qadarite.’ Gilliot, op. cit., p. 207.  
804Rosenthal, op. cit., p. 125-6. 
805SM, op. cit., p. 136-7. 
806A lacuna on p. 193, l. 6 of Sourdel’s edition, where al-ÓabarÐ says: “al-Îamdulillah 
mufliÎ al-Îaqq wa nÁÒiruh…,”can be filled in with more than two pages of SS recorded in 
SM (p. 134-5). See Sourdel, op. cit., p. 193.   
807Just to give a brief example, in Sourdel’s edition (p. 194 and 198), ÎamaqÁt (stupidities) 
was rather copied as jamaÝÁt. This can be clearly read, for instance in a phrase which reads: 
“wa amma ’l-qawl fi ’l-ism ahuwa al-musammÁ am huwa gayr al-musammÁ fa-innahÙ m na 
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being merely further explanations of major theological issues revolving around (1) 
the imÁma, (2) the action of man in relation to God’s ordinance, (3) the status of 
belief (ÐmÁn) whether it is determined by words (qawl) or action or by both of 
them, (4) the vision of God, (5) the createdness of the Koran and (6) the words of 
the Koran (alfÁÛ al-qur’Án).    

 
[e.] Al-Gunya Ýan al-KalÁm of AbÙ AÎmad b. MuÎammad al-ËaÔÔÁbÐ  
At the end of the summary of al-Gunya, al-SuyÙÔÐ provides some biographical 
information about al-ËaÔÔÁbÐ. He was a leading scholar in the field of 
jurisprudence, language, etc. and died in 388/988.808 According to Günther, al-
ËaÔÔÁbÐ was a ShafiÝite traditionalist who was born in 319/931 in Bust (now 
LashkargÁh), a city in Southern Afganistan. Among his important teachers were 
AbÙ SaÝÐd b. al-ÝArabÐ (d. 341/952) and Ibn al-NajjÁd (d. 348/959) and one of his 
prominent disciples was the ShÁfi’ite AbÙ ÍÁmid al-IsfarÁ’inÐ (d. 406/1015-6) who 
was the teacher of al-GazÁlÐ. Al-ËaÔÔÁbÐ was the author of nine works, six of which 
have been edited.809 According to Brockelmann, the way in which al-ËaÔÔÁbÐ used 
to discuss was very critical and argumentative.810

Apart from the fact that it was quoted by Ibn Taymiyya in MajmÙÝÁt al-
RasÁ’il al-KubrÁ,811 almost no information can be found about al-Gunya. When 
discussing al-ËaÔÔÁbÐ’s opposition to the AshÝarite kalÁm, Günther, for instance, 
mentions only that it was written to anathemize kalÁm, without dealing with its 
content in spite of the fact that this work was incorporated into SM.812 Likewise, 
Makdisi suggests that “this work is not extant.”813  
 Al-ËaÔÔÁbÐ’s censure of kalÁm is clearly stated in his remarks: “You have 
established your own opinion, my brother,814  may God protect you in a fair 
manner.  You have [also] portrayed your attitude to us with respect to the 
heretical views of the MutakallimÙn, to the occupation of those who are involved 
in vain discourse with [those heretical views], to the tendency of some followers 
of the Sunna towards them and their being deceived by them. [You are also well-
informed of] their pretension that kalÁm is a protection for tradition…”815  

Al-ËaÔÔÁbÐ then remarks: “You asked me to help you with knowledge and 
evidence which could support us in establishing the truth and refuting the 

i
  i

’l-jamaÝÁt al-ÎÁditha…” In SM, op. cit., p.137, the phrase reads: ““wa amma ’l-qawl fi ’l- sm 
ahuwa al-musammÁ am huwa gayr al-musammÁ fa-innahÙ m na ’l-ÎamaqÁt al-ÎÁditha…” 
This also occurs on p. 194 
808SM, op. cit., p. 147. 
809Günther, von Sebastian, ‘Der šÁfiÝitische Traditionalist AbÙ SulaimÁn al-ËaÔÔÁbÐ und 
die Situation der religiösen Wissenschaften im 10. Jahrhundert,’ in ZDMG, vol. 146, no. I 
(1996), p. 61-91; Referring to Brockelmann’s GAL, Van Donzel however mentions twelve 
works by al-ÍaÔÔÁbÐ, one of which was published, i.e. BayÁn IÝjÁz al-Qur’Án (Aligarh: 1953), 
ed. ÝAbd al-ÝAlim. See Van Donzel, et al, “al-KhaÔÔÁbÐ,” in EI², IV, p. 1131-2.    
810GAL, I, 161, 165, S. I, 261, 275. 
811Ibn Taymiyya, MajmÙÝat al-RasÁ’il al-KubrÁ (Cairo: al-MaÔbaÝa al-Àmira al-Sharafiyya, 
1323/1906), vol. I, p. 439-440.  
812Günther, op. cit., p. 74-80.  
813Makdisi, “the Non-Ash’arite,” op. cit., p. 255.  
814No information could be found explaining, to whom this word “brother” refers.  
815SM, op. cit., p. 138.  
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concept of those people [viz. the MutakallimÙn] with the use of argument and 
demonstration.”816  

Furthermore, he expresses his concern saying: “Then I thought of this 
affair. In it, I found the greatest reason that the Satan, today, started, with the 
help of his subtle deceit, to seduce every one who claims to possess a broad 
knowledge, excellent intelligence and sagacity. The Satan makes him dubious 
[with the following dilemma:] If for his religious practice and his school, he is 
only pleased to adopt the literal meaning of the tradition (al-sunna) and will be 
satisfied with taking clear evidence out of it, he becomes an example for the 
laymen and will be considered one from the mass of the people (al-jumhÙr) and 
one among many only!”817

In another passages, he criticized the MutakallimÙn saying: “When they 
[viz. the MutakallimÙn] saw the Book of God the Almighty speaking against what 
they argue and testifying against the falsity of what they believe, they contrasted 
some of its verses with other ones and interpreted them according to what exists 
in their minds. However, [the Book] stands directly against the principles which 
they established. They then oppose the traditions (aÌbÁr) of the Messenger of God 
- may God bless him and grant him peace - and his Sunna which is adduced from 
him. They left them [viz. aÌbÁr] out. But they transmitted the speech in an evil 
manner. [Therefore, the Pious Ancestors] were prejudiced against them and 
accused them of having committed heresy.”818  
   Condemning the MutakallimÙn, al-ËaÔÔÁbÐ  reveals the proper attitude of 
the Pious Ancestors with respect to kalÁm. According to al-ËÁÔÔÁbÐ, the Pious 
Ancestors “understood well that they had [good] knowledge of the Book and its 
wisdom and of the apprehension of the Sunna and the evidence deduced 
therefrom, being in no need of anything else than both of these.”819

 Responding to the accusation of the MutakallimÙn that al-ËÁÔÔÁbÐ 
rejected the use of rational evidences on which the soundness of principles of 
religion is founded, he remarks: “We neither refute the rational evidences nor 
their competence to lead us to the knowledge. But when using them, we do not 
follow the method which you applied during the establishment of the argument 
with the help of the accidents and by referring these accidents to the essences as 
well as the transformation of these accidents into the essences for [understanding] 
the creation of the Universe and the existence of the Creator. We dislike the use of 
such a method [by turning to]  something which has the clearest evidence and 
soundest demonstration. Because that is a matter which you take from the 
philosophers and due to which you followed them. The philosophers apply this 
method, only because they neither affirm the prophethood nor believe that the 
truth has been already born in [their prophethood]. The strongest thing in the 
argumentation affirming these affairs, in their opinion, is what they deduced 
from these things.” 820

Asserting that kalÁm is an innovation, al-ËaÔÔÁbÐ argues: “If some people 
from among the Companions adhere to the opinion of those [who are occupied 

816Ibidem.  
817SM, op. cit., p. 138-9.  
818 SM, op. cit., p. 139. 
819SM, op. cit., p. 140.  
820SM, op. cit., p. 140-1.   
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with] kalÁm and debate, they would have been regarded as belonging to the group 
of the MutakallimÙn. The names of the MutakallimÙn among them would have 
been known to us as also the names of the jurists, the reciters and the sufists 
among them. If not, that means that they were not involved in kalÁm.”821  

Concluding his discussion, al-ËÁÔÔÁbÐ says: “If someone says: ‘Thus, it is 
necessary to respond to this [kind of] proposition that you put forward, [by 
stating that] the belief in God and the knowledge of His oneness were obligatory 
for one who possesses the intelligence only after the Messenger has been sent to 
him. If [the Messenger was not sent to him], avoiding to [believe in God] does not 
bring down any punishment and chastisement on him,’ the following words 
should be said [to him]: ‘We are also of the opinion that this is in line with what 
God - the Majesty – has said: …We have not been accustomed to punish until We 
have sent a messenger.’ ”822

 
[f.] SharÎ UÒÙl IÝtiqÁd Ahl a -Sunna wa ’l-JamÁÝa (forthwith called: SU) by al-
ShayÌ al-ImÁm al-Àlim al-ÍÁfiÛ Abu ’l-QÁsim Hibat AllÁh b. al-Íasan b. ManÒÙr 
al-ÓabarÐ al-LÁlakÁ’Ð 

l

f
Al-LÁlakÁ’Ð was born in ÓabÁristÁn and died in Bagdad in RamaÃÁn 418/1028. He 
was an expert in tradition, and thus known as al-ÎÁ iÛ. He studied  jurisprudence 
under the guidance of AbÙ ÍÁmid823 and wrote several books. The work to be 
discussed has been edited by AÎmad SaÝd ÍamdÁn (RiyÁÃ: 1985).824

Like other scholars of tradition, al-LÁlakÁ’Ð condemns innovation, heresy, and 
argument. His SharÎ is replete with censures against dispute and kalÁm. In one 
passage, al-LÁlakÁ’Ð states that it is obligatory to refrain from innovations and 
from listening to what is innovated by those who lead people astray.825 In another, 
he states that the first innovation to appear in Islam was the dispute on al-qadar, 
concerning which ÝAbd AllÁh b. ÝUmar was asked. He then produces the 
narration on the authority of the Prophet who commanded people to confirm the 
qadar, to believe in it and to refrain from disputing about it. The same question, 
according to al-LÁlakÁ’Ð was also posed to Ibn ÝAbbÁs, AbÙ SaÝÐd al-ËudrÐ and 
many other scholars.826

Al-LÁlakÁ’Ð’s harsh criticism of those who befriend and discuss with a heretic 
and an innovator is clearly indicated by his remark: “No crime perpetrated by 
Muslims is bigger than having a discussion with an innovator. No abasement and 

l

l 

821SM, op. cit., p. 142.    
822Al-IsrÁ’ (XVII): 16. Bell, op. cit., vol. I, p. 264; SM, op. cit., p. 147.. 
823According to Makdisi, AbÙ ÍÁmid al-IsfarÁ’inÐ was a ShÁfiÝite professor who was 
severely critical of the AshÝarites and took every opportunity to disassociate himself from 
them. He was the author of a TaÝlÐqa on uÒÙ  al-fiqh, a commentary of ShafiÝÐ’s risÁla. In 
this work, AbÙ ÍÁmid put forth the doctrine of ShÁfiÝÐ and the ShafiÝites regarding the 
Koran as uncreated, and declared those who disagree (i.e. AshÝarites among others) to be 
unbelievers. See his article “The Non-AshÝarite ShÁfiÝism of Ghazzali” in REI, (1986), p. 
239-257. 
824SharÎ UÒÙ IÝtiqÁd Ahl al-Sunna wa’l-JamÁÝa, ed. AÎmad SaÝd Íamdan (RiyÁÃ: DÁr al-
Óayyib li NaÒÌ wa ’l-TawzÐÝ, 1985), vol. I, p. 9-49. 
825SM, op. cit., p. 148.  
826SM, op. cit., p. 151. 

124



vileness can be worse than their negligence of the pious ancestors’ method of 
dealing with heretics.”827  

Furthermore al-LÁlakÁ’Ð quotes ÝAlÐ b. AbÐ ÓÁlib as having said: “There will be 
people who [are coming to] debate you. So, encounter them with the help of the 
traditions! The adherents of the traditions are more knowledgeable of the book of 
God.” He also quotes the words of ËalÐl b. AÎmad828: “It happens very often that 
a debate is followed by another one which abolishes it.” An interesting quotation 
dealing with the censure of kalÁm by al-LÁlakÁ’Ð can also be found in Íarim b. 
ÍayyÁn’s829 remark: “An author of kalÁm finds himself in one of two positions: 
When he is ignorant of it, he is defeated [by his opponent]; but when he is deeply 
rooted in it, he sins.” 830

Al-SuyÙÔÐ’s discussion of al-LÁlakÁ’Ð’s unfavourable remark on kalÁm is 
concluded with the latter’s reference to SufyÁn b. ÝUyayna (d. 196/811)831 who used 
to recite the lines of Ibn Shubruma (d. 144/761):832

“If you say: Make every effort in religious service and be patient # Persist [in doing 
it!] they then say: [‘no’],833 argumentation is more preferable 

That is an opposition to the Companions of the Prophet and also an innovation # 
they are the blindest and the most ignorant in [observing] the course of truth”834

A great number of persons from the Ahl al-Sunna listed by al-LÁlakÁ’Ð in his 
SU are also incorporated by al-SuyÙÔÐ in SM, apparently giving the impression 
that those individuals can be also regarded as opponents of kalÁm. These people 
are classified into (1) the first generation, the Companions of the Prophet, (2) the 
second generation, the Followers, (3) the third generation, the Followers of the 
Followers, and (4) people from among the residents of Mecca, Syria/Palestine 
(ShÁm), Mesopotamia, Egypt, KÙfa, BaÒra, Rayy, Mosul, ËurasÁn, Bagdad and 
ÓabÁristÁn.835  

