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Abstract

With the rise of modern-day Islamic reformers, ‘Abdullah b. Muhammad al-Harar1 (d.
1429/2008) stands out from his contemporaries. This study does not merely shed light on
al-Harar?’s life and works. Rather, it is also concerned with the impact he had on the study
of Islam in the 21% century. By analysing the majority of al-HararT’s works, a unique
insight into his emphasis on ‘agida (Islamic creed) and the impact he had on anti-Wahhabi
discourse can be deduced. As the title indicates, al-Harar’s da ‘wa (lit. call) grew to
become one of the most influential and controversial da ‘was in Lebanon, and consequently
the Islamic World. This research is primarily triggered by the scarcity of adequate studies
in Western Academia on al-Harar’s life, coupled with the rise of anti-Harar1 rhetoric in the
Arab World. While it would be worthwhile to examine the practical methodologies
through which al-Harar?’s ideology spread — via the Association of Islamic Charitable
Projects and its worldwide branches — this thesis is chiefly concerned with the discourse
surrounding the ideology adopted and promoted by al-Harari, including his views on
anthropomorphism, ta 'wil, tabarruk amongst other concepts. As a reformer, he sought to
unify Muslims by stressing the importance of ‘agida, as well as devoting much of his life
to warning against what he calls “al-Firaq al-Thalath”, or the Three Sects, namely:
Wahhabits, Ikhwanis and Tahriris. Even after his death, his impact is becoming

increasingly noticeable.
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Notes on Translation

All Arabic literature has been translated and rendered to English by the author, unless
otherwise explicitly stated. Also, all Qur’anic verses cited as part of this thesis have been
analysed in order distinguish the reliable meaning according to prominent exegetes.

Thereafter the meaning implied by the Arabic verses has been translated to English by the

author himself.



Notes on Transliteration System

The transliteration for Arabic used in this thesis follows that of the International Journal of
Middle East Studies:

Table 1: Transliteration Table: Consonants and Ta’ Marbita

Arabic Roman Arabic Roman
- b L t
& t L z
< th ¢ ‘
z ] ¢ gh
c h < f
& kh 3 q
3 d 4 k
2 dh J 1
B r e m
J z O n
o S N h
e sh B W

oa $ s ’




Table 2: Transliteration Table: Vowels, Diphthongs and Definite Article

Arabic

Roman Arabic Roman
a 1
e un & u
an in
- a 55 aw
S u S ay
e i 35 uww, i
o lyy, 1




AH

AICP

CE

n.d.

no.

opp.

lit.

sing.

bt.

Abbreviation

After Hijra

The Association of Islamic Charitable Projects

Common Era

Died

Born

No date

Number

Opposite

Plural

Literally

Singular

Daughter of
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Chapter I

Introduction

‘Abdullah b. Muhammad al-HararT is commonly recognised as a Shafi‘1-Ash‘art Muslim
whose life spanned an incredible period in Islamic scholarship. It is widely believed that he
dedicated his career to acquiring and preaching Islamic knowledge. Born in the city of
Harar-Ethiopia, al-HararT’s journey of fa‘allum and ta‘lim (learning and teaching) started
from his hometown in eastern Ethiopia only to stretch over numerous countries in the Arab
and Islamic world. For nearly a century, al-Harart moved from one country to another until
he settled in Beirut, capital of the Republic of Lebanon where he stayed until he died. With
so much to unpack, this thesis aims to shed light upon al-Harar1’s life and his contribution
to Islamic Studies, in addition to highlighting other aspects of his influence, namely: his
revival of ‘Ilm al-Kalam (Islamic Scholastic Theology), the categories of apostasy and
kufr, and his contribution to the ongoing Sunni-Wahhabi debate on God’s incorporeality
and attributes. Throughout the years, ‘Abdullah al-HararT’s da‘wa grew to become one of
the most influential and controversial ones in Lebanon, and later in the Islamic World.
After years of independent effort, al-HararT’s ideology became deeply manifested in an
Islamic-orientated philanthropic association, which inevitably sought to spread his
convictions around the globe. It is apparent that al-Harar1 succeeded in uniting thousands
upon homogenous beliefs, but this also yielded countless opponents. Whilst some of his
adversaries have only denounced and criticised his methodology, others went even further
by deeming him a heretic. Al-Harari’s opponents came from different religious
backgrounds, but the fiercest of them belong to the neo-Salafst Movement, Hizb al-Tahrfr,

Jama‘at al-Ikhwan, amongst other religio-political parties and figures affiliated with Islam.

1.1 Research Problem

It is believed that al-Harar1 brought about divisive arguments which, on the one hand,
caused many to reject his message, while on the other, strengthened his position and
reinforced his agenda. This research project will entail a critical and thorough investigation
which will attempt to provide a comprehensive scrutiny of al-Harar1’s life as a preacher, a
polemical author and a social reformist. This will be undertaken in the context of the
ongoing Sunni-Wahhabi battle which, significantly, does not cease to impact major

religious and political movements within the Islamic World.
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Furthermore, this study will attempt to cite several accounts of al-Harar1’s mission since its
onset in Harar, through to Mecca, Medina, Amman, Jerusalem, Damascus and Beirut. This
examination will unearth his influence which left its mark in the field of Islamic

scholarship, particularly between 1955 and 2008.

1.2 Purpose of the Study

As a means to comprehending al-HararT’s views and the development of his da‘wa over
the years, this study will deal with his contributions to Islam through an in-depth study of
his life and convictions. It entails a critical examination of his works on ‘agida (creed),
figh (Islamic jurisprudence), hadith (prophetic traditions), Stufism and other relevant
literature. This study will further present some Lebanese factions that affiliate with the
Sunnt school but stand firm in rejection to what al-HararT and his views represented.
Primarily, this study seeks to bridge a gap in Western academic literature regarding al-
Harar?’s life and career. It essentially aims at providing the first thorough study in Western

academia on al-Harar’s life and its significance.

1.3 Significance of the Study

The importance of such a comprehensive investigation into the above becomes
increasingly important due to the lack of any in-depth studies or thorough research papers
dealing with the life of ‘Abdullah al-HararT and his many works. This study attempts to fill
the gap by examining a wide array of biographical and religious texts in an effort to
develop an understanding of al-HararT and his influence and to add to the scarce research
principally focused on the doctrines adopted by al-Harar1. Since 1983, al-Harar1’s thought
has been promoted by The Association of Islamic Charitable Projects (AICP), which was
established in Lebanon in 1930 and managed by al-Harar1’s followers starting from 1983.
It boasts its efforts to spread Islamic teachings not only in Lebanon but across the globe.
His impact could be further contextualised by examining the spread of his da ‘wa via his
organisation: The AICP (The Association of Islamic Charitable Projects), which describes
itself as the “resounding voice of moderation”.! Lebanon is the home of thousands of al-

Harar1’s followers, and it is the place where he rallied some of his most loyal followers.

! AICP’s North America website expands upon their motto, “The AICP, part of Ahlus-Sunnah wal-Jama”ah,
adheres to the creed of the Ash™ariyys and the school of Imam ash-Shafi*iyy. The AICP is the
‘Resounding Voice of Moderation.” This is the platform upon which we stand firm. The AICP
speaks and writes against those extremist groups who sponsor violence, terrorism, and the call for
assassinations of government officials because they rule by secular law. These are foreign ideas
contrary to the true teachings of Islam. Islam is the Religion of Moderation, and ‘Moderation’ is the
motto of the AICP.” For further information visit the “About AICP” tab in www.aicp.org.

12



For instance, MP ‘Adnan Trabulsi received 20,000 votes in the 2018 parliamentary
election, placing him second behind the former Prime Minister Sa‘d al-Harirm1 who is
regarded by some as the political custodian of Sunnis in Lebanon.? This demonstrates the
impact that al-Harar and his followers have in the Sunni arena in Lebanon. In Lebanon,
the AICP also contributes towards multiple sectors such as education, healthcare, social
work, and media. Educationally, the association built and successfully ran ten schools
across the country’s governates, starting from preschool level through to middle school and
upper school. The association also boasts the establishment of a state-of-the-art university
called: Global University with more than one campus. Aside from education, the
association has dedicated efforts to supporting and guiding the youth through Jam‘iyyat
Shabab al-Mashari® (Association of Mashari® Youth), which organises environmental
campaigns, academic workshops, athletic competitions and conferences. With regards to
print media, most, if not all, of al-Harar?’s works have been published by the AICP’s own
publishing house: Dar Al Macharie CO. A radio station was also established in the late
1990s by the name: Nida’ al-Ma'rifa (The Call to Knowledge). The radio station often
broadcasts religious lectures delivered by al-Hararm or his disciples, as well as Islamic

chants performed by the AICP’s nashid group, one of the most organised in the region.

Westward, particularly in the US, the AICP serves California’s Muslim community
through the Islamic Center of Anaheim, likewise in Texas, Massachusetts and Michigan.?
As for Canada, the AICP established a daily elementary school in Vancouver, in addition
to a number of Islamic centres in Toronto, Vancouver, Calgary, Montreal and Ottawa.*
Moreover, one of the most prominent and beautifully built Islamic centres in Europe is
Berlin’s Omar Ibn al-Khattab Moschee & Machari Center. The centre is managed by the
IVWP (Islamischer Verein fiir Wohltéitige Projekte).> The association is also active in
France as: APBIF (Association des Projets de Bienfaisance Islamiques en France)® and in
Britain as: AICP UK.” But one of the association’s most recognised and well-integrated
branches is that of Australia. The Australian branch: ICPA (Islamic Charity Projects

Association), is headed by one of al-HararT’s most prominent students: Shaykh Salim

2 Al-Fata, A. (2018). Kayfa Yara Nuwwab Sunnat al-Mu‘arada al-Jalaba Hawla Tawzir Ahadihim? Akhbar
al-Yawm. Retrieved from https://bit.ly/2ZWcVK7.

3 See AICP’s ‘Affiliated Websites’ tab on the following page: https://www.aicp.org/index.php/about-
aicp/aicp-affiliated-websites.

4 For further information about AICP Canada’s centres visit the ‘Branches’ page on the following page:
AICPCA. (n.d.) Retrieved from https://www.aicp.ca/2018/12/12/about-us/.

STVWP. (n.d.) Retrieved from https://www.ivwp.de/.

¢ APBIF. (n.d.) Retrieved from https://www.apbif.ft/.

7 AICPUK. (n.d.) Retrieved from http://www.aicp.org.uk/.
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‘Alwan, who also heads Darulfatwa, The Islamic High Council of Australia.® The ICPA
has been commended by the Australian government for its efforts to eradicate
fundamentalism and spread moderate Islamic teachings. The ICPA manages elementary

schools, mosques, Islamic centres and funeral services across Australia.’

In accordance with al-Harar’s guidance, the AICP identifies itself as an Islamic,
charitable, social and educational organisation that promotes the madhhab of Ahl al-Sunna
wa al-Jama‘a, based upon the authority of credible Muslim scholars such as the four
imams: al-Shafi‘i, Abii Hanifa, Ahmad b. Hanbal and Malik. The schools of thought
generally promoted by it are the Shafi‘1 school of jurisprudence and the Ash‘arT school of
theology. The AICP stresses that, “... it does not follow a newly-innovated path or notion.
It follows the methodology of moderation and uprightness in terms of beliefs and actions.
It rejects the concept of al-takfir al-shumiili (holistic excommunication). It also adheres to
Islamic Sufism that is free of the misguided practices of the Sufi-claimers.”!® Since the
assassination of al-Halabi, the AICP has been led by Shaykh Husam Qaraqgira.!! Twelve
years after al-Hararm’s death, the association remained faithful to his vision and principles.
Year after year, the AICP’s publishing house, Dar Al Macharie CO, continues to partake in
the annual book exhibition: The Beirut International Arab Book Fair, and for many years,
al-Harari’s books remained the best-sellers for the Islamic genre.!”> Besides his written

works, al-HararT’s directives remained an integral part of the AICP’s mission

Al-Hararm’s dogmas have had significant impact on some Islamist parties in Lebanon and
elsewhere in the Islamic world. I have performed extensive theological and biographical
research and have exhausted the bibliographical databases. To my knowledge, studies
relevant to this subject in the field of Islamic and Middle Eastern studies have not dealt
with al-HararT in an all-encompassing manner nor have they made any noteworthy research
on his life and career. Thus, this novel project will be of immense value to academics and
researchers in the fields of Islamic Theology and sectarianism in the Middle East and

North Africa.

8 Darulfatwa. (n.d.). Retrieved from https://www.darulfatwa.org.au/en/.
9 ICPA. (n.d.) Retrieved from https://www.icpa.org.au/.
10 See AICP Lebanon’s ‘Methodology & Goals of the Association’ tab on the following webpage:

http://www.projectsassociation.org/files/2-Omnhj.html.

! Shaykh Husam Qaraqira assumed leadership of the AICP in 1995. Since meeting al-Harari in 1976, he
remained one of his most loyal students. He is particularly renowned for the numerous lectures he
delivered on anti-extremism. See http://www.projectsassociation.org/files/hussam/.

12 Lebanon Files. (2011). Retrieved from https://www.lebanonfiles.com/news/311619/?mobile=no.
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1.4 Research Methodology

This research project attempts to lay out the influence al-HararT had on Islamic theology,
and in some instances on Lebanese politics. But in order to arrive at a comprehensive view
of al-HararT’s life, his biography ought to be closely examined. Biographical research
involves presenting a detailed description of one’s entire life, or a portion of it, by

highlighting different aspects of his or her life. This genre is described as follows:

Biography, form of literature, commonly considered nonfictional, the subject of
which is the life of an individual. One of the oldest forms of literary expression, it
seeks to re-create in words the life of a human being—as understood from the
historical or personal perspective of the author—by drawing upon all available
evidence, including that retained in memory as well as written, oral, and pictorial

material.!3

To unearth al-Harar?’s legacy, my research methods will involve interpreting primary and
secondary sources by employing biographical and historical research methods. 1 will
attempt to cite and trace the influences which al-HararT had on much of the Islamic sects in
Lebanon, specifically in the fields of Islamic da‘wa and social engagement. Moreover, |
will support my findings with existing, albeit scarce, contemporary works such as media
articles that directly relate to this subject. My work is based on most of al-Harar1’s books
as well as some pertinent literature written in Arabic and English. Furthermore, I will
analyse the central concepts in his works, as my research methods require gathering data
from relevant documents and compiling databases to analyse his works and arrive at an
aggregate understanding of his ideology. This research will essentially provide a historical
reconstruction of al-Harar’s accomplishments spanning over 80 years of scholarship. In
addition to the above, I will further utilise my personal experience and knowledge gained
on this subject throughout my extensive studies of al-Harar1’s works. For over a decade, I
worked on compiling a bibliography of his works, spent numerous sleepless nights
analysing his earliest works and dedicated much of the early stages of my career to gauge
his multidimensional ideology in addition to meeting him more than once. A main research
methodology which I intend to employ for data collection is the use of library and online
research. Furthermore, I will employ qualitative data collection tools that are indispensable
for conducting research within a social, cultural, and historical context. Denzin and

Lincoln note:

13 Kendall, P. (2019). Biography Narrative Genre. In Encyclopedia Britannica. Retrieved from
https://www.britannica.com/art/biography-narrative-genre.
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Qualitative researchers think historically, interactionally, and structurally. They
attempt to identify the varieties of men and women who prevail in a given
historical period (Mills, 1959, p. 7). Such scholars seek to examine the major public
and private issues and personal troubles that define a particular historical moment.
Qualitative researchers self-consciously draw upon their own experiences as a
resource in their inquiries. They always think reflectively, historically, and

biographically.'*

While a descriptive timeline of al-Harar’s life is pivotal to this research project, this thesis
will go beyond the mere biography to investigate the underlying causes that have led
thousands of people to adhere to al-Hararm’s teachings. Furthermore, it will employ
analytical research methodologies to shed light on the reasons that led to divergent
reactions; some in favour of al-Hararl and others against him. As such, this research

project will be primarily text-based.

1.5 Overall Research Aim

The overall aim of this research project is to examine and assess the significance of the
numerous dogmas which al-HararT adopted and strived to propagate, along with examining
his influence upon mainstream neo-Sunni political thought in Lebanon as well as the
Levant and the Islamic World. This study will further present the textual sources upon
which al-Harari relied to support his religious convictions and rebut his adversaries. The
citations will be chiefly extracted from primary sources such as: the Qur’'an, hadith, the
entirety of al-Harar’s works, as well as all published literature on anti-Hararism. Al-
Harar?’s life has neither been examined nor approached in such a manner previously.
Therefore, it has become apparent that such a comprehensive investigation into the above

religio-political realm will prove valuable.

1.5.1 Research Question

The purpose of this thesis is to gain an understanding of how al-HararT grew to become an
influential figure in twentieth-century Islamic thought, and to what extent his teachings
have impacted the views of contemporary Islamic sects. The following research question
has been solely identified in an effort to achieve the overall aims of this study: Why did

al-Harar1 grow to become such an influential and controversial figure?

4 Denzin, N. & Lincoln, Y. (Eds.). (2013). Strategies of Qualitative Inquiry. London: Sage. p. xi.
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As such, this study does not propose new hypotheses or theories for the purpose of testing.
It has merely collated the data on and critically analysed the different pivotal stages of al-

Harar?’s life in a single body of research.

1.6 Literature Review

As part of his mission of promoting ‘//m al-Kalam, al-Harar1 devoted substantial efforts to
the subdiscipline of al-Rudiid, otherwise known as the field of rebuttal and refutation. His
staunchest adversaries, for decades, had been the Wahhabis. As such — prior to delving into
al-HararT’s life and its particularities per se — this research project will attempt to address
the origins and recent development in the centuries-long Sunni-Wahhabi polemical and
physical warfare. Therefore, this literature review will be divided into two sections: a
general review that sheds light upon the development of the Sunni-Wahhabi1 conflict and
its pivotal role in shaping al-Harari’s thought. This section will be followed by a specific
literature review which will attempt to lay out all the existent literature that has thus far
dealt with al-Harar1’s life and ideology, in addition to highlighting the gaps in knowledge,
and how this study addresses them. Finally, this research project will attempt to
contextualise al-HararT’s influence on Lebanese religious sectarianism, from his views on
on Christian-Muslim relations through to his battles with the emergent neo-Salafist

movement in Lebanon and the Islamic World.

1.6.1 General Review

The Sunni-Wahhabi dichotomy placed al-Harar in the front lines of this modern polemical
discourse. As such, al-Hararl and other scholars have staunchly declined to refer to
Wahhabis as Sunnis. Although Hamid Algar in his Wahhabis: A Critical Essay asserts that,

”15 " mainstream Wahhabi

“Sunni has come to acquire an extraordinarily loose meaning
scholars nonetheless continue to identify themselves as Sunnis. Salih b. ‘Abd al-‘Aziz Al
al-Shaykh — a renowned Wahhabi grand mufti — in his commentary on the Tahawt creedal
treatise asserts that Ahl al-Sunna wa al-Jama‘a are strictly the followers of Ibn Taymiyya’s
thought, whereas Ash‘aris and Matruridis are not part thereof.!® Ibn Baz goes further to
proclaim that Muhammad b. “Abd al-Wahhab’s mission was merely to call people to the

thought of Ahl al-Sunna wa al-Jama‘a.!”

15 Algar, H. (2002). Wahhabism: A Critical Essay. Oneonta: Islamic Publications International. p. I.

16 Al Al-Shaykh, S. (2011). Sharh al-‘Aqida al-Tahawiyya. Maktabat Dar al-Mawadda li al-Nashr wa al-
Tawzi'. pp. 38-39.

7" Madha Yaf'al man Yuttaham bi  al-Wahhabiyya. (2000). [Audio]. Retrieved from
https://www.binbaz.org.sa/noor/1362.
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The above assertions are perhaps dwarfed by Ibn ‘Abd al-Wahhab himself, who declared
in his letter to the people of al-Qasim when they asked him about his creed: “God is my
witness, the angels who are present herein, and you all: that I believe in what the protected
group: Ahl al-Sunna wa al-Jama‘a, believes in.”'® The above suffices to prove that
Wahhabi literature — since its inception — has regarded Ibn ‘Abd al-Wahhab’s mission as a
call to a form of Sunnism. However, mainstream Sunni scholars have denounced
Wahhabism, as preached in Saudi Arabia and demonstrated fierce defence against the
claim that Wahhabism is a form of Sunnism. In the 18" century, the Hanafi scholar Ibn
‘Abidin declared the Wahhabi movement to be a contemporary manifestation of the
Kharijis.!” Also, The Malaysian National Fatwa Council, described Wahhabism as being
against Sunni teachings and issued a fatwa in support of that, declaring Wahhabism to be a
form of heresy.?° Furthermore, recently, the grand Imam of the prestigious al-Azhar
University implicitly affirmed that Wahhabis are outsiders and not part of Ahl al-Sunna wa

al-Jama‘a, as per the communiqué of the 2016 Chechnya conference which stated:

Ahl al-Sunna wa al-Jama‘a are the Ash‘aris and Matruridis in matters of belief.?!
They are also followers of any of the four schools of thought (Hanafi, Shafi‘,
Malik1 or Hanbali) and are also the followers of pure Siifism in doctrines, manners

and [spiritual] purification.??

The statement issued by the participants sought to establish scholarly consensus that
Wahhabism is not a branch of Ahl al-Sunna wa al-Jama“‘a, nor does it conform with the
fundamental dogmas of Sunnism. More than one religious institution endorsed the
communiqué, such as: “al-Azhar in Cairo, al-Zaytunah in Tunisia, and a number of
Hadhrami schools in Yemen.”.?*> Therefore, the endorsement of al-Azhar’s grand mufti of
the conference and its outcomes sends a strong message of exclusion to Wahhabis and
contributes to al-Harar’s position as one of the most influential contemporary anti-

Wahhabi polemicists.

18 Al-Fawzan, S. (2009). Sharh Muhammad ibn ‘Abd al-Wahhab. Ryiadh: Dar al-Minhaj. p. 15.

19 Ahmad, A. (2009). Islam, Modernity, Violence, and Everyday Life. London: Palgrave Macmillan. p. 164.

20 Magnis-Suseno, F.  (2016).  Wahhabism  Runs into the Sand. Retrieved from
https://en.qantara.de/content/political-islam-in-indonesia-wahhabism-runs-into-the-sand.

2! They are the adherents of Abil Mansiir al-Maturid?’s systematic theology which is identical to that of Aba
al-Hasan al-Ash‘arT in the fundementals of belief.

22 Rasool, G. (2016). Islamic conference in Chechnya: Why Sunnis are disassociating themselves from
Salafists. Retrieved from https://www.firstpost.com/world/islamic-conference-in-chechnya-why-
sunnis-are-disassociating-themselves-from-salafists-2998018.html.

2 Blumi, 1. (2018). Destroying Yemen: What Chaos in Arabia Tells Us about the World. California:
University of California Press. p. 264.
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Before examining al-HararT’s life and offering an in-depth analysis of his anti-Wahhabit
rhetoric, one ought not to go further than Ibn “Abd al-Wahhab’s own brother Sulayman b.
‘Abd al-Wahhab who was the first to warn against his brother’s so-called call to reform
verbally and in writing. He authored al-Sawa ‘iq al-llahiyya fi al-Radd ‘ala al-Wahhabiyya
(Divine Thunderbolts in Refuting the Wahhabis). As such, it is believed that this book was
the very foundational document in the field of anti-Wahhabism. This treatise which was
initially compiled by Sulayman — eight years after the spread of the Wahhabi call —
underwent three major publications. The first of which was published in 1889 by an Indian
publishing house known as Nukhbat al-Akhbar,?* ninety years later it was followed by an
enhanced publication by the Turkish Ishik Bookshop.?> The 1997 third edition was
compiled and revised by al-Sayyid al-Sarawi, as commissioned for publication in 1997 by

the Syrian Ministry of Media.?¢

Sulayman’s efforts in bringing awareness to what he believed to be the danger of his
brother’s call extended well beyond his lifetime. The banner of anti-Wahhabism — so to
speak — was held, later on, by many Sunni scholars, such as Ahmad b. Zayni Dahlan,?” a
prominent scholar and the grand mufti of the Shafi‘T school of jurispruicamce in Mecca.
He wrote Fitnat al-Wahhabiyya (The Wahhabis® Tribulations).?® In it, he documents the
birth of the Saudi-Wahhabi alliance as well as what he refers to as the religiously unlawful

raids waged in the name of this alliance against the residents of Mecca and Medina.

However, it is worth noting that this historical version is contended by various Wahhabit
scholars such as Ibn Ghannam, who authored a well-known biography of Ibn ‘Abd al-
Wahhab and the first Saudi monarchy,? and Ibn Bishr*® who offered detailed dates for the
accounts in his biography, unlike Ibn Ghannam. Therefore, this general literature review
reveals the depth of divergence in creedal, jurisprudential and historical discourse between
mainstream Sunnis and Wahhabis. Consequently, al-HararT’s mission was, in essence, to

draw distinction between the two sects and establish a pure reversion to Sunni Islam.

24 Ibn ‘Abd al-Wahhab, S. (1889). Al-Sawa ‘iq al-IlGhiyya fi al-Raddi ‘ald al-Wahhabiyya. India: Nukhbat al-
Akhbar.

2 Ibn ‘Abd al-Wahhab, S. (1979). Al-Sawa ‘iq al-llahiyya fi al-Raddi ‘ald al-Wahhabiyya. Turkey: Ishik
Bookshop.

26 Ibn ‘Abd al-Wahhab, S. (1997). Al-Sawa ‘iq al-llahiyya fi al-Raddi ‘ala al-Wahhabiyya. Dar Dhulfaqar.

27 Sharkey, H. J. (1994). Ahmad Zayni Dahlan's al-Futuhat al-Islamiyya: A Contemporary View of The
Sudanese Mahdi. Sudanic Africa. 5, 67-75.

28 Dahlan, A. (1978). Fitnat al-Wahhabiyya. Istanbul: Isik Kitabevi. pp. 3-20.

2 Ibn Ghannam, 1. (2010). Tarikh Ibn Ghannam. Riyadh: Dar al-Thalathiyya.

30 Ibn Bishr, U. (1982). ‘Unwan al-Majd fi Tartkh Najd. Riyadh: Matba ‘at Darat al-Malik ‘Abd al-‘Aziz.
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1.6.2 Specific Review:

The uniqueness of this research project stems from its endeavour to undertake an in-depth
analytical study of al-Harar1’s life and influence through a close examination of his books
and treatises. It will, thereafter, deal with all academic and non-academic works, whether

in support of his mission or not.

This specific review will group al-HararT’s contributions to Islamic literature into five

broad categories:

Essentials of belief & jurisprudence: ‘Ilm al-Din al-Dariiri or ‘Ilm al-Hal.!
Comprehensive Kalam (scholastic theology) commentaries.
Polemical writings.

Hadith Studies.

wohk D=

Miscellaneous.

Much of al-Harar1’s books touch upon ‘Ilm al-Din al-Dariiri whether directly or indirectly.
This branch of Islamic education is commonly referred to as ‘The Essential Knowledge’. It
is said to represent the portion of knowledge that all accountable Muslims (in religious
law) are individually obligated to seek and learn. It comprises matters pertaining to belief
and its fundamentals (‘agida), the bare minimum requirements of jurisprudence (salat,
zakat, hajj), and sins. It is sometimes referred to as ‘I/m al-Hal or the immediate
knowledge. In other words, it is the portion of religious education that Muslims have to
acquire immediately.?? To facilitate the spread of this knowledge, al-Harari consolidated
all his views on ‘Ilm al-Din al-Dariirt in his renowned, albeit concise, summary entitled
Mukhtasar ‘Abdullah al-Harari al-Kdfil Bi‘ilm al-Din al-Darari (‘Abdullah al-Harari’s
Summary Ensuring the Personal Obligatory Knowledge).** It is a somewhat short matn
(religious text) which has been adopted as part of the Religious Education curricula by
AICP schools and taught therein to several key stages in Beirut and elsewhere in the Arab
and Islamic world. In it, al-HararT establishes his views on key ‘agida tenets along with

offering subtle references to Wahhabi and Mu ‘tazili philosophical thought.

31 The term immediate, or ‘Ilm al-Hal, refers to the knowledge that all accountable Muslims ought to seek
immediately.

32 Al-Khadim?’s states that Ilm al-Hal is, “... what one cannot do without, such as: knowing the Creator, His
messengers, how to perform the prayer and the like. Because knowing it is a personal obligation.”
See Al-Khadimi, M. (1930). Bariga Mahmiidiyya fi Sharh Tariga Muhammadiyya wa Shari‘a
Nabawiyya fi Sira Ahmadiyya. Egypt: Matba“at al-Halabi. p. 323.

33 Al-Harari, A. (1999). Mukhtasar ‘Abdullah al-Harari al-Kafil Bi‘ilm al-Din al-Dariri. Beirut: Dar Al
Macharie CO.

20



In an effort to reinforce his thought, al-HararT replicated the Shafil version of his
Mukhtasar into Hanafi** and Maliki*®> Mukhtasars. In terms of the structure and key
dogmas incorporated in his Mukhtasars, al-Harar1 followed the methodology of a figh book
compiled by a Yemeni scholar known as ‘Abdullah b. Hussein b. Tahir (d. 1272/1855). Al-
Harar?’s Mukhtasar is essentially an abridgment of Ibn Tahir’s book Sullam Al-Tawfiq ’ila
Mahabbatillah ‘ala al-Tahqgiq (The Ladder of Guidance Towards [Attaining] the Proper
Love for God).*® He, therefore adopts much of what Ibn Tahir mentions, with the
exception the Sufism chapter which he omitted, in addition to making other minor

amendments. He states in the introduction of his Mukhtasar:

The original book was written by the Hadramite scholar ‘Abdullah b. Hussein b.
Tahir. Many precious issues were added to the book, whilst the section on Sufism
was omitted. Some sentences were changed in such a way that it would not change
the subject. In a few cases, we — the author — mention what some Shafi‘1 scholars,
like al-Bulqini, preponderated in an effort to expose what was weak in the original
book (i.e., Sullam Al-Tawfig). One must pay due attention to this Obligatory

Knowledge in order to have one’s deeds accepted.’’

Al-Harari’s Mukhtasar, along with parts of his Matn al-Sirat Al-Mustaqim (The Text of the
Straight Path),*® lay out his dedication to Ash‘arT and Matruridi thought. Despite the fact
that the aforementioned texts are somewhat concise, each is fundamental to understand al-
HararT’s views on numerous creedal topics such as anthropomorphism and God’s
incorporeality, the status of the intellect in Islam, the thirteen attributes of Allah, the
Ash‘ar1 concept of kasb (acquisition), the significance of the two testifications of faith, and
apostasy. Al-HararT also enumerated tens of sins in his Mukhtasar and offered basic
teachings on figh with regards to prayer, pilgrimage, purification and charity. Any student
of Islamic knowledge, regardless of age, who sought him to learn about Islam was directed

at the first instance to learn his Mukhtasar.

3% Al-Harari, ‘A. (2001). Mukhtasar ‘Abdullah al-Harari al-Kafil Bi ‘ilm al-Din al-DarirT ‘ala Madhhab al-
Imam Abt Hanifa. Beirut: Dar al-Macharie CO.

35 Al-Harari, ‘A. (2003). Mukhtasar ‘Abdullah al-Harari al-Kafil Bi ‘ilm al-Din al-DarirT ‘ala Madhhab al-
Imam Malik. Beirut: Dar al-Macharie CO.

36 Ibn Tahir, A. (2013). Sullam al-Tawfiq ’ila Mahabbatillah ‘ald al-Tahqiq. Beirut: Mu’assasat Al-Kutub
Al-Thaqafiyya.

37 Al-Harari, ‘A. (1999). Mukhtasar ‘Abdullah al-HararT al-Kafil Bi‘ilm al-Din al-Dariiri. Beirut: Dar al-
Macharie CO. p. 10.

38 Al-Harari, ‘A. (2004b). Al-Sirat al-Mustagim. Beirut: Dar al-Macharie CO.
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To further exemplify al-Harari’s commitment to making ‘7/m al-Hal available to people
from all walks of life, it is worth to note that hundreds of pupils are seen across numerous
Lebanese provinces introduced to what may be considered by a lay Muslim to be advanced
creedal dogmas. An example of this is the annual competition dubbed ‘al-Shaykh Nizar al-
Halab1’s Contest for Memorising Religious Texts’, in which pupils memorise many tests
amongst which were al-Harari’s Mukhtasar and Matn al-Sirat al-Mustaqim.*® The
Lebanese National News Agency reported that two-hundred and twenty-five pupils
partook in this contest in 2016.%° As a result of such contests, young Muslim learners are
introduced to some classical Ash‘arT concepts such as the kasb doctrine and intellectual
reasoning (al-dalil al-‘aqli). This further demonstrates the centre stage the creedal side

took in -Harar1’s mission and literature.

Moving on to the second category of al-HararT’s works, it is worth noting that although his
Mukhtasar was explained in writing by the author himself in Bughyat al-Talib Lima'rifat
al-‘Ilm al-Dint al-Wajib (The Student’s Desire to Learning the Personal Obligatory
Knowledge),”’ nevertheless; his two-volume elucidation of his Mukhtasar does not
encompass all key kalam discourses. Rather, much of al-Harari’s doctrinal views were
expressed in his compendious commentaries on the renowned creedal texts in Islamic
theology: The Creed of Imam al-Tahawr** and The Nasafi Creed. Al-Harari entitled his
commentary on the former Izhar al- ‘Aqgida al-Sunniyya Bisharh al-"Aqida at-Tahawiyya,
(A Declaration of the Sunni Creed in Explaining the Text of al-Tahawiyya)*® and his
commentary on the latter al-Matalib al-Wafiyya Sharh al-‘Aqida al-Nasafiyya.** (The
Sufficient Causes in Explaining the Text of al-Nasafiyya). Upon examining the two
commentaries, one could observe al-Harar1 walking in the footsteps of his Ash‘ari
predecessors and consolidating their views on a kasb, the khalq al-af“al discourse and the
Sunni-Mu ‘tazili dispute on seeing God. He alluded to the debate on Mu‘awiya’s rebellion
and the shift from the caliphate to a monarchy. Although the /zhar and al-Matalib are not
purely a rebuttal of Wahhabism, al-Harari, however; often attacks Ibn “Abd al-Wahhab in

it and redirects his argument to serve the kalam discourse.

39 Al-Harar1 2004b.

40 Al-Shaykh Nizar Al-Halabm’s Contest Honours Participants (2016, March 10). Lebanese National News
Agency. Retrieved from http://nna-leb.gov.lb.

41 Al-Harari, ‘A. (2004). Bughyat al-Talib Lima ‘rifat al- ‘lim al-Dint al-Wajib. Beirut: Dar Al Macharie CO.

42 Al-Tahawi, A. (1995). Matn al- ‘Aqida Al-Tahawiyya. Beirut: Dar Ibn Hazm.

$Al-Harari, ‘A. (2007a). Izhar al-‘Aqida al-Sunniyya Bisharh al-‘Aqida al-Tahawiyya. Beirut: Dar Al-
Macharie CO.

4 Al-Harari, ‘A. (1998). AI-Matalib al-Wafiyya Sharh al-*Aqida al-Nasafiyya. Beirut: Dar Al Macharie CO.
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This now takes this review to the field that, arguably, had put al-Harari on the map of
contemporary Islamic scholarship namely, the subdiscipline of a/-Rudiid, or his polemical
writings and treatises. Whilst al-HararT sought to refute many beliefs that did not comply
with his Ash‘arT convictions, he particularly targeted three factions and strived throughout

more than half-a-century of preaching to disprove their religio-political agendas.

