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TWO SHORT DOGMATIC WORKS
OF ABU L-QASIM AL-QUSHAYRI *

by
R.M. Frank

SECOND PART: EDITION AND TRANSLATION
OF “AL-FUSUL F L-USUL” **
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RICHARD M. FRANK [16]

NOTES, TOyTHE AR ABIC'TEXT

oS 1 pedy Cl
s C; perhaps one should read .xé with al-Faraki, fol. 18v° 4, where the same
formula occurs.

Sl C.

oo toer G
gl AN TS NECE
) ana C

S perhaps one should read g here following the wording of al Mu‘tamad (74 v°:
)§.'~ oydas Yy ‘..4; o)dz Yy  Luma' in MIDEO 15, 60, 18-19 and al-Risala 1, 19, 8 ( = sharh
[, 26).

ks : g C

o :ad C;cp.§32.

LAl G (o 1 d A G O C

de> :dez C.
L_sﬁ; S
33-44.

doed  doeew C.

38.75.

S Jj.a:.i\ s e o5 G cp. al-Faraki, fol. 1331° 4f. where in a parallel
context he says: Lz, L Kl & C2an OF Sy M el A @il aoe

+ &l o €

LUty : ellly C; cp. al-Tahbir, p. 26.

ol ~aall C; cp. al-Asma’, fol. 481° 10f.

sy sl C
sy @il C.
syl el C

53l ¢ thus C, but perhaps one should read 2l with al-Asma’, fol. 621° 1; in the formal
system of analytical reduction of the divine predicates, however, both ,aldl and Ll ,
when taken as ‘“‘essential predicates” will be interpreted as refering to 3,4a)l , whence
4l may be correct.

e
Jo= 1 Jex C.
(\’- :r.<>-C.
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AL-QUSHAYRI’S “‘AL-FUSUL FI L-USUL” 7S

;;;d\ :l?;;'dl C; cp. al-Tahbir, p.64 and al-Asma’, fol. grr°.

The loss here may be more extensive than I have indicated. That ‘al-hakim’ falls in this
position is clear from al-Tahbir, p.6s and al-Asma’, fol. 911°, even though there is, in
neither of them, any equivalent todls! (4 .all, concerning which cf. al-Bayhagqi, 22,
where ‘al-hakim’ is associated with rlﬁ;}!l explicitly by aba Sulayman and implicitly by
al-Halimi.

At thus C; one should, however, perhaps read >l ; cf. n. 16 to the translation.
bk C

035y 134 C.

Sl ok Ji A s G C; U)‘, one should note, occurs above between al-Matin
and al-Hamid, as it does also in al-Asma’ (1001°) and in Ibn ‘Arabi’s Risala (12 v°), in both
of which it is defined as here above. Al-Wali does not have an entry in al-Tahbir or in
al-Asma’ but does occur in the usual order in which the Names are listed (cf. L. Gardet
in art. “‘al-Asma’ al-Husna” in El2, s.v.) as also in Ibn ‘Arabi’s Risala in this position, i.e.,
between al-Batin and al-Barr (fol. 15v°).

Jsl) :éw\ o3
S gl C
035y 1392y C.
Seas s Co
oYz olst C.
2.143.

B el G

4.31.
4.48.

10.49.

ke e C
ielas :Z_LA.‘: (W

For this article C reads: <50 i ¥ &l o Js o el A Glas ety sl
2.143.
42d :aaes C.

Jdyas : Jsas C.



76 RICHARD M. FRANK [18]

TRANSLATION

ARTICLES CONCERNING THE FUNDAMENTAL
ELEMENTS

[2091°] In the Name of God, the Merciful, the Compassionate

“Praise be to God, the Lord of the worlds” and prayer upon Muhammad and
his people all.

The following are articles containing the fundamental elements of the true
faith.' In God is our help.

I. ‘The world’ is an expression denoting all created beings, such as the
heavens, the lands, ourselves, etc. The world is divided into two categories: atoms
and entitative accidents, the atom being that which receives the accident and, by
virtue of it, changes from moment to moment. The atom, for example, is that
which moves or rests and the accident, for example, is the motion or rest.

II. The fundamental meaning of ‘body’ is “‘that which is composite”, viz.,
two atoms that are conjoined. The evidence for this is that when the composition
is augmented one says ‘corpulent’ or ‘more corpulent’.

III. ‘“The Eternal’ is “‘that which is preéminently prior in existence” and,
when used to describe Him (let Him be praised) is that He has no beginning.?
“The temporally contingent’ is “‘that which was not and then came to be.”

IV. The world is temporally contingent. The evidence for this is that it
is impossible that it exist apart from the temporally contingent entities that
succeed one another in its atoms and that which cannot exist apart from some-
thing that is temporally contingent is temporally contingent.

V. There is a being that caused the world to exist. The evidence for this
is that its being characterised by existence and not nonexistence requires some-
thing that determines the particular characterisation.

VI. The cause of the world’s existence is eternal. The evidence for this is
that if it were temporally contingent, it would require a cause of existence and
so likewise, then, the cause of its existence, and there would be an infinite regres-
sion, which is impossible.

VII. The cause of the world’s existence is an independently subsistent being,
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since the act of knowing and of the power of deliberate action cannot belong
to that which is not independently subsistent and its action evidences its knowing
and its power of deliberate action.

VIII. The cause of the world’s existence is one, since the activity of two
would not take place in an orderly fashion and since both or one of them would
have to be incapable of realising a deliberate action, which is absurd.

IX. The cause of the world’s existence is not similar to created beings. The
evidence for this is that if it were similar to them it would have to be temporally
contingent or the world eternal, since it belongs to likes to be equivalent in every
respect.

X. The cause of the world’s existence is not an atom, since the atom is capa-
ble of receiving temporally contingent entities and temporally contingent entities
do not inhere in the Eternal (let Him be praised).

XI. The cause of the world’s existence is not an entitative accident, since
the entitative accident is not independantly subsistent and the Creator is inde-
pendantly subsistent.