As far as the abridgement of SU by al-SuyÙÔÐ in SM is concerned, it is 
instructive to note several points: Fir t, al-SuyÙÔÐ only chose a number of s

l -Ý

827SM, op. cit., p. 153.  
828Al-ËalÐl b. AÎmad al-FarÁhidÐ was born aproximately in the first century of Hijra. He 
was a teacher of SÐbawayhi and the founder of prosody (Ýi m al arÙÃ). He was the author 
of KitÁb al-ÝAyn who died ca. 175/792. SM, op. cit., p. 165, n. 1 (N). 
829According to Caskel, Íarim b. ÍayyÁn was “one of the earliest pietist of Islam and a 
forerunner of al-Íasan al-BaÒrÐ. See Caskel, W., “ÝAbd al-¬ays,” in EI², I, p. 72-4. 
830SM, op. cit., p. 165.  
831According to Spectorsky, SufyÁn b. ÝUyayna b. MaymÙn al-ÍilalÐ, born in KÙfa in 
107/725 and died in Mecca in 196/811, was known as Qur’Án commentator (mufassir) and 
a jurist. His fame, however, rests mainly on his being muÎaddith. See Spectorsky, S.A., 
“SufyÁn b. ÝUyayna,” in EI², IX, p. 772.    
832Ibn Shubruma, ÝAbd AllÁh b. Shubruma b. al-Óufayl al-DabbÐ was referred to by his 
biographers as a traditionist, jurist and qÁÃÐ of KÙfa. His grandfather, Shubruma was a 
Companion of the Prophet. According to Vadet, “the Íanbalis and the Medinens were 
more indulgent towards him than the ruling orthodox (e.g. ÝAbd AllÁh b. MubÁrak, who 
taught from 141/758, especially Ibn SaÝd, who mocks Ibn Shubruma severely in the 
portrait he gives of him)”. He died in 144/761. See Vadet, J.C., “Ibn Shubruma,” in EI², 
III, p. 938.  
833The word in the square bracket is taken from SU (p. 149). 
834SM, op. cit., p. 167-8..  
835SM, op. cit., p. 161-5. 
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arguments against kalÁm by al-LÁlakÁ’Ð, which are scattered over pages 9-49, 114, 
129-130, 146, and 148-9 of the first volume of the ÍamdÁn edition, which covers 
369 pages (the2nd volume comprises 305 pages) and summarized them  on only 20 
printed pages of SM (p. 148-168). Secondly, al-SuyÙÔÐ notes at the end of his 
abridgement that al-LÁlakÁ’Ð was the ShafiÝite ÎÁfiÛ and jurist who was given a 
certificate of jurisprudence by AbÙ ÍÁmid al-IsfarÁ’inÐ, “a ShÁfiÝite professor who 
was severely critical of the AshÝarites and took every opportunity to disassociate 
himself from them.”836  

Although al-SuyÙÔÐ does not explicitly mention a reason why he incorporated 
SU into his SM, it is to recall the suggestion of ÍamdÁn that this work exercised 
very important influence on what he calls the ‘Salafi school’ (a -madhhab a
salafÐ). This work, he argues, constitutes a significant reference which sheds lights 
on the knowledge of the religious doctrines (ÝaqÁ’id) of the scholars among the 
Pious Ancestors.

l l-

l l

837   
 

[g.] Al-SharÐÝa  by the ImÁm AbÙ Bakr MuÎammad b. al-Íusayn al-ÀjurrÐ 
Al-ÀjurrÐ was born in Ajur, a district in the west-side of Bagdad. He was a ShafiÝite 
judge and the author of many monographs on Tradition, such as al-ArbaÝÙn al-
ÀjÙriyya, al-SharÐÝa fi ’l-Sunna, AÌlÁq a -ÝU amÁ’, etc. In 330/942, he embarked on 
a pilgrimage to Mecca and stayed there until his death in 360/970.838 His SharÐÝa 
has been edited by MuÎammad ÍÁmid al-FaqÐ.839

The passages of his work abridged by al-SuyÙÔÐ concern the censure of debate 
and argumentation in matters of religion by his predecessors. First of all, he 
quotes al-ÀjurrÐ as having adduced from MaÝan b. ÝÏsÁ840 the words: “A man 
suspected to be a MurjiÝite came to MÁlik b. Anas. So he said: ‘O AbÙ ÝAbd AllÁh! 
Hear from me about a thing, about which I talk and dispute with you.’ He 
replied: ‘If you overcome me?’ He said: ‘[If I overcome you,] you must follow me.’ 
He asked: ‘What if another man comes, and he talks with us and then defeats us?’ 
He replied: ‘We will follow him.’ So, MÁlik said: ‘O ÝAbd AllÁh, God delegated 
MuÎammad - may God bless him and grant him peace - to propagate one 
religious mission. But I see you converting from one particular faith to another 
one.’ ÝUmar b. ÝAbd al-ÝAzÐz said: ‘He who makes his religious tenet(s) the object 
of disputations, always changes [his faith].’ ”841

Furthermore al-SuyÙÔÐ quotes another interesting remark of al-ÀjurrÐ on the 
heretics in the following words: “Anyone who upholds Tradition is admonished 
to abandon all the heretics including the Kharijites, Qadarites, MurjiÝites, 
Jahmites, MuÝtazilites, Rafidites, NaÒibites842 and anyone whom the leading 
scholars of the Muslims identify with an author of a misleading innovation. One 
is not admonished to talk to him, to greet him, to befriend him, to pray behind 

836Makdisi, “the Non-Ash’arite Shafi’ism,”op. cit., p. 243.  
837See the introduction of SU, op. cit., p. 7.  
838GAL, I, 164, S.I, 274. 
839Al-SharÐÝa (Cairo: MaÔbaÝat al-Sunna al-MuÎammadiyya, 1369/1950). 
840MaÝan b. ÝÏsÁ b. YaÎyÁ al-AshjaÝÐ AbÙ YaÎyÁ al-QazzÁz al-MadanÐ was one of the leading 
scholars of tradition and died in 198/815. SM, op. cit., p. 169, n. 1 (N). 
841SM, op. cit., p. 169. 
842Van Ess says that according to the IsmaÝilite AbÙ ÍÁtim al-RazÐ, the NaÒibites (nawÁÒib) 
is a nickname for the MurjiÝites. Van Ess, TG, vol. IV, p. 685, n. 15. 
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him, to give [his daughter] to him in marriage, to get married to him, to 
accompany him, to deal with him, to argue with him and to debate with him. 
One is rather to humiliate him. If you meet him on the street, take another road 
if it is possible.”843  

According to al-SuyÙÔÐ, al-ÀjurrÐ also refers to ÝAlÐ b. AbÐ ÓÁlib as having 
vexed the heretics and said:  

When I hear a saying that is reprehensible # I light my fire and I then call 
[Qanbara]844

By including this poetry, al-SuyÙÔÐ may have wanted to give the impression 
that when ÝAlÐ b. AbÐ ÓÁlib was encountered with a question of kalÁm, he 
prepared himself for a fight, for the purpose of which he called his mawlÁ’, i.e. 
Qanbara to bring to his master all the fighting equipment, such as armor, sword, 
etc.   

In his concluding passages, al-ÀjurrÐ reports that ÝUmar b. ÝAbd al-ÝAzÐz sent 
a letter to ÝAdÐ b. ArÔÁt (d. 102/820-1)845 about the Qadarites: “I request them to 
repent. Unless they repent, you must hit their necks.” HishÁm b. ÝAbd al-Malik is 
also referred to by al-ÀjurrÐ as having hit GaylÁn846 on his neck and crucified him. 
The emirs after them used to afflict punishment to the heretics depending on the 
[evil] viewpoint(s) that they [viz. the heretics] expressed. The learned men do not 
refuse [this fact]. Then he adduced from MuÝÁdh b. Jabal the words: “The 
Messenger of God - may God bless him and grant him peace - said: ‘If innovations 
occur among my umma, the learned is told to proclaim his knowledge. He, 
among them, who does not do so, upon him is God’s curse, the angels’ and all of 
the people’s curse.’ ”847  

No other explicit reason can be found in SM to explain why al-SuyÙÔÐ 
incorporated al-SharÐÝa into his SM than the fact that several pages of the work 
explicitly deal with the condemnation of kalÁm. However, Brockelmann’s 
reference to al-ÀjurrÐ as a prominent ShafiÝite jurist who composed several 
important works848 and whose authority is, according to IsmÁÝÐl, extensively cited 
by more than fifteen biographers849 can be regarded as a major reason.   

 
[h.] QÙt al-QulÙb of AbÙ ÓÁlib MuÎammad b. ÝAlÐ al-HÁrithÐ al-MakkÐ 
Some biographical information on AbÙ ÓÁlib al-MakkÐ is provided by al-SuyÙÔÐ at 
the end of his summary. Referring to al-DhahabÐ in al-ÝIbar, al-SuyÙÔÐ narrates 

l l

843SM, op. cit., p. 172. 
844 A copying error also occurs in this place. The correct word for qanÐr is qanbara which 
points to a former slave of ÝAlÐ b. AbÐ ÓÁlib. See SharÎ Nahj a -Ba Ága by Ibn AbÐ al-ÍadÐd 
(Cairo: DÁr IÎyÁ’i ’l-Kutub al-ÝArabiyya, 1959), vol. II, p. 70.  
845 ÝAdÐ b. ArÔÁt al-FazarÐ, AbÙ WÁthla, according to Bearman, was a governor who was 
appointed by ÝUmar b. ÝAbd al-ÝAzÐz in place of YazÐd b. al-MuÎallab. He received the 
order from ÝUmar to arrest the sons of al-MuÎallab. He was killed by MuÝÁwiya b. YazÐd 
in 102/820-1. See Bearman, P.J., “ÝAdÐ b. ArÔÁt,” in EI², XII, p. 41. 
846GaylÁn b. Muslim al-DimashqÐ al-QibtÐ (probably al-NabaÛÐ) was killed in the era of 
HishÁm b. ÝAbd al-Malik, who reigned from 105 to 125/724-743. See “HishÁm,” in EI², III, 
493-5. 
847SM, op. cit., p. 173.  
848GAL, I, 164, S.I, 274.  
849This is mentioned by the editor of al-FaqÐ, the editor of al-SharÐÝa. See the introduction 
of al-SharÐÝa, op. cit., p. 6.  
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that one of the leading Malikite scholars, MuÎammad b. ÝAlÐ b. ÝAÔiyya al-ÍÁrithÐ 
al-ÝAjamÐ, was resident of a mountainous area in the surroundings of Mecca. He 
studied aÒawwuf and wrote a Sufi book.t

t l l

Ý

850 Massignon provides additional 
biographical information about al-MakkÐ. According to him, al-MakkÐ was a 
traditionist and mystic, well-known as the head of the dogmatic school of the 
SÁlimiyya. QÙ  a -Qu Ùb is his chief work, whole pages of which were copied by 
al-GazÁlÐ (d. 505/1111) in his IÎyÁ’. He died in Bagdad in 386/998.851  
 In his discussion of kalÁm, in his QÙt al-QulÙb, al-MakkÐ starts with the 
history of the composition of books and other collected materials. In his 
opinion, the first and second generation did not compose any books. The 
composition occurred only after 120/739, after the death of all the Companions 
and the Old followers. Furthermore he remarks: “the first books composed in 
Islam were: KitÁb ibn Jurayj on ÁthÁr and various works on tafsÐr by ÝAÔÁ’, 
MujÁhid and the companions of Ibn ÝAbbÁs in Mecca. Then followed a work by 
MuÝammar b. RÁshid al-ÑanÝÁnÐ, in which he collected scattered traditions and 
classified them into [several] chapters. Then followed KitÁb al-MuwaÔÔa on 
jurisprudence by MÁlik b. Anas, in Madina. Likewise, Ibn ÝUyayna composed 
KitÁb al-JÁmi  wa’l-TafsÐr dealing with the variant readings in the science of the 
Koran, and with the variations of traditions (al-aÎÁdith al-mutafarriqa). In the 
meantime, SufyÁn al-ThawrÐ also composed his works. So, these five books are the 
first ones which were composed after the death of al-Íasan, SaÝÐd b. al-Musayyab 
and the chosen Followers as well as after 120 or 130 H.”852

 “After 200 years and after the passage of three centuries, i.e., in the following 
fourth century,” the composition of books on kalÁm was started by the 
MutakallimÙn, who based their arguments on reason, heresy and analogy. Due to 
this composition, al-MakkÐ goes on, some grave conditions came into being. He 
reports, for instance, that “(then after that the period mentioned above had 
passed by) the affair became confused at this moment. In time, the MutakallimÙn 
were called learned men. Story-tellers were named knowledgeable men. Likewise, 
transmitters and narrators were called learned men,853 despite the absence of an 
understanding of religious rules and of religious truth.”854 Therefore, “[people] 
chose rational [knowledge] and common sense in preference to the literal 
significances of the Koran and the ÁthÁr.”855

Furthermore, al-MakkÐ laments that “at the end of the world, there will be 
learned men to whom the door of religious practice is closed and to whom the 
door of debate is opened.” Like other scholars of tradition, al-MakkÐ, by referring 
to a number of leading scholars, such as MÁlik b. Anas, AÎmad b. Íanbal, etc, 
devotes a long passage to censure the scholars of debate, argumentation and 

l

850SM, op. cit., p. 181. 
851Massignon, L., “AbÙ ÓÁlib al-MakkÐ”, EI²,  I, 153; Brockelmann, G.I, 200, S.I, 359, 366. 
852SM, op. cit., p. 174-5.  
853This is rendered from the phrase in QQ (p. 37), which reads “wa ‘l-ruwwÁ wa ‘l-naqala 
yuqÁlu ÝulamÁ’…” In SM, it reads “wa ‘l-ruwwÁt al-naqa a ÝulamÁ’ min gayri fiqhin fÐ 
dÐnin…”See SM, op. cit., p. 175. 
854SM, op. cit., p. 175.  
855SM, op. cit., p. 179.  
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kalÁm. One of his censures, for instance, reads that scholars of kalÁm are 
atheists.856   

Concluding his discussion of al-MakkÐ’s condemnation of kalÁm, al-SuyÙÔÐ 
quotes the former as having reported that “a companion of al-ShÁfiÝÐ [d. 203/820] 
left AbÙ Thawr [d. 240/854], when he spoke in response to an innovator 
concerning the rejection of the attributes.” Asserting his argument, al-MakkÐ 
quotes another example: “When asked about the tradition that God has created 
Adam in accordance with His image, AÎmad [b. AbÐ DuÝÁd, d. 239/854]857 became 
angry. Hence, AbÙ Thawr shrinked from [the debate] and apologized [for it].” 858  

Concluding his discussion, al-MakkÐ, according to al-SuyÙÔÐ, remarked: “So, 
this was the course of life of the pious ancestors. They neither listen to an 
innovator nor argue against him with the help of debate and argumentation. 
Because that is an innovation. They rather advice them about the traditions. They 
[must] shrink [from debate], otherwise they [must] apologize for their innovation 
and abandon it because of God.”859  

QQ, which the present author consulted, consists of two volumes, each of 
which comprises two parts. Al-SuyÙÔÐ may have wanted to incorporate QQ into 
his SM for two reasons: First, in order to use al-MakkÐ’s critical remarks against 
kalÁm and the MutakallimÙn as quoted above; and secondly, because of al-
MakkÐ’s prominence. This is obviously indicated by al-SuyÙÔÐ’s reference to the 
former as one of the leading Malikite scholars and as the author of many works, 
as can be read in al-SuyÙÔÐ’s concluding remarks in the last passsage.860  

As far as the abridgement of QQ by al-SuyÙÔÐ into SM is concerned,  al-SuyÙÔÐ 
re-arranges al-MakkÐ’s arguments in QQ. He quotes al-MakkÐ’s discussion of the 
history of knowledge first, after which follows the latter’s discussion of the 
censure of debating. In QQ, the order of the arguments is opposite. Secondly, al-
SuyÙÔÐ only chose a number of al-MakkÐ’s arguments against kalÁm, which are 
scattered over pages 6-50 of the 2nd part of the first volume of his work, and 
summarized them in only 8 printed pages of SM. Al-SuyÙÔÐ can be said to have 
succeeded in presenting al-MakkÐ’s arguments against kalÁm in a more penetrating 
manner.     