His staunchest adversaries were the Wahhabis. He dedicated much of his works and efforts
to warn against them. He attributed the origin of the Wahhabi ideology to Ibn Taymiyya,
examined his thought and provided lengthy refutations of some of his creedal and
jurisprudential stances. In his al-Magalat al-Sunniyya fi Kashf Dalalat Ahmad ibn
Taymiyya (The Sunni Articles in Exposing the Misguidances of Ahmad b. Taymiyya),*
for instance, al-Harar1 divides Ibn Taymiyya’s major divergences from Sunni thought into
seventeen independent articles, dissects them individually and offers his rebuttals. For each
article, he relies on explicit Qur’anic verses, authentic prophetic traditions and the

scholarly consensus.

Al-Harar1 undertook the same methodology in warning against the two other factions: the
renowned Egyptian movement, commonly known as the Muslim Brotherhood or al-
Ikhwan al-Muslimiin, and the transnational party Hizb al-Tahrir. Both groups, in addition
to the Wahhabis, received a fair share of focus especially in one of al-Harar1’s books which
he purely dedicated to raising awareness against their religio-political agendas. He entitled
it al-Bayan al-Muwathaq: Dirasa Muwathaga Limagalat al-Firaq al-Thaldth (The Well-
Documented Illustration: A Consolidated Study of the Sayings of the Three Factions).*®
With regards to the Ikhwan, he particularly focuses on their charge with apostasy any
person who abides by any form of non-Islamic law. As for the Tahriris, al-HararT focuses
in his al-Ghara al-’Imaniyya fi Radd Mafasid al-Tahrirviyya (The Raid of the Faithful in
Exposing the Misguidances of The Tahriris)*’ on their assertion that any Muslim who dies
without having pledged allegiance to a caliph is a disbeliever. After presenting the
arguments of all three sects and providing his rebuttal, he supplemented his
counterargument with two-hundred and six pages of scanned sections from manuscripts
and published works of medieval and modern Muslim scholars, to highlight the departure
of the Wahhabis, Egyptian Ikhwanis and Tahrris from classical Sunni thought.

45 Al-Harari, ‘A. (2007b). Al-Magalat Al-Sunniyya fi Kashf Dalalat Ahmad ibn Taymiyya. Beirut: Dar Al
Macharie CO.
46 Al-Harari, ‘A. (2005). Al-Bayan al-Muwathaq: Dirasa Muwathaqa Limagalat al-Firaq al-Thalath. Beirut:
Dar Al Macharie CO.
47 Al-Harari, ‘A. (1993). Al-Ghara al-"Imaniyya fi Radd Mafasid al-Tahririyya. Beirut: Dar Al Macharie CO.
23



Although al-HararT remained focused on responding to the three aforementioned groups,
his encyclopaedic two-volume Sarih al-Bayan fi al-Rad ‘ald man Khalafa al-Qur’an (The
Explicit Declaration in Refuting those who Contradicted the Qur’an)*® goes beyond these
sects to explore a wide array of dogmas. In this book, he sometimes debates dogmas or
claims whilst ascribing them to their respective sects or figures. This methodology
characterised his discussion anthropomorphism and Wahhabis, Mu‘tazilis and the creation
of one’s actions, Jahmis and the agent’s powerlessness, intellectual reasoning and atheism,
Sayyid Sabiq and apostasy as well as the enormous sins and Kharijis. In other parts, he
merely selects a controversial topic and clarifies certain misconceptions without
necessarily referring to a particular group or figure. Examples of such topics include
prophet Muhammad and his relics, the two types of bid ‘a (innovations), prophet Yusuf and

the accusation of fornication.

In addition to Sarih al-Bayan, regarded by many as a main authority in contemporary
Sunni polemics, al-Hararl penned two treatises (risalas) which tackle two religious
misconceptions, notably widespread in the Indian Subcontinent. The first is Risala fi
Butlan Awwaliyyat al-Niur al-Muhammadi (A Treatise Regarding the Invalidity of the
Claim that Prophet Muhammad’s Light is the First of Creation)*” in which al-Harar sought
to disprove the claim that the first entity brought to creation was prophet Muhammad’s
light. As for the second treatise Risala fi al-Radd ‘ald Qawl al-Ba ‘d Inna al-Rasiil Ya lamu
Kulla Shay’ (A Treatise on the Refutation of those who Say that the Prophet Knows
Everything Allah Knows),”® it is concerned with rebutting the assertion that prophet
Muhammad is all-knowing. It is worth to note that, in addition to many of his polemical
works, al-HararT stressed the importance of cooperation and collaboration to establish unity
among Sunnis in the face of the danger of he saw emanating from the three sects and
similar groups. For that purpose, he published al-Ta ‘awun ‘ald al-Nahi ‘an al-Munkar
(Cooperating in Forbidding the Unlawful),’! a treatise dedicated to emphasising the
importance of unity in combating inaccurate interpretations of religious sources. Despite
al-Harar’s continuous efforts to spread classical ‘agida principles and to warn against
apostasy, made his reputation, he was renowned for his hadith credentials, so much so that
he is dubbed at the front covers of his works as the Servant of the Science of Hadith. This

review goes on now to explore al-HararT’s contributions to this field of expertise.

48 Al-Harari, ‘A. (2002). Sarth al-Bayan fi al-Rad ‘ald man Khalafa al-Qur an. Beirut: Dar Al Macharie CO.
49 Al-Harari, ‘A. (2001). Risala fi Butlan Awlawiyyat al-Niir al-Muhammadr. Beirut: Dar Al Macharie CO.
50" Al-Harari, ‘A. (2001). Al-Radd ‘ala Qawl al-Ba'd Inna al-Rasiil Ya lamu Kulla Shay’. Beirut: Dar Al
Macharie CO.
5! Al-Harar, ‘A. (2009a). Al-Ta ‘awun ‘ala al-Nahi ‘an al-Munkar. Beirut: Dar Al Macharie CO.
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Al-HararT contributed more than ten works to the science of hadith, some of which are in
print while others are still in manuscript format. He wrote commentaries on two famous
poems in hadith studies al-Bayqiniyya® and Alfiyyat al-Suyifi,>® both of which are still
manuscripts and yet to be published.’* However, it may be argued that there are two
interrelated works that stand amongst his hadith writings. The first is a pamphlet al-Harar1
penned as a response to a magazine article written by Nasir al-Din al-Albani. In it, al-
Harar1 disputed by al-Albani’s claim and demonstrated that the prophetic tradition
regarding the use of the subha (prayer beads) is not fabricated. He titles it: a/-Ta ‘aqqub al-
Hathith ‘ala Man Ta ‘ana Fima Sahha min al-Hadith (The Swift Pursuit in Refuting the
one who Impugned the Authentic Hadith).>> Al-Albani rejected al-Harari’s pamphlet and
published his response in Damascus in a booklet entitled a/-Radd ‘ala al-Ta ‘aqqub al-
Hathith li al-Shaykh ‘Abdullah al-Harari (The Refutation of The Ta ‘agqub).’® In turn, al-
Harar1 disproved al-Albant’s reply and published another response in support of his first

treatise under the title Nusrat al-Ta ‘aqgqub al-Hathith (The Support of the Ta ‘agqub)®’

Beside his works on Islamic Theology and hadith science, al-Harar1 authored many books
and treatises in various disciplines in more than one school of thought. For instance, in the
Shafi‘t and Malik1 schools he wrote a commentary on Abii Shuja‘s Matn al-Ghaya wa al-
Taqrib (The Ultimate Conspectus),’® al-Shirazi’s Tanbih,>® Tbn Rislan’s one-thousand
verses of poetry on figh®® as well as the Maliki ‘Ashmawiyya text.®! Additionally, he
published a treatise on Tajwid rules entitled al-Dur al-Nadid fi Ahkam al-Tajwid (The
Arranged Pearls in the Rules of Tajwid).®? As for Arabic grammar, he compiled an
explanation of Mutammimat al-’Ajurrimiyya,®® and authored a commentary on Maziimat
al-Sabban®* in Arabic prosody. While most of his works have been published, a number of

manuscripts are yet to be revisited by his students.

52 Al-Bayqint, T. (2007). Al-Manziima al-Bayqiiniyya. Riyadh: Dar al-Mughn.

53 Al-Suyiti, A. (2009). Alfiyvat al-Suyifi fi ‘lim al-Hadith. Beirut: Al-Maktaba al-‘[Imiyya.

54 See al-HararT’s list of books in his biography section.

55 Al-Harari, ‘A. (2001). Al-Ta ‘aqqub al-Hathith ‘ald Man Ta ‘ana Fima Sahha min al-Hadith. Beirut: Dar al
Macharie CO.

56 Al-Albani, N. (1958). Al-Radd ‘ala al-Ta ‘aqqub al-Hathith li al-Shaykh ‘Abdullah al-Harart. Damascus:
Matba‘at Al-Taraqq.

57 Al-Harari, ‘A. (2001). Nusrat al-Ta ‘aqqub al-Hathith ‘ald Man Ta ‘na Fima Sahha min al-Hadith. Beirut:
Dar Al Macharie CO.

58 Al-Asfahani, A. (1993). 4I-Ghaya wa al-Taqrib. India: Markaz Taw ‘iyat al-Figh al-Islami.

59 Al-Shirazi, . (1983). Kitab al-Tanbih. Riyadh: Markaz al-Khadamat wa al-Abhath al-Fighiyya.

60 Ibn Rislan, A. (1984). Matn al-Zubad. Mecca: Maktabat al-Thaqafa.

1 Al-*Ashmawi, A. (n.d.). Matn al-* Ashmawiyya. Cairo: Sharikat al-Shimrl1.

62 Al-HararT, ‘A. (2004). Al-Dur al-Nadid fi Ahkam al-Tajwid. Beirut: Dar Al Macharie CO.

5 Al-Hattab, M. (n.d.). Mutammimat al-’Ajurriimiyya. Sanaa: Dar al-’ Athar.

4 Al-Sabban, M. (2000). Sharh al-Kafiya al-Shafiya fi ‘Ilmay al- ‘Ariid. Dar al-Wafa li al-Duniya.
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After offering an overview of the majority of the published works authored by al-HararT,
this review moves to bring forth the literature that has dealt directly and indirectly with al-
Harar1’s mission or followers. It will cover academic books, published journal articles, and
doctoral dissertations in both Arabic and English, in addition to existent works whose
authors sought to defame or discredit al-Harar1, whilst assessing their impact on the Arab
and Islamic Worlds. The review will particularly highlight the resources and the gap in
knowledge in Western academia, thereby reiterating the significance of this research

project.

As stated at the onset of this research project, Western academia has not presented any in-
depth analytical work on al-Harar1, neither as a spiritual leader nor as a religious reformer.
Many works have merely referred to him — or his followers al-Ahbash® — in passing,
without much regard to his teachings, save whatever served the purpose of the context. For
instance, Zoltan Pall, a researcher on radicalisation, provides a succinct passage on the
emergence al-HararT’s followers and how they gained prominence by taking over The
Association of Islamic Philanthropic Projects. In his book entitled Lebanese Salafis:
Between the Gulf and Europe,®® he utilizes al-Harari’s mission to rightfully argue that al-
Ahbash emerged as a countermovement to the rise of Ibn “Abd al-Wahhab’s followers in
Lebanon. However, with the exception of an outstandingly brief ideological outline
explaining al-Harar1’s historical clash with Wahhabi1 thought and modern-day Wahhabism,
the author reverts swiftly to the topic at hand, to what he refers to as the spread of

extremist thought in Tripoli, the capital of northern Lebanon.

Similarly, rather superficial overviews of al-Ahbash appear in the Guide to Islamist
Movements®” and The Columbia World Dictionary of Islamism.®® Again, both of these
references contain little information on the historical or religious significance of al-
Harar1’s. Both succinctly relay the Ethiopian origins of al-Harar1 and his school of thought,
with much emphasis on the political role of al-Harar’s association. While an investigation
into a al-HararT’s impact on Lebanese politics would be worthwhile, this study will focus

on the religious influence rather than the political.

5 Al-Ahbash refers to al-Harar1’s followers. he is sometime referred to as ‘Abdullah al-Habashi (the
Abyssinian.

6 Pall, Z. (2013). Lebanese Salafis between the Gulf and Europe: Development, Fractionalization and
Transnational Networks of Salafism in Lebanon. Amsterdam: Amsterdam University Press.

67 Rubin, B. (2010). Guide to Islamist Movements. New York: M.E. Sharpe.

%8 Roy, O. & Sfeir, A. (2007). The Columbia World Dictionary of Islamism. New York: Columbia University
Press.

26



Contrary to Zoltan’s brief religio-political overview of al-Harari and his movement,
Bernard Rougier’s narrative is relatively boarder. His: Everyday Jihad: The Rise of
Militant Islam Among Palestinians in Lebanon® devotes an entire chapter to investigate
the political, ideological and strategic struggle between promoters of militant Islam and al-
Harar’s followers, with particular focus on Palestinians. Again, the vast majority of his
twenty-odd pages long chapter offers an insight into the political clashes between al-
Ahbash and their adversaries with little reference to the ideological grounds. In fact, when
exploring the ideological argument — particularly with regards to the figure of Mu‘awiya —
Rougier attempts to ideologically group al-HararT with Shi‘is or ‘Alawis by offering a false
representation on multiple issues, which demonstrates his lack of ability to discern the

mainstream Sunni ideology.

Based on reviewing the existent literature, it can be contended that there have been only
two worthwhile attempts at unearthing al-Harar1’s life and influence. Both articles were
published in the International Journal of Middle East Studies, ten years apart. The most
recent of the two was co-authored by two University of Tel Aviv scholars Mustafa Kabha
and Haggai Elrich. In their paper Al-Ahbash And Wahhabiyya: Interpretations of Islam,”
they discuss al-Harar1’s Ethiopian origins and the development of Islam in Ethiopia before
examining al-Harar’s life in Lebanon whilst neglecting the intervening thirty-odd years of

his life and scholarship.

This can be explained by the fact that the authors’ objective was not to offer a
comprehensive study of al-Harari’s legacy, his theological contribution and influence on
contemporary Islamic scholarship. Rather, their paper their paper is concerned with two
dimensions of al-HararT’s life and ideology: the social and organisational development of
al-Ahbash, and the fundamentals of the Harari-Wahhabi rivalry. After providing a brief
overview of the creedal conflict, the authors merely list four theological and conceptual
points of dispute between al-HararT and his Wahhabi rivals. The paper offers a relatively
accurate representation of al-Hararl’s conflict with Wahhabis, but due to its scope and
length, it sought to condense centuries of the Ash‘aris’ clash with the literalists in a few

lines, along with much disregard for al-Harar1’s scholarly credentials and influence.

 Rougier, B. (2007). Everyday Jihad: The Rise of Militant Islam Among Palestinians in Lebanon. Harvard
University Press.

70 Kabha, M., & Erlich, H. (2006). Al-Ahbash And Wahhabiyya: Interpretations of Islam. International
Journal of Middle East Studies, 38(4), 519-538.
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The second research paper, A4 Sufi Response to Political Islamism: Al-Ahbash of
Lebanon,” attempts to, “focus on the controversial historical and theological origins of this
movement, its social roots, leadership, and political activities in Lebanon”.” Parallel to the
previous paper, Hrair Dekmejian and Nizar Hamzeh provide no considerable account of al-
Harar?’s numerous years of scholarship prior to his move to Beirut. Instead, they seem
particularly concerned with his followers and their spheres of influence. In addition, and as
the title suggests, the authors shed light on al-Harar1 exclusively as a Stfi figure rather than
a broader Sunni scholar. This could be seen as a diversion from the conventional depiction
of al-Harar1. He is indeed a Sufi, but this does not diminish his figh or hadith credentials.
Furthermore, similar to the previously mentioned attempt made by Rougier to portray al-
Harar1 as a Shi‘1 loyalist, Dekmejian and Hamzeh take on a strikingly similar approach.
The authors offer alarmingly ill-founded arguments by averring his loyalty to Shi‘1 thought
due to his upholding of Zayn al-‘Abidin’s teachings — a figure highly revered and glorified
in Sunni thought. This, again, demonstrates their inadequacy in this arena and warrants a

comprehensive investigation into the above assertions.

This review reveals, as per the above analysis and findings, that there have been only a few
serious attempts in Western academia to shed light on some facets of al-Harar1’s thought.
Whilst some academics touched upon his life and ideology, most authors did not reveal an
interest in al-Hararm’s influence on the study of Islam and his contributions to
contemporary Islamic scholarship. Rather, they have been concerned more with al-Harart
and his followers’ rivalry with the three sects and its ramifications in the political realm,
which serves the authors’ anti-militant Wahhabi thesis. Moreover, as illustrated, some
works have put forth unsound arguments suggesting al-Harar1 upheld pro-Shi‘1 ideology.
As such, in the forthcoming chapter, this project will fill the numerous gaps in knowledge
and subsequently offer an alternative narrative supported by primary and secondary
sources. However, prior to that, this review will conclude with some of the writings on
anti-HararT thought, especially the works Abdurrahman Dimashgiyya,”® the most

prominent contemporary figure in the field of anti-Hararism, and his followers.

" Hamzeh, N. & Dekmejian, R. (1996). A Sufi Response to Political Islamism: Al-Ahbash of Lebanon.
International Journal of Middle East Studies, 28(2), 217-229. doi:10.1017/S0020743800063145.

2 Hamzeh & Dekmejian 1996: 218.

3 Dimashqiyya is a prominent Lebanese Wahhabi figure. He is mostly known for his rebuttals against Safis,
Shi‘as and the Ahbash. His PhD thesis, which he completed in Saudi Arabia, was a polemical
dissertation against Shi‘as and their approach to prophetic traditions. For more than thirty years, he
worked in Saudi Arabia but then migrated to Britain, where he currently works for Masjid al-Taqwa
and lives in Plymouth, UK.
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The analysis of polemical texts, of diverse natures and from different centuries with
authors tackling legal-jurisprudential dogmatics, reveals that they usually aim to harden the
boundaries between groups,’* and tend to offer a one-sided view. The following works
cannot be considered pure academic studies, nor their authors should be regarded as strict

observers of Western academic ethics and standards.

Abdurrahman Dimashqiyya is amongst the first to compile a comprehensive polemical
encyclopaedia in refutation of al-Harari. Prior to his encyclopaedia, Dimashqiyya wrote
two somewhat short treatises entitled al-Habashi: Shuthithuh wa Akhta uh, Bayn Ahl al-
Sunna wa Ahl al-Fitnah (The Habasht: His Deviancies and Mistakes, Between Sunnis and
the People of Corruption) and Shubuhdat Ahl al-Fitna wa Ajwibat Ahl al-Sunna (The
Misguidances of the People of Corruption and the Responses of the Sunnis), both of which
were published in 1990s. In 1997, Dimashqiyya published his in-depth polemical study
which, according to him, surpasses all his previous works on al-Harari. He entitled it
Mawsii ‘at Ahl al-Sunna fi Naqd Usul Firqat al-Ahbash wa man Wafagahum fi Usilihim
(The Encyclopaedia of Ahl al-Sunna in Negating the Fundamentals of al-Ahbash Group
and Whosoever Agreed with Them).” It is worth to note that all above works were printed
and published in Riyadh, Saudi Arabia. Another work, representing a pretty similar
polemical discourse on al-Harari, was submitted as a doctoral thesis at Umm al-Qura
University with the title Firqat al-Ahbash: Nash’atuhd, ‘Aqad’iduha, Atharuha (The
Ahbash Group: Its Emergence, Beliefs and Influences).”® Dr Sa‘ad b. ‘Alf al-Shahrani, the
author, explicitly states in his thesis that it is predominantly based on Dimashqiyya’s

writings.

In all the above studies, the analytical framework either entirely focuses on the political
aspect of al-Harar1’s life and the impact of his association. or merely offers a one-sided
defensive attempt at refuting his ideology and doctrinal stances. In this research project,
the aforementioned approaches will play a marginal role. Instead, this dissertation will
focus on al-HararT himself and his life as an Islamic reformist scholar and a rejuvenator of

Ash‘arT thought.

" Wiegers, G. (2013). Fuzzy Categories and Religious Polemics: The Daily Life of Christians and Muslims
in the Medieval and Early Modern Mediterranecan World. Common Knowledge, 19(3), 474-489.

5 For all three books, see the introduction of Dimashgiyya’s Encyclopaedia: Dimashgiyya, A. (1997).
Mawsii ‘at Ahl al-Sunna fi Naqd Usil Firqat al-Ahbash wa man Wafagahum fi Usialihim. Riyadh:
Dar Al-Muslim.

76 Al-Shahrani. S. (2002). Firqat al-Ahbdash: Nash’atuhd, ‘Aqa’iduha, "Atharuhda. Mecca: Dar ‘Alam al-
Fawa’id.
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Chapter 11
Al-Harar1 and the Path to Scholarship

After laying out, in Chapter I, the significance of such a study, this chapter will set out to
provide a detailed account of al-Harar1’s scholarly formation during the earlier part of his
life, particularly in Ethiopia and its neighbouring countries. As such, it will establish that,
throughout his career, al-HararT sought to emulate the exemplary model of the four Imams,
rather than forging an unprecedented ideology. ‘Abdullah al-Harar1 (b. 1910 — d. 2008)
was born in modern-day Ethiopia at the beginning of the twentieth century. Whilst some
reports suggest that he was born in A.H. 1328 (1910/1911 C.E.), other sources indicate that
his date of birth year is A.H. 1339 (1920/1921 C.E.). However, the exact date of birth,
whether according to the Hijri or Gregorian calendar, remains subject to speculation. Al-
Harar1 was born in the predominantly Muslim city of Harar, which is today the capital of
the Harari People National Regional State — the smallest state in Ethiopia. On account of
82 mosques and having been founded by a missionary from the Arabian Peninsula, it is

considered by some “the fourth holiest city in Islam™.””

Al-Harar1 full name is ‘Abdullah b. Muhammad b. Yiisuf b. “Abdullah b. Jami‘ al-Shayb1
al-‘Abdart al-Qurashi al-Harar1, otherwise known as al-Habashi. According to the scant
information available on al-Harar1’s family. He was born to Muhammad b. Yusuf al-Harar1
and Fatima bt. ‘Abdullah Bahr-Shaykh. His father Muhammad, who was a prominent
Shafim jurist and also one of his son ‘Abdullah’s first teachers, taught him two
foundational texts in Shafi‘1 figh (jurisprudence). As al-HararT’s teknonym (kunya) - Abi
‘Abdurrahman - suggests, he fathered a son by the name of ‘Abdurrahman with his first
wife - an Ethiopian lady whom he married in Harar. His son ‘Abdurrahman moved to
Australia where he now lives with his Arab wife and partakes in promoting his father’s
thought. Al-HararT remarried later in Lebanon more than once during the early 2000s. One
of his marriages was to a Lebanese-Kurdish woman by the name of *Amal al-Kurdi, with
whom he had a daughter he named Fatima bt. “Abdullah. Al-Harari, did not attend modern
educational institutions, nor did he receive formal academic qualifications. Rather, he
received a classical Islamic education, spending the first three decades of his life travelling
across Ethiopia to acquire knowledge from scores of Islamic scholars from whom al-Harart

earned tens of ijazas (licences) to teach and provide fatwads.

7 UNESCO. (nd.). Harar Jugol, the Fortified Historic Town. Retrieved from
https://whc.unesco.org/en/list/1189/.
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Despite the fact that al-Harar?’s training did not resemble Western-style educational
programme at mainstream European or American universities nowadays, it could be
argued that the long foundational years he spent studying several disciplines under
different shaykhs, in Harar, and its outskirts, had seemingly provided him well-rounded
and much more comprehensive education relative to modern-day bachelor’s degree
programmes which take three or four years to completes, so much so that, according to his
official biography, he was qualified as a mufti at the age of eighteen.”® The status of
“mufti” is highly regarded by classical and modern Islamic scholars alike, and the licence
to issue to fatwas (religious legal opinions) is only granted after having acquired a strong
grasp of knowledge through painstaking effort and over a significant period of time. In
addition, there are some qualities which are pivotal for issuing fatwas, the lack of which
would bring about a commentariat defect in the mufti. Al-Nawaw1 enumerated some of the
qualities no man should set himself up to issue fatwas until he has attained. According to
him, “Among the conditions for one to become a mufti is to be an accountable Muslim [in
religious law] who is considered upright, trustworthy, clear of enormous sins, self-
reflective, sound-minded, intelligent, and one who acts well and is alert.””® Therefore,
having attained the title of “mufti” at the age of eighteen is indicative of al-HararT’s status

and knowledge, and attest to his uniqueness amongst his peers from a very young age

Whilst many of the jjazas al-HararT earned were in the field of Hadith, other jjazas were
given as licences to practise and pass on some Suft tarigas (orders). With regard to Hadith
Studies, al-Harar1 studied under the Grand Mufti of Harar, Shaykh Muhammad Sira;j al-
Jabarti the following texts: Sunan Abu Dawtd, Sunan Ibn Majah, and Ibn Hajar’s own
explanation of his book in hadith terminology Nukhbat al-Fikar. His studies under shaykh
al-Jabartt culminated in receiving a hadith ijaza from him. Al-Harar1 also learned Sahih
Muslim, Sunan al-Nasa't, al-Sunan al-Kubra and parts of Sahih Ibn Hibban with Shaykh
‘Abdurrahman b. “Abdullah al-Habashi. In addition to him being a scholar of Hadith, Figh
and Kalam, al-HararT was an acclaimed Sufi. He received multiple ijazas in the Rifa't,
Qadir1, Nagshabandi, Shadhili, Suhrawardi as well as the Chishtt Siifi orders. He also
received an ijaza in the Shadhilt tariga from Shaykh Ahmad al-Basir, and another ijaza in
the Naqshabandi fariga from ‘Abd al-Ghafur al-Afghani. He was granted his ijaza in the
Rifa ‘1 order by the Syrian scholar Muhammad Tahir al-Kayyali (d. 1363/1944).3°

8 Al-Harari, ‘A. (2009b). ‘Umdat al-Raghib fi Mukhtasar Bughyat al-Talib. Dar Al Macharie CO. p. 13.
" Al-Nawawi, Y. (n.d.). Kitab al-Majmii * Sharh al-Muhadhab. Jeddah: Maktabat al-Irshad. p. 47.
80 Al-Harari 2009b: 14.
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The following section will endeavour to present al-Harari’s biography from his birth in
Harar through to his demise in Beirut, by providing insight into a decades-long journey of
seeking knowledge and establishing a scholarly career. Any researcher seeking to learn
about ‘Abdullah al-HararT and his life will inevitably come across two contradictory short
versions of his biography. The first of which is believed to be compiled and proclaimed by
his disciples and supporters under the organisational name: The Association of Islamic
Charitable Projects, also known as AICP. This three-page biography is typically inserted at

the beginning of most of the ‘Author’s Biography’ sections of al-HararT’s books.?!

The other version is included as part of a fatwa issued by the Saudi-led: al-Lajna al-
Da’ima li al-Buhiith al-‘llmiyya wa al-Ifta’, also known as the Permanent Committee for
Scholarly Research and If¢a’. This committee restricts the issuing of fatwas exclusively to
the members of the council or those authorised.®? The council also boasts several farwas
issued by Saudi clerics warning against al-HararT and his ideology, thereby deeming him
and his followers to be misguided and in some cases apostates. Both accounts will be

scrutinised and presented in the forthcoming sections.

Al-Harari, as the name indicates, hails from the city of Harar. But he is also more famously
known as ‘Abdullah al-Habashi after whom the Lebanese Ahbash® group is named. In
order to contextualise al-Harar’s life and provide a holistic account of his life, this chapter
will firstly examine the Ahbash — the people of Abyssinia — and their impact upon the
spread of Islam. Interestingly, much to the relevance of al-Harari’s biography is the first
hijra (migration) from Mecca to the land of al-Najashi, as well as the status of habashis
amongst Arabs. Evidently, al-HararT was born and raised in Ethiopia, but his biography
will later on reveal that he is, in fact, a descendant of Arabs, both from his mother’s side

and that of his father.

81 Al-Harari, ‘A. (2007). Bughiat al-Talib Lima rifat al-‘Ilm al-Dini al-Wajib. Vol. 2. Beirut: Dar Al
Macharie CO. Al-Harart 2009b, Al-Harar1 1998 & Al-Harar1 2007b.

82 Boucek, C. (2010). Saudi Fatwa Restrictions and the State-Clerical Relationship. Retrieved from
https://carnegieendowment.org/sada/41824.

8 Pierret, T. (2003). Radicalisation el expansion d'un movement néo-traditionaliste libanais. Memoire de
DEA: Institut d'Etudes Politiques de Paris. Pierret observes: ... the AICP became, in the early
1990s, the largest Sunnit religious movement in Lebanon, with between five thousand and eight
thousand active members, recruited primarily from the middle class... The ideology of al-Ahbash is
not Islamist, since the group sees politics as a means of achieving religious goals rather than the
other way around (the AICP participated in several Lebanese elections). Neither is it fundamentalist
... Instead it can be termed “neo-traditionalist” in that it aims to preserve the Islamic heritage of the
Ottoman era — that is, the Ash‘arT doctrine (‘agida) of ilm al-kalam (dialectic theology), taqlid
(imitation) of one of the four schools of jurisprudence (in this case the Shafi‘T school), and Siifism
(the core of the movement being a Rifa‘T brotherhood headed by al-Habashr).”
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Arabic linguists have defined the Habash as an ethnic race from al-Sudan, also known as
al-ahbash, al-hubshan and al-habish.®* Al-Sudan here refers to modern-day states located
in the Horn of Africa region, encompassing parts of Djibouti, Eritrea, Ethiopia and
Somalia. In fact, the etymology of the term Ethiopia originates from modern Latin:
Abyssinia, which in turn is a derivative from the Arabic: al-habasha.® Prior to the spread
of Islam and until the late 2" century, the Abyssinians were influenced by Arabian
polytheism until the adoption of Christianity as a state religion in 330 AD.3¢ The Ahbash,
or the Abyssinians, were known to Arabs through long-standing trade relations between

Mecca and Abyssinia, years before the advent of prophet Muhammad’s call.?’

Certainly, al-habasha played a momentous role in the history of Islam and its subsequent
spread in the Arabian Peninsula and beyond. It did not only constitute the first, “foreign-
relations case”®® for prophet Muhammad and his followers, but it is also one of the earliest
encounters between Christianity and Islam. As prophet Muhammad directed his followers
to leave Mecca he said: “... if you were to go to Abyssinia, you will find therein a king
who does not wrong anyone. It is a friendly land and you could stay there until God grants
us relief.”® Early converts to Islam fled the wrath of Quraysh and sought refuge with the
Negus® Ashama, often referred to as King Armah. As such, al-habasha, and more
generally, dark-skinned Muslims, played a pivotal role in the spread of Islam. Mustafa

Kabha and Haggai Erlich note:

Many darker-complexioned Muslims were nicknamed al-habashi, and throughout
history, dozens of prominent personalities of various backgrounds adopted this
name. Numerous traditions call on Muslims to respect Muslim Ethiopians and even
accept them as leaders. Over the centuries, substantial literature has been produced
praising Muslim Ethiopians .... We mention only a couple here: Jalal al-Din al-
Suyut?’s 15" century Raising the Status of the Ethiopians, and Ahmad al-Hifni al-
Qina‘i al-Azhari’s The Beautiful Diamonds in the History of the Ethiopians of the
early 20th century.

8 Ibn Manzir, (2003). Lisan al- ‘Arab. Dar Sadir. Vol. 4, p. 16.

8 Morris, W. (Ed.). (1971). Abyssinia. In: The American Heritage Dictionary of the English Language. New
York: American Heritage Publishing Co. p. 6.

8 Hass, C. (2008). Mountain Constantines: The Christianization of Aksum and Iberia. Journal of Late
Antiquity. The Johns Hopkins University Press. p. 102.

8 Watt, W. M. (1961). Muhammad: Prophet and Statesman. Oxford: Oxford University Press. p. 68.

88 Kabha & Erlich 2006: 520.

% Ibn Ishaq. (2004). Stratu Rasiilillah (tr. Alfred Guillaume). Oxford: Oxford University Press. p. 146.

%0 Members of the Ethiopian royalty are often referred to as Negus which roughly means king, ruler or
emperor.
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2.1 Name, Lineage & Qualifications

Al-Harar7’s title consists of four key components: the first of which refers to his most
prominent field of expertise, followed by his kunya (teknonym), name and then his lagab
or epithet. As noted earlier, al-Harar1 is dubbed by his disciples: ‘khadim ‘ilm al-hadith’
(lit. the Servant of the Hadith Science). The teknonym by which al-Harari is known is:
Abu ‘Abdurrahman, after his son ‘Abdurrahman. His full name is a clear indication of his
Afor-Arab origins: ‘Abdullah b. Muhammad b. Yasuf b. ‘Abdullah b. Jami® al-Shaybi, al-
‘Abdart, al-Qruashi, al-Harart al-Habashr.

Each of the five aforementioned epithets holds great significance in defining al-HararT’s
ethnic as well as his cultural origins, and by extension the nature of the attacks he would
consequently face. Whether for the purpose of degradation or otherwise, it has been
frequently contended by proponents of the proponents of Ibn ‘Abd al-Wahhab’s movement
that al-Harar1 could not distantly be an Arab, let alone belonging to the clan of Quraysh or
even the sub-clans: Banii “‘Abd al-Dar or Banii Shayba.

One of the most prominent works that sought to defame al-HararT was conducted by Sa‘d
al-Shahrani under the title: Firqat al-Ahbash: Nash’atuhd, ‘Aqa’iduhd, "Atharuha. (The
Ahbash Group: Its Birth, Creed & Legacy). The book was published in Riyadh by Dar
‘Alam al-Fawa’id and was largely based on al-Shahrani’s doctorate thesis which he
received from Umm al-Qura University. In his book, al-Shahrant contends that al-Harart’s

claim of being a Qurashi is absolutely and utterly groundless. He observes:

As for al-Habasht’s claim of being a descendant of Quraysh, then amongst the
Qruashis: there were individuals who disbelieved the Prophet and belied him, ...
Furthermore, I met one of the prominent Harar1s and he told me that this is merely
a claim made by one of al-Habashi’s siblings of work in butchery. Whereas al-
Shaykh ‘Abdurrahman Miisa — head of the Supreme Council for Islamic Affairs in
Ethiopia — confirmed that he is familiar with only one of al-Habashi’s family
members and they are not known to have any family names (surnames) such as:
“Qurash1” or “*Abdar1”, contrary to what al-Habasht claimed. Rather, this relation
was made up by al-Habashi after he travelled outside of Habasha to the Arab
World. *!

1 Al-Shahrani 2002: 35.
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Al-Shahrani goes on to discredit al-HararT’s claim of being a descendant of Quraysh
through a twofold argument. He firstly draws parallels between al-Harari and Abii Lahab.
He notes that Abii Lahab, despite being a Qurashi - in terms of his clan affiliation - as well
as being the prophet’s paternal uncle, he nonetheless chose to remain upon polytheism and
was thus condemned to eternal damnation along with having an explicit verse revealed in

his dispraise.”?