XII. The Maker of the world is not a body, since He is one and the least
body consists of two contiguous atoms.

-XTII. The Maker of the world cannot be in a place, since this would entail the
limitation of His being and to be limited is in all circumstances evidential of
temporal contingency.

XIV. The Eternal (let Him be praised) has no color and no taste, since colors
and tastes are contraries of one another; it is impossible that He actually have
all of them and there is no one of them that has any more reason to exists than
another, wherefore He has no color and no taste.

XV. The Eternal (let Him be praised) has no quiddity nor does one use the
expression ‘what is He ?’, since ‘what is He?’ is a question concerning class and
the Eternal does not belong to any class.

XVI. In regard to Him who deserves to be worshiped one does not use the
expression ‘how is He?’, since ‘how’ is employed to ask concerning bodily
disposition and situation and the Creator (let Him be praised) has neither bodily
disposition nor situation.

XVII. One does not use the expression ‘where is He?’, since ‘where’ is
employed to ask concerning [209 v°] place and the Eternal has no place.
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XVIII. One does not use the expression ‘when was He ?°, since this is a ques-
tion concerning time and the Eternal (let Him be praised) cannot be qualified by
time.

XIX. The Eternal (let Him be praised) has no sound, since sounds are con-
trary to one another; He cannot actually have all of them and there is no sound
that has any more reason to exist than another.

XX. The Eternal (let Him be praised) has no need, no unawareness, no
sleeping, and no defect, since these are evidential of temporal contingency and
He is eternal.

XXI. The Eternal (let Him be praised) has neither child nor spouse, since
the child is a part of the parent and He is unitary in His being, while a spouse
belongs to one who is capable of desire and desire is 2 need of the one who desires
for that which he desires and this is characteristic of temporal contingency.

XXII. There is no cause for His action (let Him be praised), wherefore one
does not use the expression ‘why did He act’, since if there were a cause for His
action and it were eternal, it would entail the eternity of its effect and this is
impossible; and if it were temporally contingent, it would have another cause
unto infinity and this is impossible, while if the cause needs no cause, the rest of
contingent entities have no need of a cause.

X XIII. No imagining * can measure the Eternal (let Him be praised) nor can
any thought picture Him; He can create the like of whatever the mind may
conceive as something He is like: He was and no place existed and He is now
just as He was. *

XXIV. No temporally contingent entity subsists in the being of the Eternal,
since whoever’s being receives temporally contingent entities is never without
them and whoever is inseparable from temporally contingent entities is tempo-
rally contingent.

XXV. The Maker of the world is capable of deliberate action. The evidence
for this is the impossibility of the existence of an act on the part of one who is not
capable of deliberate action. Furthermore, He si capable of deliberately effecting
the existence of every entity whose existence can be effected, just as He knows
every thing that is knowable.

XXVI. The Maker of the world knows, since His action is well and skillfully
wrought and the well wrought act shows that the one who did it knows. Fur-
thermore, He knows every thing that is knowable, because if He did not know
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one knowable, He would be subject to an imperfection and it is impossible that
He be so described.

XXVII. The Maker of the world wills, since His action is sequentially
ordered and so He must intend to cause to occur first that which occurs first and
to cause to occur later that which occurs later.

XXVIII. The Maker of the world is living, since one of the conditions of the
one who knows and is capable of deliberate action and wills is that he be living,
for to be lifeless is incompatible with these attributes.

XXIX. The Maker of the world exists, since He is capable of deliberate
action and knows and the power of deliberate action and the act of knowing
subsist only in an existent entity.

XXX. The Maker of the world hears and sees, because to hear and to see are
attributes of perfection and their negation is an imperfection the which is only
removed by their existence and it is impossible that He (let Him be praised) be
described as having imperfection.

XXXI. The Eternal (let Him be praised) knows by virtue of an act of know-
ing, is capable of deliberate action by virtue of a power of deliberate action,
wills by virtue of an act of willing, hears by virtue of an act of hearing, sees by
virtue of an act of vision, speaks by virtue of an act of speaking, and perdures
[2101°] by virtue of a perdurance, since to assert that one who is capable of de-
liberate action exists without a power of deliberate action is the same as to assert
the existence of a power of deliberate action that does not belong to any agent
capable of deliberate action, and both are impossible. >

XXXII. The Creator’s act of knowing (let Him be praised) is one and so
also His power of deliberate action, His act of willing, His hearing, His vision,
His life, and His perdurance, since one must assert the entitative reality of the

single attribute while the thesis of the existence of any more than this is contest-
able.

XXXIII. The Eternal’s act of knowing (let Him be Praised) is neither
inferential nor non-inferential, since these are the characteristics of temporal
contingency and His act of knowing is eternal.®

XXXIV. The Eternal (let Him be praised) speaks. The evidence for this is
that He is a king and a king can command and forbid and promise reward and
threaten punishment.

XXXV. The Creator’s speech (let Him be praised) is eternal, since if He
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had no speech in past eternity He would be qualified by the contrary of speech
and if the contrary of His speech were eternal, He could have no speech for
eternity to come, and this is impossible for the reasons we have mentioned
[v. § XXX].

XXXVI. The Creator’s speech subsists in the Creator’s being, since it is
impossible that He speak by virtue of speech that is in another, just as it is im-
possible that He know by virtue of an act of knowing other than His own. The
evidence for this is that ‘speaks’ is one of the most particular descriptive words
that is derived from ‘speech’ (al-kalam) and the referent from [the name of]
which it is derived must be subsistent in Him.’

XXXVII. The speech of the Creator (let Him be praised) is one, since one
must assert the entitative reality of the one and the thesis of a numerical plurality
is contestible, as there is no one number that has any more reason to exist than
another.

XXXVIII. The speech of the Creator is not syllables, since syllables as such
are contraries of one another and cannot exist all at once and this would necessi-
tate its being temporally contingent.

XXXIX. The speech of the Creator is not a sound, since the characteristic of
sounds is perceptible to sense, wherefore, if His speaking were a sound, it would
belong to the class of these sounds [of which we have experience] and this is
impossible, because it would entail temporal contingency.

XL. The speaking of the Creator is neither Arabic nor Syriac nor Hebrew,
since these are descriptions of articulated utterance that is composed of syllables
and His speaking is not syllables.