 
[i.] JÁmiÝ BayÁn a m wa FaÃlih (fothwith called: JB) of AbÙ ÝUmar YÙsuf b. 
ÝAbd al-Barr al-NimarÐ 

l-ÝIl

al-NimarÐ was born in Cordoba on 24 Rabi II 368/30 November 978. He studied 
under the supervision of AbÙ ÝUmar AÎmad b. ÝAbd al-MÁlik b. HÁshim in 
Cordoba and became the greatest traditionist in the Magrib. At the very 

856SM, op. cit., p. 176. 
857This probably points to AÎmad b. AbÐ DuÝÁd al-IyÁdÐ, AbÙ ÝAbd AllÁh, MuÝtazilite 
QÁÃÐ, who was born in BaÒra in ca. 160/776 and referred to by Zetterstéen as a fervent 
follower of the MuÝtazilite doctrine and as being appointed as Chief QÁÃÐ during the 
reign of al-MuÝtaÒim. The notorious merit which is always ascribed to him by his 
biographers is that he played an important role in the examination of AÎmad b. Íanbal 
during the Inquisition. He died at the end of 239/May-June 854. See Zetterstéen, K.V., 
“AÎmad b. AbÐ DuÝÁd,” in EI², I, 271. 
858SM, op. cit., p. 181. 
859Ibidem. 
860Ibidem. 
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beginning he was a Zahirite, then a Malikite, and at last he became a follower of 
the ShafiÝite school of law. He was appointed QÁÃÐ of Lisbon and Santarem 
during the reign of the AfÔasid ruler, al-MuÛaffar. He died on 29 RabÐÝ II 463/3 
February 1071.861 His work has been edited by AÎmad b. ÝUmar al-MahmasÁnÐ al-
BayrÙtÐ al-AzhÁrÐ and published in Cairo, in 1902.862

In the work, as abridged by al-SuyÙÔÐ, Ibn ÝAbd al-Barr discusses two topics: 
The hatefulness of debate and argumentation;863 and the censuring of speculation 
on matters of belief in God based on personal opinion and analogy without 
referring to textual foundations.864 Ibn ÝAbd al-Barr began his discussion by 
referring to the tradition of the Pious Ancestors. According to him, the Pious 
Ancestors prohibited dispute on the Nature of God and His Attributes. In 
contrast, they allowed dispute and argumentation in jurisprudence, because this is 
knowledge concerning the rules to be derived from principles.865

Like other traditionalists, Ibn ÝAbd al-Barr discusses the censure of debate, 
argumentation and kalÁm by his predecessors which revolves around the 
following points: (a) That one who subjects his religion to altercation, is likely to 
move from one religion to another (which implies ridda). (b) That one has to 
avoid argumentation, because it foils religious practices; (c) KalÁm on matters of 
religion is rejectable. (d) The scholars of tradition and jurisprudence reached a 
consensus that the scholars of kalÁm are innovators and cheaters. 

Interestingly Ibn ÝAbd al-Barr associates the debate on the attributes of God 
with the destruction of the world and that of the safety of the umma. This is 
clearly indicated by the words of Ibn al-Íanafiyya, which al-SuyÙÔÐ quoted: “The 
world comes to an end, not before they dispute on [the attributes of] their God.” 
The same holds true for the words of Ibn ÝAbbÁs: “The affair of this umma 
remains almost the same, until they speak about al-wildÁn866 and qadar.”867

Furthermore, Ibn ÝAbd al-Barr incorporated the famous poetry of IsÎÁq b. 
AbÐ IsrÁ’Ðl,868 who refused to be occupied with debate and argumentation:  

“Do I need to lay in wait after my bones trembled # while death is closest of what is 
adjacent to me 

To debate with any opponent # also rendering his religious belief a target of mine 
and abandonning what I have already known due to an opinion of one other than me # 

while personal views do not resemble absolute knowledge (al-Ýilm al-yaqÐnÐ) 

 

861GAL, I, 368, S. I, 628. 
862The complete title is JÁmiÝ BayÁn alÝ-Ilm wa Fadlih wa mÁ YanbagÐ fÐ RiwÁyatih wa 
Íamlih. 
863SM, op. cit., p. 182-188.  
864SM, op. cit., p. 189-191.  
865SM, op. cit., p. 182. 
866This points to the question on the fate of the children of the infidels, who die before 
reaching the adult age, whether they will be among the inhabitants of Paradise. 
Responding to this question, the scholars, according to Wensink, are divided into three 
groups: First, the majority of scholars maintain that the children, like their parents, will 
go to Hell; the second group hold off to give any opinion; the last ones are of the opinion 
that the children will go to Paradise. Wensink, A.J., The Muslim Creed, Its Genesis and
Historical Development (Cambridge: Cambridge University Press, 1932), p. 43. 
867SM, op. cit., p. 183.  
868IsÎÁq b. AbÐ IsrÁ’Ðl b. KÁmiÎr al-MarwazÐ, whose kunya  was AbÙ MaÝyÙb, died in 
246/861. SM, op. cit., p. 166, n.4 (N). 
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In my opinion, dispute is nothing but an ambiguity # which moves freely from the left to 
the right 

The upright traditions have been established for us # [the debater] rather errs in his 
argument in any direction 

To the truth does not belong any secrecy # which deceives like the blaze of a clear star 
For us, the method of Jahm cannot replace # the method of Son of AmÐna the 

Trustworthy869

What I know suffices for me # and what I ignore, let it stay away from me! 
I am not one who considers a person who prays an infidel # and I do not  harm you if 

you consider me an infidel870

We were brothers, together we reproach # so let us reproach every suspicious skeptic 
Thus, mannerism still exists. If it reproaches us  # by one case, all cases can be split up 

So, a pillar of a house is about to fall down # likewise, one relative is separated from the 
other.”871

Concluding this chapter, he then recites a poem which reads: 
“[When] people get offended, they fabricate innovations # in religious tenets with the 

help of reason for the sake of  which the Messengers were not dispatched 
So, most of them value God’s religious teachings lightly# They are rather busy with a 

matter which drags them away from their religion.” 
Then follows another topic in which Ibn ÝAbd al-Barr quotes ÝAwf b. MÁlik 

al-AshjaÝÐ as having said: “The Messenger of God - may God bless him and grant 
him peace - said: ‘My umma will split into seventy one denominations, the 
greatest of which is a fascination. People judge religious [ordinance] with the help 
of their ra’y. They prohibit what God permitted. They also permit what God 
prohibited.’ ”872 Then, Ibn ÝAbd al-Barr quoted the words of ÝUmar b. al-ËaÔÔÁb: 
“You have to refrain from authors of personal opinions, because they are enemies 
of the Sunan”. Ibn ÝAbd al-Barr also asserts that once expressing a personal 
opinion, one is led astray and leads others astray.873 The rest of the passages are 
replete with censures and condemnations of the use of personal opinion and 
analogy. 

In discussing Ibn ÝAbd al-Barr’s arguments against kalÁm, al-SuyÙÔÐ does not 
directly refer to JB. He rather relies on its abridgement by al-QurtÙbÐ, to whom al-
SuyÙÔÐ refers as the ImÁm al-ÝAllÁma AbÙ ÝAbd AllÁh MuÎammad b. AÎmad b. 
AbÐ Bakr al-AnsÁrÐ al-ËazrajÐ, a popular author who died in Upper Egypt in 
659/1262.874

To know in which ways al-SuyÙÔÐ abridges JB and presents Ibn ÝAbd al-Barr’s 
arguments against kalÁm in SM, it is imperative to refer to JB, since the MuÌtaÒar 
by al-QurÔÙbÐ is no longer extant. Al-SuyÙÔÐ only took two chapters, covering 32 
printed pages in JB, out of 74 chapters consisting of 492 printed pages. He 

r

869This probably points to the Prophet MuÎammad, a son of Àmina b. Wahb b. ÝAbd 
ManÁf. 
870This is rendered from the phrase in SM, which reads “ wa lam ujrimkum an takfurÙnÐ.” 
In JB (p. 365), it reads “wa mÁ uÎarrimukum an takfu ÙnÐ.” SM, op. cit., p. 184. 
871SM, op. cit., p. 184-5.  
872SM, op. cit., p. 189.  
873SM, op. cit., p. 189-92. 
874SM, op. cit., p. 192; AbÙ ÝAbd AllÁh MuÎammad b. AÎmad b. AbÐ Bakr al-AnsÁrÐ al-
ËazrajÐ al-AndalusÐ, according to Arnaldez, was a Malikite scholar, an expert in ÎadÐth, 
who was known for his comementary on the Koran. He was born in Spain and died in 
Upper Egypt in 671/1272. See Arnaldez, R., “Al-¬urÔubÐ,” in EI², V, 512-3. 
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abridged those two chapters in merely 10 printed pages of SM. This is obviously 
the result of the fact that al-SuyÙÔÐ has cut the long chains of transmission of the 
prophetic narrations and/or arguments of leading scholars, which deal with the 
censure of kalÁm. on several occassions, al-SuyÙÔÐ mentions only the transmitter 
closest to the sources themselves.   

 
[j.] Sharaf AsÎÁb al-ÍadÐ h (fothwith called: SAH) by the ÍÁf Û AbÙ Bakr AÎmad 
b. ÝAlÐ b. ThÁbit b. AÎmad b. MahdÐ al-ShÁfiÝÐ, well-known as al-ËaÔÐb al-BagdÁdÐ 

 t i

Ð

Al-ËaÔÐb al-BagdÁdÐ was born in Bagdad in 392/1002. He was one of the leading 
scholars in the field of Tradition, jurisprudence and uÒÙl al-fiqh. Like his father, 
he was a Hanbalite at first, then converted to the ShafiÝite madhhab. According to 
Sellheim, al-ËaÔÐb’s fame was based on his biographical encyclopaedia of more 
than 7800 scholars and other personalities, among whom were included women, 
connected to the cultural and political life in Bagdad. He became an authority on 
ÎadÐth because of his profound erudition in this field. His works on Îad th, 
Sellheim maintains, have made him the great critical systematiser of ÎadÐth 
methodology.875

SAH was edited by M.S. HatÐboÊlu and published in Ankara in 1971, based on 
five Mss which are respectively preserved in Istanbul (Mss ÝÀÔif AfandÐ), Cairo 
(DÁr al-Kutub),  Madina (Maktaba ÝÀrif Íikmat), Tubingen, and Damascus (DÁr 
al-Kutub al-ÚÁhiriyya).876 The edited work comprises only one volume which 
consists of 138 printed pages. From this work, al-SuyÙÔÐ abridged the relevant 
arguments of al-ËaÔÐb al-BagdÁdÐ against kalÁm, which occupies only five and a 
half printed pages in SM.  

As the title of his work suggests, in SAH al-BagdÁdÐ interestingly identifies the 
partisans of Tradition with a number of virtues in relation to their attitudes 
toward debate, reason and argumentation which occupied the MutakallimÙn. 
Before doing so, he starts by identifying some characteristics of the authors of 
innovation and their personal opinions: (1) that they scorned the adherents of the 
Sunan and AthÁr, refused to study the laws contained in the Koran, discarded the 
arguments derived from clear verses of the Koran and neglected the Sunna;  (2) 
that they legislated in matters of religion by making use of their personal 
opinions; (3) that the young among them are greedy of words of love,877 while the 
old are fascinated by kalÁm and debate;878 (4) they subjected their religion to 
disputations;879 (5) that they are the enemies of the Tradition;880 (6) that they seek 
[religious] truth with the help of kalÁm.881

875GAL, I, 329, S.I, 564; SM, op. cit., p, 197;R. Sellheim, “al-KhaÔÐb al-BaghdÁdÐ,” in EI², IV, 
1111-2. 
876SAH, op. cit., p. 2.; GAL, ibidem. 
877This is rendered from the phrase in SA (p. 4) which reads “fa ’l-Îadath minhum 
manhÙm bi ’l-gazal…” In SM, it reads “fa ’l-Îadath minhum mathÙm bi ’l-Ýadl…” SM, 
op. cit., p. 192. 
878SM, op. cit., p. 192.    
879SM, op. cit., p. 193.   
880SM, op. cit., p. 194.   
881AbÙ YÙsuf is reported to have said these words. SM, op. cit., p. 194.    
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Al-BagdÁdÐ also identifies them by quoting the poetry of AbÙ MuzÁÎim al-
ËÁqÁnÐ (d. 325/938)882 censuring the MutakallimÙn: 
“The MutakallimÙn and the authors of opinion have been deprived of # the knowledge of 

Tradition with which one is safe 
If they know the ÁthÁr they do not turn away  # from them toward [a thing] other 

than them; nevertheless, they are ignorant”883  
By referring to a number of authorities, al-BagdÁdÐ furthermore identifies the 

traditionists with a number of characteristics which can be summed up as follows: 
(1) They reprove debate on religious ordinances.884 (2) They can understand 
religious tenets only with the help of the ÁthÁr and not with the help of al-ra’y.885 
(3) They regard the Book as their outfit and Tradition as their argument, and the 
Prophet as their affiliation and reference.886 (4) They are trustworthy, just and the 
protectors of religion and its preservers as well as the bearers of knowledge and its 
custodians.887 (5) The truth is always ascribed to them.888 (6) “Manliness is in the 
traditionists, kalÁm is in the MuÝtazilites and cheatfulness is in the Rafidites.”889

 The arguments against kalÁm by al-BagdÁdÐ which al-SuyÙÔÐ incorporated 
in his SM are scattered over several pages of his work (3-9, 32-34, 78-79). When 
dealing with al-BagdÁdÐ’s arguments against kalÁm, al-SuyÙÔÐ cuts the long chains 
of transmission. He mentions only the authority closest to the source. On several 
occassions, he even only mentions the author of an opinion. Al-SuyÙÔÐ only 
quotes the relevant narrations. Al-BagdÁdÐ in his SAH, for instance, quotes AbÙ 
YÙsuf as having said: “Whoever seeks part of a [religious] truth with the help of 
kalÁm, commits heresy; and whoever seeks garÐb al-ÎadÐth, lies; whoever looks for 
wealth with the help of alchemy, loses his money (aflasa).”890 The last two 
sentences are not quoted by al-SuyÙÔÐ in his SM.891  

The topics which are not abridged by al-SuyÙÔÐ revolve around (1) the 
exhortation to convey a revealed message (al-tablÐg), (2) the discussion of the usage 
of isnÁd for gaining knowledge, (3) general virtues of the partisans of  Tradition 
and of befriending them as well as of the writing of Tradition, (4) the exhortation 
(for the young) to learn Tradition and to memorize as well as to spread it (5) the 
auspicious dream on the partisans of Tradition, etc. 