Secondly, al-Shahrani refers to a series of letters published by the AICP’s monthly
magazine Manar al-Hudd (The Beacon of Guidance). During the early 1990s, the
magazine published a series of letters it received from Harar, written by Ethiopians who
addressed al-Harar1 and his followers in Lebanon. The letters included praise of al-Harar1
and his efforts. But al-Shahrani, in a dissatisfactory manner, comments, “None of these
letters included, when addressing al-Harar1, the word Qurashi, rather they only ascribe him

to Harar. Therefore, the people of Harar belie [your claim]!”3

Upon scrutinising al-Shahrani’s above arguments regarding al-HararT’s lineage, it seems
apparent that at first glance, al-Shahrani’s attempts to develop a polemical discourse, or
perhaps a rather emotional one blemished with racial prejudice that is far from an impartial
academic account. In response to al-Shahrant’s claim, it ought to be noted that, after much
research into the disputes surrounding al-Harari’s lineage, this research project has
managed to obtain official government-sealed document detailing the tribe and clan to
which al-Harar1 belongs as well as his line of ancestors from both his paternal and maternal

sides. The documents were later on made publicly available.

The said document™ has been issued by the Religious First Instance Court of the Harari
People’s National Regional State. The certificate that is dated 21% January 2003, was
signed by Judge Shaykh ‘Abdurrahman Abu Bakr at the behest of “Abdullah al-Harart and
his brother ‘Al Muhammad Yusuf. In accordance with the court’s laws, two upright and
trustworthy witnesses were requested to testify before the court under oath on the
following: that ‘Abdullah al-Harar1 and his brother ‘Ali Muhammad Yisuf are, in fact,
born to their father Muhammad Yisuf whose forefathers are descendants of Banii Shayba
and to their mother Fatima ‘Abdullah Bahr-Shaykh who is a direct descendant of the first
caliph Abii Bakr al- Siddiq.

2 The Qur’an 111: 1-5.
93 Al-Shahrani 2002: 35.
% Halim 2017: 728.
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As per the document, the two witnesses ‘Abdurrahman Abi Bakr ‘Abdullah (eighty-two
years old) and Muhammad Bakr1 (sixty-three years old) testified and affirmed that al-
Harar1’s paternal ancestors are traced back to Banii Shayba and his maternal forefathers are
Qurashis, particularly descendants of Abu Bakr al-Siddiq. Thus, based upon all the

testimonies presented, the court declared the following:

The Religious First Instance Court of Harar certifies and agrees upon the
testimonies borne by the two trustworthy witnesses. [The court] issues its ruling
with regards to brother al-Haj ‘Ali Muhammad Yisuf and al-Shaykh ‘Abdullah
Muhammad Yisuf that: their lineage from their father’s side is directly connected
to Banii Shayba. Furthermore, their lineage from their mother’s side is linked with
the descendants of Abu Bakr al-Siddiq. This proof or certificate was given to them

after [due] verification.”

Therefore, the above excerpt translated from the original Amharic government-sealed
document eliminates any ambiguity whatsoever vis-a-vis al-HararT’s lineage. It confirms
his Qurashi heritage from his mother’s side. It also verifies that his paternal forefathers
belonged to the prominent Arab tribe of Banti Shayba that, to this very day, continues to
hold the keys to the Ka‘ba.”® They do so in keeping with the command revealed to prophet
Muhammad to render trusts to whom they are due. This is in reference to entrusting Banii

Shayba with the Ka‘ba’s keys.?’

Furthermore, it appears that al-Shahrani’s unsubstantiated claims extend beyond his
implicit prejudices towards al-HararT’s ethnic origin. He attempts to discredit his hadith
credentials by questioning the nature of the time he spent studying under the grand mufti of
Harar, Shaykh Muhammad Siraj al-Jabarti. Al-Harar’s official biography®® states that he
moved to a town in northern Habasha, called Rayya which is located approximately one-
thousand kilometres away from Harar. There, he studied under al-Jabarti the following
hadith books: Sunan Abii Dawiid, Sunan Ibn Majah, and the explanation of Ibn Hajar’s
Nukhbat al-Fikr as well as receiving a hadith ijaza®® from him. Al-Harari’s held his teacher

al-Jabarti in high regard.

% Halim 2017: 728.

% Al-Baghdadi, M. (2011). Sabd’ik al-Dhahab fi Ma ‘rifat Qaba’il al-‘Arab. Beirut: Dar al-Kutub al-
‘Ilmiyya.

7 The Qur’an 4:58.

%8 Al-Harari 2007a: 9.

% 1t is an authorization or a licence. Also, one of the eight methods of receiving the transmission of a hadith.
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However, al-Shahrani argues that al-Jabarti, one of al-Harari’s most prominent hadith
teachers, disliked him and disagreed with him on many fronts. According to al-Shahrani,
this led to al-Jabarti’s alleged dismissal of al-Harar, which resulted in his expulsion from
al-Jabartl’s hometown. It is noteworthy that al-Shahrani’s reference in this particular
account is merely a quote of the member of Supreme Council for Islamic Affairs:

Muhammad al-Sadiq al-*Afri. He observes:!%

He (i.e., al-*Afr1) told me that ‘Abdullah al-Habashi came to them during the month
of Ramadan whilst they were studying under al-Shaykh al-Jabarti and remained
therein for two only months ... He did not pray in congregation with them, rather
he used to pray alone, so al-Shaykh al-Jabarti asked him: why do you not pray with
the brothers in congregation, al-Habashi said: I do not pray behind he who does not
utter words properly ... On the end of Sha‘ban, when al-Shaykh al-Jabarti saw that
he is insistent on praying alone and acting arrogantly, he told his students: escort
him to his town! i.e., to the area were cars stop so that he may take a vehicle to his

town: Harar.

Any glimpse into al-Shahrani’s aforementioned accounts would suffice to identify the
weaknesses in his argument. He firstly denies al-HararT ties to Quraysh based upon the
mere fact that some letters were sent to him from his hometown which did not address him
as the ‘Qurashi’ or the ‘‘AbdarT’. This, certainly, does not constitute reasonable grounds
for denying his lineage. Rather, it arguably fuels his inuendo: how could a dark-skinned,
Ethiopian national be of Arab descent. Secondly, he attempts to delegitimise al-Harar1’s
hadith credentials by solely relying on the account of a member of the Supreme Council
for Islamic Affairs. Assertions, such as the ones made by al-Shahrani and many more, have
been contended by one of al-Harari’s most prominent disciples: Jamil Halim.!°! Since al-
HararT’s death in 2008, Halim has published more than fifty books in support of his
shaykh’s methodology. Amongst his books is a recent one-thousand-page research project
which, at its core, acts as a response to a doctorate thesis conducted at The Lebanese

University.

100 Al-Shahrant 2002: 39.

101 Jamil Halim al-HusaynT spent decades studying under al-HararT and played a pivotal role in propagating
his teacher’s thought. He is also the president of Jam ‘iyyat al-Mashayikh al-Sufiyya (The
Association of Suft Shaykhs). He has written extensively against Ibn Taymiyya and Wahhabt
anthropomorphism. He often appears on TV programmes. He has also carried out extensive research
on the prophet’s relics and even managed to obtain some. He is particularly influential and active
via facebook, with nearly two million followers on his page.
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The book which is entitled al-Sugiit al-Kabir al-Mudawwi'®> (The Great Thunderous
Collapse) discloses a scan of a hand-written document by Muhammad - al-Jabarti’s son -
illustrating the nature of the relationship al-HararT had with his late father, along with

alluding to al-Shahrant’s ‘expulsion’ account. The statement reads:

I, Shaykh Muhammad son of mufti Muhammad Siraj al-Jabarti, do hereby testify
that the hadith scholar and linguist Shaykh ‘Abdullah al-HararT has studied [the
science of] hadith under my father, may Allah have mercy upon him, and read to
him the Sunan of Ibn Majah and other hadith-related books. He was not able to
remain in his company due to wars that have taken place in our lands. Hence, the
mufti bid him farewell to his hometown out of fear for his life. This took place
around 1363 A.H, approximately. Also, all I have ever heard from my father was
the constant praise of ‘Abdullah al-Harar1 and his students who are still loyal to the
mufti and to us, out of honouring our father, may the mercies of God be upon him.
The mufti used to express his extreme love to the Shaykh and to his methodology,
the methodology of Ahl al-Sunna wa al-Jama‘a. Therefore, every statement that

contradicts this, is considered to be a fabricated lie.!%

Muhammad al-Jabarti’s aforementioned statement in reference to the relationship between
his father and al-Harar1 rebukes one of the key arguments used to undermine al-HararT’s
credentials as a well-grounded /adith scholar. Such arguments have been propagated by
adherents of the neo-Salafism, the most prominent of which are: Sa‘d al-Shahrani, and
even more so Abdurrahman Dimashqiyya. Certainly, al-HararT dedicated much of his life
to spreading basic ‘agida principles and warning against numerous non-Sunni doctrines.
But he was also renowned for having attained one of the most prominent titles in hadith
discipline, namely: ‘al-hafiz’.'°* Al-Suyiti states that the title of al-hafiz is exclusively
granted to those who fulfil the following: (a) become a reference in authenticating and
weakening hadith, (b) be well-grounded in the field of al-Jarh wa al-T ‘adil (criticising and
praising narrators), (¢) memorise all the sahih (authentic) prophetic traditions and be aware
of the weak ones and (d) know the status of each narrator (trustworthy, reliable, fabricator,

etc.).!0

102 Halim, J. (2017). Al-Sugiit al-Kabir al-Mudawwr. Beirut: Dar Al-Macharie CO.
103 Halim 2017: 730.
104 Haltim 2017: 773. Here, Halim provides scans of handwritten and printed letters sent by modern-day
Muslim scholars who, on multiple occasions, referred to al-Harart as al-hdfiz or al-muhaddith.
105 Al-Suyttt, A. (n.d.). Alfiyyat al-Suyifi fi ‘Ilm al-Hadith. Al-Maktaba al-‘Asriyya. p. 91.
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Al-Suyitt goes further to report that al-Mizzi added to the specifications of a Adfiz: that he
should be aware of the vast majority of the extant hadith accounts and their variant routes.
Therefore, it can be deduced that sadith scholars did not randomly ascribe the title al-hafiz
in reference to any scholar, rather it is only after one has satisfied the above criteria that
one can have this title bestowed upon him. After presenting an overview of the early stages
of al-Harar?’s life in addition to his ethnic origins and religious qualifications, the

following will delve into the religiopolitical challenges he faced in Harar.

2.2 Emperor Selassie & al-Harar?’s Exile

As is often the legacy of many reformers, al-HararT’s life was not free of hardships or
tribulations. Having spent approximately three decades in his native province Harar, al-
Harar?’s da ‘wa was en route to its very first ideological clash with Wahhabism, on the one
hand, and Emperor Selassie’s Ethiopian Christian state on the other hand. But how did the
social, political and more importantly, religious factors contribute toward his eventual
ousting from Harar? A thorough analysis of the timeline: from the coronation of Ras Tafari
Makonnen, who took the name: Emperor Haile Selassie I in 1930 until al-HararT’s exile in

1947, will help shed further light on this stage of his life.

The coronation of Selassie as the Emperor of Ethiopia marked a turning point in the history
of Harar. The city, that is largely dominated by Muslims, is considered to be the fourth
holy city in Islam.!% It houses approximately one-hundred mosques as well as hundreds of
shrines.!”” Selassie’s 1930 coronation as emperor was a state-organised event whose

purpose was to display authority and usher in a new era of Ethiopian monarchy.

State-sponsored media reported the praise from both Christians and Muslims for the new
prince and his endeavours to bring peoples of the two religions together.!®® The

° and the event was celebrated for a

preparations for the coronation were extensive,!”
week.!1% In his autobiography, translated by Edward Ullendorff, the emperor describes in
detail the extent to which he went in order to ensure this event would reflect the magnitude

of his new title. He states:

106 Santelli, S. (2008). Harar: The Fourth Holy City of Islam. In: Jayyusi, S., Holod, R., Petruccioli, A. &
Raymond, A. (Eds.), The City in the Islamic World (625—641). Leiden: Brill. p. 625.

107 Gibb, C. (1998). Religious Identification in Transnational Contexts: Being and Becoming Muslim in
Ethiopia and Canada. Diaspora, 7(2):247-267. p. 257.

108 Carmichael, T. (2004). Religion, Language and Nationalism: Muslims in Christian Ethiopia. In: Islam in
World Cultures Comparative Perspectives. California: ABC Clio. p. 225.

109 Carmichael 2004: 225.

110 Carmichael 2004: 225.
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After these invitations had been despatched to the foreign governments and to the
great within Ethiopia, arrangements were made for the principal streets of Addis
Ababa and the houses along each street to be repaired as well as for electric light to
be installed along the main streets and in all the houses by which the guests would

pass.!!

Through meticulous attention to detail, the emperor managed to impress the notables
representing various Western monarchies and states. Asfa-Wossen,!'? member of the
Ethiopian royal house, recalls the accoutrements used by the emperor: from his golden
sceptre and sword, both embellished with diamonds, to his imperial robe, as well as the

coronation coach which was specially brought from Berlin to the Ethiopian capital.!!?

The now-Emperor sought to place Ethiopia on the world map by providing a religious
background for his rule. Tony Carbo argues that with the coronation of Selassie, a new
national identity came about, that is: Selassie’s belief that he now reigns over God’s new
chosen people. He goes on to clarify the emperor’s claim to the throne, “...the Solomonic
emperors are descended from Solomon, and the Ethiopian people are the descendants of
the sons of the Israeli nobles. The descent from Solomon was so essential to the
nationalistic tradition and monarchical domination that Haile Selassie incorporated it into

the country’s first constitution in 19317.114

With the establishment of Selassie’s reign, his government promised religious liberty to

[''® who

Ethiopian Muslims,!!> contrary to his predecessors Yohannes IV and Tewodros I
had issued decrees commanding their Muslims subjects to either convert to Christianity or
leave the county. Yohannes IV allowed no longer than five years for Muslims to

conform.!!’

Therefore, Selassie’s policies could perhaps be regarded as outwardly more
accepting of Muslims in comparison with those of his predecessors. But this does not mean

that he was as pleasant to his Muslim subjects as he was to his fellow Christians.

1 Qellassie, H. (1990). The Autobiography of Emperor Haile Sellassie I: My life and Ethiopia’s Progress,
1892-1937 (E. Ullendorff Trans.). Oxford: Oxford University Press. p. 174.
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However, despite the abolition of his predecessors’ decrees, Christians were still favoured
by the emperor over Muslims, especially in government jobs.!!® As such, the position of
Muslims under Selassie’s rule was seen as inferior to that of the Christians.!''” To shed
further light on the state of Islam and Muslims in Harar particularly, and Ethiopia more
generally, Haggai Erlich'?? provides an analysis of Muhammad Taysir al-Kilani’s account

on his journey in Ethiopia:

The text begins with a series of conversations with various Muslims who testified
to the deprivation — economic, social, and cultural — they had suffered in the now
defunct empire of Ethiopia. The second part of the book consists of descriptions of
situations under the Italians. It culminates in the author’s visit to Harar, now no
longer a Christian Ethiopian town but lively and flourishing of Islamic life and
Arab studies. This new Arab-Islamic freedom in a Muslim Ethiopia was achieved

because of the benevolence of fascism and the Fascists.!2!

With the Italians taking control over many parts of Ethiopia, Selassie was eventually
forced into exile in England for five years (1936-41).'2? Arslan, who wrote the preface to
al-Kilan1’s book, speaks of the enslavement, land confiscations and forced Christianisation
under Ethiopian monarchies. He goes on to reprimand Muslims who blame Italy for
occupying Ethiopia by reminding them of the tens of thousands of men Selassie had

enslaved, the majority of whom were Muslims.!?

After many years of religious intolerance and monarchical social prejudice against
Muslims, the Italians were seen as allies to Muslims. As such, they supported the Muslim
community by granting them autonomy and the freedom to practise their religion. Based
on al-Kilan1t’s account, Haggai goes on to detail the process through which the Islamic
features of Addis Ababa were restored, particularly through the building of Mosques, the
implementation of Islamic shari ‘a as well as the spread of the Arabic language.!** So, in
Selassie’s absence, Muslim communities thrived and were able to re-establish their places

of worship and Islamic schools as cornerstones to the traditional Harari Islamic society.

118 Carmichael 2004: 225.
19 Trimingham, J. S. (1965). Islam in Ethiopia. London: Routledge. p. 136.
120 Erlich, H. (1994). Ethiopia and the Middle East. London: Lynne Rienner Publishers. p. 123.
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122 Grandson of exiled Ethiopian Emperor Haile Selassie offers thanks to Bath (2016, May 5). BBC News.
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123 Al-Kilani, M. (1937). Al-Habasha al-Muslima. Damascus: Idarat Jaridat al-Jazira.
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As seen above, the state of Islam and Muslims in early to mid-nineteenth century Harar,
and greater Habasha, underwent several stages, however the return of Selassie to power in
1941 along with sectarian tensions between Siifis and Wahhabi-influenced parties sparked

conflict with Selassie’s regime.

2.2.1 ‘Abdullah al-Harar1 & Ibrahim Hasan

Al-Hararm’s departure from Harar in 1947 was preceded by several confrontations with
Selassie’s regime and the newly founded association, dubbed: “The Islamic National
Association in Harar”. The association was established by ‘Abdullah al-Harar1’s arch-rival
Yisuf ‘Abdurrahman al-Harari.'”> According to ‘Abdullah al-Harari, this organisation
sought to spread Wahhabi beliefs in Harar, thereby instigating disunity and tribulations

amongst the Harari people.!2°

Upon the second Italo-Abyssinian war, Ibrahtim Hasan — who would later on have a
significant impact on al-HararT’s life in Harar — returned in 1936 from Mecca to Harar.
While in Mecca, Wahhabi-influenced Ibrahim Hasan was said to have published articles in
some newspapers attacking the beliefs of much of the Harari people. It is believed that he
did so to stir up division among Hararis. Dr Kamal al-Hat,'?” a prominent student of al-
Harari, notes that when al-Harar1 was on one of his religious missions in a central
Abyssinian province and heard about the arrival Ibrahim Hasan in Harar, he promptly

returned.

Coupled with the scholars and shaykhs of Harar, ‘Abdullah al-Harar1 followed a systematic
methodology in teaching the Sunni Ash‘arT creed across the mosques of Harar, particularly
in the Grand Mosque of Harar.!?® As a result, a formal request was submitted by a number
of Harari scholars to hold a debate between al-HararT and Hasan,'? but the request was
declined by the latter. While al-Hit classifies the nature of the debate as a religious one, al-
Shahrani on the other hand calls it, “the political case against Ibrahim Hasan”.!3°
Nonetheless, al-Hiit and al-Shahrani both report the sequence of events that led to the

public debate which eventually took place in the capital Addis Ababa, not in Harar.

125 Al-Shahrant 2002: 51.

126 Al-Hit, K. (2015). Al-Lawami‘ al-Niraniyya fi Asanid al-Turuq al-Sifiyya li Imam al-Bilad al-
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Both, al-Hiit and al-Shahrant agree that, consequent to his refusal to partake in the debate,
Hasan was formally seized by Selassie’s government and transported to Addis Ababa. It is
noteworthy that more than 50 years after debate, al-Shahrant met Yusuf ‘Abdurrahman al-
Harar1 in Medina and sought his detailed account on the arrest and imprisonment of his
ally Hasan. Al-Shahrant states, “I visited al-Shaykh Yisuf in Medina and he stated in
detail the events that took place. He also promised to publish another document containing
more details.”!3! Yusuf al-HararT alleges that the trial revolved around a published piece
that was submitted by ‘Abdullah al-HararT and his aides accusing Hasan of supporting the

Italian attack against Selassie’s imperialist regime. Yusuf ‘Abdrrahman al-HararT observes:

Ibrahim was brought to Addis Ababa, and a special court was convened to look into
the case, under the management of the ‘Ministry of the Pen’ within the palace. The
case took its course. Thereafter, this gang asked me to present my testimony against
the accused: Ibrahtm Hasan, because I was a resident of the holy land and due to
my knowledge of the case. However, I viciously rejected, and reprimanded them ...
Eventually, the judgement was announced against Ibrahim with imprisonment for

twenty-three years along with exile. This [ruling] was executed.!*?

Throughout his statement, Yuisuf al-Harari refers to ‘Abdullah al-HararT as ‘Shaykh al-
Fitna’, that is the leader of tribulations and disorder. He regarded Hasan’s trial as an
attempt on ‘Abdullah al-Harari’s part to further the “interests of the blasphemers™!?* and
express adulation vis-a-vis the Abyssinian imperialists. On the other hand, and contrary to
al-Shahrant’s account, al-Hut argues that the grounds for Hasan’s trial were solely
religious, not political. He notes that, prior to the debate, the Muslim scholars of Harar,
including al-Harari, convened in the capital to discuss the matters raised against Hasan.!3*
This led to the first face-to-face public confrontation between al-HararT and Hasan in the
capital’s religious court. Al-Hit asserts that, upon the conclusion of the debate, scholars
unanimously agreed that Hasan’s ‘agida contradicts the fundamental Islamic beliefs and he
is, as a result, outside the fold of Islam. Hasan’s adoption of key Wahhabi beliefs such as
tajsim (anthropomorphism) was regarded as a breach to mainstream Sunni belief. The
Ethiopian judges were noticeably followers of traditional Sunnism who sought to combat

the spread of Wahhabism through this verdict.

131' Al-Shahrani 2002: 51.
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After the announcement and implementation of Hasan’s verdict, the scholars, including al-
Harari, who had convened for the trial, returned to their hometowns. During his return
journey on the railway from Addis Ababa, al-HararT was captured by Selassie’s soldiers at
one of the railway stations and forced to return to Addis Ababa. In the capital, al-Harar1
was imprisoned, but later released upon the involvement of some Harari shaykhs and local
notables.!?> Nevertheless, this was certainly not the first time al-HararT would face arrest
by the Selassie regime. The multiple arrests by the Selassie regime have been documented
as part of a statement issued by Ahmad Din b. ‘Abdullah, chair of the Ethiopian Islamic

Affairs Supreme Council:

Al-Shaykh ‘Abdullah, may God have mercy on him, remained steadfast on the
teachings of the [Islamic] law. He did not cajole others with falsehood or deny the
truth. Due to this, the previous emperor of Abyssinia — known as Haile Selassie —
arrested him in the city of Dessie towards [the city of] Wollo when he was
returning from mufti Muhammad Siraj. He remained in arrest for a period of time
in Dessie then he was released, to be arrested yet again in his hometown Harar.

Thereafter, he was placed under house arrest for many years in Addis Ababa.!'?¢

Al-Harar1’s battle against Hasan’s ideology was regarded by Yuisuf al-Harar1 and others as
“the betrayal of the nation and service to the foes of Islam”. Contrarily, it appears that al-
HararT was merely clinging onto his ideology by remaining at the forefront of the fierce
battle against both Wahhabi individuals and institutes promoting their thought. Based on
his interview with Yasuf al-Harari, al-Shahrant narrates events leading up to al-Harar1’s
exile. As stated earlier, al-Hararl stood against Yusuf al-Harar’s Wahhabi-influenced
organisation as well as the schools under its management. As a result, he called for a
public meeting in the Grand Mosque of Harar, after maghrib prayer, to warn the people of
Harar against this organisation and urge parents to withdraw their children from all schools
affiliated with Yasuf al-Harar1.!3” However, the organisation resorted to the government to
take charge of the situation so as to avoid any potential clashes. Consequently, ‘Abdullah
al-HararT was imprisoned, yet again, but this time his release was — reportedly - contingent
upon his departure from Harar. This marked the start of the second chapter of al-Harart’s

carcer.

135 Al-Hiit 2015: 62.
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Nonetheless, al-Shahrant’s narrative is contended by the former Ethiopian deputy minister
of Labour, Muhammad ‘Abd al-Rashid al-Harari, who, on the one hand, agrees that
‘Abdullah al-Harar1 was imprisoned several times by Selassie’s government. However, on
the other hand, he argues that al-Harari’s exile was somewhat self-imposed. He states:
“The dangerous way in which al-Shaykh was frequently sieged and captured by the tyrant
Selassie resulted in his family fearing for him. This impelled his brother al-Haj Ytnus to
obtain a Somali passport for the Shaykh and acquire the Somali nationality. Thereafter, the
permission to go to Hajj was granted on this passport, thus allowing him to travel outside

the country.”!38

Upon examination of ‘Abd al-Rashid’s statement, it appears to clash with that of al-
Shahrani, especially in reference to al-Harari’s departure from his hometown Harar. Al-
Shahrant’s thesis takes on a rather refutational approach and seeks to depict al-Harar1’s in a
certain manner. But the events provided by Muhammad ‘Abd al-Rashid al-Harar1’s above
statement, suggest that al-HararT was not forced into exile but wilfully took the decision to
depart, rather than his departure being a formal condition set by Selassie’s government, as
alleged by al-Shahrani. The former argument is further supported by Ahmad Din b.
‘Abdullah who observes, “...He (i.e. "Abdullah al-HararT) managed to escape from this
tyranny and migrate from al-habasha to different Arab countries, until he settled in

Damascus for nearly twenty years then in Beirut for around forty years.”!*°

Parallel to the incidents that prepared the ground for ‘Abdullah al-Harar1’s departure from
Harar, his arch-rival Yasuf ‘Abdulrahman al-HararT was also on a collision course with the
Ethiopian imperial government and in the end spent the remainder of his life in banishment
outside Harar. Prior to the return of emperor Selassie, the Italians had sent Yusuf al-Harar1
to Mecca, wherein it is argued that he was heavily influenced by Wahhabi thought and had
most likely established ties with prominent figures in Mecca. In Harar, this proved
problematic for the Emperor’s government who, in turn, accused him of revolting and
promoting the breakaway of Harar from Ethiopia.!*° Consequently, he was arrested and
exiled. Yusuf al-HararT nonetheless continued his war against ‘Abdullah al-Harar1, but now
from his new abode: Saudi Arabia. There, he rallied support for his cause and worked

towards the spread of Wahhabism in Africa.
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Ethiopian author and researcher Nir al-Din ‘Abda argues that the conflict between
‘Abdullah al-HararT and Yusuf ‘Abdurrahman al-Harar1 can be reduced and condensed to
two key reasons. The first is the nature of education in Harar, particularly the religious
schools of thought adopted by and taught within the school curricula. According to “‘Abda,
a Wahhabi day-school was established in Harar by Yusuf al-HararT and his followers.'*!
The school was later on shut down by the Ethiopian authorities — particularly after the
debate between Ibrahim Hasan and ‘Abdullah al-HararT — and staff were either imprisoned

or forced into exile.

Secondly, ‘Abda maintains that one of the key points of dispute lay in the attempts to break
Harar away from Ethiopia. This also involves the establishment of ties between Islamic
and nationalistic movements in the region that have been calling for independence from
Ethiopia and joining greater Somalia.'? Yusuf al-Harari regarded ‘Abdullah al-Harari as a
traitor to his people and religion, not only due to aligning with the Selassie government,

but also for acting as an informant against Yusuf al-HararT and his association.

Surely, the reasons stated by ‘Abda were major contributors to the feud between the two
Hararis. However, in my opinion, it boils down to the doctrinal disparity between the two
figures. This certainly stems from the centuries-long dispute between Ash‘aris and the
Karramiya.!** Suffice it to say that ‘Abdullah al-Harari’s dedication to combatting
Wahhabism could be fully understood by acknowledging that he regarded their beliefs in
regard to some of the attributes of God as more dangerous to Muslims than Jewish or
Christian beliefs. This is illustrated in his a/-Sirat al-Mustagim, in which he adopts al-
Qushayr1’s stance, who observes, “Those people (i.e., the Karramiya and their likes), I
swear by the One Who Controls our souls, are more dangerous to Islam than the Jews,
Christians, al-Majts, and idol-worshippers, because the misguidance of the blasphemers is
apparent; the Muslim refrains from that. Those people come to the laymen from a path by
which the weak people would be deluded.”!** With the rapid spread of anthropomorphism
through Wahhabi petromoney, al-Harar1 exerted even more effort in raising awareness

against Wahhabism.
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Therefore, it could be deduced that ‘Abdullah al-Harari regarded the protection of lay
Muslims against Wahhabi beliefs to be more important — at that time — than calling for the
abolition of Selassie’s government. While Yusuf al-HararT and his followers, particularly
Ibrahim Hasan, were affiliated with the anti-imperialist camp, “Abdullah al-Harar did not
prioritise an anti-imperialist agenda, albeit he was accused of that ultimately. Despite the
two reasons ‘Abda mentions earlier, he nonetheless insinuates that the disagreement could
perhaps be traced back to the long-established clash between neo-Salafis and classical
Ash‘ari-Sifis;!'% namely the Stfis who chose to coexist with existing governments and
attempted to reform from within, rather than revolting and rebelling. This certainly

coincides with ‘Abdullah al-Harar’s ideology.

2.2.2 The Kulub Movement & al-Harar?’s Alleged Role

The vast majority of Arabic publications that have dealt with al-Harart’s biography or
made references to him, whether directly or indirectly, have accused him of either
contributing towards the 1948 Kulub movement or playing a leading role in its
advancement in Harar. In 1947, nearly five years after the imprisonment of Ibrahim Hasan
and the closure of Yusuf al-Harari’s school, another conflict arose in Harar vis-a-vis its
political alignment.!*® The Somali Youth League (SYL) was formed in Somalia due to
instability therein and uncertainty concerning Somalia’s fate. Likewise, a similar
movement, linked to SYL, was formed in Harar, which became known as the Kulub-
Hanolatto movement.!'#” It sought the unification of Harar with Somalia and the division of
Harar from Ethiopia. Although the movement was initially dubbed: the Kulub-Hanolatto
movement but it later on became known as the Kulub. The term Kulub, explained by
Ostebe refers to, “... a derivation from the English word “club” and was taken from the
name of SYL’s predecessor, the Somali Youth Club (1943-1947). Hanolatto is a Somali
catch-word or slogan literally meaning “long live”. In Ethiopia, SYL was referred to as
Kulub.”'*8 The movement, found common ground with an organisation called al-Jamiyya
al-Wataniyya, which was formed by some people of Harar, inspired by nationalist identity

and patriotic sentiment.'#’

145 “Abda 2019.

146 [ oimeier, R. (2016). Islamic Reform in Twentieth-Century Africa. Edinburgh University Press. p. 268.

147 @stebw, T. (2012). Localising Salafism: Religious Change Among Oromo Muslims in Bale, Ethiopia.
Leiden: Brill. p. 190.

148 Gstebe 2012: 190.

149 Carmichael, T. (1998). Political Culture in Ethiopia’s Provincial Administration: Haile Sellassie, Blata
Ayele Gebre and the (Hareri) Kulub Movement of 1948. In Beswick, S., Carmichael, T., Page, M. &
Spalding, J. (Eds.), Personality and Political Culture in Modern Africa, 195-212. Boston: Boston
University Press.
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In 1947, an alliance was established between the SYL, through their bureau in Harar, and
al-Jam‘iyya al-Wataniyya.!>® In January 1948, the newly-formed alliance sent a delegation
composed of thirteen representatives to address, on their behalf, the UN mission in
Mogadishu,'>! and inform them of the injustices the Muslims of Harar had been facing at

the hands of the Ethiopian authorities who had refused to resolve these issues.!>

The UN mission dismissed the delegation’s proposal of a greater Somalia, and by
extension, the ideas upon which the Kulub movement was founded. Their response was
that Harar was part of Ethiopia. Naturally, the delegation attempted to marshal support
from Muslim and Arab leaders, but eventually the Ethiopian government came to know of

133 As a direct response to the

the delegation and its movements through radio reports.
Kulub delegation’s movements, the Ethiopian government took severe measures in
responding to what it regarded as an attempt to spark rebellion and disunity in Harar. As
such, based on face-to-face interviews in Harar, Tim Carmichael describes the response of

the Ethiopian government by observing:

On 20 January 1948, government forces seized the offices of SYL and the jam iya,
confiscating all documents and membership registers and arresting those then
present in the offices .... In addition to the mass arrests, the government took over
public properties, including Hareri madaris. Several informants bitterly recalled
that the main madrasa which had been established and administered with private

funds was changed into a non-Islamic government-run school which it remains to

this day.!>*

Not only did the government seize SYL’s offices and take over religious educational
institutes, but it also ordered the imprisonment of approximately seven hundred Hararis. Of

those detained, eighty were deported to different parts of the country.!

130 «“A politically oriented civil society organisations with a good deal of institutionalization were later
formed in Harar in the late 1940s in the shape of al-Gam’iya al-Wataniya al-Harariya (“The Harari
Nationalist League/Association”) and the Somali Youth Club, both of which had the aim of gaining
greater autonomy or political independence to their region from what was then the Christian and
Amhara dominated state of Ethiopia.” See, Ibrahim, A. (2015). The Role of Civil Society in Africa’s
Quest for Democratization. Springer. p. 134.
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Based upon the aforementioned reports, whether it be fieldwork carried out on the origins
of the Kulub movement in Harar and its eventual disbandment, such as Tim Carmichael’s
paper, or extensive analytical studies, similar to the works of @stebg and Loimeier, none
have established any affiliations whatsoever neither between ‘Abdullah al-Harart and SYL,

nor between him and al-Jam‘iyya al-Wataniyya.

Had it been the case that al-HararT was in a leadership position in either organisations, this
would have been stated or even alluded to. Yet, we find that there is no mention of al-
Hararf as one of the founders of al-Jam‘iyya al-Wataniyya. Rather, only two individuals in
whose house all groups met are: Haji Ibrahim Sulayman and Haji ‘Abdullah Sharif.!%¢

Likewise, al-Harari is not alleged to be part of the Ethiopian delegation to Cairo.!>’

Furthermore, al-Harar’s role in Kulub is primarily propagated by Abdurrahman
Dimashqiyya in one among his earliest refutational texts on al-Harar1 published in 1997. It
is entitled al-Magalat al-Sunniyya fi Tabri’at Ibn Taymiyya wa Radd Muftarayat al-Firqa
al-Habashiyya (The Encyclopaedia of Ahl al-Sunna: Refuting the Fundamentals of the
Ahbash Movement).!*® In it he states that al-Hararl came to Lebanon from a land that was
famously known for the tribulations of Kulub and he caused troubles in Lebanon even

graver than those he caused as part of Kulub.!>

It is noteworthy that Dimashqiyya is even more forthright in accusing al-Harar1 partaking
in the Kulub movement at the very introduction of his book al-Magqalat al-Sunniyya. In it
he alleges, “Thereafter, an Ethiopian man by the name of ‘Abdullah al-Harar1 al-Habashi
arrived in Lebanon from a country whose people disliked him. This is due to his
treacherous role as part of the fitna of Kulub in the Harar region as well as his
collaborations with the Muslims’ enemies therein.”!®® Consequently, al-Harari’s name
became synonymous with the Kulub movement. This alleged relationship is included as
part of works on religious sectarianism in Lebanon, but more generally literature on sects

in the Arab World. Thus, his role in the Kulub became regarded as factual information.

156 Carmichael 1998: 201.

157 Carmichael 1998: 203. Here, he states: “The Ethiopian Legation in Cairo later provided the following list
of members of the group: Haji Ahmad Adish (the leader), Haji Ibrahim Abdulsalam, Muhammad
Ahmad Yusuf, Adish Umar, Haji Umar Gatu (Widato), Yunis Muhammad Yusuf, Yusuf
Abdulrahman, Yusuf Shano, Muhammad Ismail, Haji Abukabir Faqi, Yunis Muhammad Adis
Abon, Adis Muhammad Adish, Muhammad Ismail”.