XLI. God’s speaking is, in the strict sense, written on the pages of the copies
of the Koran; the meaning of this is that on the pages of the copy is writing that
signifies the speech itself, just as the Prophet (God’s prayer and peace be upon
him) is written, in the strict sense, in the Torah, not in the sense that his very
being resides in the Torah.

XLII. The written copy is created in all its parts and it is not necessary that
it be eternal because the speech of God is written in it, just as a mosque is created
and it is not necessary that the mosque be eternal because God is worshiped in it.

XLIII. God’s eternal speech is, in the strict sense, recited by our tongues
and stored in our minds, just as God is, in the strict sense, referred to by our
tongues and known in our minds.
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XLIV. The recitation of the Koran by one of us, his utterance, and his
sounds, are all created, but what is recited is uncreated. What is recited is, thus,
the speech of God that subsists in His being, while the act of reciting is what is
not and thereafter comes to be: at one time it is an act of obedience but at another
is an act of disobedience (when the one who recites [210v°] is in a state of ritual
impurity); at one time he does it in a pleasant manner and at another he does not
do it in a pleasant manner; at one time he adds something and at another he
leaves something out.

XLV. God’s speech (let Him be praised) [revealed and recited] in Arabic is
called ‘a qur’an’, in Syriac ‘a gospel’, and in Hebrew ‘a torah’; but the Koran is
also, in the strict sense, God’s speech and so too the Torah and the Gospel, in the
sense that it is read in the language of the Arabs, in Hebrew, and in Syriac. What
is recited is called ‘a qur’an’ [ = ‘a lection’, ‘a reading’], just as what is drunk is
called ‘a drink’. Subsequently the widespread usage [of the word ‘qur’an’] in
this particular sense caused it to become a noun which, in its normal, fundamental
sense, properly designates it and by which, when it is used, one does not under-
stand anything else.®

XLVI. God’s speech is command, prohibition, statement, question, address,
calling, promise, threat, narratives, and proverbs, but it is a single act of speaking.
One does not, however, predicate ‘command’, ‘prohibition’, ‘statement’,
‘question’, ‘address’, [etc.,] of His speech in past eternity, though these predicates
are used in eternity to come, just as He was not called ‘creating’ in past eternity
but thereafter is called ‘creating’ in eternity to come.

XLVII. That Creator’s speech be called ‘Koran’, ‘Torah’, and ‘Gospel’
does not imply the multiplicity of His speech, just as He is called ‘ Allah’ in Arabic,
‘Izid’ in Persian, and ‘ Tanri’ in Turkish, but is one.

XLVIII. It is possible that God’s speech be audibly heard and Moses (peace
be upon him) did in fact hear it. The evidence for this is that it exists.

IL. It is possible that the Creator (let Him be praised) be visually seen. The
evidence for this is that visibility does not entail the temporal contingency of
the visible in any way. Vision can, thus, have the Eternal (let Him be praised) as its
object, just as knowing and predication can. Will and the power of deliberate
action are opposites to them in this.

L. To see God (let Him be praised) is, on the basis of revelation, certain
for the believers on the day of judgement when they are in paradise.® The
evidence for this is His statement (He is exalted), “Their greeting on the day
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they shall meet Him will be ‘Peace’” (33.44). When a living being is described
as “‘meeting” and this is contextually joined to ‘greeting’ it has the sense of
“seeing’’.

LI. The Eternal (let Him be praised) has attributes that are known [only]
by report. The evidence for their possibility is that He is independently subsistent
and the immediate condition of the possibility of receiving entitative attributes
at all is to be independently subsistent. Secondly, the evidence for the certitude
of this matter [, viz., that they do subsist in God,] is the revealed report. Among
these attributes are His hand and His face. *®

LII. The Eternal (let Him be praised) is described as having two hands which
are attributes whose reality we assert on the basis of revealed report. The evidence
for this is His statement (He is exalted), speaking of Adam in particular and
making explicit his superiority over Iblis, ““What prevented you from prostrating
yourself before what I created with my hands?” (38.75). None of the other
various senses of ‘hand’ can invalidate the sense of the particularity of the refer-
ence in this passage, but rather it must have the sense of the attribute. !

LIII. The Creator’s act of willing (let Him be praised) directly effects the
objects of His willing; it is impossible that He will that something be and it not
come to be or that He will that something not be and that it come to be, since
He in whose juridiction there occurs what is not by his will is unaware or an-
other’s will is more effective than his and that is an imperfection.

LIV. The attributes of the Creator perdure, since their existence continues
and the fundamental sense of ‘perdures’ is that its existence continues.

LV. The Creator (let Him be praised) perdures. The evidence is that the
continuance of His existence is an established fact and He [...]

LVI. [... . Godis not obliged to do] [2111°] what is most to their advantage.
The evidence for this is that is it is impossible that God be under obligation in any
way whatsoever.

LVII. All moral obligations are grounded in revelation; not one of them is
grounded by reason. The evidence for this is that reason is an accident and it is
impossible to say that it imposes an obligation.

LVIII. That apostles be sent is theoretically possible, since the unrestricted
use of his property belongs to the owner; it is not obligatory on the basis of
reason, for the reason which we mentioned, sc., that not one of the moral obli-
gations is grounded in reason.
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LIX. God’s names (He is exalted) are derived on the basis of divine instruc-
tion and may not be derived on the basis of reasoning. The evidence for this is
that [the use of] some names is required while some names having the same
sense are not allowed, as [the use of] the noun ‘the knowing’ is required while
‘the intelligent’ is not permitted.

1. If someone says: What is the sense of ‘God’?, one replies: The sense
of ‘God’ is “‘the one to whom Godhood belongs”. Godhood is the power
of deliberately creating concrete entities from nothing. '?

2. ‘al-Rahman’, ‘al-Rahim’ is “‘the one to whom mercy belongs in a
preéminent way’’; there is no difference between the two words in their
fundamental sense. The fundamental sense of ‘mercy’ is the act of willing
the benefit [of some one].