 
[k.]Al-IntiÒÁr li Ahl al-ÍadÐth (forthwith called: IAH) by AbÙ SaÝd ÝAbd al-KarÐm 
b. AbÐ Bakr MuÎammad b. AbÐ al-MuÛaffar al-ManÒÙr al-TamÐmÐ al-MarwazÐ al-
ShÁfiÝÐ, known as Ibn al-SamÝÁnÐ 

 

882 AbÙ MuzÁÎim MÙsÁ b. ÝUbayd AllÁh b. YaÎyÁ b. ËÁqÁn was considered by al-DhahabÐ 
as al-imÁm al-muqri’ al-muÎaddith. His father and brother were ministers during the 
reigns of al-Mutawakkil and  al-MuÝtamid. He died in 325/938). Al-DhahabÐ, SAN, XV, 94-
5.  
883SM, op. cit., p. 197.  
884These words are adduced on the authority of MÁlik b. Anas. SM, op. cit., p. 193. 
885SufyÁn al-ThawrÐ is reported to have said these words. SM, op. cit., p. 193-4.    
886SM, op. cit., p. 195.   
887SM, op. cit., p. 195. 
888These are al-WalÐd al-KarÁbÐsÐ’s last words to his son. SM, op. cit., p. 197.  
889HÁrÙn al-RashÐd is reported to  have said these words. SM, op. cit., p. 197. 
890SAH, op. cit., p. 5.  
891SM, op. cit., p. 194.     
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Ibn al-SamÝÁnÐ was born in Marw on 21 Shaban 506/10 February 1113. His father 
was an authority in the field of ShÁfiÝÐ law. His great biographical works on the 
Traditionist are KitÁb al-AnsÁb and KitÁb al-TaÌbÐr fi ’l-MuÝdjam al-KabÐr. His 
literary production centred on the prophetic traditions and their transmission. 
He died on the 1st of RabÐÝ I 562/26th of December 1166.892 That he was affiliated to 
ShafiÝite law school is clearly reflected by the fact that al-SubkÐ devoted 5 printed 
pages to deal with his biography.893

Hajji ËalÐfa’s Kashf al-ÚunÙn, according to al-NashshÁr, does not record any 
information about this work.894 Brockelmann’s GAL remains also silent about it. 
Likewise, Sellheim does not indicate the fact that Ibn al-SamÝÁnÐ has composed 
IAH.895 Hence, al-SuyÙÔÐ’s abridgement of al-SamÝÁnÐ’s arguments against kalÁm, 
which occupies thirty-eight and a half printed pages out of 224 printed-pages in 
SM,896 is of special value to understand at least part of this work by Ibn al-
SamÝÁnÐ.  

Based on the edition of SM, the present author organizes al-SamÝÁnÐ’s 
discussion in IAH as follows:897 The numbers in the second column are the page 
numbers of SM, the 2nd edition. 
Chapter (bÁb) on the Exhortation to the Sunna and the JamÁÝa and the  
Observance  and on the Abhorrence of Disunity and Innovation 

199-
204 

Chapter (faÒl) on the Censure of Debate and Disputations in  Religious 
matters Reported by them and their Abhorrence of these matters 

204-
209 

A Question posed by the MutakallimÙn 209-
212 

Chapter (faÒl) on the Response to their Opinion maintaining that AÌbÁr 
al-ÁÎÁd are not accepted as a way to acquire knowledge 

212-
223 

The Root of Religion is Observance 223-
231 

Chapter (faÒl) The Significance of Reason and its Position in Religion 
according to the Partisans of the Sunna (Ahl al-Sunna) 

231-
236 

In his introductory passages, al-SamÝÁnÐ explains that there are two groups 
who condemned the adherents of traditions: The people of kalÁm and people of 
personal opinions. These two groups used to associate the partisans of traditions 
with ignorance and a complete lack of knowledge. According to him, they, in fact, 
are themselves associated with these two qualities.898  
 

l l

892Sellheim, R., “al-SamÝÁnÐ,” in EI², VIII, p.1024-5. 
893Al-SubkÐ, TS, IV, p. 21-26.  
894SM, op. cit., p. 198, n. 1 (N).  
895Sellheim, op. cit., p.1024-5.  
896SM, op. cit., p. 198-236.  
897Al-SuyÙÔÐ does not give any title for al-SamÝÁnÐ’s discussion in the first one and a half 
printed pages (SM, p. 198-9) preceding chapter (one). In this discussion, the present author 
refers to it as the introductory passages. The second editor of SM, SuÝÁda, inserts a new 
sub-title, ‘The Statements of Leading Scholars Censuring KalÁm,’ (SM, p. 200) presumably 
due to the fact that al-SamÝÁnÐ starts his discussion in this passage with “wa nadhkuru ’l-
Ána mÁ warada Ýani ’l-a’imma fÐ dhamm a -ka Ám…” The present author does not include 
this new title in the table above. 
898SM, op. cit., p. 198.  
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[1] CChapter (bÁb) on the Exhortation to the Sunna and the JamÁÝa, Towards 
Observance  and on the Abhorrence of Disunity and Innovation  
Referring to several Koranic verses,899 he exhorts the Sunna and the JamÁÝa and 
stresses the need for observance (al-ittibÁÝ) as well as his abhorrence of disunity 
and innovation. Relying on DhK by al-HarawÐ, he also asserts that a number of 
traditions and aÌbÁr of the Companions have been produced to command people 
to follow Tradition and to avoid innovation.900 Furthermore, he asserts the 
principle of the followers of the Sunna with respect to the usage of reason as 
follows: “the course of belief (al-dÐn) is revelation (al-samÝ) and tradition (Áthar); 
the course of reason and referring to it as well as establishing the sam iyyÁt on it 
is legally reprehended and prohibited. We are discussing the position of reason in 
the SharÐÝa and the proportion of its usage, which was requested by the SharÐÝa, as 
well as the prohibition of trespassing that [proportion].”

Ý

901

To strengthen his conviction that kalÁm was prohibited, Ibn al-SamÝÁnÐ, as an 
apologetic, felt urged to refer to a good number of leading scholars among his 
predecessors who had argued against it. In so doing, he interestingly lists al-ShÁfiÝÐ 
first.902 He then also adduces the views of SufyÁn al-ThawrÐ, AÎmad b. Íanbal, 
ÝAbd al-RaÎmÁn b. MahdÐ, SaÝÐd b. ÍamÐd,903 AbÙ Bakr b. AbÐ DÁwud al-SijistÁnÐ, 
al-Íasan al-BaÒrÐ, IbrÁhÐm al-NuÌaÝÐ, Ibn Ýumar, and IsÎÁq b. IbrÁhÐm al-ÍanÛalÐ.  
 
[2] CChapter (faÒl) on the Censure of Debate and Disputation in Religious matters 
Reported of them and their Abhorrence of these matters 
Although al-SamÝÁnÐ acknowledges that there are a number of (prophetic) 
traditions and narrations on this topic, which have been dealt with by al-HarawÐ 

899“And seek defence in the bond of Allah as one body, and do not separate …” (Àli 
ÝImrÁn (III): 98. Bell, op. cit., p. 55, v. I), and “He hath made accessible to you in religion 
what He laid as a charge upon Noah. And that which We have suggested to thee, and what 
We laid as a charge upon Abraham and Moses and Jesus, (saying): “Establish the religion 
and do not divide into parties regarding it.”Al-ShuÝarÁ’ (XLII): 11a-c. Bell, II, p. 485.  
900SM, op. cit., p. 199. 
901SM, op. cit., p. 200.  
902To him al-SamÝÁnÐ ascribes the words: “Whoever is occupied with debate (kalÁm) on 
belief or on something pertaining to these heresies, for which is no precedent [at the time 
of] the Prophet - may God bless him and grant him peace - and his companions, has 
introduced an innovation in IslÁm.” The Prophet - may God bless him and grant him 
peace - also said: “Whoever introduces an innovation or accepts a novelty in Islam, for 
him is the curse of God, of the angels and that of all the people. [Any innovation of his] - 
be it crooked or straight - will not be accepted.” SM, op. cit., p. 200-1. 
903To him the following verses are ascribed: “When you expelled me to a people  # they are 
absent but formally exist// [You are] like one who does not use clean water # but satisfied 
with the tayammum with the use of the dust // The belief of the Prophet MuÎammad is 
ÁthÁr # the excellent  garment for the youth is the aÌbÁr// Do not neglect the tradition 
and its adherents! # the opinion is night and the tradition is day// The youth sometimes 
make a mistake in following the courses of guidance # the sun rises and to it belong the 
lights// The MutakallimÙn and the partisans of the opinion have been ignorant about # 
the science of Tradition with which one is safe//If they knew the ÁthÁrs, they would have 
not turned away # from them to the other. But, they have been ignorant//The 
MutakallimÙn called us from your deviation # How many changes you aspire to the 
religion of God//The people do not produce any innovation # until you make to it 
approach and interpretation.” SM, op. cit., p. 203.  
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in his DhK, and also some that have not been dealt with in it, it is less significant, 
however, to deal with them here, since the arguments against kalÁm that al-
SamÝanÐ proposes have also been dealt with in other works abridged by al-SuyÙÔÐ 
in his SM. The following passages deal only with arguments by al-SamÝÁnÐ not to 
be traced in other sources. 

To begin with, four chief heresies are identified by al-SamÝÁnÐ to have 
emerged at the end of the time of the companions: al-qadar, al-irjÁ’ and the 
doctrine of the Harurites (al-ÎarÙriyya)904 as well as that of the Rafidites. Then 
follows the debate on the belief and disputations in the period of the Followers 
and that of those who came after them. This happened, he argues, due to the fact 
that “lies came into view; false testimonies were widespread; ignorance became 
public; matters pertaining to Tradition became obliterated.”905 Al-SamÝÁnÐ 
presents a number of narrations dealing with the question on qadar posed to 
some prominent figures, such ÝUmar b. Abd al-ÝAzÐz, ÝAlÐ b. AbÐ ÓÁlib, etc., and 
with their unfavourable answer to it.  
 
[3] AA Question posed by the MutakallimÙn 
In this chapter, al-SamÝÁnÐ records the polemics between the opponents of kalÁm 
and its proponents. Al-SamÝÁnÐ makes use of the plural form qÁlÙ: the 
proponents of kalÁm who oppose the ideas of their adversaries with the 
introductory words inna qawlakum, referring to the opponents of kalÁm. Al-
SamÝÁnÐ represents himself as an opponent of kalÁm, while explicitly referring to 
the theological views of al-Íasan al-BaÒrÐ906 as a proponent of kalÁm. 

The polemic starts with the refutation of the partisans of kalÁm of the view of 
their adversaries that “the early generation of the Companions and the Followers 
did not occupy themselves  with introducing rational evidence and with referring 
to reason for the knowledge of religious [doctrine]. However, they regarded this 
kind of kalÁm as an innovation, because, they [viz. the Companions and the 
Followers] were not occupied with it, nor by undertaking ijtihÁd on derivative 
cases (al-furÙÝ) or seeking the legal status of novel cases (al-ÎawÁdith). None of the 

904Referring to Dozy, McKane identifies  the Harurites with the Ëarijites. The Harurites, 
according to McKane, earned their appelation from ÎarÙrÐ, which signifies strong and 
generous. See McKane’s translation of al-GhazÁlÐ’s Book of Fear and Hope (Leiden: E.J. 
Brill, 1962), p. 49, n. 1; Daftary, however, suggests that Harurites was the initial appelation 
for the Ëarijites. This appelation was taken from the locality ÍarÙra, to which the first 
seceders (Ëarijites) from ÝAlÐ b. AbÐ ÓÁlib’s forces had retreated. Another appelation of the 
Ëarijites, according to Daftary, was the ShurÁt (the vendors), signifying those who sold 
their soul for the cause of God. See Daftary, Farhad, The IsmÁÝÐlÐs: Their History and 
Doctrines (Cambridge: Cambridge University Press, 1990).  
905SM, op. cit., p. 205. 
906Al-Íasan al-BaÒrÐ was referred to by the scholars of Islamic theology as the eponym of 
the Basrite school of the MuÝtazilite, to which are affiliated a number of prominent 
personalities, such as WÁÒil b. ÝAÔÁ, ÝAmr b. ÝUbayd, etc. See AmÐn, op. cit., III, p. 96; 
Toshihiko Izutsu, The Concept of Belief in Islamic Theology: A Semantic Analysis of 
ÏmÁn and IslÁm (Yokohama: Yurindo Publishing co, ltd., 1965), p. 20. Al-Íasan al-BaÒrÐ’s 
theological view becomes clear, for instance, in his remarks:‘Substances are substances and 
accidents are accidents before being originated’ (p. 40). According to al-Íasan BaÒrÐ, a 
grave sinner is a hypocrite. Bagdadi MuÝtazilite, on the other hand, according to Izutsu, 
maintains that he belongs to an independent category between the two.    

136



analogies, opinions and reasons to which the jurists paid particular attention was 
ascribed to them. This has emerged only after the time of the Followers of the 
Followers...”  

Defending their contention that kalÁm is of great significance for matters of 
religion, they based their argument on the following points: the Prophetic 
tradition that reads “Anything which the muslims regard as agreeable is also 
agreeable in God’s view; and anything which is regarded as bad by the muslims, is 
also bad in God’s view. This is one of the matters which the Muslims regarded as 
agreeable, so it is agreeable in God’s view.” This is then asserted by al-Íasan al-
BaÒrÐ’s logical arguments which reads as follows: Innovation is divided into two 
sorts; Bad and good innovation. Al-Íasan al-BaÒrÐ said: Narratives [viz. on the 
prominent figures, places, etc] are innovations. In this case, they are allright. 
Many people benefit from them. [Likewise,] many calls are responded to, and 
many requests are fulfilled. Some [scholar related] that he was asked about praying 
at the end of the recitation of the Koran, as the people want to do at this 
moment. He replied: It is a good innovation. How could this kind of practice not 
be regarded as agreeable, when it comprises the refutation of the apostates, the 
heretics and the proponents of the opinion on the sempetirnality of the universe 
as well as of the partisans of all heresies from this umma! If philosophical 
speculation and reflection are not available, neither can truth be distinguished 
from falsity, nor goodness from badness. 