158 Dimashqiyya 1997: 3.

159 Dimashgqiyya 1997: 7.

160 Dimashqiyya, ‘A. (2010). Al-Magalat al-Sunniyya fi Tabri’at Ibn Taymiyya wa Radd Muftarayat al-Firqa
al-Habashiyya. Riyadh: Dar al-Muslim. p. 3.
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For instance, two detailed modern-day works on Islamic sectarianism have dedicated a
biographical section to al-Harari. While al-Juhani’s al-Mawsii ‘a al-Muyassara'®! focuses
on modern-day sects, al-Maghliith’s Atlas al-Firag wa al-Madhahib fi al-Tarikh al-
Islami'®? provides a much wider historical scope. But both, al-Juhani and al-Maghliith, in
an exceptionally similar fashion, assert that the Kulub tribulations took place as a result of
al-Harar?’s collaboration with, and his assistance of, the Selassie regime. According to
them, al-HararT worked closely with Selassie’s son-in-law - the ruler of Endraji - in an
effort to shut down all Islamic schools in Harar and promote the handing over of all
shaykhs to the government.!®* In brief, Mustafa Kabha and Haggai Erlich sum up the two
key reasons that compelled some of al-HararT’s rivals to accuse him of having a central

role in the Kulub movement. They observe:

The struggle revolved around two issues, which will be mentioned here only
briefly. One was the nature of Islamic education in Harar. In 1941, a group of
Harari-Islamic nationalists reestablished the local modern school in the spirit of
Wahhabi fundamentalism. A few months later, the Ethiopian authorities closed the
school and sent those involved either to prison or into exile. The second was an
attempt during 1946-48 to break away from the Christian state. The same Islamic,
nationalist circles in Harar organized to collaborate with the then-active Somali
nationalist movement to break Harar away from Ethiopia and annex it to Islamic
Somalia. They were again exposed by the Ethiopian authorities, and their leaders
were punished. In both cases, the defeated group accused Shaykh ‘Abdalla of being
instrumental in helping the Ethiopian establishment. Shaykh ‘Abdalla and his
followers continue to deny any anti-Islamic collaboration.'®*

It is noteworthy that in spite of @steba’s!®®

staunch disagreement with them, Kabha and
Erlich rightly described the Kulub movement as an alliance of two pillars, the first of
which is the Wahhabi-oriented religious wing and the second is represented by the Harari
nationalist identity. It could also be seen as the Wahhabi movement’s hijacking of a

nationalist cause to implement their own agenda.

161 Al-Juhani, M. (1999). Al-Mawsii ‘a al-Muyassara fi al-Adiyan wa al-Madhahib wa al-Ahzab al-Mu ‘dsira.
Riyadh: Dar al-Nadwa al-‘Alamiyya li al-Tiba‘a wa al-Nashr wa al-Tawz1‘

162 Al-Maghliith, S. (2017). Atlas al-Firaqg wa al-Madhahib fi al-Tartkh al-Islami. Riyadh: Obeikan
Publishing.

163 Al-Maghlath 2017: 615.

164 Kabha & Erlich 2006: 530.
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While Kabha and Erlich neither explicitly deny nor affirm al-Harar1’s role in the Kulub
movement, al-Shahrani — whose thesis revolves around defaming al-Harar1 - delivers a
strong-worded response to all those who have accused al-HararT of collaborating with
Selassie’s regime. He states that the tribulations caused by the Kulub only took place after
al-HararT’s departure from Harar.'® Therefore, he had no role whatsoever in the Kulub

movement or its agenda.

However, despite the overwhelmingly negative reports regarding al-HararT’s early career
stages in Harar, there exist ample reports, documents, and commendation letters written on
al-HararT by numerous prominent figures. The documents were composed and formally
sealed by ambassadors, ministers, politicians, both Muslims and non-Muslims, grand-
muftis and other figures. However, the following will merely shed light on some reports

from native Harari and Somali notables:

Hasan Misa Tarey: The Acting Ambassador of the Somali Democratic Republic in
Damascus. He refers to al-Harar in a letter sent by him in 13/12/1992 as “our master” and
the “muhaddith of the era”. He goes on to describe al-Harar1 as the one who stood firmly
against Selassie and challenged imprisonment. He notes that al-Harar1 only left Harar and
journeyed to the Levant due to the severe hardships he faced, and that it was not out of
weakness or the like. Ultimately - according to him - one can support one’s cause from

different parts of the world.'¢’

Dr ‘Abdullah Hasan Mahmoud: The Ambassador of the Somali Democratic Republic in
Cairo. In a letter sent in 2005, he boldly labels al-HararT as the mujaddid'®® of the 14"
century. Dr ‘Abdullah describes al-HararT as one of the most prominent Shafi‘t and Ash‘art
scholars of his time. He follows up by stating that, despite the ample reports suggesting
that al-HararT worked against the unity of Muslims, his history is well-known, and he has
been commended by the scholars of Arab and Islamic countries.'® Therefore, such a
statement issued by a Somali diplomat in support of an Ethiopian religious figure could be

seen as a seal of approval on al-HararT and his methodology.

166 Al-Shahrani 2002: 56.

167 Haltm 2017: 772.

168 [ andau-Tasseron notes that, “The Kitab al-Malahim in the Sunan of Abii Da’tid opens with the following
hadith: “God will send to this community at the turn of every century someone (or: people) who will
restore religion.” (inna allah yab ‘ath li-hadhihi al-umma ‘ala ra’s kull mi'a sana man yujaddid laha
amr diniha.) See Landau-Tasseron, E. (1989). The Cyclical Reform: A Study of the mujaddid
Tradition. Studia Islamica, 70, 79-117.

169 Halim 2017: 778.
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‘Abdullah Idris: President of the Organisational Council for the Harari community. In his
letter sent in 1998, Idris frequently conveys the appreciation of the people of Harar for al-
Harar?’s efforts. He repeatedly offers thanks to al-Harart for all that he has offered to the
people of Harar. He particularly refers to one of al-Harari’s students by the name of
Ahmad Basha who spent considerable time in Harar teaching and conveying the teachings
of al-Hararl. Idris goes on to formally request the establishment of a religious centre or

13

institute in Harar, “... we also hope that the city of Harar would receive the honour of
having one of your [religious] centres established therein”. He concludes the letter by

reiterating his gratitude as well as that of the people of Harar.!”°

Al-Sharif Thabit Sharif Ahmad: Head of the religious courts of the Somali Regional
State, in Jig-Jiga, Ethiopia. Due to the significance of this letter dated on 2003, a
translation of the prominent sections will be provided, particularly in reference to his

statement on the rise of Wahhabism and al-Harar1’s role in tackling it. He says:

Before anything, we would like to express our pleasure as we witness the rise of
your star over the horizon, and we also extend our blessings for your generous
support of the projects of Ahl al-Sunnah wa al-Jama‘ah around the globe. We also
like to thank you for all the efforts you have put in to save the Muslim masses from
the dirt of the Wahhab1 wing, that has plagued all humanity. As it is known to your
eminence, Somalis enjoy an excellent Islamic history, given that they belong to a
Sunnt Islamic background whose banner has been held high by the city of Harar -
the city that has remained a beacon for spiritual guidance and a significant centre of
religious guidance for all the Muslims of eastern Ethiopia. Your eminence, so long
as the residents of the Somali region are Shafi‘ts and Ash‘aris, then there shall

remain between us an exclusive nature of unity in culture and beliefs.!”!

Al-Sharif Thabit’s statement clearly emphasises the people of Harar’s dire need for
instilling moderate Islamic teachings in Ethiopia by utilising al-Harar1’s teachings so as to
block the expansion of Wahhabism. Also, the manner in which he invoked national and
cultural unity between Somalis and Hararis, followed by religious unity between Shafi‘is

and Ash‘aris speaks volumes.

170 Haltm 2017: 782.
171 Haltm 2017: 788.
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Shaykh ‘Umar Farikh Mohammad: Head of the Somali Regional State Islamic Affairs
Supreme Council in Jig-Jiga, Ethiopia. Contrary to the above letters of praise, Shaykh
‘Umar’s letter, dated on 2003, constitutes a formal request for collaboration between the
Supreme Council and al-Harari’s organisation. In the letter, he suggests initiating
partnership between both parties on six articles: (a) establishing Islamic schools, (b)
building mosques, (c) building Qur’anic seminaries, (d) consolidating Islamic references,
(e) holding religious sessions for the mosque shaykhs, preachers, and Imams and (f) to
financially support Islamic teachers. The request, according to his statement, stems from
the need to combat some ideologies that have infiltrated the African Islamic communities,
especially from neighbouring countries, which thereby pose a threat to their unity. He

argues that this attack could only be averted through the above partnership proposal.!”

Muhammad al-Safi b. al-Shaykh ‘Abdulrahman al-‘Ariisi: Member of the Da ‘wa and
Ifta’ committee in the Supreme Council for Islamic Affairs, and the representative of the
council in Arab countries. Al-"Artst’s letter, sent in 1991, highlights his desires to meet al-
Harar1 again, especially after having met him in Jeddah. However, amongst the most
prominent parts of his statement is a quote of a prophetic hadith that he employs in
reference to al-Hararl. The narration literally translates as, “Whosoever shows enmity to a
wali of Mine, then I have declared war against him.”!'”® Al-‘Arasi cites the hadith in
defence of al-Harar1, who, according to him, has been the target of hateful speech. This is

certainly a declaration on al-*Ar@isi’s part attesting that al-Hararf is a high-ranking wali.!”*

Shaykh Hamid Alr: This letter was addressed to al-Harar1 by the scholars of the Gelemso
township, located on the outskirts of Harar. On behalf of the scholars of Gelemso, Hamid
praises al-Hararl and informs him of the arrival of al-Harar’s book: al-Magalat al-
Sunniyya fi Kashf Daldlat Ahmad ibn Taymiyya (The Sunni Articles in Exposing the
Misguidances of Ahmad b. Taymiyya) which they found to be immensely beneficial in
exposing Wahhabism. Prior to concluding, the aforementioned scholars ask al-Harari to
author a brief explanation of Ibn Hajar’s Buliigh al-Maram (Attainment of the Objective)

as well as a commentary on al-Suyti’s one-thousand verses of hadith poetry: al-Alfiyya.'”
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‘Abdussamad Idris: Deputy Head of Council for the Harari Community. A recurrent
theme throughout Idris’ letter, sent in 1998, is the concept of rejuvenation, revival or al-
tajdid. After describing al-HararT as, “... the honourable scholar, the grand-mufti and the
world’s muhaddith”, he goes on to express the desire of the people of Harar to be reunited
with al-HararT and acquire his knowledge. Idris refers to his time as, “the era in which
Islamic sciences have become ghariba”, i.e. estranged and foreign to people. So much so
that, according to him, whoever clings to the religion nowadays will be similar to the one
holding onto a burning ember. He concludes the letter by pointing out how effective al-
Harar?’s works have been in combating Mu‘tazilt and Wahhabi beliefs. He also reiterates,
on behalf of the people of Harar, their gratitude for al-Harari’s rejuvenation of the
desciplines of kalam and ‘agida, ... all the people of Harar, without exception, are unable

to describe how thankful they are to you.”!7®

Dr Muhammad 'Amin Jamal, Shaykh ‘Umar Imam ‘Umar and Shaykh Muhammad
Rashid: all of whom are members of The Ethiopian Islamic Affairs Supreme Council, the
president, his deputy and the head of da‘wa, respectively. This statement is one of the most
recent documents. It was issued in Addis Ababa on 02/11/2015; seven years after al-
Harar?’s death. The statement repeatedly emphasises that members of the council have
comprehensively analysed the vast majority of al-Harari’s works, be it on ‘aqida, figh or
hadith, and concluded, “We have found in the books of ‘Abdullah b. Muhammad b. Yusuf
al-HararT al-Habash1, may Allah have mercy on him, a source of truthful and pure Islamic
culture that is far from extremism and negligence, as well as a fortified fortress from
extremist thought. It also contributes towards consolidating the path of moderation that

helps protect citizens and country.”!”’

The aforementioned letters portray al-HararT as an Ethiopian national and Islamic symbol
whose methodology has been praised by a number of prominent African Muslim figures.
None of these figures accused him of calling for disunity amongst Muslims, whether by
colluding with Selassie’s regime or having a role in the Kulub movement. Instead, one of
the letters even describes how al-Hararl stood against Selassie and as a result was
repeatedly imprisoned until his exit from Harar in 1950. It was not until 1997 that al-Harar1

would return to Ethiopia, but only for a visit.!”8
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2.3 Al-Harar?’s Mentors'”

2.3.1 Harar and its Outskirts

As previously stated, one of al-HararT first teachers was his father, Muhammad b. Yisuf,
under whom he received and memorised the Qur’an. Al-HararmT memorised the Qur’an at
the age of ten in one of the katatib (sing. kuttab)'®® of Bab al-Salam in Harar. One of his
first teachers was his father, Shaykh Muhammad b. Yusuf al-Harari, from whom he
received two foundational books in Shafi‘1 figh: al-Mugaddima al-Hadramiyya'®' (The
Hadrami Introduction), as well as al-Mukhtasar al-Saghir'®* (The Short Abridgment), both
of which were authored by ‘Abdullah Bafadl al-Hadrami al-Shafi‘t (d. 918/1512). In
addition to being taught by his father, he also learned under Kabir ‘Ali Sharif, Shaykh
Muhammad b. ‘Umar Jami‘ al-Harar1 and Shaykh Muhammad ‘Abdussalam al-Harar1
tawhid, Shati‘1 jurisprudence and Arabic grammar. He received Ibn al-Naqib’s: ‘Umdat al-
Salik (Reliance of the Traveller) from Shaykh Ibrahim b. Abi al-Ghayth al-Harar1. Under
Shaykh Ahmad al-Darir he learned grammar, morphology and rhetoric. Al-HararT was also
educated in 1lm al-Falak wa al-Miqat, i.e. the field of astronomy and the science of
timekeeping under Shaykh ‘Umar b. ‘Alt al-Balbalit1 al-Shafi‘1, along with mastering one
of the most advanced texts in Shafi7 figh such as the supercommentary of Manhaj al-

Tullab (The Way of the Students) under Shaykh Yinus ‘Afara al-Harari.

2.3.2 Outside Harar

Al-Harari left his hometown and journeyed to western Abyssinia seeking the science of
poetic metrics and rhyming in Jimma from Shaykh Bushra Karuki. Therein, he also began
his hadith studies journey where he received Sahih Muslim, Sunan al-Nasa'i, parts of
Sahih Ibn Hibban and al-Sunan al-Kubra from Shaykh ‘Abdurrahman b. ‘Abdullah al-
Habashi, who also gave him an jjaza in all of his narrations. Also, in Jimma, he met
Shaykh Ytnus Kawraki who taught him two books in Shafi‘1 figh: Fath al-Jawad fi Sharh
al-Irshad and Ghayat al-Usil Sharh al-Usil. In Shiru — within the Jimma greater region —
he took from Shaykh Muhammad Sharif al-Hady1 al-Habashi the explanation of Mulhat al-
I'rab, Tbn ‘Aqil’s explanation of Alfiyyat ibn Malik, Ibn al-Hajib’s explanation of al-

Shafiya in morphology as well as some lessons in Qur’an exegesis.

179 The below travels have been documented by al-Harari’s disciples in the biography section of his books.

130 The two major categories of Islamic educational institutions are elementary Qur’anic schools, known as
kuttab, and higher religious schools: madrasas. Elementary Qur’anic schools emphasized the
memorisation of the Qur’an as well as reading and writing it. The Oxford Dictionary of Islam.

181 Bafadl, A. (2011). Al-Mugaddima al-Hadramiyya. Dar al-Minhaj.

182 Bafadl, A. (2014). The Shorter Abridgment: An English Translation of al-Mukhtasar al-Saghir. Dar Al-
Mihrab.
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Prior to the death of Shaykh Ibrahim al-Qatbari, al-Harari studied under him and
completed one of the works of Zakariyya al-Ansart in Shafi‘T jurisprudence. Thereafter, he
moved to northern Habasha to Rayya, to study under the grand mufti of Harar, Shaykh
Muhammad Siraj al-Jabarti the following hadith books: Sunan Abii Dawiid, Sunan Ibn
Majah, and the explanation of Ibn Hajar’s Nukhbat al-Fikr. He also received a hadith ijaza
from him. He visited the town of Kadu twice to receive the entire Qur’'an from Abt Hadiya
al-Daw1 al-Kaddi, the grand Shaykh of Qur’anic reciters of the Meccan Mosque. Before
leaving Habasha, he remained for a while in the Ethiopian capital, Addis Ababa to further

his knowledge on Qur’anic recitations under Shaykh Dawud al-Jabarti.

2.3.3 Outside al-Habasha

Notably, al-HararT did not restrict himself to the scholars of his city and its neighbouring
towns. Rather, he journeyed across al-Habasha and reached the outskirts of Somalia, where
he entered the capital of modern-day Somaliland: Hargeisa.!83 His biography suggests that
he took on several journeys afoot, travelling from one city to another so as to master

Islamic jurisprudence as per to the four figh schools: Shaf‘1, Hanafi, Hanbali and Maliki.

As stated earlier, his title indicates that he dedicated much of his career to the science of

hadith whereby memorising al-Kutub al-Sitta'%*

along with all of their chains of narrators.
Consequently, he was granted the authorisation to issue fatwds and narrate hadith whilst
still under eighteen-years of age. At that point, his reputation extended beyond al-Habasha
and Somalia and students sought him for his encyclopaedic knowledge on various Islamic
and Arabic sciences. This reportedly qualified him for the status of the mufti of Harar and
its neighbouring provinces. After having exhausted most of the religious disciplines in his
region, al-HararT left Harar for al-Hijaz in the 1940s where he established scholarly bonds
with many shaykhs such as: ‘Alawi al-Maliki (d. 1391/1972), Amin al-Kutbt (d.
1404/1984), Muhammad Yasin al-Fadant (d. 1410/1990) and Hasan Mashat (d.
1399/1978). He also met Shaykh ‘Abd al-Ghafiir al-'Abbasi al-Nagshabandi from whom

he received the Nagshabandt Sufi order.

133 During that era (1900-1930), Hargeisa was not as developed as it is nowadays. British explorer Carlos-
Swayne describes the city, “Hargeisa is situated on two important caravan routes, one from Ogaden
and the other from Harar. There is abundance of good water in the bed of the river, and a masonry
well has been built, and is kept in order by an Arab from Aden. The town is full of blind and lame
people, who are under the protection of Sheikh Mattar and his mullahs.” See Carlos-Swayne, H.
(1900). Seventeen Trips Through Somaliland and a Visit to Abyssinia. London: R. Ward. p. 96.

134 The six canonical books of hadith are known by the names of their authors: al-Bukhari (d. 256/870),
Muslim b. al-Hajjaj (d. 261/875), Abai Dawiid al-Sijistant (d. 275/888), Ibn Majah al-Qazwini (d.
273/887), Abi ‘Isa al-Tirmidhi (d. 279/892), and Abil ‘Abdurrahman al-Nasa ‘T (d. 303/915).
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Subsequently, al-Harari travelled northwards to Medina where he also initiated contact
with its prominent scholars, such as the renowned Indian muhaddith Shaykh Muhammad
‘All A‘zam al-Siddiqt al-Bakrt from whom he received a hadith ijaza (authorisation to
transmit prophetic accounts).In Medina, al-Harari was virtually inseparable from two
libraries: the first of which is believed to be one of the oldest Medinan libraries, known as
the “Arif Hikmat Library. It was established by Shaykh Ahmad ‘Arif Hikamt al-Husayni,
the grand judge of the Ottoman empire. The second library was known as: al-Maktaba al-
Mahmiidiyya, occasionally referred to as the second-most prominent library in Medina.
Both libraries were consequently merged with modern-day Saudi academic institutes.
Throughout his travels, al-HararT ensured to establish relations with some of the prominent
scholars of each region so as to diversify his list of teachers and advance his knowledge. In
addition to studying in Medina under the prominent Medinan-Indian muhaddith: Shaykh
Muhammad ‘Ali A‘zam al-Siddiqi al-Bakri (d. 1374/1954), he also read hadith and
Qur’anic tafsir under Shaykh Muhammad al-‘Arabi al-Tabban (d. 1390/1970) in the

Haram mosque.

Al-Harar1 spent much of his time there studying and examining centuries-old manuscripts
on various Islamic disciplines. After years of scholarship in Hijaz where he spent
considerable time in Mecca and Medina, al-Harar1 took on, yet, another journey to the
Levant. He arrived in Jerusalem in 1952, and from there he travelled to Damascus where
he was welcomed by its inhabitants, particularly upon the death of the renowned
Damascene muhaddith Shaykh Badr al-Din al-Hasani (d. 1353/1935) who was regarded as

one of the foremost men of religion in the country. !

Al-Harar1 greatly benefitted from the Levantine scholars in Damascus — at the Kamiliyya
school — where he studied Qur’anic recitation under Shaykh Mahmud Fayiz al-Dayr atant
(d. 1385/1965). Moreover, Shaykh Muhammad al-Baqir b. ‘Abd al-Kabir al-Kattant (d.
1384/1964) gave him a general ijdza in all the prophetic traditions he has acquired. Shaykh
Muhammad al-"Arabi al-‘Aziizi (d. 1383/1963) taught him Imam Malik’s al-Muwatta’ as
well as parts of Imam Ahmad’s al-Musnad. He received the Forty ‘Ajluni Hadith
Compilation from Shaykh Muhammad al-‘Azuzi and Shaykh Muhammad Tawfiq al-Hibr1
al-Beirtt1 (d. 1869/1954).

135 In addition to his role as a prominent religious figure, Badr al-Din al-HasanT was a great contributor to the
civil movement against French rule. See Weismann, 1. (2005). The Invention of a Populist Islamic
Leader: Badr al-Din al-Hasani, the Religious Educational Movement and the Great Syrian Revolt.
Arabica, 52(1), 109-139.
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For many years, al-HararT resided in al-Qatat mosque in al-Qaymariyya district. Gradually,
his standing in the religious circles became prominent, with many Levantine scholars
attending his sessions and visiting him for his knowledge on hadith studies in particular.
So much so, that al-Harar1 was dubbed: ‘The Successor of Badr al-Din al-Hasan1’ and
‘Muhaddith al-Diyar al-Shamiyya’, i.e. the Grand Hadith Scholar of the Levantine
provinces. Al-Harari moved back and forth between Syria and Lebanon, until he

eventually settled in Beirut.

2.4 Map Illustrating al-HararT’s Travels!8¢
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1. Harar represents the foundational stage of al-Harar1’s knowledge-seeking journey.

2. He, then, journeyed south-west from Harar to greater Habasha, particularly in
Jimma & Shiru.

3. Al-Harari journeyed to the northern town of Rayya to study under the grand mufti
of Harar, Shaykh Muhammad Sir3j al-Jabarti.

4. After thirty-odd years in Habasha, al-Harar1 took on the Arab world.

186 Perry-Castafieda Library Map Collection. (1999). University of Texas Libraries. Retrieved from
https://legacy.lib.utexas.edu/maps/ethiopia.html.
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2.5 Life in Syria, Lebanon and Death

The time al-HararT spent in Syria was significantly impactful on his career, but in order to
accurately portray this impact, the state of Muslims and Islam in Syria’s 1950s will be
contextualised below. At that time, the grand mufti of the Republic of Syria was
Muhammad Abii al-Yusr ‘Abidin (d. 1401/1981). The mufti of the republic represented the
highest Sunni religious authority in the land, he retained some control of the shaykhs of the
provinces and regulated the issuing of fatwas.'8” With Sunnis being the vast majority of the
population, the office of the mufti represented them. Mufti Abu al-Yusr was a Hanaft Siifi
scholar who was regarded as an authority in the Hanafi madhhab and a devout
Nagshabandi Sifi. After formally assuming office on the July 4%, 1952, Aba al-Yusr was
confronted by two key players in Syrian religio-politics: the Syrian Ikhwan and the Syrian
Baath Party. At that time, the Wahhabis were not as established or influential as the
Ikhwan were, “but they had both the will and the means to challenge the traditionalist

ulama’s domination of the religious field.”!8®

Abii al-Yusr remained in his position until sometime after the formation of the United
Arab Republic which brought Egypt and Syria together. After the unification, the UAR
proposed the privatisation of national wealth. Gamal ‘Abdunnasir requested that Abi al-
Yusr provide a religious fatwa legitimating his project. The mufti refused to give the farwa
because he regarded Gamal ‘Abdunnasir’s plans to be religiously unlawful. As a result, he
was ousted from his position under pressure from the Egyptian president.'®® Although Aba
al-Yusr returned to the same position after the fall of the UAR, “Three months after the
Baathi seizure of power in 1963, the acting Grand Mufti, Abu al-Yusr Abidin, was
dismissed from his post. He was a popular sheikh in Syria and his dismissal was a clear
move by the new regime to reduce the influence of Sunni sheikhs.”'”° While Abi al-Yusr
seemed to maintain a balance between figh and Siifism, his successor Ahmad Kaftarti was
said to have weakened the role and influence that the Grand Mufti possessed. After a year
of the Baathist coup d’état, Kaftarti was installed by the Baath Party as the Grand Mufti of

the Syrian Republic. On this, Bottcher notes:

187 Skovgaard-Petersen, J. (2004). A Typology of State Mufti. In Haddad, Y. & Stowasser, B. (Eds.), 4
Typology of State Muftis in Islamic Law and the Challenges of Modernity. New York: AltaMira
Press. p. 85.

188 pierret, T. (2013). Religion and State in Syria: The Sunni Ulama from Coup to Revolution. Cambridge:
Cambridge University Press. p. 105.

189 Al-Qawsi, N. (2013). Al-Shaykh al-Tayyib Abi  al-Yusr  ‘Abidin. Retrieved from
https://naseemalsham.com/persons/writer35529/subjects/view/38210

190 Bottcher, A. (2004). Official Islam, Transnational Islamic Networks, and Regional Politics: The Case of
Syria. In Jung, D. (Ed.), The Middle East and Palestine Global Politics and Regional Conflict.
Palgrave Macmillan. p. 131.
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The Nagshabandi Sufi order of Sheikh Kaftaru is the classic example of a Sufi
network whose leader decided to cooperate with the political authority... Sheikh
Ahmad Kaftaru’s joint venture with the Baath Party dates back to the 1950s and
took many years to develop. It was facilitated by the experience he acquired within
the state apparatus. Beginning in 1948, he joined the fatwa administration as a
teacher of Islam in the Quntaytra on the Golan in Damascus. In 1985 he was
nominated Shafii mufti of Damascus. From 1959 to 1964 he had his own program
on Syrian radio, where he explained Islamic topics to a broad public. Following his
motto, “cooperating with any national government” he showed great flexibility in

adapting to the demands of the changing Baathi-regimes. '

Kaftarii’s influence as the Grand Mufti of Syria continued to diminish, but his Sifi
network expanded, especially during President Hafez al-Assad’s reign. As such, in the
absence of adequate supervision by the Ministry of Religious Endowments (Wizarat al-
Awaqaf), Wahhabis became more active in Syrian mosques and households under the name
of Ahl al-Hadith. The two most influential Syrian Wahhabi figures during that time were
Nasir al-Din al-Albani (d. 1419/1999) and ‘Abdulqadir al-Arna’tt (d. 1424/2004), both of
whom worked as watchmakers after having withdrawn from formal primary education.!*?
“They had received their initial religious training with Hanafi scholars (al-Farfur, al-
Burhani), before breaking with them to continue their quest for knowledge through self-
teaching.”'”? Although al-Arna’lit established good relations with Sifis, al-Albani, was
very controversial, not only for his rejection of Stfism but also his views on the Islamic
madhahib. His criticism of the centuries-old Islamic establishment of figh schools,
“represents a challenge to the hermeneutic hierarchy of the madhhabs and their system of
authorized interpretation of the texts.”!* Moreover, al-Albani claimed that due to his
advocacy for more reliance on the Qur’an he considered himself to be more Salafi than the
Salafis and more Wahhabi than the Wahhabis. In contrast, a number of Wahhabis accused
him of relying too much on the Hanbali madhhab.'®> As a result of his unpopular views on
anti-madhhabism, al-Albani inevitably clashed with a number of Syrian scholars, thus

leading to his confrontation with the official religious establishment.

191 Bsttcher 2004: 131.

192 Pierret 2013: 106.

193 Pierret 2013: 106.

194 Brown, J. (2007). The Canonization of al-Bukhart and Muslim: The Formation and Function of the Sunni
Hadith Canon. Leiden: Brill. p. 331.

195 Chalcraft, J. (2016). Popular Politics in the Making of the Modern Middle East. Cambridge: Cambridge
University Press. p. 484.
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In 1955, al-Albant was put on trial before a court of Syrian scholars headed by the Grand
Mufti “who urged him not to use his sect to cause unrest among the people ... Al-Albani’s
tours in the province were routinely hampered by the police at the request of local
authorities, and in 1967 the ‘defamation of the sheikhs of the Sufi brotherhoods’ earned
him eight months in prison.”'*® Furthermore, another anecdote which illustrates al-
Albant’s clash with Syrian muftis is an incident that took place in al-Dagqaq mosque in
Damascus. After the mu adhin announced the call to prayer (adhan) he recited the salat
upon the prophet out loud. To that, al-Albani said, “This is haram. It is similar [in
prohibition] to the one who fornicates with his own mother.”!”” As a result, al-Albani was
attacked by those present in the mosque. After the issue was raised to the mufti of
Damascus, Abil al-Yusr ‘Abidin, al-Albani was taken to the mufti who banned him from

teaching ever again and threatened him with exile should he revoke the terms.!®

Whilst in Syria, al-HararT had a well-established relationship with Aba al-Yusr ‘Abidin,
who regarded al-HararT as a great scholar of hadith. In reference to one of his earliest
clashes with Wahhabis in Syria, al-HararT narrates what transpired between him and Abi
al-Yusr. He said: “Thirty-five years ago I went to Damascus to visit Abii al-Yusr, who was
the mufti of Syria before Shaykh Ahmad Kaftari. During that time, the Wahhabis had
started to spread their beliefs amongst the people. So, I went to him requesting that he
contain this movement. He said to me: ‘The Shaykhs of this country have not been aiding
me. I shall confront them on the Day of Judgement.” Abi al-Yusr ‘Abidin protected the
religion.”!” As illustrated, al-HararT played a role in restraining the spread of Wahhabism
in Syria and his efforts have been commended by a number of Syrian shaykhs. Such as the
mufti of Ragga Muhammad al-Sayyid Ahmad,?*° the mufti of Idlib Muhammad Thabit al-
Kayyali (d. 1429/2008),2°! Syrian prominent hadith scholar Muhammad Riyad al-Malih al-
Dimashgi (d. 1419/1998)%°? and the former head of Aleppo’s Islamic Libraries Ahmad
Muhammad Sardar (d. 1419/1997).2% The aforementioned scholars addressed al-HararT in
handwritten letters describing him as a great scholar. They particularly applauded his
efforts in eradicating the spread of Wahhabism and Ibn Taymiyya’s thought in Syria.

196 Pierret 2013: 106.

197 Al-Sab‘ani, S. (2012). Wahhabism: New Saudi Religion. Cairo: Shams li al-Nasher wa al-I‘1am. p. 166.
198 Al-Sab‘ant 2012: 166.

199 Fathi Yakan. (2020). Retrieved from http://www.sunna.info/Lessons/islam_645.html.

200 Sunna Online. (n.d.). Retrieved from http://www.sunnaonline.org/news.php?action=view&id=207.

201 Sunna Online. (n.d.). Retrieved from http://www.sunnaonline.org/news.php?action=view&id=206.

202 Sunna Online. (n.d.). Retrieved from http://www.sunnaonline.org/news.php?action=view&id=208.

203 Sunna Online. (n.d.). Retrieved from http://www.sunnaonline.org/news.php?action=view&id=199.
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After spending many years in Damascus, al-HararT travelled to Beirut in 1952, where he
was welcomed by notable Lebanese scholars such as Muht al-Din al-"Ajuz (d. 1415/1995).
In 1983, al-"Ajiz established an Islamic organisation called: Jam‘iyyat al-Mashari® al-
Khayriyya al-Islamiyya (The Association of Islamic Charitable Project or AICP), which he
handed over to al-Harar1’s students. To this day, it remains one of the exclusive advocates
of al-HararT’s thought. Al-Harar1 also met with the mufti of Akkar: Baha’ al-Din al-Kilani
who studied hadith under al-Harari. But more significantly, al-HararT was supported by
one of the prominent judges in Lebanon’s Dar al-Fatwa: Mukhtar al-*Alaylt who provided
al-Harar1 with a written permit to teach across the mosques of Beirut. Al-‘Alayli also
ensured that al-Hararm’s accommodation is provided and paid for by Dar al-Fatwa. Over
the years, al-HararT solidified his relationship with the notables of Beirut and managed to
establish ties with many religious figures. In 1969, the head of the Lebanon’s al-Azhar

branch, invited him to the institute, where al-Harar1 delivered a seminar on tanzih.?*

As part of his mission, al-Harar1 travelled to many countries across the globe either to
deliver lectures and teach the religion, or for the purpose of medication. Some of the
countries he visited were India, Saudi Arabia, Switzerland, France, Germany, Britain,
Turkey, Jordan and many others. However, he kept returning to is Lebanon. Despite the
turmoil afflicted by the Lebanese civil war, al-Hararl remained in Beirut. His most
prominent residence is located in the Abu Shaker area near the Municipal Stadium of
Beirut, the building is known as the Hasan Khalid Organisations Building. Al-HararT lived
on the fourth floor of that building and delivered his lectures on the second floor — the
apartment is generally referred to as Bayt al-Shaykh (The Shaykh’s House). However, in
his last days, he chose to remain in an apartment in Burj Abou Haidar near the AICP
headquarters. In his late 90s, al-Harar1 fell ill, his official biography reads, “He became
severely ill and was bedridden for several months, until he passed away on the dawn of
Tuesday, the second of Ramadan 1429, which corresponds to the second of September
2008.72%5 The funeral prayer (salat al-janaza) was performed in the Burj Abou Haidar
mosque and led by the AICP’s president Shaykh Husam Qaraqira. Afterwards, his body
was taken to the burial site. After the burial rituals were concluded, the AICP headquarters

received thousands of people offering their condolences.?%

204 Jafra, S. (2005). Radd ‘ala Magal Ahbash Lubnan fi Jaridat Duniya al-Watan. Duniya al-Watan.

205 Al-Harari, ‘A. (2014). Al-Matalib al-Wafiyya Sharh al- ‘Agida al-Nasafiyya. Beirut: Dar Al Macharie CO.
p. 23.

206 AlHarariyy. (2020). Wafatuh wa TashyT ‘uh. Retrieved from http://www .harariyy.org/wft.htm.
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In addition to the primary ceremony held at the AICP’s Beirut headquarters, other events
took place simultaneously across the Lebanese governates. For instance, Taha Naji
received condolers in Tripoli’s AICP branch, Usama al-Sayyid in the Baalbek branch,
Khalid Hunayni in the Sidon branch as well as a gathering at the AICP’s ‘Umar Ibn al-
Khattab Islamic Centre in Shheem in the Mount Lebanon Governorate.?’” Following is a

list of prominent attendees who offered their condolences at the Beirut HQ centre:

[u—

Representative of the President of the Lebanese Republic.
Representative of the Speaker of the Parliament of Lebanon.
Representatives of the parliamentary blocs.

Representative of the League of Arab States.