3. ‘al-Malik’ is *‘the one to whom sovereignty belong”. ‘Al-Malik’ is
an intensive form of ‘al-malik’. The fundamental sense of ‘sovereignty’ is
the power of deliberately causing existence.

4. ‘al-Qaddus’ is ‘“‘the one who transcends imperfections’; the word is
derived from ‘al-quds’ [holiness] and holiness is purity.

5. ‘al-Salam’ 1s ““who has security from harm and defects”. It may also
have the sense ‘‘the believers are safe from His punishment”.

6. ‘al-Mu’min’ is ““who substantiates His threat” and ““who protects the
believers from His punishment”.

7. ‘al-Muhaymin’ is “‘the witness”; it refers basically to His knowing
the things that are knowable and seeing those things that are visible.

8. ‘al-“Aziz’ is “‘the one who overcomes and who cannot be over-
come’’: whom it is impossible to reach or to attempt to harm. It may
also have the sense ““He has no like” and the sense “Who glorifies among
His servants His saints and the believers”.

9. ‘al-Jabbar’ is “‘the one who is beyond reach”'® and “Who prospers
the affairs of His creatures”, and “‘the one in whose dominion other than
what He wills does not occur.”

10. ‘al-Mutakabbir’ is ““to Whom it belongs to be called by the predi-
cates of highest exaltation”: who transcends imperfections.

11. ‘al-Khaliq’ is ““Who makes to exist out of nonexistence’; ‘al-Bari’’ is
synonymous with it.

12. ‘al-Musawwir’ is “‘one who causes things to have shape”.
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13. ‘al-Ghaffar’ is “Who covers transgressions’.

14. ‘al-Qahhar’ is “Who is preéminently capable of deliberate action’.
Some say that ‘al-Qahhar’ is “He who causes His creatures to do what He
wills even if they are unwilling”.

15. ‘al-Wahhab’ is ““Who gives much”.

16. ‘al-Razzaq is ‘“Who gives creatures opportunity of gaining
benefit”. Their sustenance (al-rizq) is divided into the allowed and the
forbidden. .

17. ‘al-Fattak’ is ““Who judges His creatures as He wills”; it may also be
“Who facilitates things”

18. ‘al-‘Alim’ is “Who is described as knowing in a pre€éminent way’ .

19. ‘al-Qabid’ is “Who withholds sustenance from some people”;
it may also have the sense “Who receives alms”.

20. ‘al-Basit’ is *“Who bestows blessings abundantly upon some people
as He wills”.

21. ‘al-Khafid’ is ““Who removes the burden of sin from some people™.

22. ‘al-Rafi”’ is ““Who elevates the levels and the status of some people
as He wills”.

230 ‘al-Mu‘izz’, ‘al-mudhill’ is “Who bestows upon whom He wills
glory and lowliness through the blessings that pertain to the life to come
and to this world and through their contraries”.

24. ‘al-Sami*’ is “‘to Whom belongs the perception of the audibles in a
preéminent way’’.

25. ‘al-Basir’ is “He who sees the visibles by virtue of His sight™.

26. ‘al-Hakam’ is “Who passes judgement upon His servants [211Vv°]
and between His servants” and “Who makes known the situations of
His servants as He wills”.

27. ‘al-“Adl’ is “‘He who may do what He does without deserving any
reproach for the action He executes”.

28. ‘al-Latif’ is ““Who knows the things that are hidden from view and
that are extremely minute” and it may also have the sense ““Who is gracious
and kindly with His servants’.

29. ‘al-Khabir’ is ““He who tells” and it may also have the sense “Who
knows”.

30. ‘al-Halim’ is *‘the one to whom forbearance belongs”. Forbearance
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is the act of willing to postpone punishment.

31. ‘al-‘Azim’, ‘al-‘Al’, ‘al-Kabir’, ‘al-Muta‘ali’, ‘Dhi I-Jalal’, and
‘al-Jalil’ have one and the same sense, viz., “to Whom it belongs to be
called by the predicates of highest exaltation and excellence and to be
absolutely free of imperfections and defects”.

32. ‘al-Ghafir’ is ““Who often covers faults”; ‘al-Afiw’ has the same
sense.

33. ‘al-Shakir’ is “Who requites slight action with abundant reward”.

34. ‘al-Hafiz’ is “Who knows” and “Who keeps the believer”.

35. ‘al-Mugit’ has the same sense as ‘al-Razzaq’ (no. 16).

36. ‘al-Hasib’ is “Who knows”.

37. ‘al-Karim’ is ““Who transcends baseness” and it may also have the

sense ““Who bestows kindness that is not obligatory” and “Who readily
disregards something that is due Him as an inalienable right”’.

38. ‘al-Ragib’ is “Who knows” and “Who sees things and from
Whom nothing is hidden”.

39. ‘al-Mujib’ is “‘He who gives what is asked”’.

40. ‘al-Wasi*’ is “‘the Self-sufficient” (al-ghani; v. no. 75).

41. ‘al-Hakim’ is ““Who knows” and it may also have the sense “Who is
inerrant in His actions”.

42. ‘al-Wadid’ is “He who loves His servants who believe” and
“Whom the believers love”.

43. ‘al-Majid’ is “‘the Majestic”’, “the Great” (al-‘Azim, al-Kabir;
v. no. 31); ‘al-majd’ (glory) in everyday usage is ‘‘nobility”.

44. ‘al-Ba‘ith’ is “‘He who raises up His servants for punishment or
reward” and ‘“‘He who sends the thoughts that arise in men’s minds”.

45. ‘al-Shahid’ is “Who knows and sees”.

46. ‘al-Haqq is “Who exists” and furthermore is “‘the one whose
right is upheld” and ““Who upholds rights”. 14

47. ‘al-Wakil’ 1s ““Who takes charge of the acts of His servants which
are entrusted to Him”.

48. ‘al-Qaw?’ and ‘al-Matin’ have the same sense as ‘al-Qadir’ (no. 61).

49. ‘al-Wali’ 1s “Who comes to the assistance of His servants” and
“Who takes responsibility for treating them with kindness”.
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50. ‘al-Hamid is “Who deserves the praise of him who praises”: the
praised.