 By means of this knowledge, ambiguity has been removed from the hearts 
of the apostates, and belief of the MuwaÎÎidÙn [viz. those who affirm the 
oneness of God] has become firm. If you refute rational evidences, what do you 
believe concerning the sound principles of your religion. Which way do you 
follow to know their truths. All [the people] have known that the truth of the 
book is known, and the trustworthiness of the Prophet - may God bless him and 
grant him peace - is affirmed only with the help of reason. But, you have refused 
that fact. If evidence is not available, the meaning is unavailable too.”907

The answer of al-SamÝÁnÐ is clearly that kalÁm is prohibited, not only because 
of that which has been claimed by their adversaries, as mentioned above, i.e. that 
the Companions and the Followers had not been occupied with it, but also 
because God has said: “Today I have perfected your religion for you…”908 If He 
[viz. God] has already perfected and completed it, they argue, a Muslim should 
believe in it and rely on it. Asserting their contention, they remark: “So, why does 
one need to refer to rational evidence and their propositions? God by His virtue 
makes it superfluous and unnecessary to him. He did not introduce [man] to 
something, due to which one is seized by ambiguity and vaguenesses, and which 
leads one to destruction and troubles. Man strayed, perished and deviated only 
because of ideas and rational thoughts and his following the opinions of the past 
and the present. Man was safe only because he followed the traditions of the 
Messengers and the leading scholars among the early ancestors, who guide people 
to the right course.”909 Re-emphasizing his hostile attitude to kalÁm, he then 

907SM, op. cit., p. 209-10.
908Al-MÁ’ida (V): 5a. Bell, I, p. 94. 
909SM, op. cit., p. 211-2.  
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quotes the prayer of the Prophet: “O God, I ask your protection against 
knowledge which has no significance…”910

 
[4] CChapter (faÒl) on the Response to their Opinion maintaining that AÌbÁr a
ÁÎÁd are not accepted as means to acquire knowledge 

l-

His response to this question is clearly indicated in his words: “This is [the 
opinion of] a chief of the innovators in his refutation of the aÌbÁr, and in 
establishing evidence by means of speculation and reflection.” Then he points to 
the Qadarites and the MuÝtazilites, who issued this opinion and whose purpose it 
was to refuse the aÌbÁr. Furthermore he discusses how each group (Qadarites, 
MurjiÝites, Ëarijites) tries to argue in favour of the soundness of what they 
uphold with the help of al-Ìabar al-wÁÎid with respect to many theological issues 
such as al-wildÁn.  

With regard to this, Ibn al-SamÝÁnÐ criticized the attitude of every 
denomination concerning whether AÌbÁr al-AÎad911 in matters which are 
commonly known could be accepted or not. Based on innovations, each sect, Ibn 
SamÝÁnÐ argues, claims that what they believe is in accordance with the Tradition 
of the Prophet; and that it is part of the sharÐÝa of Islam. To them, he directs the 
following critical remarks: “none of denominations search for religion by using a 
single method. For, they consult their reason, minds and personal opinions. So, 
they search for religion with the help of these. If they hear something from the 
Book and the Tradition, they examine it according to their rational standard. If it 
is right, they accept it. On the contrary, if it is not in line with their rational 
criterion, they refuse it. If they are compelled to accept it, they corrupt it with the 
help of far-fetched interpretations, and objectionable significances (al-maÝÁnÐ al-
mustankira). Therefore they deviate from the truth, and turn away from it. They 
throw religion away. They also discard Tradition.”912

Ibn al-SamÝÁnÐ then rejects these claims. According to him, the truth and the 
true belief, as God ordained, exlusively belong to the people of Tradition and the 
ÁthÁr, because they followed the footsteps of the Pious Ancestors whose belief was 
inherited from the Prophet.  
 
[5] TThe Root of Religion is Observance 
In this chapter, al-SamÝÁnÐ evaluates the view of his adversaries that “God, in the 
Koran, censures unquestioning imitation and entrusts humans with rational 
examination and deduction and also commands people to reflect and debate 
against the infidels with the help of rational evidences.” Al-SamÝÁnÐ, on the other 
hand, maintains that “unquestioning imitation of which we are ignorant, [should 
be] used for something related to the reports (aÎÁdÐth) and the sayings (aqwÁl) of 
the [pious] ancestors. As far as religious doctrine is concerned, the Book and the 
Tradition exhorted [us] to observance. They have said: Imitation is accepting 
[one’s opinion] without argument.”913 In sum, he suggests people to obey what 
God has prescribed in the Koran.  

910SM, op. cit., p. 210.  
911A tradition which goes back to a single authority. See EI², Glossary & Index, to vol. 1-
viii (1997), op. cit.,  p. 166. 
912SM, op. cit., p. 218-9.   
913SM, op. cit., p. 223.   
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[6] CChapter (faÒl) The Significance of Reason and its Position in Religion 
according to the Partisans of Sunna (Ahl a -Sunna) l

l

I l

In this chapter, al-SamÝÁnÐ evaluates the significance of reason. For him “reason 
neither ascribes any duty to a person, nor exempts anything from him. It has no 
authority in determining things as lawful or unlawful. Likewise, it cannot 
determine things as good or bad. If no single tradition is produced, no duty is 
imposed on anyone.”914 With respect to the attitude toward reason of his 
adversaries, al-SamÝÁnÐ makes the following critical remarks: “Know that what 
distinguishes us from the innovators is the question of reason. They base their 
faith on rational thought. They made observance (al-ittibÁÝ) and tradition follow 
rational thought. The adherents of Tradition, on the contrary, said: “The 
foundation of faith is observance (a -ittibÁÝ), and reason (al-ÝuqÙl) is subordinate 
[to it]. If the foundation of faith is built on rational thought, creatures may 
regard revelation and the prophets - may God bless them - as superfluous. The 
significance of command and prohibition becomes worthless.”915  
  
 
[l.] AbÙ al-MaÝÁlÐ ÝAbd al-MÁlik al-JuwaynÐ, known as mÁm a -Íaramayn 
Al-JuwaynÐ was born at Bushtanikan, a village on the outskirts of NÐshÁpÙr, on 18 
MuÎarram 419/17 February 1028. He was connected to the school of Ýilm al-kalÁm 
inaugurated by AbÙ al-Íasan al-AshÝarÐ at the beginning of the fourth/tenth 
century. The title ImÁm al-Íaramayn resulted from four years of teaching in 
Mecca and Madina. His scholarly research was divided between uÒÙl al-fiqh and 
Ýilm al-kalÁm. His two principle works on uÒÙl al-fiqh are al-WaraqÁt fÐ uÒÙl al-
fiqh and al-BurhÁn fÐ uÒÙl al-fiqh. According to Brockelmann, it is in the role of 
doctor in kalÁm that al-JuwaynÐ made his deepest impression on Muslim thought. 
Unfortunately, his great work, al-ShÁmil, has not been published. He died in the 
village of his birth on 25 RabÐÝ II 478/20 August 1085.916  

The Madrasa NiÛÁmiya of Nisabur in which the ShafiÝite jurist al-JuwaynÐ 
became a professor, as Makdisi maintains, was a college of law which was 
established to produce doctors of law. One of his students was AbÙ ÍÁmid al-
GazÁlÐ. KalÁm was not admitted as part of the curriculum.917 Therefore it can be 
implied that al-JuwaynÐ’s professorship was one of ShafiÝite law. This could be 
one of the reasons why al-SuyÙÔÐ incorporated al-JuwaynÐ into his list of the 
opponents of kalÁm. 

In summarizing the words of al-JuwaynÐ against kalÁm, al-SuyÙÔÐ relies 
respectively on three authorities: First, Ibn al-SamÝÁnÐ in his Ta’rÐÌ in which he 
quotes al-JuwaynÐ as having said: “When I go about my bussiness, I do not turn 
to, and occupy myself with, kalÁm;” Secondly, al-AsnawÐ (d. 772/1371) who in his 
ÓabaqÁt quotes Abu ‘l-GanÁ’im b. Íusayn al-UrmawÐ, who had attended the circle 
of ImÁm al-Haramayn. The latter had asked al-JuwaynÐ “to read for him 
something pertaining to the knowledge of kalÁm. He, however, prohibited him to 

914SM, op. cit., p. 231.  
915SM, op. cit., p. 235.  
916Brockelmann, C., “al-DjuwaynÐ,” in EI², II, 605-6. 
917G. Makdisi, “Law and Traditionalism in the Institutions of  Learning” in Theology and 
Law in Islam, ed. G.E. von Grunebaum (Wiesbaden: Otto Harrassowitz, 1971), p. 75-88. 
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do so, and said: When I go about my affair, I do not turn to [it], and I do not 
teach it;” Thirdly, Ibn al-JawzÐ (d. 597/1201) who quotes al-JuwaynÐ in TalbÐs al-
IblÐs as having said: “I had abandoned the authorities of Islam and their 
knowledge. I then travelled over the greatest sea. Each time I sought the truth and 
fled from unquestioning imitation, I was choked [by the water]. Then I returned 
from all these things to the word of the truth: You must follow the faith of the 
old men (dÐn al-ÝajÁ’iz). So, if the truth does not come to me by [God’s] grace, I 
will die with the faith of the old men. You impose upon me my affair with sincere 
words. So, woe unto Ibn al-JuwaynÐ!” Regretting with the fact that he had been 
occupied with kalÁm, Abu ’l-MaÝÁlÐ al-JuwaynÐ, according to Ibn al-JawzÐ, repented 
and lamented: “Do not be occupied with kalÁm! So, if you would know how 
kalÁm occupied me up to its highest point, you would not be occupied with it!”918  

 
[m.] al-Ta rÐqa Bayn al- man wa ’l-Zandaqaf  Ï j919 and IÎyÁ’ ÝulÙm al-DÐn920 by Íu jat 
al-IslÁm AbÙ ÍÁmid al-GazÁlÐ 
Al-GazÁlÐ was born in ÓÙs in 450/1058. There he studied under the supervision of 
ImÁm AÎmad b. MuÎammad al-RadÁhÁnÐ. In 470/1077, he went to NÐshÁphÙr 
and studied under the supervision of al-JuwaynÐ for two years. In 484/1091 he was 
appointed professor in the NiÛÁmiyya College. He died on the 14th of JumÁda II 
505 in ÓÙs, his birthplace.921  

The reason why al-SuyÙÔÐ included al-GazÁlÐ into the list of predecessors who 
were against kalÁm and why he abridged his work in SM, is presumably, first of 
all, that he was a professor and a great authority of ShafiÝite law in the NiÛÁmiyya 
College, where kalÁm and philosophy, according to Makdisi, were not admitted as 
part of curriculum. 

 Secondly, al-SuyÙÔÐ even regarded al-GazÁlÐ as the mujaddid of the 4th/10th 
century.922 Al-SuyÙÔÐ defends him against his opponents, who accused him of 
being influenced by the theological creeds of the MuÝtazilites and indebted to 
their logical instruments. According to al-GazÁlÐ’s opponents, al-SuyÙÔÐ says, 
MuÝtazilite influence was reflected in his work, TamhÐd al-ArkÁn.923 Asserting that 
al-GazÁlÐ had spent his life refuting the MuÝtazilites and other sorts of 
innovations, al-SuyÙÔÐ felt the urge to demolish such false accusations. In so 

-

918SM, op. cit., p. 236-7.   
919The alternative title of this work, which is edited by Dr. SulaymÁn DunyÁ, is FayÒal al
Tafriqa bayn al-IslÁm wa ‘l-Zandaqa (Cairo: DÁr IÎyÁ’ al-Kutub al-ÝArabiyya, 1381/1961), 1st 
ed.  The present author consults this edition to translate some passages quoted by al-
SuyÙÔÐ in his SM.The passages quoted in SM can be found on p. 202-4. 
920For the discussion of al-SuyÙÔÐ’s dealing with IÎyÁ’, the present author consulted AbÙ 
ÍÁmid al-GazÁlÐ’s IÎyÁ’ ÝUlÙm al-DÐn (IU) (Cairo: al-MaÔbaÝa al-AzhÁriyya al-MiÒriyya, 
1302/1885) 1st ed. The passages quoted by al-SuyÙÔÐ in SM can be found in vol. I, p. 37. 
921M. Bouyges, Essai de Chronologie des oeuvres de al-Gazali (Algazel) (Beirut: Imprimerie 
Catholique, 1959), p. 1-6. 
922According to al-SuyÙÔÐ, all the mujaddids revived in the centuries before ÝUmar b. ÝAbd 
al-AzÐz were of the shÁfiÝite juridical denomination: al-ShÁfiÝÐ, Abu ’l-ÝAbbÁs b. al-Surayj, 
AbÙ ÍÁmid al-IsfarÁ’inÐ, AbÙ ÍÁmid al-GazÁlÐ, FaÌr al-DÐn al-RÁzÐ, al-ShayÌ TaqÐ al-DÐn 
b. DaqÐq al-ÝÏd, etc. See al-TaÎadduth, op. cit., p. 10.  
923Al-SuyÙÔÐ, al-TaÎadduth, op. cit., p . 187. 
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doing, he composed two works, TashyÐd al-ArkÁn and Daraj al-MaÝalÐ fÐ NaÒra i ’l-
GazÁlÐ ÝalÁ al-Munkir al-MutagÁlÐ.

t

Ý

924

As suggested by Makdisi, al-GazÁlÐ, moreover, was one of those who censured 
kalÁm vehemently. This was reflected by his words in al-Tafriqa: “The most 
excessive and extravagant people are a group among the mutakallimÙn who accuse 
the laymen of the Muslims of being infidels. They claim that whoever does not 
know kalÁm, the way they do, and whoever does not know the evidence of the 
sharÐÝa925 together with the evidence which they have drawn up, is an infidel.”926  

Furthermore, al-GazÁlÐ remarks “If we would abandon hypocrisy and observe 
the side effects [of being occupied with kalÁm], we could declare that the 
involvement in kalÁm is prohibited because of a lot of evil, except for one of two 
persons: [The first person] is one to whom befalls doubt which will not leave his 
heart with the help of simple words (kalÁm qarÐb) or with a tradition related from 
the Messenger...927 The second person is one possessing perfect intelligence, rooted 
belief in [his] religious faith, which has become firm due to the lights of the soul. 
He is desirous to deal with this occupation, so as to heal sickness, when doubt 
befalls him, and to silence the innovator – when the latter comes [to argue 
against] him. He is also to protect his belief, when an innovator intends to tempt 
him.”928

 However, al-GazÁlÐ concludes by saying: “Therefore it is known that a 
mutakallim who comes close to the present life and fights desperately for it, does 
not obtain the truth of the ma rifa. If he obtains it, he must certainly have 
shunned dÁr al-gurÙr.”929

Al-SuyÙÔÐ also quotes some passages from IÎyÁ’ which comply with his own 
agenda. The passages quoted, for instance, read: “The purpose of kalÁm is nothing 
but to protect the believes which the adherents of the sunna transmitted from the 
[pious] ancestors.”930 However when al-GazÁlÐ became aware of its danger for the 
(common) people, he warned them not to be occupied with it, saying: “They 
regarded [kalÁm] as a defense of the faith and protection for the Muslims. But, 
actually it corrupts creatures and establishes innovation in their souls.”931  

As far as the pages of al-Tafriqa and IÎyÁ’ which have been incorporated into 
SM are concerned, one thing is worth mentioning here: Al-SuyÙÔÐ took only three 
printed pages (p. 202-4) of the 85 printed pages of FT in the DunyÁ edition (1962); 

l

 

924Al-SuyÙÔÐ, al-TaÎadduth, op. cit., p. 187-8; TashyÐd al-ArkÁn man Laysa fi ’l-ImkÁn 
AbdaÝa mimmÁ kÁna is preserved at the Mingana Collection in Birmingham (MS. No. 772 
III) see www.idc.nl/faid/441faidb.html; Mss of TashyÐd, according to Brockelmann (GAL, 
G.II, 155, S. II, 196) were preserved in Cairo (ENL, MajÁmÐÝ, 416), RÁmpÙr, etc. So far, 
TashyÐd al-ArkÁn has not been edited yet. GAL is silent about Daraj al-MaÝÁlÐ. 
925The typing error also occurs in this place. A -adilla al-sharÝiyya (in Faysal al-Tafriqa (FT), 
p.202) is rendered here as al-ÝaqÁÝid al-sharÝiyya. 
926SM, op. cit., p. 238.  
927This is rendered from “…laysat tazÙl bi kÁlam qarÐb Ýan qalbih wa ÝaÛÁ wa lÁ biÌabar
naqliyyin Ýan rasÙl…” (FT, p. 204). In SM, it reads  “…laysat tazÙl bikalÁm qarÐb Ýan 
qalbih wa ÝaÛÁ wa lÁ biÌabar naqliyyin Ýan rasÙl…” 
928Ibidem.  
929SM, op. cit., p. 241.  
930SM, op. cit., p. 241. 
931SM, op. cit., p. 237-243. 
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while he took only one printed page from the 1400 printed pages of the IÎyÁ’ in 
the 1885 edition. 