Delegation from Dar al-Fatwa, Lebanon.

Former prime ministers.

Former ministers and members of parliament.

Representative of the Commander of the Lebanese Armed Forces.

A S I AR L

Ambassadors of a number of Islamic and Arab countries.

10. Military, social, media and philanthropic figures.

Outside Lebanon, an event was organised and held by al-Harar?’s students in Damascus’
Salat al-Akram hall. During the event, a number of obituaries were delivered by some of
al-Hararm’s Syrian connections such as the Minister of Awgqdf (religious endowments),
Muhammad al-Khatib, MP Muhammad Habash and Dr ‘Abd al-Latif Farfur. In the city of
Homs, the absentee Janaza prayer was also held in the Khalid Ibn al-Walid Grand Mosque.
Furthermore, the absentee Janaza prayer was also held in a number of countries in the
Middle East, Europe, Australia and North America. Upon al-Harari’s death, Shaykh
Husam Qaraqira issued a statement. An excerpt of it reads, “Indeed, the departure of the
righteous wali and great scholar ‘Abdullah al-HararT is a great loss of the entire Islamic
nation, a loss for scholarship and scholars and a loss for Islamic organisations and
associations that truly recognize the merit of knowledge and scholars. May Allah have
mercy on you my master and beloved. You spent your life learning and teaching. You have
spread the true fawhid and the ‘agida discipline without any boredom or weariness. You
are the one who advised us to remain steadfast onto the indissoluble link [of religious

guidance] and to call to the religion of Allah with wisdom and good instruction.”?%

207 Harariyy.org 2020.
208 Harariyy.org 2020.
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2.6 Al-Harar?’s Works

With a scholarly career spanning over eighty years across a wide array of disciplines
related to Islam and the Arabic language, al-Harar1 devoted much of his life to preaching
the personal obligatory religious knowledge (al-‘ilm al dariri) and warning against
blasphemous beliefs. Due to this, he did not author as many books as he would have
desired during his lifetime. Nonetheless, al-HararT wrote over forty works in seven key
fields: kalam (Islamic doctrine), Qur’anic recitation and exegesis, Arabic grammar and
prosody, hadith studies, Islamic jurisprudence, polemics and prophetic sira. But he was

mostly known for his works on kalam and polemics.

In terms of accessibility to al-HararTs works, this project has gathered that his works are to
be categorized into two broad categories: printed books and manuscripts. With regards to
the latter, some of these were completed during his lifetime and the remainder remain
incomplete. The first category constitutes the vast majority of his works that have been
printed and distributed by the AICP’s Beirut-based publishing house: Dar al-Mashar" li al-
Tiba‘a wa al-Nashr wa al-Tawzi'. Initially, and for several years, Dar al-Mashari® was
confined to the usage of the Arabic language in all its printed works. However, it was not
until 1999 that the first English translation of al-Harari’s Mukhtasar emerged and was
thereafter followed by printed translations of his works in English, French, Turkish,

Russian and recently Urdu.

In comparison to his printed works, there remain a few of that are still in manuscript form.
This research will henceforth adopt the Oxford English Dictionary’s definition of
manuscript as, “A written composition which has not been printed; unprinted or
unpublished written material. In later use frequently: an author's written, typed, or word-
processed copy of a work, as distinguished from the print of the same.”?* While some of
al-Hararis handwritten works have been completed — albeit they remain unprinted — other
works were left incomplete due to the aforementioned reason. In terms of the genres, his
manuscripts varied; some were in the field of Hadith, Kalam and polemics while others in
the field of Figh, Arabic grammar and Sira (prophetic biography). Most of al-Harar1’s
manuscripts, both those that have been completed and those that remained incomplete, are
believed to be stored at the Library of Global University’s Faculty of Literature and

Humanities in Beirut.

209 Manuscript.  (2000). In  OED Online. Oxford University Press. Retrieved from

https://www.oed.com/view/Entry/113802?redirectedFrom=manuscript.
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2.6.1 List of al-Harar1’s Works

Kalam and Polemics:

1.

10.

11.

12.

Nagthat al-Tullab (An Advice to Students): a poem in Islamic creed composed of
approximately sixty verses. Manuscript.

Al-Sirat al-Mustaqim (The Straight Path): an introductory text to the Kalam discipline.
Published.

. Al-Sharh al-Qawim fi Hall Alfaz al-Sirat al-Mustagim (The Upright Explanation in

Clarifying the Terms of the Straight Path): an explanation of the above text. Published.
Al-Dalil al-Qawim ‘ala al-Sirat al-Mustaqim (The Correct Guide to the Straight Path):

An elucidation of the Sunni creed supported by various intellectual proofs. Published.

. Al-Matalib al-Wafiyya Sharh al-‘Aqida al-Nasafiyya (The Abundant Topics in

Explaining the Text of al-Nasafiyya): an explanation of the renowned creed text
authored by the 10" century theologian Najm al-Din al-Nasafi. Published.

Al-Durra al-Bahiyya fi Hall Alfaz al-‘Aqida al-Tahawiyya (The Radiant Pearl in
Clarifying the Terms of the Text of al-Tahawiyya): a much shorter commentary in
comparison with his Izhar al-‘Aqida al-Sunniyya, perhaps to be viewed as an
abridgment of the /zhar. Published.

Izhar al-‘Aqida al-Sunniyya Bisharh al- Aqida al-Tahawiyya (A Declaration of the
Sunnt Creed in Explaining the Text of al-Tahawiyya): an explanation of the Abu Ja“far
al-TahawT’s text on Sunni belief. Published.

Sarth al-Bayan fi al-Rad ‘ald man Khalafa al-Qur’an (The Explicit Declaration in
Refuting those who Contradicted the Qur’an): one of al-Harar’’s most prominent
polemical works in refuting some of the ideologies of his contemporaries. Published.
Al-Magqalat al-Sunniyya fi Kashf Dalalat Ahmad ibn Taymiyya (The Sunni Articles
in Exposing the Misguidances of Ahmad b. Taymiyya): al-HararT’s first book dedicated
to present and refute the ideologies of Ibn Taymiyya. Published.

Sharh al-Sifat al-Thalatha ‘ashra al-Wajiba Lillah (An Explanation of the Thirteen
Attributes of God): a short treatise in which al-HararT provides Qur’anic verses and
prophetic traditions to emphasise the importance of God’s attributes. Published.
Al-"Aqida al-Munjia (The Creed of Salvation): a short treatise on the importance of
Islamic belief extracted from one of al-Harar1’s lectures. Published.

Al-Tahdhir al-Shar T al-Wajib (The Religiously Compulsory Forewarning): in this
book, al-HararT openly targets his three key rivals: Wahhabis, Ikhwanis and Tahrirts.
Published.
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13.

14.

15.

16.

17.

18.

19.

20.

21.

22.

Risala fi Butlan Da ‘wa Awlawiyyat al-Nur al-Muhammadr (A Treatise Regarding the
Invalidity of the Claim that Prophet Muhammad’s Light is the First of Creation): al-
Hararl presents a comprehensive textual analysis to disprove the fabricated hadith
regarding prophet Muhammad’s light. Published.

Risala fi al-Radd ‘ala Qawl al-Ba ‘d Inna al-Rasiila Ya lamu Kulla Shay’ (A Treatise
on the Refutation of those who Say that the Prophet Knows Everything that Allah
Knows): this book as well as the former delve into some religious beliefs prominent in
the Indian Subcontinent, particularly adopted by some Barelvis. Published.

Al-Ghara al- Imaniyya fi Radd Mafasid al-Tahriviyya (The Raid of the Faithful in
Exposing the Misguidances of The Tahriris): a book dedicated to rebuking the key
doctrines of Hizb al-Tahrir (The Liberation Party). Published.

Safwat al-Kalam fi Sifat al-Kalam (The Finest Discourse Regarding the Attribute of
Kalam): as the kalam attribute is the namesake of ‘I/m al-Kalam, al-Harar1 delves into
the classical arguments regarding the kalam attribute, particularly that of the Mu‘tazilis
and those who stand in opposition to ta ‘wil. Published.

Risala fi Tanazzuh Kalamillah ‘an al-Harf wa al-Sawt wa al-Lugha (A Treatise in
Clearing the Kalam of Allah from Letters, Voices and Languages): another kalam
treatise that is quite similar to his Safwat al-Kalam fi Sifat al-Kalam. Manuscript.
Al-Ta ‘awun ‘ala al-Naht ‘an al-Munkar (Cooperating in Forbidding the Unlawful): in
this book, al-Harar1 focuses on rebuking some widespread contemporary religious
prohibitions and provides the means and frameworks to rid the community of such
forbidden matters. Published.

Qawa '‘id Muhimma (Important Rules): one of al-Harari’s prominent works on
blasphemy, its categories and how to discern blasphemous sayings, beliefs and actions
from non-blasphemous ones. Published.

Risala fi al-Tahdhir min al-Firaq al-Thalath (A Treatise in Warning Against the
Three Sects): yet another treatise refuting Wahhabis, Ikhwanis and Tahriris. Published.
Risala fi al-Radd ‘ala al-Qadiyaniyya (A Treatise in Warning Against Qadiyanis): a
staunch attack on the Indian figure Ghulam Ahmad Qadiyani and his claim of
prophethood. Published.

Al-Bayan al-Muwathaq: Dirasa Muwathaqa Limagqalat al-Firaq al-Thalath (The
Well-Documented Illustration: A Codified Study Regarding the Sayings of the Three
Sects). After exposing Wahhabis, Ikhwanis and Tahriris, al-Harari’s goes on to
document their beliefs through scanned copies from their books. The first part of this

book is strikingly similar to the Risala fi al-Tahdhir min al-Firaq al-Thalath.
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Hadith Studies:

1.

Sharh Alfiyyat al-Suyiift (An Explanation of Al-Suyiiti’s Thousand-Line Poem): al-
Harar1 is typically dubbed: Khadim ‘Ilm al-Hadith (the servant of the hadith
discipline). His commentary on al-Suyiiti’s Alfiyya further supports this claim.
Manuscript.

Al-Ta‘aqqub al-Hathith ‘ald man Ta‘'ana Fima Sahha min al-Hadith. (The Swift
Pursuit in Refuting the one who Impugned the Authentic Hadith): a pamphlet al-Harar1
devised as a response to a magazine article written by Nasir al-Din al-Albani revolving
around the permissibility of using the subha (prayer beads). Published.

Nusrat al-Ta‘aqqub al-Hathith ‘ala man Ta‘ana Fima Sahha min al-Hadith
(Supporting the Swift Pursuit...): after al-Albant devised a refutation of al/-Ta ‘agqub,
al-Harar1 responded to al-Albani’s work with this book. Published.

Sharh al-Bayqiiniyya fi al-Mustalah (The Explanation of al-Bayqiiniyya in Science of
Hadith): an explanation of one of the foundational poems in hadith studies.
Manuscript.

Risala fi Hadd al-Hafiz; (A Pamphlet Regarding the Description of the Hafiz): it is
based upon a single lesson he delivered describing the qualifications of the hafiz.
Manuscript.

Juz’ fi Ahadith Nassa al-Huffaz ‘ala Sihhatiha wa Husniha (A Segment Containing
Hadiths Judged Explicitly by the Huffaz to be Sahih or Hasan): a compilation of
prophetic traditions that qualify among the highest levels of authenticity. Manuscript.
Asantd al-Kutub al-Sab ‘a fi ‘Ilm al-Hadith (The Chain of Narrations of the Seven
Books on Hadith Science): it is merely a detailed listing of al-Harari’s chain of
narrators from his direct teachers going back centuries to prominent authors. Published.
Al-Arba ‘iin al-Harariyya (The Forty [Hadiths of] al-Harar1): forty traditions al-Harar1

selected from forty books of hadith along with an explanation for each. Manuscript.

Qur’anic Studies:

1. Kitab al-Durr al-Nadid fi Ahkam al-Tajwid (The Organised Pearls in the Rules of
Tajwid): a book simplifying the rules of Qur’an recitation. Published.

Arabic Language:

1. Sharh Mutammimat al-’Ajurrimiyya fi al-Nahw (The Explanation of Mutammimat

al-’ Ajurriimiyya in Arabic Grammar): this is amongst the books which al-HararT started

but did not live long enough to complete. Manuscript.
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2.

Sharh Manzimat al-Sabban fi al-‘Ariid (The Explanation of al-Sabban’s Poem in

Arabic Prosody): it is also among the works al-Harar1 did not complete. Manuscript.

Islamic Jurisprudence:

1.

Mukhtasar ‘Abdullah al-Harart al-Kdfil Bi‘ilm al-Din al-Dariurt ‘ala Madhhab al-
Imam al-Shafi'7 (‘Abdullah al-Harar’’s Summary Ensuring the Personal Obligatory
Knowledge According to the School of Imam al-Shafi‘1): arguably the most prominent
of all of al-HararT’s books, it conveys the foundational portion of knowledge every
Muslim must seek. Published.

Mukhtasar ‘Abdullah al-Harart al-Kdfil Bi‘ilm al-Din al-Dariurt ‘ala Madhhab al-
Imam Abii Hanifa (‘Abdullah al-Harar’s Summary Ensuring the Personal Obligatory
Knowledge According to the School of Imam Abii Hanifa): similar to the above, but
according to the HanafT school. Published.

Mukhtasar ‘Abdullah al-Harart al-Kdfil Bi‘ilm al-Din al-Dariurt ‘ala Madhhab al-
Imam Malik (‘Abdullah al-Harar’’s Summary Ensuring the Personal Obligatory
Knowledge According to the School of Imam Malik): like the above, but according to
the Maliki school. Published.

Bughyat al-Talib Lima ‘rifat al- Ilm al-Dint al-Wajib (The Student’s Goal in Learning
the Personal Obligatory Knowledge): a two-volume commentary on al-Harari’s
Mukhtasar. Published.

Sharh Alfiyyat al-Zubad fi al-Figh al-Shafi 7 (An Explanation of The One Thousand-
Line Zubad Poem in Shafi'T Jurisprudence): This is one of al-HararT’s first
commentaries on Shafi‘1 figh. Manuscript.

Sharh Matn Abia Shuja‘ fi al-Figh al-Shafi 7 (A Commentary on the Text of Abi
Shuja“ in Shafi‘t Jurisprudence): a somewhat similar book to the above, however the
foundational text of Abt Shuja“ is much shorter in comparison with Alfiyyat al-Zubad,
making it more accessible to beginners in the Shafi‘1 school. Manuscript.

Sharh Matn al- Ashmawiyya fi al-Figh al-Malikt (A Commentary on the Text of al-
‘Ashmawiyya in Maliki Jurisprudence): despite being based in a Shafi‘1-dominated
region, al-HararT did not restrict his works to one school of thought. Manuscript

Sharh al-Tanbth li al-Imam al-Shirazt fi al-Fiqh al-Shafi 7 (An Explanation of al-
Shirazi’s Tanbih in Shafi‘1 Jurisprudence): al-Shirazi’s Tanbih is considered one of the
in-depth texts in the Shafi‘1 school. The majority of prominent Shafi‘t scholars have

had a commentary on it. Manuscript.
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9. Sharh Manhaj al-Tullab li al-Shaykh Zakariyya al-Ansari fi al-Figh al-Shafi T (An
Explanation of Zakariyya al-Ansari’s Manhaj al-Tullab in Shafi‘1 Jurisprudence): a
very similar book to the above, both in terms of its nature and significance. Incomplete.

10. Sharh Kitab Sullam al-Tawfiq ‘ila Mahabbatillah ‘ala al-Tahqiq (An Explanation of
Sullam Al-Tawfiq 'ila Mahabbatillah ‘ala Al-Tahqiq): al-Harar1’s Mukhtasar is wholly
based on Sullam al-Tawfig - with the exception of the Siifism chapter. As such, he

wrote a commentary on it. Manuscript.

Sira — Prophetic Biography:

1. Al-Rawa’ih al-Zakiyya fi Mawlid Khayr al-Bariyya (The Fragrant Scents in the Birth
of the Best of Creation): an enumeration of traditions in support of the validity of
celebrating the birth of prophet Muhammad. Published.

2. Mukhtasar Shifa’ al-Asqam wa Mahw al-'Atham fi al-Sala ‘ald Khayr al-Anam
Li‘abd al-Jalil al-Qirawant (A Summary of al-Qirawani’s Shifa’ al-Asqam): summary

of a renowned text in prophetic Sira. Published.

2.7 Conclusion

Upon analysing the majority of extant information on al-Hararm’s life and travels, this
chapter has shed light on key milestones in al-HararT’s career, particularly the early stages
in Harar. It investigated into substantial allegations concerning his lineage, qualifications,
and his relationship with the Selassie regime, all of which were supported by documents
that have been only recently published for the very first time. It also provided names and
qualifications of his teachers as well as a thorough timeline of his travels leading up to his
arrival in Beirut, where he spent the remainder of his life. Finally, all available works
authored by al-Harar1 have been meticulously documented according disciplines and

genres.
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Chapter III

Al-Harar1 in the Midst of Doctrinal Controversies

This chapter will investigate a number of doctrines that have sparked much controversy
around al-HararT and his methodology. Some among the most contentious rhetoric between
al-Harar? and his rivals revolve around fundamental ‘agida principles and a number of
divisive concepts in hadith, Sufism and other disciplines. However, it seems that, by far,
the arguments that stand out the most are those found in his kalam discourses.
Subsequently, this chapter will heavily focus on some key doctrines in the kalam discipline
such as: God’s incorporeality, or tanzih, Allah’s attribute of kalam, tawassul, tabarruk,>'°
as well as other dogmas. As a result, this analysis will situate al-HararT on a spectrum in
order to illustrate how moderate his interpretation of key articles of faith in contrast with

that of his adversaries.

3.1 Tlm al-Kalam (the Science of Islamic Doctrine)

The nature of this branch of Islamic sciences has been a topic of considerable debate in
classical and modern times, particularly between al-HararT and his Wahhabi rivals. As a
well-established scholar of kalam (mutakallim) himself, al-Hararl promoted the study of
kalam and produced a staunch rebuttal against those who dispraised and attacked it.
However, in order to appreciate al-Harari’s devotion to and defence of kalam, the
following section will shed light on some origins of this discipline, its categories, as well
as investigating into the denunciation of a specific kalam argument by prominent scholars
such as al-Shafi'1 and his likes. 7/m al-Kalam or kalam is one of the foundational
disciplines in Islamic Studies. It is an Arabic expression in reference to an Islamic
discipline developed over centuries by Muslim scholars. It is also known as: ‘Ilm al-"Iman
(the Science of Faith), 7/m Usil al-Din (the Science of the Foundations of Faith), ‘7/m al-
Tawhid (the Science of Monotheism), ‘Ilm al-Figh al-Akbar (the Science of the Greater
Understanding) and ‘Ilm al- ‘Aqida (the Science of the Creed).?!! Nonetheless, the phrase

‘Ilm al-Kalam literally translates to: the science of discourse.?!?

20 Tawassul is said to refer to supplicating to God by means of the prophet. As for tabarruk, it is generally
understood to mean seeking blessings through the prophet. See Fitzpatrick, C. & Walker, A. (Eds.).
(2013). Muhammad in History, Thought, and Culture: An Encyclopedia of the Prophet of God.
Santa Barbara: ABC-CLIO. Both doctrines will be thoroughly examined in the forthcoming
sections.

U1 Sakr, J. (2005). Al-Tibivan ft al-Radd ‘ala Man Dhamma ‘lim al-Kalam. Beirut: Dar Al Macharie CO. p.
17.

212 Winter, T. (2008). The Cambridge Companion to Classical Islamic Theology. Cambridge: Cambridge
University Press. pp. 4-5.
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As for the religious (non-linguistic) definition of ‘I/m al-Kalam, numerous mutakallimiin
have made attempts at comprehensively defining this discipline. Despite some variations,
the following definitions share some key components. As illustrated below, ‘Ilm al-Kalam

has been defined as:

1. A discipline through which one would be able to prove religious tenets, by
providing reliable evidences and refuting suspicions.?!3

2. Ibn Khaldiin (d. 808/1406) who was a prominent Ash‘ari scholar defines 7lm al-
Kalam as a science that discusses religious tenets supported by intellectual
proofs.2!4

3. A branch of knowledge that discusses the self and attributes of Allah as well as the
state of the creations since the beginning of creation up until resurrection, all
according to the rules of Islam. 213

4. Tt has been defined by the prominent Ottoman scholar Taskopriizade (d. 968/1561)
as, “A science by which one is able to prove religious facts by providing evidences
in support of them, as well as repelling suspicions from them.”?!¢

5. The prominent Maturidi kalam scholar al-Taftazani (d. 971/1390) states: “Al-
Kalam is the knowledge pertaining to religious doctrines based upon factual
proofs.”2!7

6. Al-Bajurt (d. 1276/1860) describes it as a science by which one is able to prove

religious doctrines that are derived from textual resources.?!

As such, the above definitions share a common theme that: kalam is a science that utilises
both textual and intellectual methodologies. The intellect is employed in an effort to
further verify the legitimacy of key Islamic doctrines that have been reported through
textual recourses. However, it is noteworthy that the mutakallimiin insist that Islam is not

founded upon intellectual reasoning, rather it is merely supported by it.?!”

213 This is the definition of a prominent Ash‘arT scholar, ‘Adud al-Din al-Tji (d. 756/1356) in his al-Mawdgqif
which delves into dogmas examined in late Ash‘arism, it is based upon Fakhr al-Din al-Raz1's al-
Muhassal and al-’ Amedt’s Abkar al-Afkar. Al-"Tji, A. (2005). Al-Mawagif fi ‘llm al-Kalam. Beirut:
‘Alam al-Kutub. p. 7.

214 Tbn Khaldiin, ‘A. (2004). Mugaddimat Ibn Khaldiin. Damascus: Dar al-Balkhi. p. 205.

25 Al-Jurjani, ‘A. (1983). Kitab al-Ta ‘rifat. Beirut: Dar al-Kutub al-‘Tlmiyya. p. 184

216 Tagkopriizade, A. (1985). Muftah al-Sa ‘ada wa Misbah al-Sivada fi Mawdi ‘at al- ‘Ulim. Beirut: Dar al-
Kutub al-‘Ilmiyya. Vol. 2, p. 132.

27 Al-Taftazani, S. (1912). Matn Tahdhib al-Mantiq wa al-Kalam. Matba‘at al-Sa‘ada Bijiwar Muhafazat
Migr. p.15.

213 Al-Bajurd, L. (2002). Hashiyat al-Imam al-Bajirt ‘ald Jawharat al-Tawhid. Dar al-Salam li al-Tiba'a wa
al-Nashr. p. 38.

219 Saltm, S. (2010). Maghza al- ‘Aqlaniyya al-Islamiyya. Al-Maktaba al-Akadimiyya. p. 57.
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In regard to the variety of interpretations as to why it was dubbed ‘Ilm al-Kalam; the
reason stated by most scholars refers to the classical dispute regarding the attribute of
kalam that occurred between Ash‘aris and Mu ‘tazilis on the one hand, as well as Ash‘aris
and the Karramiyya on the other. Nonetheless, there have been many reasons stated by the
mutakallimiin as to why it has been dubbed ‘Ilm al-Kalam.*?° For instance, al-Taftazani, in

his Sharh al-Magasid fi ‘Ilm al-Kalam,**' mentions the following:

1. It was named ‘I/m al-Kalam after the argument around kalam, i.e., God’s eternal
attribute of speech, which was one of the key discourses of this discipline and
resulted in much contention and dispute. This led to battles and bloodshed.

2. It is due to the fact that this discipline enables one to indulge in kalam, i.e., to
become well-established in substantiating religious doctrines and refuting
adversaries.

3. Al-Kalam is the first science that one ought to learn. It is learnt via conversing,
hence the term kalam was assigned to this science and made exclusive to it.

4. Another reason is because this science can only be established by dialogue and
exchange of kalam between two parties. Contrary to other disciplines that could be
studied by reflecting and reading books.

5. It is one of the most controversial and contentious of disciplines, hence there is a
dire need to undergo kalam with the opponents and refute them.

6. Compared to all the other scientists it is the most significant of all discourses. For

instance, the preponderant of two arguments is said to be: the kalam.

With the above providing an overview of the origins of kalam, its many titles, as well as
the reasons as to why classical scholars have referred to it in this manner, the following
will predominantly analyse al-Harari’s unique methodology in prioritising the study of
kalam. This is illustrated in his commentaries on two foundational works on ‘aqida: al-
Matalib al-Wafiyya Sharh al- ‘Aqida al-Nasafiyya*?? (The Faithful Topics in Explaining the
Text of Al-Nasafiyya) and Izhar al- ‘Aqgida al-Sunniyya Bisharh al- ‘Aqida al-Tahawiyya®?
(A Declaration of the Sunni Creed in Explaining the Text of al-Tahawiyya). Perhaps al-
Harar1 chose the two works of al-Nasafl and al-Tahaw1 because both foundational texts

have been unanimously accepted and taught in the Islamic world.

2200 Al-Shimmari, Th. (2006). Al-Kabira wa al-’Athar al-Mutarattiba ‘Alayha ‘Ind al-Mutakallimin. Dar al-
Kutub al-‘Tlmiyya. p. 31.
221 Al-Taftazani, S. (1998). Sharh al-Magqdasid. Beirut: ‘Alam al-Kutub. pp. 164-165.
222 Al-Harari 2014.
223 Al-Harari 2007a.
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Al-Harari, like his Ash‘ar predecessors,?** praised lm al-Kalam and defended it. In fact,
as part of the introduction section of most of his ‘aqida commentaries, al-HararT begins
with the definition of Kalam, the significance of this discipline, followed by rebutting
reports alleging al-Shafi‘1’s criticism of this discipline. In his commentary on Najm al-Din
al-Nasafi’s (d. 537/1142) al-‘Agida al-Nasafiyya entitled al-Matalib al-Wafiyya Sharh al-
‘Aqida al-Nasafiyya, al-Harar1 provides a somewhat detailed and unique definition of
kalam, followed by a comprehensive rebuttal of classical and contemporary rhetoric

criticising Kalam. He observes:

Thereafter, Ilm al-Tawhid is the foundation of Islamic beliefs. Some religious rules
pertain to the matters of belief, so the science associated with that is called: 7/m al-
Tawhid wa al-Sifat. Others (i.e., other religious rules) pertain to the manner in
which the deed is performed, the discipline pertaining to this is called: 7Im al-
Shara’i* wa al-Ahkam. Therefore, the science pertaining to Allah and His
messengers is the most honourable of all sciences because it is the foundation of all
religious rules. Its aim is to attain religious and worldly rewards. It is substantiated

by factual evidences; whether intellectual or textual *

As such, it appears that al-HararT’s interpretation of ‘I/m al-Kalam could be a further
elucidation of previous definitions. He focuses on the two key components, the first being
the textual component of this discipline, and the second is the role of the intellect. But he
goes further to explore the debate on whether acquiring this science is a personal
obligation on every Muslim or a communal obligation. According to him, there are two
degrees for acquiring it:>?° (a) al-wujib al-‘ayni (lit. personal obligation): is to know the
basics of ‘agida, and this is obligatory on every Muslim, (b) al-wujib al-kifa'r (lit.
communal obligation): the stage at which one is able to present Islamic beliefs supported

by evidences, along with being able to clarify suspicions presented by the innovators.

224 Renowned Ash‘arT scholar Abi al-Qasim b. ‘Asakir states: “4/-Kalam that is compatible with the Qur’an
and [prophetic] narrations and further clarifies the fundamentals [of faith] in the face of misguidance
— it is praised by the scholars.” See Ibn‘Asakir, ‘A. (1927). Tabyin Kadhib al-Muftart Fima Nusiba
li al-Imam al-Ash ‘ari. Damascus: Matba‘at al-Tawfiq. p. 339. Another prominent Ash‘arT is al-
Bayhaqi who observes, “How would this knowledge be dispraised, despite the fact that through it,
one learns about Allah, His attributes and messengers?” Al-Bayhaqi, A. (2017). Shu ‘ab al- Iman.
Beirut: Dar al-Kutub al-‘Tlmiyya. p. 96. Furthermore, among the staunchest of responses is that of
Abi al-Qasim al-Qushairi, “No one would renounce Ilm al-Kalam except that he would fall under
one of two categories: the first of which is an ignorant person who has resorted to mere imitation ...
or someone who adheres to an invalid school of thought.” Al-Kawthart, M. (n.d.). Bayan Zaghal al-
‘Ilm wa al-Talab. Al-Maktaba al-Azhariyya li al-Turath. p. 23.

225 Al-Harari 2014: 24,

226 Al-Harari 2014: 27.
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Al-Harar1’s interpretation of /lm al-Kalam tackles some of the major criticisms against it,
whilst concurrently providing a detailed interpretation of the term kalam. From another
perspective, al-HararT also addressed two other issues raised by a number of Wahhabis in
reference to kalam. The first of which is the status of 7/m al-Kalam as a science dedicated
— for the most part — to establish the Sunni view on the attribute of Allah al-Kalam. The
second, which is essentially an extension of the first, addresses all reports attributed to al-

Shafi‘1, and his likes, regarding their alleged dispraise and rejection of ‘Ilm al-Kalam.

Stemming from the Qur’anic verse in al-Baqara chapter which refers to the concept of al/-
wasatiyya (lit. moderation), “And thus we have made you a wasat nation”,”?’” al-Hararl
argues that the Ash arT stance on God’s attribute of kalam is seen as a moderate position??8
between two extremes, namely: fashbih and nafi.**® According to al-Harari, one of the two
extreme views is upheld and advocated by classical Mu‘tazili scholars, who have long
denied the attribute of kalam. According to them, confirming eternal attributes to God,
such as kalam, would entail believing in more than one eternal being.?° While the
Mu ‘tazilis have entirely rejected the attribute kalam, some literalists on the other hand
have affirmed kalam, but nonetheless a human-like kalam that is composed of letters and

sounds.?3!

Contrary to the two aforementioned opposing views, , al-HararT concludes that the view
upheld by Ahl al-Sunna wa al-Jama‘a on God’s attribute of kalam is indeed the centrist
stance. Sunnis, according to him, have maintained that God is attributed with the eternal
and everlasting attribute of kalam, without it being composed of any letters or sounds
whatsoever.?*? As such, the below diagram depicts the representation of all three stances

on the attribute of kalam, as per al-Harar1’s account:

-

Tashbih - Mujassimites Tanzih - Sunnis Nafi - Mu‘tazilites

227 The Qur’an 2:143.
228 Al-Harari 2014: 24.
229 Here, tashbih refers to likening God’s kalam to that of humans by claiming that it is composed of letters
and sounds etc. As for nafi, it is in reference to negating the attribute of kalam.
230 Al-Shahrastani, M. (1968). Al-Milal wa al-Nihal. Dar al-Ittihad al-‘Arab li al-Tiba a. pp. 50-51.
231 Al-Harari 2014: 25.
232 Al-Harari 2014: 25.
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3.1.1 Al-Shafi'Tand Ilm al-Kalam

Despite the numerous reports suggesting that 7/m al-Kalam has been renounced by a
number of classical Muslim scholars including, but not limited to, the founders of the four
madhahib: Malik b. Anas (d. 179/795), Abi Hanifa (d. 150/767), Muhammad b. Idris al-
Shafi‘1 (d. 204/820) and Ahmad b. Hanbal (d. 241/855),2*3only al-Shafi T’s account®** will
be scrutinised over three phases. Firstly, the renunciation accounts provided by supporters
of Ibn “Abd al-Wahhab’s call will be collated. Secondly, these will be followed by the
response of prominent Shafi‘1-Ash‘ar1 scholars to the alleged narration. Finally, al-Harart’s

stance will be cross-examined with both views.

Drawing on Ibn Taymiyya and Muhammad b. ‘Abd al-Wahhab’s views on ‘1lm al-Kalam,
the vast majority of their contemporary followers have attacked this discipline whereby
arguing that involving oneself in kalam would be religiously forbidden. Others have
argued that while it is not deemed to be haram, it is nonetheless makrith (disliked).>*
Muhammad b. ‘Abd al-Wahhab, one amongst the most prominent adherers to Ibn
Taymiyya’s thought, attacked the mutakallimiin in one of his letters, “... in addition to
their beliefs being invalid and contradictory to the intellect, they oppose the religion of
Islam, the Qur’an, the Messenger and all the Salaf.”>3¢ In fact, Salih al-Fawzan, a modern-
day prominent figure and member of Saudi Arabia's highest religious council, outrightly
attacked Ash‘arts, and has even gone further to brand them with blasphemy. He states, “...
the innovators, such as the Jahmis, Mu‘tazilis and Ash‘aris; are the ones who followed in

the footsteps of the blasphemers of Quraysh who have committed blasphemy.”23’

Notwithstanding the above reports, other prominent Saudi figures have been less
aggressive towards Ash‘aris. While they have not explicitly judged them as blasphemers
(kuffar), they have maintained that Asharis are not entirely part of Ahl al-Sunna wa al-
Jama‘a. Ibn Baz, who was the grand mufti of the Kingdom of Saudi Arabia, from 1993
until 1999, has stated on many occasions that Ash‘aris are not kuffar, but they have,
according to him, committed some grave mistakes in the matters of ‘agida, especially on

ta’'wil. He alleges:

233 Al-Shafi‘t, H. (2001). Al-Madkhal ’Ila Dirasat ‘Ilm al Kalam. Karachi: Idarat al-Qur’an wa al- Uliim al-
Islamiyya. p. 31.

234 Due to its significance, only al-Shafi‘T’s account will be scrutinised, not those of other prominent scholars.

235 Al-Shafi‘1 2001: 40.

236 Al-Fawzan, S. & Al-‘Ulayqi, M. (n.d.). 4l-Rasa il al-Shakhsiyya. Riyadh: Jami‘at al-lmam Muhammad
ibn Sa‘ad. Vol. 7, p. 264.

7 Al-Fawzan, S. (2011). Al-Irshad Ila Sahih al-I ‘tigad wa al-Radd ‘ala Ahl al-Shirk wa al-Ilhad. Dar Ibn al-
Jawzi. p. 138.
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Ash‘aris are considered to be among Ahl al-Sunna in the majority of [religious]
matters. However, they are not classified as Sunnis with regards to the ta ‘'wil of the
attributes [of God]. Yet, they are not blasphemers, rather among them are great
[religious] leaders, scholars and righteous people. However, they erred in the fa ‘'wil

of some attributes. As such, they have opposed Ahl al-Sunna in some issues.?®

When examining Wahhabi narratives towards Ash‘ars, it appears that some figures might
be regarded as less hostile in comparison with others. Any glimpse at ‘agida commentaries
authored by self-proclaimed Salafis would suffice to deduce that they unanimously
denounce kalam. As such, among the foundational cornerstones of their argument are the

following narrations attributed to al-Shafi t:

1. “My opinion of the people of kalam is that they ought to be beaten up with palm
leaves, placed upon camels, taken to the tribes and clans, then proclaim that this is
the penalty of whoever leaves out the Qur’an and Sunna and follows kalam!”?%

2. “Beware of looking into kalam, if one were asked about a query on jurisprudence
and erred, he would be ridiculed, at the most ... However, if he were asked about a
matter of kalam and committed a mistake, he would be accused of heresy.”?4°

3. “It is better for one to be judged by Allah for committing every sin — besides

associating partners with Allah — rather than be judged for indulging in kalam.”

Other narrations state: “al-ahwa ™ (lit. heresies) instead of kalam.>*!