S1. ‘al-Muhst" is “Who knows”.

52. ‘al-Mubtadi”’ is ““Who creates out of nothing”.

53. ‘al-Mu‘id’ is “Who causes those whose existence He has terminated
to exist a second time after having terminated their existence”.

54. ‘al-Muhy?’ and ‘al-Mumit’ are “‘who creates life and death”. e

5s. ‘al-Hayy’ is ““‘He to whom life belongs”.

$6. ‘al-Qayyiam, is “Who has no need of another”17; “Who sees to
the affair of His creatures’.

57. ‘al-Wajid’ is “‘the Self-sufficient” (al-ghani; v. no. 75).

$8. ‘al-Majid’ has the same sense as ‘al-Majid’ (no. 43)

59. ‘al-Wahid’ is “He who has no division in His being, no like, and no
associate’’.

60. ‘al-Samad’ is “‘the Leader”, i.e., the one to whom people turn in
their needs. '8

61. ‘al-Qadir’ is “‘the one to whom belongs the power of deliberate
action’’; ‘al-Mugqtadir’ has the same sense.

62. ‘al-Muqaddim’, ‘al-Mu’akhkhir’ is ‘““‘He who creates beings in their
times and sequentially orders them in existence as He wills and knows”:
what He knows will be prior in existence He makes prior and what He
knows will be later He makes later.

63. ‘al-Awwal’ is “‘He whose existence has no beginning”.

64. ‘al-Akhir’ is “He whose existence has no end”.

6s. ‘al-Zahir’ is *“Who is capable of deliberate action” (al-Qadir:

no. 61).

66. ‘al-Batin’ is ““Who knows”’.

67. ‘al-Wal’ has the same sense as ‘al-Wali’ (no. 49) and also may
have the sense “Who has proprietory ownership” (al-Malik).

68. ‘al-Barr’ is “Who acts with kindness”.

69. ‘al-Tawwab’ is ““Who accepts repentance” and “Who bestows it”.

70. ‘al-Ra’if’ [2121°] has the same sense as ‘al-Rahman, al-Rahim’
(no. 2).

71. ‘Malik al-mulk’ has the same sense as ‘al-Malik’ (no. 3).
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72. ‘al-Muntagim’ is “Who triumphs over His enemies”, i.e., who
requites them with punishment for their acts of disobedience; it may also
have the sense “Who destroys them”.

73. ‘al-Mugsit’ is ““Who is equitable in His judgement”.

74. ‘al-Jami’ is *“Who gathers His creatures for reward and punish-
ment’’.

75. ‘al-Ghani’ is*“Who is capable of making His act of willing effect the
objects of His will” and it may have the sense of the denial of need.

76. ‘al-Mughni’ is “Who gives wealth to whom of His creatures He
wishes™.

77. ‘al-Mani*’ is “He who withholds gifts from some people and tribu-
lation from others”.

78. ‘al-Darr’ 1s ““Who causes harm to touch whom He wills”.

79. ‘al-Nafi’ is “Who causes benefit to touch whom He wishes”.

80. ‘al-Niir’ 1s “Who guides aright whom of His creatures He wishes”.

81. ‘al-Had? is ““Who causes people to know™”

belief.

82. ‘al-Badi*’ is ““Who initiates being and creates from nothing” and

and this is by creating

it may also have the sense ‘‘He has no like”.

83. ‘al-Bagi’ is “‘He whose existence perdures’ and ‘al-Warith® has the
same sense. 2°

84. ‘al-Rashid’ is “Who gives guidance” and has the same sense as
‘al-Had?’ (no. 81).

85. ‘al-Sabur’ is “‘the Forbearing” (al-Halim: no. 30).

LX. The Creator (let Him be praised) has sent apostles to His creatures.

The evidence for this is the wonders and the miracles that He has manifested

through them.

LXI. Miracles cannot be manifested through liars in such a way as to imply

that they speak the truth, since such a possibility would have the effect of making
God incapable of accomplishing what He wills and whatever would have such

an effect is not the case. The way it would have this effect is that God’s making

the

difference between a prophet and one who merely claims to be a prophet

recognisable for us through inferential reasoning is something whose occurance

is possible and conceivable, wherefore He must be capable of it, but this cannot

be save through singling the former out by means of a miracle. If, then, such
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were to exist with a liar, the means of distinguishing would be precluded and
this si impossible.

LXII. The definition of ‘miracle’ is “an act that is contrary to the established
norm?! at the time of the imposition of obligations and which is manifested
through one who is invested with the office of prophet”. When any one of these
elements is lacking it is not a miracle, even if it belong to the same class of
events.?? It is for this reason that the charisms (karamat) of the saints are not
called ‘miracle’, since they are not contextually associated with the claim to be a
prophet, which we mentioned. For this reason such an event may be manifested
in the case of a claim of mystical union with God’s Lordship (al-rubiibiya), since
in this case there is present no claim of being a prophet. We include among its
conditions also the challenge in regard to being a prophet. 3

LXIII. Our prophet, Muhammad (God’s prayer and peace be upon him)
is a true prophet and his statements are true concerning what he presented. The
evidence for his truthfulness is the Scripture that we have before us and which
we read. The evidence that it is miraculous is that the Arabs, when he challenged
them, were incapable of producing anything like it in their opposition to him.
The evidence of their inability to oppose him is that they ceased talking to him
and took up arms against him when he put this challenge to them; the intelligent
man does not abandon the easier of two possible courses of action in a problem
that confronts him and take up the more arduous and then have his purpose
come to naught.

LXIV. Belief?* is the doing of what God has commanded as obligatory or
as advisable and to refrain from what He has forbidden as wholly unlawful or
as unseemly. The evidence for this is the use of the word ‘belief’ [212v°] in the
revealed law to denote acts of obedience, for He (He is exalted) says, “‘God would
not vitiate your belief” (2.143), that is to say, ‘your praying in the direction of
Jerusalem’ prior to the alteration of the gibla.

LXYV. Belief increases with acts of obedience and dimishes with acts of
disobedience. The evidence for this is that since it is a fact that it consists in acts of
obedience and acts of obedience increase and decrease, it increases and diminishes.