 
[10]. The Debate between AbÙ Bishr MattÁ b. YÙnus (256-328/870-940) and AbÙ 
SaÝÐd al-SÐrÁfÐ (280-368/893-979) 
Al-SuyÙÔÐ must have understood well that he was making use of the summary of 
the debate meant to illustrate the conflict between the proponents of Logic, an 
inheritance of the Greeks, and the partisans of the language of the Arabs. He must 
have adumbrated that MattÁ represented his opponents,932 while al-SÐrÁfÐ 
represented the position he was defending in the face of his opponents. Judging 
from the contents of the debate, al-SuyÙÔÐ found in al-SÐrÁfÐ a personality who 
presented himself as the champion of the truth of language, as well as one 
concerned with the fact that the instrument of the truth is ordinary language and 
the power of reasoning available to all men willing to apply themselves, and not 
MattÁ’s logic. The apparent motive of al-SuyÙÔÐ to incorporate this summary of 
the debate between MattÁ and al-SÐrÁfÐ is similar to that of the vizier Ibn al-FurÁt, 
who asserted in his opening statements that MattÁ’s view of logic was contrary to 
religion as well as to the truth.  

Furthermore, al-SuyÙÔÐ quoted the whole text of the debate which he had 
already incorporated in his much earlier work, QM. 
 
[11]. The Learned Men’s Refutation of those who Introduced Logic into UÒÙl a
Fiqh                                                               

l-

Before concluding his discussion, al-SuyÙÔÐ put forth the remarks that Ibn al-
ÑalÁÎ (d. 643/1254), AbÙ ShÁma (d. 665/1268), al-NawawÐ (d. 676/1277) and Ibn 
Taymiyya (d. 729/1329)933 refuted the introduction of logic into uÒÙl al-fiqh. 
Because of fact that al-SuyÙÔÐ had discussed this before in his QM and JQ, he does 
not deal with their arguments against logic in this chapter.  

In QM, however al-SuyÙÔÐ deals either, directly or indirectly, with their 
refutation of al-GazÁlÐ’s introduction of logic into uÒÙl al-fiqh. According to al-
SuyÙÔÐ, in his ÓabaqÁt al-NawawÐ (676/1277), for instance, said that al-GazÁlÐ’s 
attempt to mingle logic with uÒÙl al-fiqh was considered a heresy.934 Likewise, Ibn 
al-ÑalÁÎ (d. 643/1254) was of the opinion that as far as using “logical terms in 
formulating divine laws is concerned, it is one of the reprehensible actions and of 
new stupidities.”935  

AbÙ ShÁma’s implicit refutation of al-GazÁlÐ’s introduction of logic into 
uÒÙl al-fiqh is found in al-SuyÙÔÐ’s quotation of his words in AbÙ ShÁma’s al-
Tawakkul fÐ al-Radd ila ’l-Amr al-Awwal, namely that it is better to avoid the 

 

932Contextually speaking, to the best of my knowledge, al-SuyÙÔÐ’s opponents were the 
ones who claimed that mastering logic is one of  the requirements of ijtihÁd. 
933According to al-NashshÁr, al-GazÁlÐ’s adoption of Aristotelian logic in his work on legal 
theory drew fervent criticism from a number of scholars of the traditionalist group, such 
as AbÙ IsÎÁq al-MarginÁnÐ (d. 513/1119), al-QushayrÐ, al-ÓurÔÙshÐ (d. 520/1127), al-MÁzirÐ, 
Ibn al-ÑalÁÎ (d. 643/1246) and al-NawawÐ (d.631/1238). See al-NashshÁr, op. cit., p. 143-4. 
934 “wa laqad atÁ bi ÌulÔihÐ al-manÔiq bi uÒÙl al-fiqh bidÝatan fÐ Ãammi shu’mihÁ Ýala ‘l-
manfaÝa ÎattÁ kathura baÝda dhÁlika fahm al-falsafa wa ’llÁh al-mustaÝÁn.” QM, p. 2, l. 9-
11. 
935Ibidem. 
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destructive effects and the logical complexities of kalÁm which drive people away 
from virtues.936

Ibn Taymiyya’s refutation of al-GazÁlÐ’s introduction of logic into uÒÙl al-
fiqh is discussed in al-SuyÙÔÐ’s JQ. This is clearly indicated in IT’s words, as 
quoted by al-SuyÙÔÐ: “Those who introduced this [essential definition] are the 
ones who wrote on the principles of religion and law after AbÙ ÍÁmid [al-GazÁlÐ] 
- towards the end of the fifth century - and it is they who have discoursed on 
definitions according to the doctrine of the Greek logicians. Scholars of all other 
denominations - the AshÝarÐs, MuÝtazilÐs, KarrÁmÐs, ShÐÝÐs, and others - hold that 
the function of definition is to distinguish between the definiendum and other 
things. This is well-established in the writings of Abu ’l-Íasan al-AshÝarÐ, al-QÁÃÐ 
AbÙ Bakr [al-BÁqillÁnÐ], AbÙ IsÎÁq [al-IsfarÁ’inÐ], Ibn FÙrak, al-QÁÃÐ AbÙ YaÝlÁ, 
Ibn ÝAqÐl, ImÁm al-Íaramayn, NasafÐ, AbÙ ÝAlÐ [al-JubbÁ’Ð], AbÙ HÁshim [al-
JubbÁ’Ð], ÝAbd al-JabbÁr, al-ÓÙsÐ, MuÎammad b. al-HayÒam, and others.”937 
Accordingly, it is also reflected by IT’s reference to al-GazÁlÐ as the one who was 
responsible for spreading the logicians’ method, through his inclusion in the 
beginning of his work al-MustaÒfÁ of an introduction to Greek logic, and as the 
one who alleged that the learning of those who do not know this logic is not to be 
trusted.938  
 
[12]. The Refutation of those who Introduced Logic into Grammar                                                                 
Al-SuyÙÔÐ then concludes his SM by discussing the refutation against those who 
introduced logic into grammar. In this regard, he refers to KitÁb al-MasÁ’il of the 
ImÁm AbÙ MuÎammad ÝAbd AllÁh b. al-SÐd al-BaÔalyawsÐ (d. 531/1137).939 Apart 
from a minute quotation, al-SuyÙÔÐ does not elaborate his discussion of KitÁb al-
MasÁ’il. According to al-SuyÙÔÐ, al-BaÔalyawsÐ stated: “A discussion on 
grammatical questions occurred between him and a literary man. He started 
mentioning incessantly an accident (al-maÎmÙl), a substance (al-mawÃÙÝ) and the 
logical expressions [which were related] to him: Metaphors and euphemisms are 
used in the art of Grammar but not by the logicians. The philosophers have said: 
It is obligatory to categorize every art according to the rules practiced by its 
experts. They have also been of the opinion that the mixing of one art with 
another is the result of the ignorance of the mutakallim or bears the purpose of 

 

r

936“wa qad nabaga ÁÌarÙn yarawna anna ’l-awlÁ al-iqtiÒÁr ÝalÁ nukath ÌilÁfiyya waÃaÝÙhÁ
wa ashkÁl manÔiqiyya allafÙhÁ aÝraÃÙ Ýan al-maÎÁsin wa sammÙ fuqahÁ’a ’l-madhhab 
kawÁdin wa dhÁlika min ÝalÁmati ’l-ÌudhlÁn naÝÙdhu bi ’llÁh min taÃyÐÝ al-zamÁn fi ‘l-
jidÁl wa ‘l-marÁ’ wa nas’aluhÙ al-thabÁt Ýala ’l-tamassuk bi ’l-athar.” QM, p. 3, l. 24-6. 
937JQ (Hallaq), op. cit., p. 12-3. 
938JQ (Hallaq), op. cit., p. 111-12.   
939Al-SuyÙÔÐ gives al-BaÔalyawsÐ’s (b. 444/1053) biographical account in his BW, op. cit., p. 
218; According to Lévi-Provençal, al-BaÔalyawsÐ was “a celebrated Andalusian grammarian 
and philosopher,” who composed more than twenty works. He was born in Badajoz 
(BaÔalyaws) in 444/1052 and died in the middle of Rajab 521/end of July 1127 in Valencia.” 
Lévi-Provençal, however, does not mentions KitÁb al-MasÁ’il. GAL also remains silent 
about it, in spite of the fact that it deals with RisÁla fÐ Ru’Ùs MasÁ’il al-Falsafa. However, 
attention to it has been drawn by al-NashshÁr, who said that KitÁb al-MasÁ’il is al-MasÁ’il 
al-ManthÙ a fi ’l-NaÎw. See GAL, I, 427, S. I, 758; Lévi-Provençal, E., “al-BaÔalyawsÐ,” in 
EI², I, 1092; SM, op. cit., p. 255, n. 3 (N).    
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making an error and ease, by the transferance from one art to another when the 
discourse against them is cornering them.”940  
 
3.5. Conclusion 

3.5.1. Analysis of the Sources 
Two interesting things should be noted here with respect to al-SuyÙÔÐ’s 
composition of SM. First, that he was a historian who arranged his topics very 
systematically. Secondly, that he attempted a prosopographical approach 
(borrowing Humprey’s and Van Ess’ term) to the sources he claimed to oppose 
logic and/or theology, in oder to establish as many facts as possible about all 
those seemingly connected to a particular subject, and then to convert these facts 
into a collective portrait of this subject.941 The aim of a prosopographical 
approach is closely connected to what Van Ess calls an attempt to provide ‘ein 
statistisches Bild.’942 What al-SuyÙÔÐ attempted in SM was to explain to his readers 
that theology and/or logic had been subjected to opposition by many leading 
scholars whose works he incorporated into SM. 

However, the sources to which al-SuyÙÔÐ refers as the opponents of logic 
and/or theology cannot be accepted at face value. Using Makdisi’s words, one 
‘cannot dispense with a critical analysis of the prejudices of the sources.’943  

Based on the death of their authors, the (written) sources which al-SuyÙÔÐ 
made use of in composing SM can be set in the following chronological order:  

1. Al-RiÝÁya by al-MuÎÁsibÐ (d. 243/858) 
2. a. Al-Ta’rÐÌ al-KabÐr944  
      b. KitÁb Ëalq AfÝÁl al-ÝIbÁd by al-BuÌÁrÐ (d. 256/870) 
3. Ta’wÐl Mushkil al-Qur’Án945 by Ibn Qutayba al-DÐnawarÐ (d. 276/890)  
4. Musnad946 by al-DÁrimÐ (d. 282/895) 
5. ÑarÐÎ al-Sunna947 by al-ÓabarÐ (d. 310/923)  
6. KitÁb al-SharÐÝa by al-ÀjurrÐ (d. 360/972) 
7. Al-MuÝjam al-KabÐr948 by al-ÓabarÁnÐ (d. 360/971)949  

i

-

940ÑM, op. c t., p. 255-6. 
941Humphreys, Islamic History, op. cit., p. 198.  
942Van Ess, TG, op. cit., vol. I, p. ix.  
943Makdisi exhorts scholars to be critical about the prejudices of the sources. Because this, 
according to him, is a fundamental principle of historical methodology, especially ‘when 
dealing with authors who belong not only to a religious movement but also to a particular 
group within this movement.’ Makdisi, ‘Hanbalite Islam,’ op. cit., p. 228.  
944GAS, I, 116, 132, 178, 319.   
945Brockelmann refers to this work as MushkilÁt al-Qur’Án. GAL, G. I, 120, S. I, 186.  
946Brockelmann registers this work as al-Musnad al-JÁmiÝ. GAL, G. I, 164, S.I, 270.   
947GAS, I, 328.  
948GAL, S. I, 279.  
949Abu ’l-QÁsim SulaymÁn b. AyyÙb b. MuÔÔayyir al-LaÌmÐ al-ÓabarÁnÐ, one of the most 
important traditionists of his age, became well-known for his three works on Tradition: al
MuÝjam al-KabÐr (Beirut: 1983 in 10 vols.), al-MuÝjam al-AwsaÔ  and al-MuÝjam al-ÑagÐr. He 
was also the author of a number of other works: ManÁsik KitÁb al-Sunna, al-Radd Ýala ’l-
MuÝtazila, Musnad ShuÝba, KitÁb al-NawÁdir, KitÁb DalÁ’il al-Nubuwwa, etc. See Fierro, 
M., “al-ÓabarÁnÐ,” in EI², X, 10. 
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8. The Debate between AbÙ SaÝÐd al-SÐrÁfÐ (d. 368/ 979) and MattÁ b. YÙnus 
(d. 328/940) 

9. Ta’rÐÌ MiÒr 950of MuÎammad b. YÙsuf b. YaÝqub al-KindÐ (d. 350/961)  
10. QÙt al-QulÙb by AbÙ ÓÁlib al-MakkÐ (d. 383/994) 
11. Ta’rÐÌ MiÒr951 by Ibn ZÙlÁq al-LaythÐ (d. 387/997)952 
12. Al-Gunya Ýan al-KalÁm953 by al-ËaÔÔÁbÐ (d. 388/988) 
13. SharÎ UÒÙl IÝtiqÁd Ahl al-Sunna by al-LÁlakÁ’Ð (d.418/1028) 
14. Al-BaÝth wa ‘l-NushÙr954 by AbÙ Bakr al-BayhaqÐ al-NÐsabÙrÐ (d. 458/1067) 
15. Shara  AÒÎÁb al-ÍadÐ hf t

l
 

Ô

955 by al-ËaÔÐb al-BagdÁdÐ (d. 463/1071) 
16. JÁmiÝ al-BayÁn956 by Ibn ÝAbd al-Barr al-NimarÐ (d. 463/1071)  
17. The ShafiÝite al-JuwaynÐ (d. 478/1085) 
18. Dhamm al-KalÁm wa Ahlih957 by AbÙ IsmÁÝÐl al-AnÒÁrÐ al-HarawÐ (d. ca. 