The above reports have been utilised by prominent Wahhabt figures such as the likes of
Ibn Jibrin,** (d. 1430/2009) Ibn ‘Uthaymin,?* (d. 1421/2001) Muhammad Salih al-
Munajjid*** as well as others to delegitimise ‘I/m al-Kalam. However, those accounts have
been thoroughly scrutinised by numerous scholars of the Shafi‘T school of thought. Prior to
delving into that, it would be noteworthy to shed light on the unique relationship between

Shafi‘1 school of jurisprudence and the Ash‘arT theological school of thought.

238 1bn Baz, ‘A. (1999). Majmii * Fatawa Ibn Baz. Dar al-Qasim. Vol. 28, p. 256.

239 Al-Bayhagqf, A. (1970). Managib al-Shafi 7. Cairo: Maktabat Dar al-Turath. p. 462.

240 Al-Razi, M. (2008). Al-Imam al-Shafi T Managibuhu wa ‘llmuhu. Cairo: Dar al-Thagafiyya li al-Nashr. p.
570.

241 Al-Zabidi, M. (2016). Ithaf al-Sada al-Muttagin Bisharh Ihyia’ ‘Ulim al-Din. Mu’assasat al-Tarikh. p.
73.

242 Tbn Jibrin, ‘A. (n.d.). Sharh al- ‘Aqida al-Tahawiyya.

243 Al-Sulaiman, F. (1992). Majmii‘ Rasa’il wa Fatawa al-Shaykh Muhammad ibn Salih al- Uthaymin.
Riyadh: Dar al-Watan li al-Nashr. p. 75.

244 Al-Munajjid, M. (2018). ‘Ibar wa ‘Izat min Hayat al-Imam al-Shafi . Dar al-Amal.
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Given the centuries-long relationship between Shafi‘ls and Ash‘aris, it would seem rather
paradoxical that such reports are attributed to al-Shafi‘i, himself, and employed by
Wahhabis to vilify the mutakallimiin and by extension Ash‘arism. While Ash‘ar1 scholars
were predominantly followers of al-Shafi‘1’s school, they did not exclusively committed
themselves to it. Rather, al-Bayhaqi defines Ash‘aris as, “those of the Hanafis, Malikis and
Shafi‘1s that do not go the way of divesting Allah of his attributes (¢a 7il) as the Mu‘tazila
did, nor the way of likening Allah to the creation (fashbih) as the Mujassima did.”** As
Shafi‘Ts tended to favour and defend Ash‘arism,?*¢ there have been a plethora of high-
ranking Shafi‘T scholars who also identified as Ash‘aris and later on became authorities in

the madhhab, such as:

[a—

‘Abd al-Malik b. Yusuf al-Juwayni (d. 478/1085).
Muhammad b. “‘Umar b. al-Husain Fakhr al-Din al-Raz1 (d. 605/1210).
Abt Hamid Muhammad b. Muhammad al-TsT al-Ghazali (d. 505/1111).
Sayf al-Din Muhammad al-’ Amidi (d. 631/1233).
Abi Ishaq Jamal al-Din Ibrahim b. “‘Al1 b. Yusuf al-Shirazi (d. 476/1083).
Abi Ishaq Ibrahim b. Muhammad b. Ibrahim al-Isfarayini (d. 418/1027).
‘Uthman b. ‘Abdurrahman Salah al-Din, known as: Ibn al-Salah (d. 643/1245).
Abii Zakariyya Yahya b. Sharaf al-Nawaw1 (d. 676/1277).
Ahmad b. Muhammad b. ‘Al1 al-Ansari, known as: Ibn al-Rif*a (d. 710/1310).
. Ahmad b. Hamdan al-Athra‘1 (d. 783/1381).
. Jamal al-Din ‘Abd al-Rahim b. al-Husain al-Isnaw1 (d. 772/1370).
. Abii Nagr Taj al-Din al-Subki (d. 771/1370).
. Nagir al-Din Abii b. “‘Umar al-Baydaw1 (d. 685/1292).
. Zakariyya al-AnsarT (d. 926/1520).
. Sulaiman b. “‘Umar b. Muhammad al-Bujairimi (d. 1221/1806).
. Ibrahim b. Muhammad b. Ahmad al-Bajuri. (d. 1859).
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The above Ash‘art scholars have attained lofty ranks in the Shafi‘t school, ranging from:
mutlaq muntasib, ashab al-wujith, hamalat figh, to mujtahid al-fatwd, among other

ranks.24’

245 Al-Bayhaqi, A. (1998). Allah’s Names and Attributes: Excerpts, Translated by Gibril Fouad Haddad. As-
Sunn Foundation of America. p. 18.
246 Malamud, M. (1994). The Politics of Heresy in Medieval Khurasan: The Karramiyya in Nishapur. lranian
Studies, 27(1-4), 37-51.
247 For further information on the various ranks in the Shafi‘T madhab, see Al-Nawawi, Y. (2011). Kitab al-
Majmii * Sharh al-Muhadhab. Beirut: Dar al-Kutub al-‘Tlmiyya. p. 72.
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Thus far, it has been established that Ash‘aris and Shafi‘Ts enjoyed, for centuries, a unique
partnership through which many have come to concurrently master ‘agida and figh.
Nonetheless, the question remains: how could such anti-kalam statements be attributed to
al-Shafi‘1? In his treatise, dedicated to documenting the life of al-Shafi‘1,>*® Fakhr al-Din
al-Raz1 (d. 605/1210) who was, as stated above, an Ash‘ari-Shafi‘1 scholar, conveys nine
reports attributed to al-Shafi‘1 dispraising the discipline of kalam and its practitioners.

Thereupon, al-Razi provides three interpretations for all nine reports. He observes:

First interpretation: The great tribulations took place in that era, due to people
indulging in matters pertaining to the Qur’an. Heretics sought the Sultan’s help and
overpowered the people of truth ... When al-Shafi‘T learned that undergoing this
discourse was not for the sake of Allah but rather was being acquired for the sake
of worldly matters, he undoubtedly abandoned and disregarded it, and he dispraised

whoever studied it.

Second interpretation: This criticism ought to be directed towards the kalam which
was particularly supported and approved by the heretics... Then, when the
dispraise of giyas as reported by the companions and their followers became
widespread, jurists said that this dispraise is to be directed towards the invalid types
of giyas that contradict the explicit [Qur’'an or hadith] text — and likewise here.
Therefore, we declare that this severe dispraise of kalam that was reported from al-
Shafi‘t should be directed towards the kind of kalam that was supported by the
heretics. This is because, in that period, a/-Kalam was used in reference to those

who indulged in al-I'tizal and al-Qadar.

Third interpretation: Perhaps he believed it was obligatory to exclusively rely upon
the evidences laid out in the Qur’an, and that adding to them and going further into
issues that cannot be perceived by the intellect is impermissible. Due to this, he

exaggerated in criticizing whosoever indulged in such intricate matters.?*’

Al-Razi, as seen above, establishes that the kalam referred to by al-Shafi‘'t is not, in any
way whatsoever, the Sunni version of kalam. Rather it is that of the heretics. Al-Razi goes

on to justify his three aforementioned explanations to further validate his stance.

248 Al-Razi 2008: 65-68.
249 Al-Razi 2008: 67. Note: this passage is quoted in full because of its importance to the subject matter.
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Al-HararT arrives at the same conclusion as that of al-Razi, but he takes on an interestingly
different methodology. Al-Harar1 relies upon al-Shafi'1’s other narration as reported by
Murtada al-Zabidi in his Ithaf al-Sada al-Muttaqin Bisharh Ihyia’ ‘Ulim al-Din (The Gift
of the God-Fearing Sayyids in Explaining the Revival of the Religious Sciences). His
version reads, “It is better for one to be judged by Allah for committing every sin — besides
associating partners with Allah — rather than be judged for indulging in al-Ahwa’.”?° The
singular: hawa literally translates as the inclination of the soul or predilection. But in a
religious context, the term: Ahl al-Ahwa’ has been used by theologians in reference to
those who have deviated from the traditional Sunnt belief system, such as the Qadariyya,

Rawafid, Jabariyya, Mu attila, Mujassima as well as the Khawarij.2>!

Al-Harar1 simply states that ahwa’ is the plural of ~awa and this term exclusively refers to
the beliefs adopted by the deviant sects. Therefore, according to him, al-Shafi'T only
criticised the kalam that entailed establishing the beliefs of the heretics. In an effort to
further strengthen his position, al-HararT relies upon a report by Ibn ‘Asakir who narrated
that one day al-Shafi't held a conversation with a scholar of figh. As the dialogue
progressed, al-Shafi‘T repeatedly assessed the scholar and requested further proofs. So, the
jurist reprimanded him by saying, “This is the way of the people of kalam not the people of
halal and haram” (i.e., the jurists). Al-Shafi'T responded, “We mastered that (i.e. kalam)
before this (i.e., figh).”*? This is an explicit statement not only confirming al-Shafi‘T’s

involvement in ‘7/m al-Kalam, but rather his mastery of it.

Overall, al-Harari*>* seems to follow in the footsteps of previous Shafi‘is and Ash aris, but
he certainly takes some unique means so as to further solidify arguments made by his
predecessors. In regard to kalam, he was - without question - one among the pioneers of
the twenty-first century. This is particularly due to his systematic efforts in reviving this
science, simplifying its terms and making it available for the masses. He particularly
sought to establish the difference between //m al-Kalam and its modern-day association to
Aristotelian philosophy; and argument that is propagated by numerous Wahhabis and

utilised to attack ‘I/lm al-Kalam.

250 Al-Zabidi 2016: 73.

251 Goldziher, 1. (2020). Ahl al-Ahwa’. In Bearman, P. (Ed.), Encyclopaedia of Islam. Retrieved from
http://dx.doi.org/10.1163/1573-3912_islam_SIM_0377.

252 bn‘Asakir, ‘A. (1983). Tabyin Kadhib al-Muftari Fima Nusiba li al-Imam al-Ash ‘ari. Beirut: Dar al-
Kitab al-‘Arabi. p. 342.

253 Al-HararT concludes his argument on the significance of kalam with two verses of poetry in Al-Harar
2014: 25. He states: “Kalam has been dispraised by some - But it shall not be affected by their
dispraise - Likewise, the rising sun is not affected - If those afflicted with blindness cannot see it.”
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3.2 Tanzih and Sifism in al-Harar?’s Thought

The concept of tanzih is one of the most prominent and central topics in I/m al-Kalam.
According to the morphological rule, tanzih is derived from the trilateral root: niin, zay
and ha’. This root originally refers to al-bu ‘d, that is to be far,>* whether physically or
metaphorically.?®> A person is said to be nazih, as long as he is far away from mischief,
clear of wickedness and considered to be well-mannered. Also, the phrase, “hatha makan
nazih” which means: this place is nazih, is used to refer to a remote place that is not
occupied by anyone.?>® Thus, the linguistic definition of tanzih refers to remoteness or the
state of being - literally or figuratively - far from something. It is mostly employed to clear

one from obscenities and indecencies.?’

In a religious context, the term fanzih holds a much narrower meaning in comparison with
its linguistic meaning. The Egyptian mutakallim al-Munaw1 (d. 1031/1621) — who lived
during the Ottoman Sultanate — states that tanzih is a principle that denotes clearing God
from imperfections; such as the possibility of hudiith, i.e. the existence of a thing, after its
nonexistence.?>® Similarly, al-Jurjani (d. 474/1078) sates that fanzih refers to clearing Allah

from imperfections,?’

and in another part of the same book, when defining faqdis (lit.
glorification), he says that it is to clear God from that which does not befit Godhood.?*°
Fakhr al-Din al-Razi also provides a similar definition as he notes, “Tanzih is clearing

Allah from attributes of the bodies.”2%!

Therefore, tanzih may be classified as the opposite of fashbih which is the basis of
anthropomorphism. In the context of Islamic theological discourses, tanzih has always had
a positive connotation as it promotes God’s transcendence.?®> On the other hand, rashbih
which is heavily employed in polemical discourses between Ash‘aris and their literalist

opponents, is deemed a derogatory term.2%

254 Al-Jawhari, 1. (2005). Al-Sahah. Dar al-Ma ‘rifa. p. 1034.

25 Tbn Faris. A. (1979). Mu jam Magqayts al-Lugha. Beirut: Dar al-Fikr. p. 417.

236 Al-Jawhari 2005: 1035.

257 Abu Su‘ailik A., ‘Ukasha, R. & Malkawt, F. (2014). Isma 7 al-Fariigi wa Ishamatuh fi al-Islah al-Fikrt
al-Islamt al-Mu ‘asir. Amman: Dar al-Fath. p. 581.

258 Al-Munawi, M. (1989). Al-Tawqif ‘ald Muhimmat al-Ta ‘rif. Damascus: Dar al-Fikr al-Mu‘asir. p. 147.

259 Al-Jurjant, ‘A (2012). Mu jam al-Ta rifat. Dar al-Fadila. p. 60.

260 Al-Jurjani 2012: 58.

261 Al-Razi, F. (1999). AI-Matalib al- ‘Aliya ft al- Ilm al-llahi. Beirut: Dar al-Kutub al-‘Timiyya. p. 17.

262 Ess, J. van, (2012). Tashbih wa-Tanzih. In Bearman, P. (Eds.), Encyclopaedia of Islam. Retrieved from
http://dx.doi.org/10.1163/1573-3912_islam_COM_1190.

263 Dickson & Sharify-Funk note, “The opposite of tanzih in Islamic theology is fashbih, a term derived from
shabbaha, which means to consider something similar to something else.” See Dickson, W. &
Sharify-Funk, M. (2014). Traces of Panentheism in Islam. In Biernacki, L. & Clayton, P. (Eds.),
Panentheism Across the World’s Traditions. Oxford: Oxford University Press.
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Al-Harari linked fanzih to Stufism and sought to spread both. While some Middle Eastern
countries are considered to be havens for Sifis wherein Suft orders have grown and
flourished. Other countries in contrast have either frowned upon Siiffs, like Saudi Arabia,
or simply did not attract as many of them, like Lebanon. Countries neighbouring Lebanon
such as Syria, Jordan, Palestine and Turkey have housed decades-old Stifi communities
who follow a vast array of Sufi orders such as: Rifa'i, Qadiri, Shadhili, Badawr,
Nagshabandi, Mawlaw1, Dustiqi and others. Perhaps, Stifism was not popular in Lebanon
because of the overwhelming number of religious sects that have been coexisting, or
attempting to coexist, since its independence. The Lebanese Constitution officially
acknowledges the existence of seventeen different religious groups*®* constituting
Lebanon’s extremely complex sectarian fabric. With a population of nearly five million,
the Lebanese public have mostly remained affiliated with the groups their forefathers have
been associated with. This is possibly amongst the reasons as to why Lebanon was not as
welcoming towards Stfis as its bordering nations were. Nonetheless, a number of Siifi
communities across the country certainly exist. But it is worth pointing out that a
straightforward google engine search in English on: ‘Siifism in Lebanon’ reveals al-Harart
and his followers to be the most established, organised and active Stft group in Lebanon.
In 2014, Washington-based Middle East researcher Haitham Muzahim wrote a piece on the

decline of Stfism in Lebanon and contrasted it with the rise of Wahhabism. He notes:

Few are the resources that discuss Stufism and Sunni Saft orders in Lebanon. One
would assume that Saf orders are completely non-existent in Lebanon had it not
been for the spread of videos over YouTube, as well as some news reports on
celebrations during which dhikr and Sufi dances are observed. This is especially the
case in light of the media’s focus on the fundamentalists’ control over the religious
atmosphere in Lebanon. In an exclusive interview with A/-Monitor, judge Shaykh
Ahmad Darwish al-Kurdi — who is a religious judge and follower of one of the Safi
orders — said that the Sunni Muslim community in Lebanon mostly cares for
Stfism and supports it. This is exemplified in the fact that the majority of the
Lebanese muftis are supporters of Sifism. Al-Kurdi further clarifies that Sufi

orders are spread across the capital Beirut, and northern Lebanon.?6?

264 Prados, A. (2006). CRS Issue Brief for Congress: Lebanon (CRS Report No. IB89118) Retrieved from
Congressional Research Service website https://www.hsdl.org/?view&did=464480. p. 1.

265 Muzahim, H. (2014). Al-Turuq al-Siifiyya fi Lubnan.. Ghiyab al-Dawr fi Zill al-Su‘td al-Salafi. 4/-
Monitor. Retrieved from https://www.al-monitor.com/pulse/ar/originals/2014/04/lebanon-sufi-
orders-threat-rise-salafism.html.
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Muzahim goes on to note that, according to renowned Lebanese scholar Ridwan al-Sayyid,
Sifts in Lebanon amount to approximately twelve thousand murids (students). Those
murids follow one of the five key Suft orders: Rifa‘l, Qadiri, Shadhili, Nagshabandi or
Mawlawi.2%¢ Al-Sayyid argues that the decline of Sifim in Lebanon could be credited to
two factors: (a) the rise of modernity (al-hadatha) in Lebanon, and (b) the continuous state
of instability. In order for Siif orders to thrive, according to him, there must be a level of
stability in security, society and politics. But since Lebanon has faced significant disorder
in the past four decades, some of the youth have joined sectarian combat while the
conservatives adopted Wahhabism over Sufism.2%” As a result, Sifism did not play a
significant role in Lebanese politics, contrary to some Suft orders in Turkey who managed

to protect their Islamic identity while facing secularism and communism.

While it may seem that the spread of Stfism continued to decline in Lebanon, Muzahim
points out that al-HararT and his followers rejuvenated a number of Siifi practices across
Lebanon. He notes, “Al-Sayyid states that “al-Ahbash” are the followers of the late
Ethiopian Shaykh ‘Abdullah al-Harar1 al-Habashi who founded Jam‘iyyat al-Mashari" al-
Khayriyya al-Islamiyya (The Association of Islamic Charitable Projects) in Lebanon. They
follow a Sufi order. They used to congregate in dhikr circles in the past. However, they
stopped that during the recent years due to lack of security.”?®® Mahmid Haidar, a
Lebanese researcher at the Delta Research Centre in Beirut, stresses that Stfism is
particularly dominant in northern Lebanon, especially in Tripoli, as well as other cities like
Beirut and Sidon. Like al-Sayyid, Haidar also alludes to al-HararT’s role in the growth of
Stfism in Lebanon, “... most Sufi orders in Lebanon remained distant from political
involvements with the exception of Jam‘iyyat al-Mashari" al-Khayriyya (al-Ahbash). They
took part in the political process due to the circumstances and the changes to the Sunni
religious authority in Lebanon during the recent years.”?®® Muzahim concludes that al-
HararT’s followers in Lebanon, who amount to thousands, follow the Nagshabandi Siifi
order and hold Suft dhikr sessions in all Lebanese governates. While Muzahim’s statement
might be partially accurate, it is noteworthy that al-HararT promoted the Rifa‘T and Qadirt
orders much more compared to the Naqshabandi. In fact, Jamil Halim al-Husayni, one al-
Harar?’s most prominent students is the president of Jam‘iyyat al-Mashayikh al-Siifiyya

(The Association of Sufi Shaykhs) and promotes the Rifa‘1 order.

266 Muzahim (2014).
267 Muzahim (2014).
268 Muzahim (2014).
269 Muzahim (2014).
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Al-Harar1 has dedicated the majority of his works to the science of ‘agida, be it through
concise yet informative treatises or long, exhaustive commentaries. It seems that the
approach he took in his ‘agida works could be divided into two genres: (a) works that
constituted traditional commentaries or explanations of classical texts such as his
commentary on the al-Nasafiyya Creed entitled al-Matalib al-Wafiyya Sharh al- ‘Aqida al-
Nasafiyya®’® and his explanation on the al-Tahawiyya creed: Izhar al-‘Agida al-Sunniyya
Bisharh al-‘Aqida al-Tahawiyya,*’' or (b) books that he particularly devoted to his
refutational and polemical arguments, such as his seven-hundred-page long text on
exposing Ibn Taymiyya and his dogmas entitled al-Magalat al-Sunniyya fi Kashf Dalalat
Ahmad ibn Taymiyya.*’*> While the former and the latter diverge in terms of the methods

undertaken, both predominantly converge in the nature of the topics discussed.

Upon surveying al-Harar1’s books, whether those written on ‘agida, figh, sira or Sufism,
one can easily detect that the principle of fanzihul-lah ‘an mushabahat al-makhliigin, that
is clearing Allah from resembling his creations — otherwise simply known as fanzih — is
perhaps the most commonly and frequently discussed topic. His official biography reads,
“He was preoccupied with reforming people’s ‘aqd’id (sing. ‘agida) and refuting the
atheists, as well as the heretics such as the Wahhabis and others.”?’®* This is further
emphasised in his public lectures and lessons, of which there are multiple tape recordings.
In fact, when al-Harar1 was invited in 1969 by the head of the Lebanese branch of al-Azhar
Seminary, to address students of the institute, he specifically chose to deliver the lecture on
tanzih.>’* Therefore, having established that fanzih fundamentally opposes fashbih, it
would be valid to assume that championing fanzih remained at the forefront of al-Harart’s
war with Wahhabis. This war constituted a number of fronts, including but not limited to
the two key arguments: (a) disagreement regarding the esoteric interpretation of the
Qur’an, generally referred to as ta ‘wil and (b) as an extension of the fa ‘'wil discourse, both
parties have clashed over the concept of God’s istiwa’, the mentioning of yad and ‘ayn®”’
in reference to Allah. as well as many other mutashabih (lit. ambiguous) Qur’anic verses

and hadiths traditions.

3.2.1 Ta 'wil: Esoteric Interpretation of the Qur’an

270 Al-Harari 2014.
27! Al-Harari 2007a.
272 Al-Harar1 2007b.
273 Al-Harar1 2009b.
274 Jafra, S. (2005). Radd ‘ala Magal Ahbash Lubnan fi Jaridat Duniya al-Watan. Duniya al-Watan.
275 While in several contexts, the attributes of yad and ‘ayn refer to God’s power and sight, they have been
utilised by many literalists to attribute a physical hand and eye to Allah.
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Qur’anic exegetes and commentators have extensively discussed fa ‘'wil by examining the
two types of Qur’anic verses: the muhkamat and the mutashabihat. The former refers to
verses whose meaning is clear, unambiguous, “and thus liable to only one literal sense or

interpretation”?76

in the language. The second are the mutashabihat verses which
linguistically, might carry more than one meaning and are thus either categorised as
ambiguous or less clear.?’’ In fact, when translated to English, the term mutashabihat is
rendered in numerous variations such as: allegorical, parabolical, metaphorical, similar or,

in some cases, confusing.?’® The following verses refer to the two categories of ayat:

It is He who has sent down upon you the book. In it are verses that are muhkamat,
they are the foundations of the Book and others are mutashabihat. So as for those
in whose hearts there is a deviation (from the truth) they follow that which is not
entirely clear thereof, seeking tribulations and seeking its fa ‘'wil, but none knows its
ta 'wil except for Allah. And those who are firmly grounded in knowledge say: we
believe in it; all of it is from our Lord. And only the men of understanding observe

the advice. ?7°

However, there are also two additional verses that have received considerable attention
when shedding light upon the muhkamat and the mutashabihat verses.?®® This first is Q.
38:23, “Allah revealed the best of discourses containing subjects resembling each other in
truthfulness and eloquence — kitaban mutashabihan”*®' and Q. 11:1, “.... A Scripture
whose verses are perfected — uhkimat ayatuh” *** Nonetheless, mutashabihan and uhkimat
in the aforementioned context, denote a meaning that is different from muhkamat and
mutashabihat as illustrated in Q. 3:7. As such, Q. 38:23 refers to the book whose verses are
mutashabihan, but here mutashabihan does not refer to ambiguity, rather to likeness. That
is, it derives from the Arabic root sh/b/h indicating similitude and sameness.?®* Likewise,
uhkimat, in the aforementioned verse means the book (i.e. the Qur’an) has been perfected,

as its words are clear-cut and precise.?%*

276 Ayoub, M. (1984). The Qur’an and its Interpreters. Albany: State University of New York Press. p. 19.
277 Leaman, O., (Ed.). (2006). The Qur'an: an Encyclopedia. London: Routledge. p. 87.
278 Leaman 2006: 97.
279 The Qur’an 3:7.
280 Albayrah, K. (2003). The Notions of Muhkam and Mutashabih in the Commentary of Elmali'li
Muhammad Hamdi Yazir. Journal of Qur'anic Studies, 5(1), 19-34.
281 Albayrah 2003: 23.
282 Albayrah 2003: 1.
283 Leaman 2006: 97.
284 Leaman 2006: 97.
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The concept of 7a 'wil has received much attention from al-Harari. In fact, he dedicated an
entire chapter in his al-Sharh al-Qawim fi Hall Alfaz al-Sirat al-Mustaqim®®® to the
muhkamat and the mutashabihat verses. With approximately ten percent of his book
dedicated to this topic, al-HararT undergoes a methodical approach in arguing his stance
whilst — throughout the entire argument — maintaining a key underpinning conviction; that
there are no contradictions whatsoever in the Qur’an. He starts off the chapter by analysing
Q. 3.7, followed by a detailed definition of the muhkamat and the mutashabihat. He then
goes on to illustrate how the classical scholars (salaf) and their successors (khalaf) sought
to establish reconciliation between the muhkamat and the mutashabihat through ta ‘wil. Al-
Harar1 concludes this chapter by focusing on the interpretation of five prominent and

widely argued mutashabihat verses, with much of the focus directed towards Q. 20:5.

Prior to embarking on his refutation of the Wahhabis’ anti-fa ‘'wil discourse, al-Harari
begins by defining the muhkamat and the mutashabihat. In regards to the former, he notes
that, ““... the muhkamat verses are those which do not accept more than one meaning as an
explanation as far as the rules of the language are concerned, or — according to another
definition — are the verses whose intended meaning is known with clarity.”?*¢ Thus,
according to him, if the verse carried only one meaning in the Arabic language or its
intended meaning was unambiguous, only then would it be classified to be amongst the
muhkamat. It is noteworthy that al-Harar1’s definition of muhkamadat finds its origins in the
statements of many exegetes such as: al-Shafi‘T, Muhammad b. Ja‘far b. al-Zubayr,?®” Ibn
al-Jawz1,”®® al-Nasafi,”® Muhammad al-Tahir b. ‘Ashiir,>®® as well as many others. The
three most frequently cited muhkamat verses by al-Harart are: (1) Q. 42:11, “.... There is
nothing like him — laysa kamithliht shay’”,*' (2) Q. 112:4, “And there is no comparable to
Him — wa lam yakun lahii kufuwan ahad”*** (3) Q. 19:65, «... Do you know of any who is

57293

similar to Him (of course, none) — hal ta ‘lamu lahii samiyya”.””> The three verses are

regarded by al-Harari to be foundational in the fanzih discourse.

285 Al-Harari, ‘A. (2007¢c). Al-Sharh al-Qawim fi Hall Alfaz al-Sirat al-Mustagim. Beirut: Dar Al Macharie
CO. p. 181.

286 Al-Harari 2007¢: 182.

87 Al-Mawardi, ‘A. (2012). Tafsir al-Mawardi (Al-Nukat wa al- ‘Uyiin). Beirut: Dar al-Kutub al-‘Tlmiyya. p.
369.

288 Tbn al-Jawzi, ‘A. (2013). Majalis Ibn al-Jawzi fi al-Mutashabih min al-’Ayat al-Qur aniyya. Dar al-Kutub
al-‘Ilmiyya. p. 103.

289 Al-Nasafi, ‘A. (1998). Tafsir al-Nasafi. Dar al-Kalim al-Tayyib. p. 238.

20 Ibn ‘Ashur, A. (1997). Tafsir al-Tahrir wa al-Tanwir. Dar Sahniin. p. 154.

2! The Qur’an 42:11.

292 The Qur’an 112:4.

293 The Qur’an 19:65.
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After discussing the muhkamat and providing examples, al-Harar1 thoroughly engages in
the mutashabihat. However, prior to delving into that, it is worth noting that Arabic
lexicographer Ibn Manziir (d. 711/1312) states that fa ‘'wil derives from ‘ala which means
to return and revert, or to collate and mend.?** Another definition he offers is, ... fa 'wil is
to gather the meanings of ambiguous terms and reduce them into one unequivocal and
clear statement.”?®> As such, according to linguistic rules, fa 'wil could denote the process
of collecting and mending, or refer to the notion of returning to its source or origin,

amongst other meanings.

Conversely, when translated to English, fa’'wil is loosely rendered as: explanation,
elucidation, interpretation, commentary or even esoteric interpretation of the Qur’an.?*
Nonetheless, al-Harari, like other Qur’anic exegetes, maintain that fa 'wil means to assign a
meaning to a religious text — Qur’an or hadith - and disregarding its zahir (lit. apparent)

meaning that either opposes authentic religious texts or definitive intellectual evidences.?’

The mutashabihat section exhausts much of the chapter, as this is where al-Harar,
justifiably, lays ground to one of his earliest written polemical arguments against
Wahhabis. By promoting the fa 'wil of mutashabihat verses, al-Harar1 sought to eliminate
the unbefitting zahir meanings by replacing them with ones consistent with the muhkamat.
It seems that the above is an effort on his part to safeguard the principle that there are no
contradictions whatsoever between Qur’anic verses. After examining the muhkamat and
arguing for the significance of ta 'wil, al-HararT goes on to elaborate on the mutashabihat.

He notes:**8

The mutashabih verse is that which what it refers to is not clear, or it could possibly
have several facets in meaning according to the Arabic language. As such, there is
a need, in order to ascertain the meaning, for the contemplation and interpretation
of the people of understanding who possess sufficient knowledge about [religious]

texts and what they mean and are also knowledgeable about the Arabic language.

294 Tbn Manziir 2003: 33, Vol. 11.

295 Tbn Manziir 2003: 33, Vol. 11.

2% Poonawala, 1. (2020). Ta'wil. In Bearman, P., (Ed.), Encyclopaedia of Islam. Retrieved from
http://dx.doi.org/10.1163/1573-3912_islam_SIM_7457.

27 After stating examples of the muhkamat verses, al-HararT maintains that fa ’wil can only done for the
mutaishabihat verses, not the muhkamat, “It is not permissible to have the muhkamat undergo ta 'wil
... because disregarding the zahir meaning without a textual or intellectual proof is absurd.” See Al-
Harart 2007c: 182.

298 Al-Harar1 2007c: 184.
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In reference to Q. 3:7, al-HararT acknowledges the legitimacy of the two well-known
recitation methods for this verse: waqf and wasl.?*° Exegetes, such as al-Nasafi,**° agree
that, depending on the method of recitation, the meaning of the verse would differ.
Expectedly, al-HararT contends that whether the verse is recited according to wagf or wasl,

this will not result in any inconsistencies in his argument. The two methods are:*°!

1. Wagf: this method refers to recitation pauses in the Qur'an. According to this
recitation, the verse would mean: “... but none knows its ta ‘'wil except for Allah”.
The pause or a full stop takes place here, upon the uttering the word Allah. After
the short pause, the recitation resumes but now meaning: “And those who are
firmly grounded in knowledge say: we believe in it”.

2. Wasl: a manner in which some parts of the verse are recited without any pauses
between the words. That is, to join the words or to recite them together. If was/ is
employed, the verse would mean: “... but none knows its ta ‘wil except for Allah as

well as those who are firmly grounded in knowledge” 3%

Therefore, according to the wagf recitation, the verse indicates that it is only God who
knows the ta ‘wil of the mutashabihat.’®> While the wasl method implies that the meaning
of some mutashabihat verses is known to the scholars who are firmly rooted in knowledge,
and certainly known to Allah as well as. It is in this context that al-Harar1 cautions that
there are two types of mutashabihat, ones whose meaning is only known to Allah and none

else, and others are known to some of God’s pious slaves. He notes:3%*

Consequently, it is necessary to refer the interpretation of the mutashabihat verses
back to the muhkamat verses. This is in reference to the ambiguous matters that a
scholar could possibly know. That is, whoever wants to interpret the mutashabihat,
then it has to be in compliance with the muhkamat verses. An example of that is
interpreting the istiwa’ with subjugation, as this is certainly in agreement with the

muhkamat.

299 Al-Harar1 2007c: 185.

300 Al-Nasafi 1998: 238.

301 Al-Nasafi 1998: 238.

302 For further details on the was! and wagf, one ought to refer to Qur’anic tajwid rules as well as the
numerous symbols in the modern-day Qur’anic scripture (known as the Ottoman script) signalling
when and where to completely stop or pause.

303 Mutashabihat, here, refers to one of the two categories of the Mutashabih. It will be expanded upon
below.

304 Al-Harar1 2007c: 185.
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With the conclusion of his meticulous elucidation of the muhkamat and the mutashabihat,
al-Harar1 reveals that one of the key reasons for employing the two types of verses in his
polemical discourse is to confront the Wahhabi position on fa ‘'wil. While the classical
Ash‘ar1 stance on the one hand remains that fa ‘'wil ought to be utilised in reference to
mutashabihat verses®® in order to avoid any apparent contradictions, Wahhabi scholars, on
the other hand, have either entirely dismissed the concept of fa 'wil or simply introduced
and employed a pick-and-choose fa 'wil mechanism in reference to some verses and,
surprisingly, deemed it entirely unlawful with regards to other verses. With reference to the
Wahhabt position, al-Harar1 staunchly responds, “The general rule applied by Wahhabis
entail that: ‘fa’wil is considered to be ta til (divesting God of all attributes) and
misguidance’, this is absolutely groundless. How would this be true when ta 'wil is
confirmed to have been utilised by the righteous Salaf such as Ahmad b. Hanbal? — who is

dearly admired by Wahhabis. Even though they oppose him in the matters of belief.”3%

As stated, prominent Wahhabi figures have either dismissed ta 'wil or introduced
unprecedented conditions for its employment. Prominent figures such as Ibn ‘Uthaymin,
Ibn Baz and al-Albani have adopted this creed. For instance, any glimpse at Ibn Baz’s
easily accessible fatwa denouncing and condemning ta 'wil’®’ would suffice to point out
how self-contradictory it is. The fatwa begins by asserting that the fa ‘'wil that pertains to
the attributes of God is abominable and impermissible.’® Later on, in the very farwa itself,
Ibn Baz essentially employs ta 'wil in his explanation of three mutashabihat verses: Q.
54:14, Q. 20:39 and Q. 52:48. The three verses refer to al-‘ayn (lit. eye) in reference to
Allah. Nonetheless, Ibn Baz shockingly disregards the zahir meaning and utilises the very
method he denounced earlier, that is ta ‘wil. He states repeatedly, that al/-'ayn in those
verses refers to God’s protection — not a physical eye.’? Therefore, it does not seem that
Ibn Baz understood the concept of fa ‘wil, what it really refers to or how it could be

employed. He merely denounces it, then goes on to utilise it, thus validating it!

305 In support of the legitimacy of fa 'wil, many Ash‘ar1 scholars have relied upon the multiple narrations and
occurrences on which prophet Muhammad’s cousin, ‘Abdullah b. ‘Abbas explicitly presented ta ‘'wil
for multiple Qur’anic verses. In fact, al-Qurtubi reports that Ibn ‘Abbas said that he was amongst
those who have been granted the knowledge of Qur’anic ta ‘wil. See Sarsiir, H. (2004). ’Ayat al-Sifat
wa Manhaj Ibn Jarir al-Tabari fi Tafsir Ma ‘antha Muqgaranan Bighayrihi min al- ‘Ulama’. Dar al-
Kutub al-‘llmiyya. p. 234. For Ibn ‘Abbas’ statement, see Al-Nawaw1, Y. (1972). Sahih Muslim
Bisharh al-Nawawi. Beirut: Dar Thiya’ al-Turath al-‘Arabi. p. 218. & Al-Suyuti, ‘A. (1999). 4/-
Itqan fi ‘Ulim al-Qur’an. Dar al-Kitab al-‘Arab1. p. 595. & Ibn Hajar, A. (1986). Fath al-Bart
Sharh Sahih al-Bukhari. Dar al-Rayyan li al-Turath. p. 532.