LXVI. He who knows God through the evidences of His Unity (al- Tawhid)
can validly say “I am truly a believer at this moment”; the conditional clause *®
is used in reference to the future, not the present. The evidence for this is that the
possibility that the referent [, viz., the entitative attribute,] change does not
preclude the assertion of the truth of the judgement derived from it while it
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actually exists, just as the who is standing is standing even if it is possible that
he subsequently sit down. 2°

LXVII. The sinner, when he acknowledges his Lord and recognises Him
and His Apostle, does not cease to be a believer because of his having sinned. The
evidence for this is that if his sin necessitates his bearing the name ‘sinner’, the

belief he has also necessitates the name ‘believer’. 2’

LXVIII. He who departs his earthly life acknowledging his Lord and as a
believer will unquestionably be one of the blessed, even if he be punished for a
time according to the measure of his acts of disobedience. The evidence for this
1s His statement (He is exalted), “If you avoid the major sins that you are for-
bidden, We will free you from your wrongful deeds” (4.31), meaning by ‘the
major sins’ polytheism; He has said, “He will forgive what is less than that to
whom He will” (4. 48).

LXIX. He for whose life God has fixed a term can neither shorten his life
nor lengthen it, because of His statement, ‘“When their term comes, they shall
neither delay nor advance” (7. 34).

LXX. The fundamental sense of ‘sustenance’ (al-rizq) is “‘that which is apt
and suited to be used to advantage”; it is of two kinds: the licit and the illicit.
‘Sustenance’ cannot have the sense of ‘property’, since birds and beasts are
granted sustenance but possess no property.

LXXI. The fundamental sense of ‘blessing’ (al-ni‘ma) is ‘“‘pleasure’’; God
has blessed all living beings by the pleasures He has brought them, but on some
of them He has imposed the religious obligation of showing gratitude.

LXXII. The fundamental sense of ‘showing gratitude’ is “‘the acknowledg-
ment, in humble subjection, of the blessing of Him who bestows blessings”’.
The evidence for this is that the expressions are coéxtensive and coéxclusive
in all contexts.

LXXIII. The most licit of the blessings that God has bestowed upon His
creatures are belief and knowledge, since it is through them that one achieves
the everlasting reward and salvation from the painful punishment.

LXXIV. The intercession of God’s Chosen One (God’s prayer and peace
be upon him) on behalf of those of his community who have committed major
transgressions is certain, right, and true. The evidence is the report that he said,
“I have postponed my supplication as intercession on behalf of those of my
community who have committed major transgressions.”
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LXXV. God is responsible for [the levels of] prices; they do not alter
because of the deliberate action of human beings. [...].

LXXVI. The consensus of the community of God’s Chosen One is a
definitive proof. The evidence is His statement (He is exalted), ““And thus We
have made you a moderate community” (2. 143), i.c., just[2131°], and the just
man is one whose statement is legally acceptable.

LXXVII. The appointment of an Imam is not obligatory on theoretical
grounds, for the reason we have shown (§LVII), viz., that all obligations are
grounded in revelation.

LXXVIII. The appointment of an Imam is obligatory on the basis of
revelation. The evidence is 1) that the community has at all times hastened to
appoint an Imam and 2) their concern to do this at the death of the Prophet
(God’s prayer and peace be upon him).

LXXIX. Confirmation [of an individual] in the office of Imam is by
deliberate choice, not by authoritative designation, as there is no witness to the
latter in the tradition, since had there been any authoritative designation it
would have to be widely known.

LXXX. That the less qualified be Imam when there is no circumstantial
justification is not allowed, since his authority extends to all and because of the
natural repugnance to having to submit to the authority of one who is less
qualified.

LXXXI. A person who does not belong to the tribe Quraysh cannot be an
Imam, as is shown by His statement (God’s prayer and peace be upon him),
“The imams are from Quraysh”.

LXXXII. The Imam next after our Prophet was abti Bakr, the Upright,
next ‘Umar, the Incisive, next ‘Uthman, and next ‘Ali. The evidence for this is
that in their times they did receive the formal acceptance of those who had the
legal power of rejection and acceptance.

LXXXIII. The relative rank of the four Imams in respect of personal
excellence is as their order in holding office: the most excellent of them in relative
rank was prior in holding office.

LXXXIV. The Commander of the Believers, ‘Ali ibn abiTalib (may God
be gracious to him) acted correctly in all that he did in making war and making
peace; God caused the right to be with him wherever he turned. Talha, al-Zubayr
and ‘A’isha (may God be gracious to them) acted according to their best judge-
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ment without intending to go to war against him. It is evident that they repented
after revolting against him.

LXXXV. Mu‘awiya was unquestionably in error in his revolt against the
Commander of the Believers, ‘Ali, but he acted according to his best judgement
so that we do not consider him a sinner on this account, but hold him in good
repute because he was one of the Companions, because he wrote down the
revelation, and because of other virtues, and so we hold that he departed this
life repentant, for the Prophet (God’s prayer and peace be upon him) said, “Do
not insult my Companions’.

The end of The Articles Concerning the Fundamental Elements
by al-Qushayri. May God be gracious to him.

NOTES TO THE TRANSLATION OF AL-FUSUL

1. ‘The true faith’ is not the normal rendering of ‘al-tawhid’, but the use of the word in this
sense is not uncommon; i.e., it is not infrequently employed, as by extension (tawassu‘an)
to designate the totality of the basic articles of the Muslim creed, including the common
doctrines concerning the Prophet, his miracles, the imamate, etc.; cf., for example, its use
as the title of Ibn Khuzayma’s Kitab al-Tawhid.

2. It might be better, perhaps, to render ‘al-qadim’ here by ‘ancient’ (the normal sense of the
word in literary, classical arabic), but its use in the following articles would then have
either to be inconsistent or to be non-representative of the formal sense that it has in the
kalam and which the author wishes here to establish.

3. For ‘imagining’ (wahmun) perhaps one should here read ‘understanding’ (fahmun) with
Luma‘ and al-Mu‘tamad; see n. 7 to the text, supra, p. 74.