481/1089) 
19. Al-Íujja ÝalÁ TÁrik al-MaÎajja by the ShayÌ NaÒr al-MaqdisÐ (d. 

490/1098)958 
20. a. IÎyÁ’ ÝUlÙm a -DÐn  

b. al-Tafriqa bayna ’l-IslÁm wa ‘l-Zandaqa by al-GazÁlÐ (d. 505/1112) 
21.  KitÁb al-MasÁ’il959 by ÝAbd AllÁh b. al-SÐd al-BaÔalyawsÐ (d. 531/1138) 
22.  Al-Milal wa ‘l-NiÎal by al-ShahrastÁnÐ (d. 548/1154) 
23. a. Dhayl Ta’rÐÌ BagdÁd960

            b. al-IntiÒÁr li Ahl al-ÍadÐth by Ibn al-SamÝÁnÐ (d. 562/1166)  
       24. Ta’rÐÌ MadÐnat Dimashq961 by Ibn ÝAsÁkir (d. 571/1176) 
       25. TalbÐs al-IblÐs by Ibn al-JawzÐ (d. 597/1201)  

26.  FatÁwÁ by Ibn al-ÑalÁÎ (d. 643/1254)  
27.  ÓabaqÁt al-FuqahÁ’962  by al-NawawÐ (d. 676/1277) 
28. NaÒÐÎat Ahl al-ÏmÁn fi ’l-Radd ÝalÁ Man iq al-YÙnÁn by Ibn Taymiyya (d.  
      729/1329) 
29. Tadhkira963 by the ShafiÝite Badr al-DÐn b. JamÁÝa (d.733/1333) 

      30. The ShafiÝite TaqÐ al-DÐn al-SubkÐ (d. 744/1344) 
31. SharÎ LÁmiyat al-ÝAjam964 by al-ÑalÁÎ al-ÑafadÐ (d. 746/1345) 

950GAL, G. I, 149.  
951GAL, S.I, 230.  
952AbÙ MuÎammad al-Íasan b. IbrÁhÐm b. al-LaythÐ, born in 306/919 and died in 386/996, 
was an Egyptian historian, the author of a number of biographical, historical and 
topographical works on Egypt in the time of IÌsÐdid and early Fatimids. See Lewis, B., et. 
al., “Ibn ZÙlÁþ,” in EI², III, 979.
953GAL, G. I, 165.  
954GAL, S.I, 618-9.  
955GAL, G. I, 329, S. I, 564.  
956 GAL, G. I, 367. 
957GAL, G. I, 433.  
958This work was edited by MuÎammad b. IbrÁhÐm HÁrÙn as part of his thesis in the 
University of MadÐna in 1409/1988. 
959GAL, G. I, 427, S.I, 758.  
960GAL, G.I, 330.  
961GAL, G. I, 331.  
962Brockelmann refers to this work as ÓabaqÁt al-FuqahÁ’ al-ShÁfiÝiyya. GAL, G. I, 397.  
963Tadhkirat al-SÁmiÝ. GAL, G. II, 75, S. II, 81.   
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32.  a.  Al-MÐzÁn965

      b. Ta’rÐÌ al-IslÁm966

      c. al-ÝIbar 967by al-DhahabÐ (d. 748/1348) 
33. ÓabaqÁt al-ShÁfiÝiyya968 by JamÁl al-DÐn al-AsnawÐ (d. 772/1371)   

       34. Ta’rÐÌ969 by Ibn KathÐr (d. 774/.1373) 
The Arabic sources against logic and theology, some passages (or pages) of 

which are incorporated into SM, can be classified in two categories: First, the 
works which deal incidentally with the opposition to logic and/or theology; and 
secondly, those which deal explicitly and elaborately with that issue. No. 1, 2b, 5, 
6, 10, 13, 15, 16, 20a, and 20b are works against theology, which can be classified 
into the first category. In these works, the censure of theology occupies only 
several paragraphs and/or a few pages. No. 12, 18, and 23b are the works in which 
the authors deal explicitly and elaborately with the opposition to theology. 

The following works dealing explicitly with the opposition to logic are 
cited in SM: The discussion between AbÙ SaÝÐd al-SÐrÁfÐ (d. 368/979) and MattÁ b. 
YÙnus (d. 328/940) (no. 8),970 and NaÒÐÎa (no. 28). The FatÁwÁ (no. 26) only deals 
incidentally with the opposition to logic.  

Why did al-SuyÙÔÐ, in building up his arguments against his opponents in 
SM, only base himself on the works mentioned above? Why did he not , for 
instance, use TarjÐh AsÁlib al-Qur’Án ÝalÁ AsÁlib al-YÙnÁn (against logic) by the 
Zaidite Ibn al-WazÐr al-ÑanÝÁnÐ (d. 840/1436) who, according to al-NashshÁr, was 
influenced much in his composition by Ibn Taymiyya;971 al-Radd ÝalÁ Ahl al-
KalÁm by al-SulamÐ (d. 412/1022) and TaÎrÐm al-NaÛar fÐ Ku ub Ahl al-KalÁm by 
Ibn QudÁma al-MaqdisÐ (d. 620/1224) (both against theology);

t
972MiftÁÎ DÁr al-
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964Al-Gayth al-Musajjam fi SharÎ LÁm yat al-ÝAjam is referred to by Brockelmann as al
Gayth al-Musajjam or Gayth al-Adab alladhÐ ‘Nsajam. GAL, S. I, 439-40.  
965MÐzÁn al-IÝtidÁl fi Naqd al-RijÁl  (Cairo: DÁr IÎyÁ’i ’l-Kutub al-ÝArabiyya, 1963), ed. ÝAlÐ 
MuÎammad al-BijÁwÐ, 4 vols. GAL, G. II, 47, S. II, 46.   
966GAL, G. II, 46.  
967Al-ÝIbar fÐ AÌbÁr al-Bashar mimman ÝAbar. GAL,  G. II, 47, S. I, 46.  
968GAL, G. II, 91.  
969Probably this refers to the most important of Ibn al-KathÐr’s works on the history of 
Islam, al-BidÁya wa ‘l-NihÁya. On Ibn KathÐr, see Loust, H., “Ibn KathÐr,”  in EI², III, 817-
8; GAL, G. II, 49, S. II, 48.
970D.S. Margoliouth edited the arabic text of the debate and translated it into English, 
‘The Discussion between AbÙ Bishr Matta and AbÙ SaÝÐd al-SÐrÁfÐ on the Merits of Logic 
and Grammar ‘ in JRAS, (London: 1905), 79-130. The text of this discussion can also be 
found in al-ImtÁÝ wa ‘l-Mu’Ánasa (Cairo: Lajna al-Ta’lÐf, 1953), ed. AÎmad AmÐn and 
AÎmad al-Zayn, vol. I, p.107-128. 
971ManÁh j, op. cit., p. 223  
972I failed to obtain information concerning the fact why al-SuyÙÔÐ, when discussing the 
censure against kalÁm, did not refer to the Hanbalite Ibn QudÁma al-MakdisÐ with his 
TaÎrÐm al-NaÛr fÐ Kutub Ahl al-KalÁm, in spite of the fact that he dealt with Ibn 
QudÁma’s biography in his TH (p. 504). However, one may speculate about the fact that 
al-SuyÙÔÐ could have regarded TaÎ Ðm only as Ibn QudÁma’s personal criticism against his 
fellow muslim, a member of his own school, Ibn ÝAqÐl, as confirmed by one of the three 
titles for Tah Ðm, i.e. KitÁb fÐh al-Radd ÝalÁ Ibn ÝAqÐl, (Makdisi, op. cit., p. xi) and, hence, 
it is plausible that al-SuyÙÔÐ thought it unsignificant for his discussion.  
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SaÝÁda973 by the Hanbalite Ibn al-Qayyim al-Jawziyya (d. 751/1351) and Kasr al-
ManÔiq by the ShiÝite Abu ’l-NajÁ al-FarÐd (both against logic)? 

One might suggest two answers to this question: First, that al-SuyÙÔÐ did 
not have at his disposal any other works against logic and/or theology than the 
ones discussed in SM, presumably as a result of their limited circulation. 
Secondly, as an apologist, al-SuyÙÔÐ had to refine his arguments by selecting his 
sources in such a manner that he would convince his opponents. Probably, it is 
the second answer which deserves more affirmation for two obvious reasons.  

First of all, in his autobiographical work, a -TaÎadduth bi NiÝma i ‘llÁh, 
al-SuyÙÔÐ maintains that all the mujaddids of preceding centuries, apart from 
ÝUmar b. ÝAbd al-ÝAzÐz,

l t

974 were of the ShafiÝite juridical school: Al-ShÁfiÝÐ, Abu ’l-
ÝAbbÁs b. al-Surayj, AbÙ ÍÁmid al-IsfarÁ’inÐ, AbÙ ÍÁmid al-GazÁlÐ, FaÌr al-DÐn al-
RÁzÐ, the ShayÌ TaqÐ al-DÐn b. DaqÐq al-ÝÏd and SirÁj al-DÐn al-BulqinÐ.975 This is 
confirmed by Hallaq, who suggests that nearly all of the jurists bearing the task of 
tajdÐd were ShafiÝites.976 In the second place, attention should also be paid to the 
fact that eleven out of thirteen authors whose works were abridged in SM were 
affiliated to the ShafiÝite juridical school,977 despite the fact that al-SuyÙÔÐ 
mentions only their being prominent leading figures (a’imma).978

By composing SM, Al-SuyÙÔÐ demonstrated to his adversaries that he was 
deeply knowledgeable about the origin and the foundation of logic, the history of 
its introduction into the religious community of Islam, the origin of the 
connection to logic of the books of uÒÙl al-fiqh and uÒÙl al-dÐn, and the 
beginning of its spread among later scholars. He also wanted to tell his adversaries 
that not a single science could escape his attention, including logic, because he 
was “the greatest scholar of his time,”979 thereby proving that he possessed the 
necessary conditions to fulfill his ambition to be qualified as a renewer 
(mujaddid) of tenth/sixteenth century. 980 Finally he showed that all the preceding 
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973Although al-SuyÙÔÐ did not mention this work in SM, he deals with it in his 
biographical work, Bugyat al-WuÝÁt when discussing its author. See al-SuyÙÔÐ, BW, (Cairo: 
MaÔbaÝa al-SaÝÁda, 1326/1908), 1st ed., p. 25.  
974In asserting the central role of ShafiÝism among the revivers, al-SuyÙÔÐ suggests that 
ÝUmar b. ÝAbd al-ÝAzÐz, as the first reviver,  shares  al-ShÁfiÝÐ’s being a member of the 
Prophet’s family (min Áli rasÙl allÁh). See al-TaÎadduth, op. cit., , vol. II, p. 217. 
975‘Wa wajadnÁ jamÐÝa man qÐla innahÙ mab Ùth f  ra’s kulli mi’a mimman tamadhhaba 
bimadhhab al- hÁfiÝÐ wa inqÁdi liqawlih, ÝalimnÁ  annahÙ al-imÁm al-mabÝÙth alladhÐ 
‘staqarra amr al-nÁs ÝalÁ qawlih, wabuÝitha baÝdah fÐ ra’s kulli mi’a man yuqarrir 
madhhabah.’ See al-TaÎadduth, op. cit., p. 218; This topic was also dealt with by Goldziher 
in “Zur Charakteristik ¹elâl ud-dîn us-SujûÔî’s und seiner literarischen Thätigkeit,” G.S. I 
(1967), 52-73.  
976Hallaq, W.B., The Gate of Ijtihad: A Study in Islamic Legal History. Ph.D. Diss. 
University of Washington (University Microfilms International, 1983), p. 79.  
977The two who are of non-ShafiÝite denomination are al-HarawÐ (Hanbalite) and ÝUmar b. 
ÝAbd al-Barr (Malikite).   
978SM, op. cit., p. 68. 
979Sartain, op. cit., p. 69.  
980In the last two chapters of his books, respectively mÁ an’ama ’llÁh bihÐ Ýalayya min al
tabaÎÎuri fi’l-ÝulÙm wa bulÙgi ratbati ’l-ijtihÁd and dhikr al-mabÝÙthÐn ÝalÁ ra’si kulli 
mi’a, one can clearly find al-SuyÙÔÐ’s explicit ambition to be qualified as mujaddid of the 
tenth century of Hijra. This is reflected in his last words in this book: “qultu wa qad 
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mujaddids, and the ShafiÝite madhhab in general, fiercely opposed logic and 
kalÁm. 
 
3.5. 2. Al-SuyÙÔÐ’s Sources against KalÁm 
Although al-SuyÙÔÐ’s motivation to compose SM was markedly to prove that he 
mastered logic better than his opponents,981 his discussion also emphasizes kalÁm. 
He incorporates in it twelve works he claimed to be against kalÁm. It seems, 
however, that the apologetic nature of SM lies in the sense that it was intended to 
defend his claim to be the mujaddid of the tenth century of Hijra in the face of 
his adversaries, who questioned his expertise in logic. Thus, the accuracy of the 
identification of particular historical figures as being in favour of al-SuyÙÔÐ’s 
claims apparently was not always so important as the prominence of these 
historical figures themselves. Especially when questioning al-SuyÙÔÐ’s inclusion of 
al-JuwaynÐ, who was deeply connected to the school of Ýilm al-kalÁm inaugurated 
by Abu ’l-Íasan al-AshÝarÐ and whose deepest influence on Muslim thought was 
due to his role in kalÁm, one finds one more indication of the apologetic nature 
of SM. 

Nevertheless, SM remains an important source which enables us to find 
clues for the development of the ideas of the opponents of kalÁm.  