306 Al-Harar1 2007c: 185.

307 Note that Ibn Baz only rejects the ta ‘wil that pertains to Allah’s attributes.

308 Tbn Baz 1999: 131.

309 Tbn Baz 1999: 132.
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In comparison with Ibn Baz, it appears that Ibn ‘Uthaymin tackles this issue quite
differently. For instance, Ibn Baz attempts to make an argument for the division of ta ‘wil
into two categories: one that is praiseworthy (mamdith) and another that is blameworthy
(madhmim).’'° He alleges that, “.... If some evidence supports it (i.e. fa’'wil) then it is
considered to be praiseworthy, and it would fall under the first category, which is exegesis.
However, if no evidence attests to it, then it is blameworthy. It would be classified as tahrif
(i.e., distortion or alteration) rather than ¢a 'wil.”3!! While Ibn Baz allows for ta ‘wil as long
as the verse does not pertain to any of Allah’s attributes, Ibn ‘Uthaymin’s method seems to
cover a wider range of verses without restricting it to any particular theme or topic. In all
cases, whether it is the method of Ibn Baz, Ibn ‘Uthaymin or other Wahhabi figures, they
tend to disparage ta'wil in favour of promoting the fundamental notion of
anthropomorphism by attributing to God a physical sitting on the throne, or confining him
with space and time, as well as other humanistic features — all based upon the zahir

meanings of numerous mutashabihdt verses.

Contrary to Ibn Baz and Ibn ‘Uthaymin, al-HararT maintains that it is not permitted to
dismiss fa 'wil altogether and consider all Qur’anic verses according to their apparent
meanings. This would result in claims that the Qur’an is self-contradictory, which is not

true.3!? He further elaborates on that by presenting three mutashabihat verses:

1. Q. 20:05: “ar-Rahman ‘ala al-‘arsh istawa@'3 is one of the most controversial
verses that will later be scrutinised. The zahir and literal meaning is that Allah is
physically established upon the throne in a location high above.

2. Q. 02:115: “fa aynama tuwallii fa thamma wajhu Allah”3'* 1f this verse is taken
according to its literal meaning, it would seemingly indicate that to whichever
direction one turns, that one would be turning to the face of Allah.

3. Q. 37:99: “inni dhahibun ila rabbi”.*'> This verse refers to a statement uttered by
prophet Ibrahim in reference to taking a journey to Palestine. Also, if literally
translated, it would mean that Ibrahim is going to his Lord, or to the place which

his Lord occupies.

310 1bn ‘Uthaymin, M. (2000). Skarh al- ‘Agida al-Wasitiyya. Dar Ibn al-Jawzl. p. 89.
311 Ibn “Uthaymin 2000: 90.
312 Al-Harar1 2007c: 182.
313 The Qur’an 20:05.
314 The Qur’an 02:115.
315 The Qur’an 37:99.
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After presenting the three verses, al-HararT notes that if the aforementioned verses were
exclusively considered according to their literal, apparent or zahir meanings, then it would
be problematic. This is because the zahir meaning of the first verse indicates that God
resides in a direction high above. As for the second and third verses, the zahir meanings
refer to God being at the horizon and in Palestine, respectively. As such, al-Harar1 deduces
that “if we were to leave those verses according to their zahir meanings, this would lead to
contradiction and it is not possible for there to be any contradiction in the Qur’an.
Therefore, it is necessary to disregard the zahir of those verses.”!® Moreover, al-Hararl
goes further to argue that if ta 'wil was disregarded, this would lead to undermining clear
Qur’anic instructions to refer back to the muhkamdat in order to understand the
mutashabihat. 1t is believed that by discrediting ta ‘'wil, one would not be heeding to Q. 3:7
which states that the muhkamat verse, ... are the foundations of the Book”.3!” The literal
translation of the Qur’anic expression “umm al-kitab” is: the mother of the book, i.e., the
Qur’an. According to al-Harar1, the muhkamat are regarded as umm al-kitab because the
mutashabihdt are to be interpreted in accordance and compliance with the muhkamat, not
the contrary. In sum, al-Harar1 presents his case for promoting fa 'wil by arguing that: (a)
without ta 'wil, the Qur’an would be regarded as self-contradictory, (b) dismissing fa ‘'wil
altogether would lead to the promotion of blasphemous anthropomorphic beliefs and
finally (c¢) Q. 3:7 does not only permit fa ‘'wil, but it also provides instructions as to how

ta 'wil ought to be undertaken, as long as it is in line with the muhkamat.

All of the above is according to the was/ method of recitation. However, according to
wagqf, the meaning of Q. 3:7 would differ slightly. In the case of wagf, the verse indicates
that the mutashabihat are only known to Allah. Here, al-Harari1 — like many other
exegetes®!® — notes that the mutashabihat are of two types: a type that is only known to
God, such as the specific time on which the day of judgement will take place, or another
type which is known to the scholars who are firmly grounded in knowledge. An example
of the latter is al-istiwa’ in Q. 20:05 which has been interpreted as subjugation (al-gahr).>"’

Thus, the mutashabihat verses, according to the wagf recitation, pertain to the first

category, not the second.

316 Al-Harar1 2007c: 183.

317 The Qur’an, 3:7.

318 Prominent exegetes state that mutashabihat in Q. 3:7 refer to the time of Judgement Day, or the
emergence of the imposter (a/-Dajjal). So, according to the meaning of mutashabihat in this verse,
the exact time on which Judgement Day will commence is only known to Allah. See Al-Nahhas, A.
(2013). Al-Qat *wa al-I'tindf. Dar al-Kutub al-‘Ilmiyya. p. 118.

319 Al-Harar1 2007c: 206.
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Therefore, it has become evident that in order to fully comprehend the significance of
tanzih according to al-Harari, it would be imperative to investigate the textual-based
discourse that is largely grounded in the muhkamat and the mutashabihat verses. Due to
that, al-HararT attempts to provide an appropriate fa ‘'wil for the vast majority of the
mutashabihdt verses that have been used by the likes of Ibn Hamid (d. 403/1012) and al-
Zaghini (d. 527/1132),%?° as well as a number of modern-day Wahhabfs.

Tanzih remained at the forefront of al-Harari’s agenda and refuting the claims of God’s
resemblance to His creations (tashbih) was amongst the issues of utmost importance to
him. In blatant terms, he laid out heretical doctrines and sought to dissect and rebuke such
arguments. For instance, al-Harar1 quotes Ibn al-Jawzi (d. 597/1201) who, in simple terms,
provides the end result for dismissing ta wil and — as a result — falling into tashbih. He

wrote describing the beliefs of Ibn Hamid and al-Zaghiini:

They attributed [to Allah] an image as well as a face, two eyes, a mouth, an
epiglottis, molars and a direction; which is the clouds. Also, [they ascribed to him:]
two hands, fingers, a pinkie, a thumb, a chest, a thigh, two shins and two feet. They
also said that they have not heard about the mentioning of a head [in reference to
God]. They said that he touches and is touched, and that he brings man close in

proximity to him. Also, some of them said that he breathes.3?!

The above suffices to reveal the extent to which some classical literalists have gone to
explicitly ascribe physical characteristics or human attributes to God. Again, they have
done so by, firstly: dismissing the ta 'wil of mutashabihat verses, thereby ascribing
anthropomorphic features to God based on the zahir meanings of those verses. This is
followed by their disregard of the muhkamat. However, there remains one verse that has
been at the epicentre of the fanzih vs. tashbih dispute. The istiwa’ verse Q. 20:05 — alluded
to earlier — has been repeatedly quoted in an effort to assign a physical place for God,

particularly over the throne, as will be discussed below.

320 Zulfigar Ali Shah delves into the anthropomorphic reputation attributed to the Hanbalt school of thought
and — like many others — attributes that to three prominent figures, “such as: “Ali ibn ‘Ubayd Allah
al-Zaghuni, al-Qadi Abu Ya'la, Abu ‘Amir al-Qurashi, who followed a literal route to interpreting
Qur’anic expressions ... In contrast, other Hanbalites such as Ibn al-Jawzi al-Hanbali and Ibn ‘Aqil
vehemently opposed literalist interpretation and seemed to have inclined towards a sort of
rationalism closer to that of Ash‘arites.” See Shah, A. (2012). Anthropomorphic Representations of
God: The Representation of God in Judaic, Christian and Islamic Traditions. Guttenberg Press Ltd.
p- 583.

32! Tbn al-Jawzi, ‘A, (2002). Kitab Akhbar al-Sifat. Leiden: Brill. p. 18.
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3.2.2 The Istiwa’ Discourse

The ongoing discourse on istiwa ' is one of the frequently debated topics between Ash‘aris
and Wahhabis. So, before engaging in the various positions on istiwa’, it would be useful
to point out al-HararT’s unwavering position in which he declares at the beginning of the
istiwa’ subchapter, “Whosoever believes that the verse: ‘ar-Rahman ‘ala al- ‘arsh istawa’
means: He sat on the throne, settled upon it or bordered it, then he blasphemes.”*?? As
such, this section will endeavour to offer a detailed analysis of al-Harar1’s methodology in
tackling this issue. It will start by shedding light on the term istiwa’ and its many
variations, as they appear in the Qur'an and other Arabic texts. It will then go on to
demonstrate the Wahhabis’ interpretation of Q. 3:7, followed by al-Harari’s response and
counterargument. Lexically, the verb istawa derives from root: sin, waw, and alif; of which
a plethora of verbs and nouns are composed. Likewise, istawa (verb) or istiwd’ (noun)
carry numerous meanings. Renowned Malik1 judge, Abi Bakr b. al-"Arabi1 (d. 538/1148)
cautions that, “al-istawa’ according to the language of Arabs has fifteen meanings with
some being literal and others metaphorical. Some of these meanings befit Allah and thus

the verse would be interpreted according to that, whilst others are not befitting.”3?3

1. Q. 1:39 mentions the istiwa of Allah in reference to the sky. It means the existence
of the sky occurred and took place. God created the sky.

2. To rest on or be fixed upon. Istawat is used in Q. 11:44 in reference to Noah’s ark
coming to rest upon Mount al-Judi.

3. Istawaytum in Q. 43:13 means they have mounted or settled upon.

4. Strength and power. Such as: istawa in Q. 28:14 referring to prophet Miisa
attaining full strength.

5. Istawa refers to contrasting. Q. 35:19 alludes to the difference between the blind
and the seeing and that they do not yastawyan, i.e. they are different, not equals.

6. Subjugation and power as referred to in Q. 20:05: ar-Rahman ‘ald al-‘arsh istawa.
This means God subdued the throne, the largest of His creations, in size and

volume. Since he subdued it, how about what is lesser than the ‘arsh in size?

322 Al-Kawthari, M. (2017). Al- ‘Agida wa ‘Ilm al-Kalam min A ‘mal al-Imam Muhammad Zahid al-Kawtharf.
Beirut: Dar al-Kutub al-‘Tlmiyya. p. 288.

322 Al-Fairaizabadi, M. (1996). Basa'ir Dhawi al-Tamyiz fi Lata’if al-Kitab al- ‘Aziz. Wizarat al-Awqaf. p.
106.

323 Tbn al-‘Arabi, M. (1997). ‘dridat al-Ahwadhi Bisharh Sahih al-Tirmidhi. Beirut: Dar al-Kutub al-
‘Ilmiyya. Vol. 2, p. 235.
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variants for istiwa’ as they appear in the Qur’an exclusively. Yet, outside the Qur’an, more

meanings appear in addition to the six versions of istiwa

1. Istawa, in some contexts denotes sitting; “istawa jalisan”, means he sat down.*?*

2. The sun, istawat i.e., it reached its zenith.32°

3. Ibn Manzir states that istawa refers to literal clevation, ascension or loftiness.
Istawaytu on top of the house means: “‘alawtuh” that is, 1 ascended to the
rooftop.*?’

4. “Istawa al-qawm fi al-mal” i.e., people are equal in wealth. Thus, implying
equality.3?8

5. The food istawa, refers to food being properly cooked or ready for consumption.**

6. Itis also used in Q. 48:29 in reference to plants as, “they grow firm and stand upon
their stalks”. Istawa means istagama, it became upright or straightened up.3*°

7. “Istawa ‘ald sarir al-malik” is a metonymy indicating that he assumed ownership

over the king’s throne, even if he did not physically sit upon it.*3!

Therefore, the verb istawd or noun istiwad’ may indicate different meanings, some of which
are literal and physical: such as sitting, ascending or settling, whereas others are
metaphorical — or metonymical — like: owning, subduing, or preserving. However, when
mentioned in relation to Allah and in reference to the throne (al-‘arsh), the verb istawa
appears more than once in the Qur’an. In fact, it is seen in seven verses: Q. 20:05, Q. 7:45,
Q. 10:3, Q. 25:59, Q. 32:04, Q. 13:02 and Q. 57:04. Yet, when discussing those seven
verses, al-HararT and his rivals, particularly Ibn “Uthaymin, acknowledge that the Qur’an
was revealed in a clear and eloquent Arabic language. Both cite the same verse in an
attempt to support their argument: Q. 26:105, “[It is revealed] in a clear Arabic
language.”*? Unlike al-Harari, Ibn ‘Uthaymin argues for the prima facie meaning for

istawa alleging that it conforms with the rules of the language.*

325 Al-Fayyumi, A. (1977). Al-Misbah al-Munir fi Gharib al-Sharh al-Kabir li al-Rafi T. Al1-Ma‘arif. p. 298.

326 Al-Qujawi, M. (2012). Hashiyat Muhyiddin Shaykhzada ‘ala Tafsir al-Baydawt. Beirut: Dar al-Kutub al-
‘Ilmiyya. Vol. 4, p. 233.

327 Ibn Manziir 2003: 410, Vol. 14.

328 Al-Fayytuimi 1977: 298.

329 Al-Fayytimi 1977: 298.

330 Ibn Manziir 2003: 414, Vol. 14.

31 Al-Fayytimi 1977: 298.

332 The Qur’an 26:105.

33 Ibn ‘Uthaymin, M. (2020). Al-Mawqi* al-Rasmi li Muhammad ibn Salih ibn ‘Uthaymin. Retrieved from
http://binothaimeen.net/content/11508>.
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Ibn “Uthaymin alludes to the concept of istiwa’ in the majority of his books, in addition to
the many voice recordings in which he explicitly voices his devotion to the literalist
methodology. Nonetheless, one amongst his works stands out the most as he dedicates
approximately thirty-five pages to this topic, in an effort to further his argument. He does
so in his commentary on Ibn Taymiyya’s infamous treatise on ‘agida which he entitled al-
‘Aqgida al-Wasitiyya.>** Tbn ‘Uthaymin begins the section by providing definitions of the
term al- ‘Arsh (The Throne), followed by comparing and contrasting reports attributed to

the Salaf with the views of those whom he refers to as: Ahl al-Ta‘til.33>

Ibn ‘Uthaymin then goes on to present his counterargument by relying heavily on the
categorisation of wuluww (lit. ascension) into two categories: physical ascension and
metaphorical ascension. As a literalist, Ibn “Uthaymin’s anthropomorphic beliefs entail
specifying God with a direction. He argues that God’s ‘uluww refers to him being
physically on top of the throne. In support of this, he relies upon a systematic methodology
by which he chronologically refers to implicit quotes from the Qur’an, sunna and ijma " as

well as the intellect and the fifra (natural disposition).

It seems that Ibn ‘Uthaymin’s classification of fa 'wil into mamdith (praiseworthy) and
madhmim (blameworthy) is merely a tool which he calculatedly employs at particular
times while disregarding it at other times. For instance, Ibn “Uthaymin rejects interpreting
God’s istiwa’ with istila’ (lit. subjugation). Rather, he insists that it refers to the physical
and literal ascension of Allah over the throne, above the seven heavens. As a result, he
brands with heresy or ta il whosoever explains the istiwa’, that is mentioned in the seven
aforementioned verses, with istila’. He goes further to argue that by interpreting God’s
istiwa’, “one might not necessarily fall into kufr ... sometimes one might be considered a
heretic but not a blasphemer or a heretic who is also a blasphemer.”*3¢ Despite that, Tbn
‘Uthaymin alleges that he does not believe that the ascension of God on top of his throne is

similar to the ascension of the creation upon another creation.?*’

334 Ibn ‘Uthaymin 2000: 89.

335 According to Ibn ‘Uthaymin, Ahl al-Ta til refers to Ash‘arT and Maturidi scholars who have rejected the
belief in God’s corporeality and employed fa ‘wil. Therefore, “The term “fa fil” is used by the
mutakallimiin, as is well-known, to describe the act of divesting God of His attributes ... Al-Nasaft
discredits the anthropomorphists’ belief in God corporeality by arguing that it leads to the erroneous
practice of divesting God of His attributes.” So, Wahhabis charge Ash‘aris with fa 7il and vice
versa. See Erlwein, H. (2019). Arguments for God’s Existence in Classical Islamic Thought: A
Reappraisal of the Discourse. Deutsche Nationalbibliothek. pp. 164-165.

336 Al-Sulaiman 1992.

337 Tbn ‘Uthaymin, M. (2013). Sharh al- ‘Agida al-Wasitiyya. Mu ‘assasat al-Durar al-Sunniyya li al-Nasher. p.
166.

94



Paradoxically, Ibn ‘Uthaymin — following an Ash‘ari-like method — utilises ta ‘wil by
interpreting 57:4, “wa huwa ma ‘akum aynama kuntum” >3® This verse, if literally rendered,
would imply that Allah is with you wheresoever you may be. But, Ibn ‘Uthaymin
completely disregards the zahir meaning and argues that God is attributed with a, *

general ma Tyya, that encompasses all the creations. He, the Exalted, is with everything in
his knowledge, power and subdual.”®* As illustrated, stemming from Ibn ‘Uthaymin’s
belief that Allah is not omnipresent, or physically everywhere, he dismisses this zahir
meaning and assigns another meaning to the verse, by allowing 57:4 to undergo ta ‘wil. As

such, one might assume, according Ibn ‘Uthaymin that this would also apply to the istiwa’

verses, but this is certainly not the case. He maintains:

They (i.e., Ash'aris and Maturidis) attempt to disregard the zahir meanings of these
explicit verses by employing invalid 7a ‘'wil, thereby signifying their confusion and
perplexity. Such as their interpretation of istiwa’ with subjugation ... as well as all
of what Zahid al-KawtharT reported, as he is the promoter of jahmism and ta til. All
of which is invalid and is considered an alteration of the truth. Furthermore, what
do these Muattila want to say? Do they want to say the there is no Lord within the
sky that can be sought [in the times of need]? Or that there is no God above the
throne that is worshipped? Where would he be then? 3+

Ibn ‘Uthaymin’s approach to fa 'wil is entirely selective. According to him, it cannot be
applied to any of the seven verses of istiwa . Notwithstanding the many instances on which
he says that Allah is clear from resemblance to the creation, Ibn ‘Uthaymin follows up that
statement by confirming a kayfiyya®*! (lit. modality) to God’s istiwa’, that is only known to
Allah. For instance, he contends that Sunnis believe that Allah attributed himself with
being mustawin upon the throne, not similar to His creation but, “with a kayfiyya that he
only knows”.3*? His methodology reveals a great deal of inconsistency, he also appears to

be selective whenever it may suit him.

338 The Qur’an 57:4.

3% Ibn ‘Uthaymin 2013: 171.

340 Ibn ‘Uthaymin 2013: 166.

341 While the denial of kayfiyya could refer to a certain meaning in Ibn ‘Uthaymin’s works, it holds an
entirely different meaning when mentioned a part of an Ash‘arl argument. The kayf or kayfiyya
refers to corporeality, “... in Arabic, the question kayfa applies to corporeal features, therefore any
reference to [a seemingly] anthropomorphic expression with the addition of the denial of kayfa
means to accept this expression as it is without attributing corporeal qualities to God. See
Abrahamov, B. (1995). The ‘Bi-La Kayfa’ Doctrine and Its Foundations in Islamic Theology.
Arabica, 42(3), 365-379.

342 Tbn ‘Uthaymin 2013:166.
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In sum, Ibn ‘Uthaymin refuses to interpret God’s istiwa’, but he nonetheless applies ta ‘wil
to so many other mutashabihat verses. After extracting the literal meaning from Q. 20:05
and ascribing corporeality to God, he follows by confirming a kayfiyya or a modality to
Allah’s istiwa’, but one that is only known to Him. So, he denounces ta 'wil then applies fit,
followed by seemingly condemning tashbih and then likening God to the creation. It is
noteworthy that in his Sharh al-‘Aqida al-Wasitiyya, Ibn ‘Uthaymin does not only exhibit
complete devotion to Ibn Taymiyya and his argument for God’s corporeal istiwa’, but he
goes further to employ a polemical argument by repeatedly attacking those who oppose his
beliefs. He calls them: the Mu“attila. As stated earlier, according to Ibn ‘Uthaymin, Ahl al-
Ta‘tll refers to Ash'ari and Maturidi scholars who have rejected the belief in God’s
corporeality and employed fa ‘'wil. However, he does not explicitly refer to Ash‘aris or
Maturidis by name. Yet, his argument reveals the identity of those being attacked, as he
particularly accuses Muhammad Zahid al-Kawthar?®# (d. 1371/1952) of being the

promoter of jahmism and ta til.

Classically, Ash'ari and Maturidi scholars regarded the istiwa’ debate with much
significance and attempted on many occasions to support their imams’ views, either by
presenting textual-based arguments — a method strictly reliant on religious texts — or
intellectual proofs. Sometimes, they even presented a mixture of both methods. Such
scholars have been classed as pioneer lexicographers, morphologists, theologians and
jurists of the four madhahib: the Hanafi, Shafi‘1t, Maliki and Hanbali schools of thought.

Amongst those who have explicitly interpreted istiwa " as Allah’s subjugation or power are:

1. ‘Abdullah b. al-Mubarak al-Yazidi (d. 237/851)** — exegete and lexicographer.
2. Abi Ja'far Muhammad b. Jarir al-TabarT (d. 310/923)3#> — prominent exegete.
3. Abi Ishaq Ibrahim al-Zajjaj (d. 310/923)**¢ — lexicographer and morphologist.
4. Abi Manstir Muhammad al-Maturidi (d. 333/944)**7 — exegete and theologian.
5. Abi al-Qasim Sulaiman al-Tabarani (d. 360/918)**® — hadith scholar.

6. Abu Bakr Ahmad b. ‘Alf al-Jassas (d. 370/980)°*° — jurist and exegete.

343 Al-KawtharT was the last scholar to assume the office of Shaykh al-Islam of the Ottoman Empire. He was
a Hanaft Maturidi scholar. He was very critical of Ibn Taymiyya. Al-KawtharT was also was one of
the teachers of Moroccan scholar ‘Abdullah al-Ghumari, one of al-Harari’s most prominent allies.

34 Al-Yazidi, ‘A. (1985). Gharib al-Qur’an wa Tafsirih. Beirut: Dar ‘Alam al-Kutub. p. 113.

345 Al-Tabarl, M. (2013). Jami ‘ al-Bayan ‘an Ta’wil "Ayi al-Qur’an. Dar ‘Alam al-Kutub. p. 457.

346 Al-Zajjaj, 1. (1988). Ma ‘ant al-Qur’an wa I ‘rabih. Dar ‘Alam al-Kutub. p. 373.

347 Al-Maturidi, M. (2005). Ta ‘wilat Ahl al-Sunna: Tafsir al-Maturidi. Dar al-Kutub al-‘Ilmiyya. p. 411.

348 Al-Tabarani, S. (2008). Tafsir al-Qur an al-Kabir. Irbid: Dar al-Kitab al-Thaqafi. p. 372.

349 Al-Jassas, A. (1992). Ahkam al-Qur’an. Dar Thiya® al-Turath al-*Arabi. Vol. 5, p. 49.
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7. Abu al-Laith al-Samarqandi (d. 373/983)%° — exegete and HanafT jurist.

8. Abii Bakr b. Firak al-Asbahani (d. 406/1015)*! —Ash ‘arT theologian.

9. Abiu Muhammad ‘Abdullah al-Juwayni (d. 438/1047)2 — Shafi T jurist.

10. Abu al-Hasan ‘Al al-Mawardi (d. 450-1059)3%3 — exegete and Shafi‘T jurist.

11. Abt Bakr Ahmad b. al-Husayn al-Bayhaqi (d. 458/1066)*** — hadith scholar.

12. Abu Ishaq Ibrahim b. ‘Alf al-Shirazi (d. 476/1083)3 — Shafi ‘T jurisconsult.

13. ‘Abd al-Malik al-Juwayni (d. 478/1085)3¢ — Shafi ‘T jurist and AsharT theologian.
14. Abu al-Qasim al-Raghib al-Asbahani (d. 502/1108)%*7 — exegete and lexicographer.
15. Abii Hamid Muhammad al-Ghazali (d. 505/1111)%8 — theologian and Shafi T jurist.
16. Abt al-Mu‘Tn Maymiin al-Nasafi (d. 508/1115)*° — theologian and HanafT jurist.
17. Abu al-Walid Muhammad al-Qurtubi, Ibn Rushd (d. 520/1126)¢° — Maliki judge.
18. Ibn ‘Atiyya al-AndalusT (d. 541/1146)¢! — exegete and Maliki scholar.

19. Abu al-Fadl ‘Iyad al-Yahsubi, al-Qadi ‘Tyad (d. 544/1149)¢? — Maliki judge.

20. ‘Abdurrahman b. ‘Al b. al-Jawzi (d. 597/1201)%% — hadith scholar and jurist.

The above scholars hail from different schools of thought and are considered well-
established and qualified in a number of disciplines and schools of thought. All of them
have unanimously stated that God’s istiwa’, as it appears in the seven Qur anic verses,
ought not to be taken literally, according to its zahir meaning. Rather, an appropriate
meaning, befitting to God, is to be assigned to those verses. Some valid and befitting
interpretations assigned to the istiwa’ verse are subjugated, protected, conquered, and
preserved. Surprisingly, some of the above scholars are much admired and frequently cited

364

by Ibn Taymiyya and some Wahhabi scholars, such as: Ibn Jarir al-Tabar1,’°* Ibn al-Jawzi,

al-Raghib al-Asbahani among others.

350 Al-Samarqandi, N. (1993). Bahr al- ‘Uliim. Beirut: Dar al-Kutub al- ‘lImiyya. Vo. 2, p. 336.
351 Tbn Firak, M. (1985). Mushkil al-Hadith wa Bayanuh. ‘Alam al-Kutub. p. 389.
352 Al-Zabidi 2016: 73.
353 Al-Mawardi, ‘A. (2012). Al-Nukat wa al- ‘Uyiin. Beirut: Dar al-Kutub al-‘Tlmiyya Vol. 2, pp. 229- 230.
354 Al-Bayhaqt, A. (2014). Kitab al-Asma’ wa al-Sifat. Beirut: Dar al-Kutub al-‘Ilmiyya. p. 519.
355 Al-Shirazi, 1. (1999). Al-Ishara 'lla Madhhab Ahl al-Haqq. Beirut: Dar al-Gharb al-Islami. p. 150.
356 Al-Juwayni, ‘A. (1995). Al-Irshad 'lla Qawati* al-Adilla fi Usil al-I tigad. Dar al-Kutub al-‘Ilmiyya. p.
22.
357 Al-Asbahani, H. (2009). 4I-Mufradat fi Gharib al-Qur an. Dar al-Qalam. p. 440.
358 Al-Ghazali, M. (2016). Ihyia’ ‘Ulim al-Din. Dar al-Fikr. p. 140.
359 Al-Nasafi, M. (1993). Tabsirat al-Adilla fi Usiil al-Din. Nashriyyat Ri’asat al-Shu’oin al-Diniyya. p. 242.
360 Ibn al-Haj, M. (n.d.). Al-Madkhal. Cairo: Dar al-Turath. p. 148.
361 Al-Andalusi, A. (2001). Al-Muharrar al-Wajiz fi Tafsir al-Kitab al- ‘Aziz. Dar al-Kutub al-‘Tlmiyya. p. 70.
362 Al-Yahsubi, ‘1. (1914). Masharig al-Anwar ‘ald Sihah al-Athar. Dar al-Turath. Vol. 2, p. 231.
363 Tbn al-Jawz, ‘A. (1991). Daf* Shubah al-Tashbih Bi’akuff al-Tanzih. Al-Maktaba al-Azhariyya. p. 20.
364 Ibn Taymiyya states, “the most reliable of them (i.e. tafsir books) is that of Muhammad b. Jarir al-Tabari.”
See Ibn Taymiyya, A. (1995). Majmii * Fatawa Ibn Taymiyya. Mujamma® al-Malik Fahd. p. 387.
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Thus far, this section has provided a detailed account of the concept of istiwa’ and its
definition according to lexicographers and exegetes, in addition to presenting the selective
literalist process that has been applied by Ibn ‘Uthaymin and a number of his Wahhabit
fellows. Now, it will delve into al-Harar’’s methodology in dealing with the istiwa’
argument as illustrated in his ‘agida commentary al-Sharh al-Qawim fi Hall Alfaz al-Sirat
al-Mustaqim 3% In it, he introduces his response by categorising ta 'wil into: ijmali
(general) and tafsili (detailed), followed by laying out the numerous definitions of istiwa’,
as well as the reasons as to why those verses must undergo fa ‘'wil. Al-Harar1 then rebukes
some reports on istiwa’ that have been attributed by the aforementioned figures to Malik b.
Anas and others. He concludes the chapter by quoting Abt Nasr al-Qushayr1’s al-Tadhkira
al-Shargiyya, wherein al-Qushayri puts forward a robust and strongly worded

counterargument against those whom he explicitly dubs as al-Mujassima.

In an effort to further the credibility of his position, al-Hararl resorts to ta wil as
undertaken by some of the most prominent scholars of the Salaf era. Upon analysis, it
appears that al-HararT’s reliance on the statements of Salaf scholars could be seen as a
response to Ibn Taymiyya and Muhammad b. ‘Abd al-Wahhab’s self-ascription to the
Salaf generation by assuming the title of Salafis.’®¢ However, before discussing the Salaf’s
methodology vis-a-vis ta ‘wil, al-Harar1 revisits the term ‘Salaf’ and discusses what it truly
represents. He maintains that, “the Salaf are the people of the first three centuries: (a) the
century of the followers of the 7abi in (i.e., those who have met one of the Prophet’s
companions), (b) the century of the #abi in, and (c) the century of the companions, which is
the century of the Messenger”.’®” He notes that those who lived in the first three
generations are exclusively referred to as the Salaf. As for those who succeeded them, they
are called the Khalaf or successors. According to this, the Salaf era would span three-
hundred years. But al-HararT also recognises another scholarly opinion stating that the
Salaf era spans, “one-hundred and twenty years since the bi tha of the Messenger.*%® (i.e.,

commencement of prophet Muhammad’s prophethood).’®® Nonetheless, the common

opinion is that it refers to the first three-hundred years.

365 Al-Harari 2007¢: 206-217.

366 Leaman 2006: 632.

367 Al-Harari 2007¢: 197.

368 Al-Harari 2007¢: 197.

369 1t is worth noting that at the very beginning of his commentary on al-TahawT’s creed titled: Izhar al-
‘Aqida al-Sunniyya Bisharh al- ‘Aqida al-Tahawiyya, al-Harar1 states that the best of Muslims are
those of the first three generations, “... about whom the Messenger said: ‘The best of my
community are my generation (qarni), the ones who follow them and the ones who follow them.’
The garn means 100 years.”
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As an indirect response to numerous Wahhabi figures who have dismissed ta ‘'wil, al-Harar1
outlines how the process of fa ‘wil was, in fact, upheld by high-ranking scholars of the
Salaf and the Khalaf. However, he argues that the general ta 'wil (al-ta 'wil al-ijmali) was
dominant during the Salaf era. As for the detailed ta 'wil (al-ta 'wil al-tafsilt), it was mostly

utilised by the scholars of the Khalaf. Al-HararT maintains:

Here there are two methods; both are correct. The first is the method of most of the
Salaf, and those are the people of the first three centuries; they interpreted the
mutashabihat verses by other than the zahir or apparent meanings, in a general
way. That is, by believing in them and having conviction that those are not the
attributes of a body, rather, that they have a meaning that befits the Majesty of
Allah and His Greatness, without specification; instead, they referred those verses
to: “Nothing is similar to him in any way whatsoever” ... The second is the method
of the Khalaf. They interpreted the verses and assigned to them detailed meanings
that are dictated by the Arabic language. Like the Salaf, they do not carry those

verses by their apparent meanings. There is no problem taking this method.3”°

Al-HararT notes that neither the Salaf nor the Khalaf rejected ta 'wil. Rather, scholars of
both eras employed it. The Salaf’s approach, according to him, is known as al-ta 'wil al-
ijmali. This is exemplified by another wide-spread statement attributed to al-Shafi‘1. It
reads: “I believe in what came from Allah according to the meaning that Allah willed, and
what came from the Messenger of Allah according to the meaning that the Messenger of
Allah meant.”’! Al-HararT cautions that while al-Shafi T’s statement does not indicate any
approval of anthropomorphism, it implies that the mutashabihat verses ought not be taken
according to their literal meanings, thus resulting in tajsim. This approach is what al-Harar1
dubs: al-ta 'wil al-ijmali. Similarly, another phrase that is also attributed to prominent Salaf
figures such as: al-Awza‘'1 (d. 157/774), al-Laith b. Sa‘'d (d. 175/791), Sufiyan al-Thawri
(d. 161/778) and Makhul al-Dimashqt (d. 112/730) regarding the mutashabihat is,
“amirriha kama ja’at bila kayf”*"* The statement means let it pass without attributing a
modality (kayf) to God. It indicates the Salaf’s method in predominantly employing al-
ta 'wil al-ijmali when faced with ambiguous verses. Nonetheless, prominent Salaf scholars

applied al-ta ‘'wil al-tafsili.

370 Al-Harar1 2007c: 197.

371 Al-Mawardi 2012: 66.

372 See Al-Bayhadqi, A. (1999). 4l-I tigad wa al-Hidaya ’ila Sabil al-Rashad. Beirut: Dar al-Fadila. p. 123.
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Through al-ta 'wil al-tafsili, exegetes and theologians examined the numerous metaphorical
interpretations and sought to specify the most plausible and befitting amongst them. This
practice, for the most part, appears in the writings of the Khalaf but a number of renowned
scholars of the Salaf generation did, in fact, employ this type of ta ‘wil. In support of this
argument, al-HararT cites the ta 'wil accounts of two prominent hadith scholars: al-Bukhart

and Ibn Hanbal. He mentions three of al-Bukhari’s and one of Ibn Hanbal’s.

Firstly, in Q. 28:88, the expression wajh (lit. face) appears in reference to Allah. The verse
reads, “kullu shay’in halikun illa wajhah”3"? In al-Bukhari’s hadith book, he interprets
wajh in the verse as: God’s mulk, or his attribute of dominion. He states, “illa mulkah” 3™
So, according to him, the verse would that mean everything will perish except for His
[attribute of] dominion. Here, al-HararT states that Allah’s mulk is one of His attributes that
is derived from His name: al-Malik. Hence, God’s mulk is an eternal and everlasting
attribute. Al-Harar further explains al-Bukhari’s ta ‘wil of mulkah, as: sultanah,>” i.e.,

God’ supremacy shall not perish.