4. This appears to be a paraphrase of a gloss (apparently by Ibn Fiirak) on a statement by
Muhammad b. al-Mahbib, the servant of Aba ‘Uthman Sa‘id b. Salaim al-Maghribi
(d. 373/983~4) cited in al-Risala 1, 37, 11f. ( = sharh 1, 51, 20f.); cf. also al-Nizami, fol.
54V° 13E: 0 elo o e OIS Gl iy 4 07Uy e e 0¥ g O Yy Y1 3 087 Qs 1 01 ol s
O iy 4l dgr wyd OF e 05 W 0L IS e saies ay Quiestion; Know that God (the exalted)
was in eternity and no place existed and He is now just as He was from eternity; He has
neced of no place; He transcends being contained by a position or supported by a place™.
Note that the wording “an tahwiyahii jihatun ’aw-yugillahii makan would seem to indicate
that the author makes the same formal distinction between ‘place’ (makan) and ‘position’
(jiha) as do the Basrian Mu'tazila; cf. my Beings and their Attributes, p. 114, n. 16.
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The argument here is essentially this: the affirmation of the predicates ‘knows’, ‘is know-
ing’, etc., implies the existence of the entitative acts of knowing, etc., subsistent in the
subject of which the predicate is affirmed, its existence being the basis of the truth of the
predicate. A subject, validly so described, can no more exist without the subsistence in it
of the entitative “‘accident” or “‘attribute” than can the “accident” or “attribute” without
there being an entity in which it subsists and of which, therefore, the predicate is true.
Since he has shown ( § XXVIf) that the predicates ‘knows’, ‘is capable of deliberate
action’, etc., must be true, the “attributes” must subsist in Him.

Inferential knowing and non-inferential knowing are the two classes of created knowing,
i.e., non-inferential knowing, like that based on inference and reasoning, is correlated to
experience and depends for its existence in the knower upon God’s deliberate action,
while God’s act of knowing is eternal and embraces all knowables and so belongs to
neither of these classes. ‘Inferential’ and ‘non-inferential’ are not the words most usually
employed to render ‘kasb’, ‘iktisab’, ‘kasbi’ and ‘darara’, ‘idtirar’, ‘daruri’ respectively in this
usage, but ‘acquired’ and ‘necessary’, which are usual, are contextually vague in English
and convey little of the precise formal sense of the Arabic terminology.

The argument, analogous to that of § XXXI (see n. 5 above), is quite simple and straight-
forward and is common to the Basrian tradition, especially the Ash‘arites (cf., e.g.,
al-Ash‘ari, Risala ila ahl al-thaghr in Ilahiyat Fakultesi Mecmuasi 8 [1928], p. 9s, 5 ff.).
The way it is formulated, however, is difficult to follow in English without a certain
appearance of obstruseness which I have tried to mitigate by minor paraphrasing and
insertions in the translation. The difficulty lies chiefly in the history of the formulae and
the analysis, i.e., the kalam’s adaptation of originally grammatical terminology and
notions. The sense of the argument is that the existence of the referent of the word ‘speech’
(kalam) is implied in the affirmation of the predicate ‘speaks’ (or ‘spoke’, ‘has spoken’,
‘is speaking’: mutakallim) which is grammatically derived from it. Thus too in al-Risala 11,
p- 433, 14f. ( = sharh 1II, p. 116, 20fF) he says that “‘who wills’ (al-murid), by virtue
of its derivation, is ‘he to whom an act of willing belongs’, since it belongs to the class of
derived predicate nouns”’; cf. also ibid. p. 448, 12f. ( = sharh 111, 139, 1f.) where he uses
ismun lazim in place of ismun mushtakk. On this see also my Beings and their Attributes,
pp. 135 ff. and ““Attribution, Attribute, and Being: Three Islamic views” in Ancient and
Medieval Philosophies of Existence (ed. P. Morewedge, New York, 1980).

Al-Qushayri’s analogy “just as what one drinks (al-mashriib) is called a sharab” means to
explain and to clarify his thesis of the identity of the recited text as the speaking (or
“speech”) of the speaker: the mashriab is the substance of what is consumed when one
drinks: an entity that is entirely distinct from the act of drinking which is the act of the
drinker. This may be contrasted with the wholly contrary analysis of the words put
forward by aba Ishag Isma‘il b. ‘Abdallah b. Constantine (d. A.H. 170 or 190; cf. al-
Dhahabi, al-Qurra’ al-Kibar, Cairo, 1969, I, p.120, 2) and reported by abi ‘Abdallah
al-Shafi (d. 268/881; al-Subki 2, p. 69): *“ ‘al-Quran’ is a (simple) noun and has no hamza;
if it were from ‘qara’t’ (I read aloud) then everything that is read aloud would be a Koran.
On the contrary it is the name of the Koran, like ‘al- Tawrah’ and ‘al-Injil’ ““(al-Dhahabi,
op. cit., I, p. 119; the same tradition is reported by al-Azhari, Tahdhib al-lugha 9, p.271;
cf. also Lisan al-‘Arab, s.v.).

See n. 10 to the translation of Luma‘, in MIDEO 15, p. 72.

For the contrast of “possibility” (al-jawaz) and “‘necessity” (al-wujiib, here rendered
‘certitude’) see n.9 above. I have rendered wujub by ‘certitude’ here in order to maintain
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the parallelism with the preceding article and with Luma’, p.61,8, though the word
might be correctly translated ‘necessity’; that is, these “attributes”, since they are
“essential attributes” (sc., attributes that subsist eternally in God’s being) exist necessarily;
cf., e.g. Mushkil, pp. 379, 2—5 and 381, 13ff. (for ’ahad at p. 381, 13 of the printed edition
one should probably read ma’khadh with MS. Damad Ibrahim Pasa no. 404, fol. 721°, 3)
and cp. al-Nizami, fol. 103 v°, 19ff. Al-Qushayri reports in al-Risala 11, p. 612 ( = sharh IV,
86) that some authorities of the first generations of Muslims (al-salaf) included God’s love
(al-mahabba) amongst these attributes.