Referring to a number of (written) sources, in SM al-SuyÙÔÐ discusses how  
speculative reasoning, kalÁm, was rejected and opposed by Muslims since the 
period of the Companions, the forerunners of the Jurists among the Followers, 
the third generation, such as ÝUmar b. ÝAbd al-ÝAzÐz, Muslim b. YasÁr, IbrÁhÐm al-
NaÌa’i, AbÙ QulÁba, YaÎya b. AbÐ KathÐr, SulaymÁn b. DÁwÙd, YaÎya b. SaÝÐd, 
HishÁm b. ÝAbd al-Malik and ÝAmr b. Qays, and then the fourth generation such 
as IsÎÁq b. ÝÏsÁ, MÁlik b. Anas, JaÝfar al-ÑÁdiq, Sufyan al-ThawrÐ, ÝAbd AllÁh b. 
DÁwÙd al-ËuraybÐ, AbÙ IsÎÁq al-FazÁrÐ, Íasan b. ÝAtiyya, al-AwzaÝÐ, al-FuÃayl b. 
ÝIyÁÃ, AbÙ JaÝfar al-NÁfilÐ, SaÝÐd b. AbÐ MarÎam, ShuÝba, SalÁm b. AbÐ MuÔÐÝ, 
AÎmad b. MahdÐ and YaÝqÙb b. ÝAbd AllÁh al-MájishÙn, and so on until the 
ninth generation which includes, to mention only some, YaÎyÁ b. ÝAmmÁr, 
MuÎammad b. ÝUmar, ÝAbd al-RaÎmÁn b. MuÎammad b. al-Íusayn, al-Íusayn b. 
ShuÝayb, etc. He also discusses the censure of kalÁm by a number of prominent 
historical figures ranging from al-ShÁfiÝÐ, AÎmad b. Íanbal, MÁlik b. Anas, ImÁm 
al-BuÌÁrÐ,  Ibn JarÐr al-ÓabarÐ, al-ÍÁrith al-MuÎÁsibÐ,  AbÙ AÎmad b. MuÎammad 
al-ËaÔÔÁbÐ, Abu ’l-QÁsim b. ManÒÙr  al-LÁlakÁ’Ð,  AbÙ Bakr MuÎammad b. al-
Íusayn al-ÀjurrÐ, AbÙ ÓÁlib al-ÍÁrithÐ al-MakkÐ, AbÙ ÝUmar YÙsuf b. ÝAbd al-
Barr al-NimarÐ, al-ËaÔÐb al-BagdÁdÐ, and ImÁm al-Íaramayn al-JuwaynÐ to al-
GazÁlÐ.982

Discussing the names of the opponents of kalÁm mentioned above, al-
SuyÙÔÐ also tells us about the variety of their arguments concerning kalÁm. He 
explains to us, for instance, how the authors of kalÁm in the first generation, the 

 ’ l Ð  
Òahha qawluhÙ: “yaÎtamilu an yabqÁ tÁsiÝ ÝalÁ ra’si ’l-tÁsiÝa…”, fanaÎnu ’l-Án fi sanat sitta 
wa tisÝÐn wa thamani mi a wa lam yaji’ a -mahd wa lÁ ÝÐsa wa lÁ ashrÁÔa dhÁlika. Wa qad
tarajjÁ al-faqÐr min faÃli ’llÁh an yunÝama ÝalayhÐ bikawnihÐ huwa al-mujaddid ÝalÁ ra’si ’l-
mi’a wa mÁ dhÁlika Ýala ’llÁh bi ÝazÐz.” See al-SuyÙÔÐ, al-Tahadduth, op. cit., p. 227. 
981This was asserted by al-SuyÙÔÐ himself in the introduction of SM. See SM, op. cit., p. 33-
4.  
982 Ali, op. cit., (2005), p. 1-25. 
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Companions of the Prophet, were excluded from the community and no one was 
allowed by the authorities to befriend him. Abridging al-HarawÐ’s work, al-SuyÙÔÐ 
also leads us to understand how the authors of the innovations in the second 
generation, the forerunners of the jurists among the Followers, were considered to 
be the followers of the DajjÁl and found themselves living with Jews and 
Christians. In the following generation, the third one, the authors of kalÁm are 
said to have been avoided because they were exercising evil influence on others 
and lead them astray.  In the fourth generation, the authors of kalÁm were 
identified by its opponents with those who had been destined by God to commit 
evil and from whose hearts the light of Islam had been blotted out. In the 
following generation, the fifth one, the argument posed by the opponents of 
kalÁm against the authors of kalÁm was interestingly exemplified by the story of 
AbÙ ÍanÐfa who was asked about a’rÁÃ (accidents) and ajsÁm (substances) and 
said that both of them were the affair of philosophers. It was further interestingly 
exemplified by AbÙ YÙsuf’s identification of the author of kalÁm with atheists. 
An interesting tendency of the arguments against kalÁm in the following 
generation, the sixth one, was embodied in al-ShÁfiÝÐ’s fervently hostile attitude 
against kalÁm, which was reflected by his words that the heads of the authors of 
kalÁm should be beaten with a palm-stalk, and that they should be driven away 
from their homeland. The arguments which seem to represent the basic 
foundation of the opponents of kalÁm can be discerned in the members of the 
seventh generation of the opponent of kalÁm, especially in AyyÙb al- SaÌtiyÁnÐ’s 
statements that one is not to dispute with people on a matter one does not know 
about, because this leads  one to corruption. The diversity of the arguments of the 
opponents of kalÁm in the eigth generation can be seen in the identification of 
kalÁm with astrology, in the sense that they both lead to ignorance. The 
arguments of the ninth generation of the opponents of kalÁm was marked by the 
words of YaÎyÁ b. ÝammÁr, stating that the books on kalÁm should be burnt.983

In his attempt to give his readers the impression that kalÁm was also 
subjected to fervent opposition from a great number of prominent individuals, al-
SuyÙÔÐ incorporates a number of works against kalÁm in his SM. The first is KitÁb 
Dhamm Ý lm al-KalÁm wa Ahlih by al-HarawÐ.  The significance of this work for 
this kind of study is highlighted by al-SuyÙÔÐ’s remark that this book is the most 
excellent work on the rejection of kalÁm. Every single piece of information is 
given with its chains of transmission.

I
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984   
Al-Ri’ Áya by al-ÍÁrith al-MuÎÁsibÐ is another work abridged by al-SuyÙÔÐ. 

Arnaldez concluded that this works is al-MuÎÁsibÐ’s masterpiece, as it is the 
longest and most comprehensive of his writings.985 This work discusses the 
eagerness of the people to debate and to argue as well as to refute the adherents of 
different religions. The author, according to al-SuyÙÔÐ, was a leading scholar in the 
field of jurisprudence, taÒawwuf, tradition, kalam, zuhd, wara’ and ma’Árif. He 
was included by al-Us Ádh AbÙ ManÒÙr al-TamÐmÐ in the first generation of the 
companions of al-ShÁfiÝÐ.986

983Ali, op. cit., p. 13. 
984Suyuti, op. cit., p. 68. 
985Arnaldez, “al-Muhasibi,” in EI², VII, p. 124. 
986 Suyuti, op. cit., p. 126. 
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KitÁb Ëalq Af’Ál al-ÝIbÁd by al-BuÌÁrÐ is also indespensable for the 
identification of the opponents of kalÁm. This work provides a number of 
narrations censuring debate, argumentation and kalÁm. This is exemplified in the 
narration of AÎmad b. Íanbal and other scholars, who appear to have hated 
inquiring and scrutinizing ambiguous matters of faith and did not mingle with 
the mutakallimÙn.987

Ibn JarÐr al-ÓabarÐ’s Sarih al-Sunna is likewise referred to by al-SuyÙÔÐ in 
his discussion against kalÁm. In this work, al-ÓabarÐ relates some events that 
occurred after the death of the Prophet, such as the dispute among the umma 
about those who among them is most entitled to the leadership and the caliphate, 
the dispute on whether [the deeds of the worshippers] are determined by the qaÃÁ’ 
of God and His qadar or whether this question is determined by the people; then 
follows the dispute on the Koran, viz. whether it was created or not, and on the 
Divine vision of the believers in the Day of Resurrection. Al-ÓabarÐ considered all 
these disputes as stupidities which only occupied people of ignorance and enmity. 
In concluding his discussion, he quotes the words of AÎmad b. Íanbal stating 
that he who says that the Koran was created is a Jahmite; and he who says that it is 
not created, is an innovator.988  

Al-ËaÔÔÁbÐ’s al-Gunya ‘an al-KalÁm (which is no longer extant) also 
discusses the opposition to kalÁm: “We neither refute the rational evidence nor its 
competence to lead us to knowledge. But when using them, we do not follow the 
method which you applied during the establishment of the argument with the 
help of the accidents and in referring these accidents to the essences as well as in 
the transformation of these accidents into the essences for [understanding] the 
creation of the Universe and the existence of the Creator. We dislike the usage of 
such a method [by turning to] something for which the clearest evidence and 
soundest demonstration exist. Because that is a matter which you take from the 
philosophers and according to which you followed them. The philosophers apply 
this method, only because they neither affirm the prophethood nor believe that 
the truth has already been born in [the prophethood]. The strongest argument 
affirming these affairs, in their opinion, is what they deduced from these things.” 
989

SharÎ UÒÙl I’tiqÁd Ahl al-Sunna wa ‘l-JamÁ’a by al-LÁlakÁ’Ð is replete with 
the condemnation of dispute and kalÁm. Al-LÁlakÁ’Ð, for instance, states that it is 
obligatory to refrain from innovations and from listening to what is innovated by 
those who lead people astray. Elsewhere, he states that the first innovation was the 
dispute on a -qadar about which ÝAbd AllÁh b. ÝUmar was asked. The Prophet 
commanded people to confirm the qadar, to believe in it and to refrain from 
disputing on it.

l

990

In his Sharh, al-LÁlakÁ’Ð also lists a great number of persons whom he 
considered to belong to the Ahl al-Sunna. That number includes the first 
generation (the Companions of the Prophet), the second generation (the 
Followers), the third generation (the Followers of the Followers), as well as people 

987SM, op. cit. , p. 131-2. 
988SM, op. cit., p. 136-7. 
989SM, op. cit., p. 140-1.   
990SM, op. cit., p. 148-150. 
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from among the residents of Mecca, Syria and Palestine (al-ShÁm), Mesopotamia, 
Egypt, Rayy, Mosul, KÙfa, BaÒra, Bagdad and ÓabÁristÁn.991

Al-SharÐ’a by al-ÀjurrÐ is also replete with the condemnation of debate 
and argumentation in matters of religion. The author, first of all, provides a 
number of traditions and words of the Ancestors, who condemned kalÁm, debate 
and argumentation. He then lists a number of personalities who censured kalÁm: 
MaÝan b. ÝÏsa, HishÁm b. Íasan, ÝAbd al-KarÐm al-JazarÐ, AyyÙb al-SaÌtiyÁnÐ, al-
Íasan b. ÝAlÐ b. AbÐ ÓÁlib, ÝUmar b. ÝAbd al-ÝAzÐz.992  

In his ÁmiÝ al-BayÁn, Ibn ÝAbd al-Barr discusses two topics: the 
hatefullness of debate and argumentation; and the condemnation of speculation 
about matters of belief in God based on personal opinion and analogy without a 
textual foundation. Like other scholars of tradition, Ibn ÝAbd al-Barr discusses 
the censure of debate, argumentation and kalÁm by his predecessors which 
revolves around the following points: (a) That one who subjects his religion to 
altercation, is likely to move from one religion to another (which implies ridda); 
(b) that one has to avoid argumentation, because it nullifies the religious 
practices; (c) KalÁm on matters of religion is rejectable; (d) The scholars of 
tradition and jurisprudence reached a consensus that the scholars of kalÁm are 
innovators and cheaters. He then lists a number of personalities who condemned 
debate, argumentation and kalÁm: ÝUmar b. ÝAbd al-ÝAzÐz, MuÝÁwiyya b. ÝAmr, 
MuÎammad b. al-Íanafiyya, Ibn ÝAbbÁs, MÁlik b. Anas, AbÙ ÝAmr, AÎmad b. 
Íanbal, etc.
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993

Shara  AÒÎÁb al-ÍadÐth of al-ËaÔÐb al-BagdÁdÐ was incorporated in SM 
because it could serve al-SuyÙÔÐ’s objective in his mission against kalÁm: Al-
BagdÁdÐ discusses the condemnation of kalÁm by a number of scholars:  IsÎÁq b. 
ÝÏsÁ,  MÁlik b. Anas, SufyÁn al-ThawrÐ, al-FaÃl b. ZiyÁd, al-AwzÁÝÐ, YazÐd b. ZarÐÝ, 
MuÎammad b. al-ÝAbbÁs al-ËazzÁz, AbÙ MazÁhim al-ËaqqÁnÐ.  

In al-In iÒÁr li Ahl al-ÍadÐth by Ibn al-SamÝÁnÐ (which is no longer 
extant),  we can read the author’s discussion of the condemnation of kalÁm by a 
number of personalities: SaÝÐd b. ÍamÐd, AbÙ DÁwÙd al-SijistÁnÐ, MuÎammad b. 
IdrÐs al-ShÁfiÝÐ, SufyÁn al-ThawrÐ, AÎmad b. Íanbal, ÝAbd al-RaÎmÁn b. MahdÐ, 
etc. He quotes, for instance, the words of AÎmad b. Íanbal on kalÁm, that the 
authors of kalÁm are atheists.  He also explains the attitude of SufyÁn al-ThawrÐ 
towards kalÁm, as it is exemplified in his statement saying: ‘you should be in line 
with athar, and beware of dispute on God and his Attributes.’994

The last main sources, incorporated by al-SuyÙÔÐ into SM, are some 
passages of al-Tafriqa and IÎyÁ’ by al-GazÁlÐ. These works reflect al-GazÁlÐ’s deep-
seated distrust of the art of disputation. In speaking against kalÁm, Makdisi 
maintains, al-GazÁlÐ marshals evidence of its harmful character from the dicta of 
the great leaders among the doctors of the law: ShÁfiÝÐ, MÁlik b. Anas, AÎmad b. 
Íanbal, AbÙ ÍanÐfa, SufyÁn al-ThawrÐ, and others. Al-GazÁlÐ, for instance, cites 
the second Caliph ÝUmar b. al-ÍaÔÔÁb and AÎmad b. Íanbal as those who closed 
the gate of kalÁm and dispute.995  

991SM, op. cit., p. 161-5. 
992SM, op. cit., p. 170-1. 
993SM, op. cit., p. 182-8. 
994SM, op. cit., p. 200-1. 
995Makdisi, “The Non-Ash’ arite…,” op. cit., p. 239-257. 
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 Interestingly, al-JuwaynÐ is also referred to by al-SuyÙÔÐ as the one who 
repented from his occupation with kalÁm. Despite al-SuyÙÔÐ’s reference to Ibn al-
SamÝÁnÐ’s Ta’rÐÌ, Ibn al-JawzÐ’s TalbÐs IblÐs and al-AsnawÐ’s ÓabaqÁt, al-JuwaynÐ’s 
argument(s) against kalÁm are incorporated in SM and treated in the same way as 
al-SuyÙÔÐ does with the arguments of the scholars whose works are explicitly 
directed against kalÁm.  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

152