The nature of the attribute referred to, however, isnot discussed; according to the Ash‘arite
authorities we have no means of knowing the exact nature of this attribute, though we
are certain, at least that it is not a physical hand. For the argument, cf., e.g., Ta’wil, foll.
128 v°—1301°, Mushkil, 345, al-Ash‘ari, Risala ila ahl al-thaghr, pp. 96f., and al-Bayhagj,
pp- 319f.

The definition given here is formally strict and correct according to the canons of the
system; i.e., the descriptive term or predicate (verb or verbal adjective or simple adjective)
that does not simply name the subject or its class is understood to be derived from and to
signify the noun which names an “attribute”, action, or some entity that belongs to or is
related to the subject in a particular way. Since there is no proper masdar (verbal noun)
for ‘Allak’ (or “ilah’), one uses the form built with the suffix ‘~iyya’ (a legitimate means of
forming a masdar according to the grammarians). The mutakallimiim of the classical period,
following the logic of their rigid nominalism, understand this form not as an abstract
signifying a concept or designating a universal but as a noun denoting a concrete property,
perfection, or ‘“‘attribute” of the subject. Those which designate God’s “‘essential attri-
butes” are, then, within the conventional semiotics of the predicates and names (al-sifat
wal-"asma’) systematically reduced to the base terms used to designate the particular
attributes or predicates, in this instance al-qudra, following the author’s interpretation of
‘Allak’ in this passage. For the system, cp. the analogous interpretation of, e.g., ‘al-Malik’
(below, no. 3) and ‘al-Halim’ (below, no. 30); with this interpretation of ‘Allah’ cp.
Gregory of Nyssa, Opera Minora 111, p. 22, 8ff.

That this is how al-Qushayri understands al-ladhi la yanaluhu 1=’ aydi, cf. al-Tahbir, p. 33.

The sense of muhaqqiqu I-haqa’ig is highly ambivalent; in rendering it I have followed the
indication of al-Tahbir, p. 68, ult. (41 2) and al-Asma’, fol. 96V°, 1T 32 as aivy & Gh)
(34! . One might also, however, as it stands here virtually without controling context,
understand it as ““‘who determines rights as rights” or as “who causes things to be as they
essentially are”’; for the latter interpretation, cp. ibid., fol. 126 v°, ult. | 5b, oYl = &l of
05 Slily e gyl Jums

This is the reading of the manuscript; one should perhaps read lil-hamd for li-hamd and so
translate “““Who deserves praise’ and ‘the praiser and the praised’”’; cp. al- Tahbir, pp. 72f.

Since “lifelessness” or “‘inanimacy” (al-mawt) is considered by the Ash‘arites (and some
of the Mu'‘tazila) to be a real, entitative accident, one may properly and strictly speak of
“creating death”.

‘Al-qayyum’ in this first definition he takes as an equivalent of ‘qa’im bil-nafs’ (independently
subsistent; cf. al-Asma’, fol. 141°, 91 aiy pshy il o addl o ¢sand in such a way as to
rFstria the use of the expression to God alone; cf. al-Nizami, fol. 20v°: 4 &L RN
DY il (56 e ey 0n e sl sce also al-Bayhaqi, p. 14, 16-18.

This is the most commonly given lexical definition of al-Samad. Elsewhere, however,
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al-Qushayri takes God’s “‘being samad”’ (al-samadiya) in terms of His essential, unknowable
transcendance; cf., e.g., al-Risala [, p. 260, 6-8 ( = sharh 11, p. 92, 15ff.) and II, 612, pp. 16f.
( = sharh 1V, p. 87, 141.), an interpretation that would appear to be based on a meaning
frequently proposed for ‘al-samad’ that he seems to reject in al-Tahbir and al-Asma’:
“The meaning is said to be ‘He who remains, who will not depart’ and is said to be ‘who
remains’ and is said to be ‘He who contains no concavity’, while the lexicographers say
that ‘al-samad’ is ‘the one to whom people turn...’, and this is the correct sense’: al- Tahbir,
p- 88, 4—6 = al-Asma’, fol. 109v°, 13-15.

“Who causes people to know’ (al-mu‘arrif), i.e., who causes them to have ma‘rifa. Here,
because of the following, explanatory paraphrase, wa-huwa bi-khalgi |-'iman, it is clear
that the author takes ma‘rifa as a synonym of ‘ilm, formal, conceptual knowing and under-
standing; ‘ilm is the initial element and foundation of belief (al-’iman, on which see Luma‘,
p.62, 13 and al-Fusal, §§ LXIV ff. below). This equivalence (sc. “ilm’ = ‘ma‘rifa’) is
common in the kalam, even if the words are not interchangeable in all context. (For their
equivalence, cf., e.g., al-Risala II, p. 601, 11 ff. = sharh IV, pp. 62 f.) Nonetheless, by saying
“‘causes ma‘rifa” he clearly wants also to hear the special sense of this word as it is employed
by the safis, on which see F. Rosenthal, Knowledge Triumphant (Leiden, 1970), pp. 164 ff.
‘Al-Baqi’ and ‘al4Varith’ are also combined into a single article in al- Tahbir (cf. pp.93f)
and al-Asma’ (foll. 127 v°—128v°), the latter being defined thus: il cls e JUI 4 Sl L
[V T desd G Ll i @ Gl Y oA S e AV Y1 s 5 the definition in
al-Tahbir ends with fana’i [-khalgq.

The “norm” (al-‘ada) is the universally observed consistency and regularity of the se-
quences and order of natural phenomena. There is, however, no “nature” for the Ash‘arite
system, so that al-‘ada is simply God’s convention (‘@da) or custom, operating extrinsically
upon material entities.

‘Min jinsiha’, i.e., the class of events that are contrary to the “norm”.

In the context al-tahaddi is a technical expression: a prophet’s formally challenging those
who deny his claim of authority to produce themselves the like of a particular miracle
that has been manifested through him.

See above, n. 19.

The conditional clause is ’in sha’a llah (if God wills), which the Hanbalites insist must be
used as a matter of sunna.

On the argument see nn. 5 and 7 above.

Cf. n. 19.