A second verse that has also been interpreted by al-Bukhar1 following al-ta ‘'wil al-tafsili is
Q. 11:56, “ma min dabbatin illa huwa ’akhidhun binasiyatiha”.3’® Similarly, this verse has
also been literally rendered in an anthropomorphic manner. The literal translation reads,
“... there is no living creature, but He holds it by its forelock”. So, this verbatim translation
attributes to God a physical grasping and thereby does not adequately convey the meaning
of the verse. So, in his Sahih, al-Bukhari notes that “’akhithun bindsiyatih@” refers to

Allah’s dominion and supremacy over all creations.?”’

The third example is a mutashabih hadith in which the verb yadhak (lit. to laugh) is
attributed to Allah. Al-Bukhart is reported to have said, “The meaning of al-dahik is
mercy.”3’® Again, al-Bukhari specifies meanings to ambiguous and implicit Qur’anic
verses and hadith accounts. However, contrary to the first two fa ‘'wil narrations, this report
has been widely contested by Wahhabi scholars and deemed unreliable. They have

particularly targeted the chain of the narration attributed to al-Bukhari.3”®

373 The Qur ‘an 28:88.

374 Al-Bukhari, M. (1993). Sahih al-Bukhari. Dar Ibn Kathir. Vol. 4, p. 1788.

375 Al-Harar1 2007c: 198.

376 The Quran 11:56.

377 Al-Bukhart 1993: 1201.

378 Al-Khattabi, M. (1988). 4 lam al-Hadith fi Sahth al-Bukhart. Jami‘at Umm al-Qura. Vol. 3, p. 1921.

379 Al-Jasim, F. (2007). Al-Asha ‘ira fi Mizan Ahl al-Sunna. Kuwait: al-Mabarra al-Khayriyya Li‘ulim al-
Qur ‘an wa al-Sunna. p. 590.
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Fourthly, Ahmad b. Hanbal, who is regarded as an authority by Ash‘aris and Wahhabis
equally, is reported to have applied al-ta ‘'wil al-tafsili, particularly vis-a-vis Q. 89:22. The
verse reads, “wa ja’a rabbuka walmalaku saffan saffa”.**° The verse is literally rendered
as: your Lord has come with the angels. In this verse, Ibn Hanbal interpreted the verb ja'a
to mean, “His qudra (i.e., power) has come”.?¥! Al-Harari elucidates further and expands
upon Ibn Hanbal’s ta ‘wil by stating, ... qudra in: “His qudra has come”, according to Ibn
Hanbal’s interpretation of the verse, it refers to the magnificent creations, which Allah has
created for the Day of Judgement. These matters are the traces (‘athar) of the qudra (i.e.,

99382

God’s power).

Thus, by relying upon al-Bukhari’s ta 'wil, as well as that of Ibn Hanbal, al-Harari
reinforces his pro-ta ‘wil position. He also stresses that Hanbali scholars reported that Ibn
Hanbal did not only approve upon ta ‘'wil but he also applied it. Amongst those Hanbalis is
prominent Judge Abu Ya'la (d. 458/1066),°®> Muhammad b. al-Sa‘'di al-Hanbali (d.
900/1494),°%* Ahmad b. Hamdan al-Hanbali (d. 695/1295)3% and Ibn Rajab al-Hanbal1 (d.
795/1393),%8¢ all of whom narrated in their books that Ahmad b. Hanbal applied al-ta ‘wil
al-tafsili to Q. 89:22. Conversely, Ahmad b. Taymiyya, who was a self-proclaimed

Hanbali, denied that za ‘wil was the practice of the Salaf.’®’ He wrote:

The unacceptable figurative interpretation (ta ‘wil) is to divert discourse from its
apparent sense to what goes against the apparent sense (sarfu [-kalami "an zahirihi
ila ma yukhalifu zahirahu). If it is said ... that only God knows its fa 'wil then we
concede to the Jahmiyya that the Qur’anic verse has a true fa ‘'wil that is other than
its [plain] specification (yukhalifu dalataha), but that this is only known to God.
This is not the position of the Salaf and the Imams. Rather, their position is to deny

and reject fa 'wil, not to suspend judgement.?88

380 The Qur ‘an: 89:22.
381 Al-Sawi, L. (2015). Hashiyat al-Sawi ‘ala Jawharat al-Tawhid fi ‘Ilm al-Kalam. Beirut: Dar al-Kutub al-
‘Ilmiyya. p. 105.

382 Al-Harar1 2007c: 200.

383 Tbn al-Jawzi 1991: 141.

384 Al-Sa‘di, M. (n.d.). Al-Jawhar al-Muhassal fi Managqib al-Imam Ahmad. Maktabat Gharib. p. 48.

385 Ibn Hamdan, A. (2004). Nihayat al-Mubtadi’in fi Usil al-Din. Maktabat al-Rushd. p. 35.

386 Ibn Rajab, "A. (1996). Fath al-Bari Sharh Sahih al-Bukhari. Maktabat al-Ghuraba’ al-Athariyya. Vol. 9,
p- 280.

Ibn al-Qayyim al-Jawziyya brands with heresy whosoever undergoes fafwid (or entrusting the meaning to
Allah, synonymous with al-ta 'wil al-ijmali) He states, “fafwid is worse than tahrif’. See Ibn al-
Qayyim, M. (1987). Al-Sawa ‘iq al-Mursala ‘alda al-Jahmiyya wa al-Mu ‘attila. Riyadh: Dar al-
‘Asima. p. 296.

388 El-Rouayheb, K. (2015). Islamic Intellectual History in the Seventeenth Century. Cambridge: Cambridge

Univeristy Press. p. 227.
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As illustrated earlier, any glimpse at the fa ‘'wil argument brought forth by the opponents of
Ash‘arism camp would suffice to reveal their numerous inconsistencies and contradictions.
It seems that all of those efforts are undertaken for the sole purpose of defending their
literalist approach to the Qur’an; particularly regarding Q. 20:05: “ar-Rahman ‘ala al-
‘arsh istawa”.*%® While Ibn Baz permits ta ‘wil only if the verse does not pertain to any of
Allah’s attributes, Ibn ‘Uthaymin applies a rather selective method. He entirely rejects any
ta’'wil in regard to the istiwa’ verse, but when confronted with other mutashabihat verses,
such as Q. 57:4, he does not hesitate to dismiss the zahir meaning and interpret it, even if it
pertains to God’s attributes. Contrary to Ibn Baz and Ibn ‘Uthaymin, Ibn Taymiyya not
only rejected the concept of ta ‘'wil or tafwid, but he went on to allege that none of the Salaf
acknowledged this methodology. He claims, “... I have not found until this moment any of
the companions who applied ta 'wil to any of the verses or hadiths regarding God’s
attributes in a way that goes against the apparent meaning.”**° Therefore, the above
evidently indicates that Ibn Taymiyya, Ibn al-Qayyim, Ibn ‘Uthaymin and Ibn Baz have
adopted vastly contradictory methods in an attempt to support one key belief:

anthropomorphic.

Conversely, al-HararT set forth a robust and consistent argument that appears to be in
compliance with the guidelines provided by Q. 3:7. He acknowledges the two categories of
Qur’anic verses when faced with a number of verses whose apparent meanings (zahir)
might seem irreconcilable, al-Harart1 would refer the interpretation of the mutashabihat
verses back to the muhkamat. Certainly, al-Harar1 employs this methodology so as to
safeguard the concept of tanzih. Perhaps, the correlation between fanzih and the muhkamat
verses in al-Hararm’s thought could be best exemplified by his statement regarding Q.
43:11, “... the verse: laysa kamithlihi shay’ (i.e., there is nothing like Him) is absolutely
the greatest verse in tanzih, and clearing Allah from unbefitting attributes.”°! On the other
hand, Ibn Taymiyya comments on the very same verse expressing, yet again, another self-
contradictory statement, whereby noting, “... it (i.e., Q. 43:11) is the greatest verse
revealed in regard to tanzih, yet it was not void of any corporeality (fashbih).”**? In any
case, al-Harar1’s anti-Wahhabi1 discourse in support of tanzih was not the only contentious

topic as he also disagreed with Wahhabis on some key principles in Stifism.

389 The Qur’an 20:05.
39 Ibn Taymiyya, A. (2005). Majmii ‘ al-Fatawa. Dar al-Wafa’. Vol. 17, p. 219.
391 Al-HararT 2009b: 37.
392 Tbn Taymiyya, A. (2001). Bughiyat al-Murtad fi al-Rad ‘ala al-Mutafalsifa wa al-Qaramita wa al-
Batiniyya Ahl al-1lhad min al-Qa’ilin bi al-Hulil wa al-Ittihad. Maktabat al-‘Ulam wa al-Hikam. p.
464.
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3.2.3 Siifis & The Mutasawwifa

With the emergence of new Sufi orders and the spread of many self-ascribed Sufis, al-
Harar1 focused on the distinction between authentic Siifism and the misconceptions
surrounding this discipline. In principle, al-Hararl argues strongly that the Sunni
fundamentals of fanzih do not in any way nullify the pillars of authentic Siifism. While
Stifism is considered to be a spiritual dimension in classical Sunni practice,*®? yet it has
been recently regarded as an independent sect or even a separate school of thought in

adition to Sunnism, Shi‘ism and Ibadism.***

This erroneous belief, according to al-Hararf,
could be traced back to two underpinning reasons. The first is (a) the staunch battle
launched by Wahhabis against all branches of Siifi orders, while the second is (b) the
emergence of some Levantine Sifi-claimers; referred to by al-HararT as Mutasawwifa.’%>
In an attempt to tackle the aforementioned misconception, al-Harari meticulously
establishes the bond between the concept of tanzih and the pillars of Stfism by relying
upon one of the great Sufi masters, al-Junayd al-Baghdadi (d. 298/910).3°¢ Al-HararT cites
one of al-Junayd’s statements on ‘aqida: “Al-Tawhid is to differentiate between the Qadim
(the Eternal) and the muhdath (i.e., the creation).” 37 Al-HararT does not deny the spiritual
dimension that Stfism promotes but he nonetheless reiterates that all major classical Stuft

figures upheld and promoted tanzih and considered it a prerequisite to Stfism. He notes:

The true Sifis are those who followed him (i.e., al-Junayd al-Baghdadi). They are
the ones who have accorded with the Qur’an and the hadith ... Al-Tawhid means to
avoid likening the Eternal — i.e., Allah — to the creations. This is because Allah is
neither an impalpable nor a palpable body. The body (jism) requires a place and a
direction [to dwell in]. As for Allah, the Exalted, who is neither a palpable nor an
impalpable body, he exists without a place. He does not reside in a direction or a
place ... These are the true Sufis, and these are the Muslim believers. As for those

who are not upon this, they do not know their creator.>*®

393 Marshall Cavendish Reference (Firm). (2010). Islamic Beliefs, Practices, and Cultures. New York:
Marshall Cavendish Reference. p. 148.

394 Rubin, B. (2012). The Middle East: A Guide to Politics, Economy, Society and Culture. Routledge. p. 333.

395 The term Mutasawwif refers to an intermediate sifi murid (i.e. student). See Ohlander, E. (2008) Umar
al-Suhrawardi and the Rise of the Islamic Mystical Brotherhoods. Leiden: Brill. p. 287. However,
al-HararT utilises this term in reference pseudo-Siifis who have distorted the image of authentic
Stifism by deviating from classical Sunni tenets and introducing doctrinal innovations.

396 Al-HararT — alongside classical and modern-day scholars — regarded al-Junayd al-Baghdadi as ‘Sayyid al-
Siifiyya’ or ‘Shaykh al-Stfiyya’. During his lifetime, he was considered to be the master of Suffs.

397 Al-Harari, ‘A. (2017a). Jami‘ al-Khayrat min Majalis ‘Abdullah ibn Muhammad ibn Yisuf al-HararT.
Beirut: Dar Al Macharie CO. p. 123.

398 Al-Harar1 2017a: 125.
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As illustrated, al-Hararl argues that the practice of Siifism would only be accepted and
deemed valid so long as one’s foundations of belief are sound, that is, as long as one is
upon tanzih. Al-HararT strictly prioritises acquiring the Islamic sciences related to 7/m al-
Hal?*® over the study of Sufism. For instance, his book Mukhtasar ‘Abdullah al-Harari al-
Kafil Bi‘ilm al-Din al-Dariri** is of one of his earliest works on ‘Ilm al-Hal which is
essentially a summary of Yemeni scholar ‘Abdullah b. Husayn b. Tahir’s book entitled
Sullam al-Tawfiq ’Ila Mahabbatillah ‘ala al-Tahqiq.**' In the Mukhtasar, he states that it
is based upon Ibn Tahir’s Sullam al-Tawfiq. Then, al-Harar1 goes on to admit that, during
the abridgment process, he omitted the section of Stfism from his Mukhtasar. This is
because he took it upon himself to exclude all non-essential chapters. Again, al-HararT’s
prioritisation of Ilm al-Hal ought not to be misunderstood as disapproval on his part of
Sifism. In fact, al-HararT identified himself as a Sufi follower of the Rifa‘T order. In
addition to qualifying as a Rifa'1, he acquired other ijazas in the Nagshabandi, Shadhili,

Suhrawardi, as well as the ChishtT StfT orders.

On the topic of Sufism, al-HararT sought to tackle the opposing views propagated not only
by Wahhabis but also the Mutasawwifa. With regards to the former, he devoted an entire
section in his encyclopaedic refutation of Ahmad b. Taymiyya**? in which he responds to
Wahhabi views that are primarily derived from Ibn Taymiyya’s works. Ibn Taymiyya
opposed Sufism and branded Siif practices as devilish, as he states in his Kashf Hal al-
Ahmadiyya wa Ahwalihim al-Shataniyya.*®® The title literally reads: revealing the state of
the Ahmadiyya and their devilish ways. The Ahmadiyya refers to the followers of Suft
Imam Ahmad al-Rifa‘1 (d. 578/1182). In simple terms, al-Harar responds by revealing Ibn
Taymiyya’s admiration of the master of Sufis, al-Junayd al-Baghdadi, whom Ibn

Taymiyya referred to as: a leader of guidance (imam huda).***

Al-Harar1 argues that by
completely denouncing Stfism, Wahhabis would essentially oppose their grand-shaykh
Ibn Taymiyya who, despite his disagreements with Siifism, held a number of Suf1 figures,

such as al-Junayd, in high regard.

399 1t is generally regarded as the knowledge that covers the fundamentals of faith as well as the obligatory
acts of worship - amongst other matters - which every Muslim is obliged to acquire. See the
definition of ‘7lm al-Hal in Al-Khadimi 1930: 323.

400 Al-Harar1, ‘A. (1999). Mukhtasar ‘Abdullah al-Harari al-Kafil Bi ‘ilm al-Din al- Dariri. Beirut: Dar Al
Macharie CO.

401 Tbn Tahir 2013.

402 Al-Harar1 2007b.

403 Although it is not in print, but his book has been attributed to Ibn Taymiyya by many. See Al-Safadi, S.
(2010). AI-Waft bi al-Wafayat. Dar al-Kutub al-‘Ilmiyya. Vol. 5, p. 266.

404 Tbn Taymiyya, A. (2011). Majmi’ Fatawa Ibn Taymiyya. Dar al-Kutub al-Timiyya. Vol. 3, p. 242.
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The authentic Siifi, according to al-Harard, is the one who, “... abides by the Qur’an and
the Sunna by observing the obligations and refraining from prohibitions, along with
leaving out indulging in luxuries pertaining to food, clothing and the like (tana um).”*%
Therefore, the above traits are the only two integrals al-Harar1 considers for becoming an
authentic Siifi. Al-HararT continues by addressing the denunciation of the term Sufi by
some Wahhabis. He notes that Ibn Hibban relied on many famous Siifi scholars in his
collection of hadiths.**® Not only Ibn Hibban, but also Ahmad b. Hanbal who in his
Musnad states: “We were informed by Miisa b. Khalaf, who was considered to be among
the high-ranking Sufis (abdal/budala’).”*"’” Al-HararT wonders: how could identifying one
as a Suff be condemned as a heretic innovation despite it being used by a number of

classical scholars who did not express any objections to using the term Siifi? He goes

further to argue:

If their (i.e., the Wahhabis’) objection pertained to employing the term Sufi, then
let them also denounce the term ‘Shaykh’ so-and-so. Because it was not common
during the early ages to refer to a scholar by ‘Shaykh’. Likewise, after the first
generation, some scholars were referred to as ‘Shaykh al-Islam’ and this is in
reference to those who lived past the first three centuries. So, what is the difference
between this and that? Thus, there should be no objections to the introduction of

new terminologies that do not oppose the religion. %8

In the same context, al-Harar1 criticises the Wahhabis’ objection to the non-luxurious
lifestyles adopted by many Siifis and maintains that it would be as though some of those
Wahhabis are attacking prophets and messengers because they themselves did not indulge
in tana ‘um. For instance, it was numerously reported (via tawatur) that Jesus ate
vegetables and wore wool garments. Also, no fire was set for cooking in prophet
Muhammad’s house for two months as he would simply sustain himself with dates and
water.* After presenting those anecdotes, al-Harari concludes this section by reiterating
that Sifts do not prohibit tana ‘um but rather they have taken it upon themselves to leave

out indulging in luxuries following the example of prophets.

405 Al-Harari, ‘A. (2004a). Al-Magalat Al-Sunniyya fi Kashf Dalalat Ahmad ibn Taymiyya. Beirut: Dar Al
Macharie CO. p. 437.

406 A]-HararT 2004a: 438.

407 Tbn Hanbal, A. (1995). Al-Musnad li al-Imam Ahmad ibn Muhammad ibn Hanbal. Cairo: Dar al-Hadith.
Vol. 12, p. 270.

408 A]-Harari 2004a: 438.

409 Al-Harari 2004a: 438.
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As stated earlier, al-HararT deals with the topic of Siifism on two fronts, the Wahhabi front
and that of the Mutasawwifa. In principle, he acknowledges the soundness of many Suft
orders, but he nonetheless personally ascribed to the Rifa‘1. He states that the very first two
orders to be established were the Rifa‘m and the Qadiri, followed by the foundation of
approximately forty farigas such as the Shadhili, Nagshabandi, Badaw1 among others.
However, he argues, “All those orders, apart from the Rifa‘l, were subject to deviation;
their followers deviated, especially the Shadhilis. The Shadhili [order] was affected by a
lot of deviation.”*!% To emphasise this point, al-HararT declares that no one can become a
Suft unless they uphold the belief of tanzih. However, many Mutasawwifa have advocated
the belief in God’s incarnation (huli/) and the unity of being with God (wahdat al-wujiid),

amongst other radical beliefs. Consequent to the spread of such beliefs, al-Harar1 declared

The Shadhili Yashrutt order is a branch of the Shadhili fariga*'! which is considered to be
one of the oldest orders in the Muslim world. It was established by Moroccan-born scholar
Abi al-Hasan ‘Ali al-Shadhili (d. 656/1258).4'> However, the Yashruti branch was
founded by ‘Ali Nur al-Din al-Yashrutt (d. 1316/1899). It was established in Acre and
became rather influential in Syria, Palestine and Jordan.*!* Al-Harar1 considered both ‘Ali
al-Shadhili and ‘Al al- Yashrutt as authentic Stft masters and regarded them highly. He

notes that the original Shadhilt order, in terms of its foundations, is sound.

However, more than six-hundred years after the demise of “Ali al-Shadhili, many radical
beliefs penetrated the fariga, particularly through the foundation of the two sub-Shadhilt
tarigas: the Darqawi and the Yashruti orders.*!*

Morocco by Muhammad al-"Arabi al- Darqawt (d. 1239/1823). As for “Ali al- Yashruti, al-

The Darqgawi order was established in

Harar1 believed that he was a true follower of the Shadhili tariga but his followers deviated
from his path, “Most of them deviated, they became misguided. They left Islam during his
life. During his lifetime, they strayed. Just a few of his followers benefitted.”*!> Al-Harari
credits the deviation of many Yashrutis to their adoption of the hulii/ doctrine. That is, their

belief in God’s incarnation.

419 Al-HararT 2017a: 292. This deviation relates to some practices, but mostly beliefs.

41 Yashruti Tariqa. In The Oxford Dictionary of Islam, Esposito, J. (Ed.), Oxford Islamic Studies Online.
Retrieved from http://www.oxfordislamicstudies.com/article/opr/t125/e2530.

412 Egposito, J. (2003). The Oxford Dictionary of Islam. Oxford: Oxford University Press. p. 284.

413 Bang, A. (2014). Islamic Sufi Networks in the Western Indian Ocean (c.1880-1940): Ripples of Reform.
London: Brill. p. 43.

414 Al-Harart 2017a: 123.

415 Al-Harart 2017a: 293.
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Al-Harar1 goes on to warrant, “Among the most abhorrent statements that have been
expressed by those who diverted from Shadhilis is the following: Allah is inside every
human, male or female. They have left the fold of Tawhid, they have left Islam. They
committed greater blasphemy than that of the Jews and Christians.”*'® Therefore, it would
be valid to assume that al-HararT admired and respected the Shadhili order, — and by
extension the Yashruti — but when faced with heretic doctrines, such as Auliil or wahdat al-
wujiid, al-Harar1 did not hesitate to respond, whether through public lectures or in
writing.*!7 In fact, on many occasions, al-Hararl expressed that followers of the Sufi
masters: Ahmad al-Rifa‘1 (d. 578/1182) and ‘Abd al-Qadir Gilani (d. 561/1166) explicitly
warned against the spread of hulizl and wahdat al-wujiid doctrines amongst many
Mutasawwifa. Al-Rifa‘1, according to al-Harar1, focused on fanzih and as such many of his

followers spread ‘agida, “until they became known as the Guardians of the Creed.”*!®

Al-Harar1 finds in al-Rifa'T’’s works considerable focus on two elements: the ‘agida
dimension and the spiritual Stfi nature. In his defence of the Rifa'1 order, al-Harari
emphasises that the Rifa‘1s worked towards eradicating the two doctrines that have become
widespread among those who ascribe to Stufism: the huliz/ and wahdat al-wujiid creeds.
Those Rifa‘ts, in fact, did so by following the example of their master Ahmad al-Rifa‘'t
who combatted anthropomorphic doctrines by focusing on tanzih. For instance, he said,
“The ultimate knowledge about Allah is to be certain that Allah exists without a how or a
place.”*!” In fact, when al-Hallaj (d. 309/922), a famous mystic who lived in modern-day
Iraq during the Abbasid era,**° proclaimed one of his most famous pro-huliil statements: “I
am al-Haqq”,**! al-Rifa‘T is reported to have said in response to it: “Had he been upon the
truth (al-haqq), he would not have said: I am God (al-Haqq)”.*** Therefore, followers of

the Rifa‘7T and Qadirt orders continued to rebut the huliil and wahdat al-wujiid doctrines.

416 Al-Harar1 2017a: 293.

4171t is worth noting that all statements quoted from Jami‘ al-Khayrat min Majalis *Abdullah ibn Muhammad
ibn Yasuf al-Harar? were originally part of tape-recorded public lectures and seminars delivered by
al-HararT over decades. The lectures and speeches were later on complied - after al-HararT’s death -
and published thereafter as part of Jami ‘ al-Khayrat book.

418 Al-HararT 2017a: 294.

419 Al-Duhaibi, ‘A. (2009) Ilthaf al-Akabir fi Sirat wa Managib al-Imam Muht al-Din ‘Abd al-Qadir al-Jilant
al-Hasant al-Husaint wa Ba ‘d Mashahir Dhurriyyatih Ul al-Fadl wa al-Ma athir. Dar al-Kutub al-

‘IImiyya. p. 59.

420 Massignon, L. & Gardet, L. (1986). Al-Halladj In Bearman, P. (Ed.), Encyclopaedia of Islam. Retrieved
from https://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-halladj-
COM_0256.

421 The verbatim translation of al-Haqq is: ‘the Truth’, but here, al-Hallaj is referring to one of the 99 names
of Allah: al-Haqq. It means: the one whose existence is confirmed, about which there is no doubt.
See Q. 24:35. Essentially, he is saying that God has dwelled in him.
422 Al-Dimashdqi, ‘A. (2018). Sama ‘ wa Sharab ‘Inda Ashraf al-Aqtab. Dar al-Kutub al-‘Ilmiyya. pp. 46-47.
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In addition to the Yashrutis, al-Harar1 also targeted followers of two modern-day orders:

deviancy. Instead, he praised Abi al-°'Abbas Ahmad al-Tijjant (d. 1230/1815) and Baha’
al-Din Nagshband Bukhari (d. 791/1389) and repeatedly argued that those Sufi figures are
far from having uttered such blasphemous statements, let alone promoting or teaching al-
consider ‘All Harazim’s Jawahir al-Ma ‘ani wa Buliigh al-Amani (The Pearls of Meanings

and Attainment of Desires)*?3 as a reference for their daily wird.*** Amongst the most

O Allah! Bless our Master Muhammad, the opener of what has been closed, the one
who sealed what had gone before. He makes the truth victorious by the truth, and
he is the guide to Your Straight Path and bless his Household as it befits his

immense stature and splendour.”*?3

Harazim alleges that reciting this wird once is equivalent to, “... every praise (tasbih) of
Allah that has ever been uttered in the world, as well as every dhikr and supplication, be it
short or long, and [it is also equivalent to] reciting the [entire] Qur’an, six thousand times.”
their daily wird is more rewardable than reciting the Qur’an or any other wird.**® This,
certainly, is a claim that has not been made by anyone prior to Harazim! But this is not the
commonly known as al-salat al-ghaybiyya (lit. the unseen prayer). The dhikr reads:
“allahumma salli ‘ala Muhammad ‘ayni dhatik al-ghaybiyya™**’ which means: O God,
praise Muhammad, who is, himself, part of your unseen self. Al-Harar1 vehemently rejects
this dhikr as a blasphemous statement and cautions that it belies a Qur’anic verse which

means: “Say [O Muhammad]: “I am only a human being, like you [people]”.4*

423 Harazim, ‘A. (2017). Jawahir al-Ma ‘ani wa Buliigh al-Amani. Dar al-Kutub al-‘IImiyya. p. 440.

424 “In essence, the wird is a series of invocations determined by the founder or his disciples which are
integral to the initiation.” See Willis, J. (2018). Studies in West African Islamic History: The
Cultivators of Islam. London: Routledge. p. 54.
al-Sunna. Dar al-*Asima. p. 113.

426 Al-Suwailim 2011: 113.

427 AICP. (n.d.). Al-Tahdhir al-Shar T al-Wajib Mimman Khalafa Ahl al-Sunna. Beirut: Dar Al Macharie CO.
p- 99.

428 The Qur’an 18:110.
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Furthermore, some followers of the prominent Naqshaband1 Suift order were also criticised
by al-Harari. But it is worth noting that al-HararT had a well-established relationship with
Nagshabandi master Muhammad ‘Uthman Sir3j al-Din al-Nagshabandi, whose father
‘Uthman Siraj al-Din IT was said to be the last master in this lineage.*?° In a series of
handwritten letters exchanged between al-Harari and ‘Uthman al-Nagshabandi, al-

Nagshabandi refers to al-Harart as a ‘allama (great scholar). He wrote:

My beloved, dear and eminent brother: the ‘allama ‘Abdullah b. Muhammad al-
Habashi, may Allah preserve you. Peace be upon you; I have kindly received your
delightful letter — that was sent with Abii Waddah — and it reflects the honourable
traits and noble manners that we equally carry for you. We have, and still do,
express to you our longing, respect and love. We are, as the poet says [in Persian]:

the souls of dogs and wolves are inharmonious, and our souls are united.**°

However, despite al-HararT’s good relationship with the Nagshabandi masters, he
expectedly, pointed out a number of erroneous practises and beliefs practised by some of
their shaykhs. For instance, in one of his public lessons, al-HararT refers to an incident that
occurred with a self-proclaimed Naqshabandi shaykh who self-identified as a qugh.**!
“This Shaykh went to Medina with some of our brothers and said when he saw the
chandelier in the mosque: “this is not created by Allah, this is created by man.” What
benefit did he retain from adhering to the Naqshabandi wird.”*? In this anecdote al-Harari
illustrates how some Mutasawwifas have come to adopt the belief that not all creations are
brought into existence by God. So, this Shaykh disregarded a doctrine that is unanimously
agreed-upon in ‘agida, which is the belief that Allah is the sole creator of all things.**?
Undoubtedly, this opinion is not adopted by all Nagshabandis but as it has become
apparent that, al-HararT would very often contrast the Mutasawwifas’ beliefs with the
pillars of fanzih. He simply concludes that whosoever merely ascribes to the Siiffs without
truly following their path, then his actions are to be exclusively attributed to him and he is

not to be identified with the attributes of the pioneer Stfi masters.***

429 Weismann, 1. (2007). The Nagshbandiyya: Orthodoxy and Activism in a Worldwide Sufi Tradition.
London: Routledge. p. 103.

439 Halim 2017: 859.

431 “The shaykh of the Sufi order symbolizes qutb ... Popularly has come to refer to any holy man.” See
"Qutb." In The Oxford Dictionary of Islam. Ed. John L. Esposito. Oxford Islamic Studies Online.
28-Apr-2020. Retrieved from <http://www.oxfordislamicstudies.com/article/opr/t125/e1953>.

432 Al-Harar1 2017a: 126.

433 The Qur’an 25:2.

434 Al-Harart 2004a: 443.
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3.2.4 Tawassul: Mediation

The practise of tawassul has been a major point of contention between al-HararT and his
adversaries. This concept of fawassul has generally been affiliated with the genre of
Stfism, particularly in the past two centuries. As such, this section will firstly present an
overview of this concept, followed by a detailed account of the linguistic and the religious
definitions of tawassul. Then, it will shed light upon Ibn Taymiyya’s position as well as
the of al-Harari. Generally, tawassul has been associated with mediation but sometimes it
is likened to intercession (shafd ‘a). However, there is significant distinction between the

two, as it is noted:

Besides the eschatological intercession that Muhammad has been granted by God,
there is a second concept, close to that of shafa ‘a, discussed in Islamic literature:
the idea of Muhammad’s mediation (tawassul) to God during his lifetime and after
his death. Various episodes of Muhammad’s life depict him interceding on behalf

of his Companions, mostly asking God to forgive their sins (istighfar).**

In terms of the linguistic origin of the term fawassul, it is derived from three root letters:
waw, sin and lam. It also appears in the Qur’an and the hadith but in the form of wasila,
which is similarly derived from the three aforementioned root letters. Linguistically,
tawassul may hold different meanings depending on the context in which the term is used.
However, the common meaning associated with tawassul is to request or desire.

Comprehensive definitions are provided by classical lexicographers as follows:

1. Ibn Faris states in his Mu jam Magqayis al-Lugha that, “al-wasila is the desire and
seeking. The term wasila is used when one desires something. A/-Wasil, is the one

who seeks [the reward] of Allah, the Exalted.”*3

2. Al-Fairtizabadi delves into the derivatives of waw, sin and lam and concludes that

(13

the verb wasila in, “... wasila ’ila Allah tawsilan, [means]: he did an action by

which he sought God[‘s reward], and it is similar [in meaning] to tawassala.”*’
3. Al-Raghib al-Asbahani defined al-wasila as seeking something with desire, “Also,

it has a more specific meaning compared to al-wasila (with a sad, not a sin).”*3

435 Fitzpatrick, C. & Walker, A. (2014). Muhammad in History, Thought, and Culture: An Encyclopedia of
the Prophet of God. London: ABC-CLIO, LLC. p. 300.
436 Tbn Faris, A. (2011). Mu jam Maqayis al-Lugha. Dar al-Kutub al-‘Timiyya. Vo. 2, p. 631.
437 Al-Fairiizabadi, M. (n.d.). AI-Qamiis al-Muhit. Beirut: Dar al-"Tlm li al-Jami'. Vol. 4, p. 64.
438 Al-Asbahani 2009: 821.
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Although the term tawassul does not appear in this form in the Qur’an, al-wasila is
mentioned in two verses: Q. 5:35 and Q. 17:57. Both verses seem to be similar in terms of
their wording and structure, essentially conveying a related message. Q. 5:35 and Q. 17:57

make reference to the believers who seek their Lord’s gurba and His reward or request a

<

high status. In regard to Q. 5:35, renowned exegete Ibn Jarir al-Tabari interprets “wa

ibtaghii ’ilayhi al-wasila™*¥

accepts.”** Also, Ibn Kathir (d. 774/1373) reports from Qatada b. al-Nu‘man (d. 23/644),

as, “seek His qurba by performing the deeds that He

one of prophet Muhammad’s companions, saying that al-wasila refers to seeking Allah’s

reward and His qurba, “... by obeying Him and performing the deeds that He accepts.”**!

As for Q. 17:57, most tafsir and hadith books indicate that this verse refers to a group of
jinn who were worshipped by some Arab men. When the jinn embraced Islam, those men

continued to worship them.*4?

Ibn Hajar states that upon the jinn’s conversion to Islam,
they started seeking al-wasila.*** Similar to Q. 5:35, al-wasila here refers to the concept of
qurba (lit. nearness or closeness), as illustrated by al-Qurtubi’s statement, ... yabtaghiin,
means they seek al-qurba and al-zulfa from their Lord.”*** The two synonyms qurba and
zulfa appear frequently in the interpretations of both verses. As alluded to earlier, both

terms literally translate to nearness, proximity, neighborship or closeness, however the

literal meaning is not intended here.

Interestingly, Ibn Hajar contributes to the interpretation of qurba when associated with
Allah, particularly when discussing the famous hadith, “Whosoever shows enmity to a
wali (righteous slave) of Mine, then he has been informed that I have declared war against
him.”** The hadith ends by addressing the attainment of Allah’s qurba by performing the
obligatory deeds. Ibn Hajar relies on al-Qushayri’s interpretation of gurba, whereby
arguing that it is metaphorical and does not refer to physical closeness or proximity in
distance. Rather, “The slave’s qurb from his Lord is attained by believing [in Him] and
doing good. As for the Lord’s qurb from His slave, it is in reference to the bounties He

endows upon him.”*46

439 The Qur’an 5:35.
440 Al-Tabart, M. (2013). Jami ‘ al-Bayan ‘an Ta 'wil Ayi al-Qur an. Dar al-Kutub al-‘Timiyya. Vol. 4, p. 566.
41 Tbn Kathir, L. (2011). Tafsir al- Qur’an al- ‘Azim. Dar al-Fikr. Vol. 2, p. 62.
442 Al-Nawawi, Y. (2019). Sahih Muslim Bisharh al-Nawawi. Beirut: Dar al-Kutub al-‘IImiyya. p. 128.
443 Ibn Hajar, A. (2011). Fath al-Bari Sharh Sahih al-Bukhari. Dar al-Kutub al-‘Ilmiyya. Vol. 8, p. 340.
444 Al-Qurtubi, M. (2019). Al-Jami ‘ li Ahkam al-Qur’an. Dar al-Fikr. p. 252.
445 Ibn Hajar, A. (2011). Fath al-Bari Sharh Sahih al-Bukhari. Dar al-Fikr. p. 116.
446 Tbn Hajar 2011: 116.
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Q. 56:11 which reads, “’ula’ik al-muqarrabin™**" refers to the people of paradise who
have been granted qurba or qurb by Allah. Exegetes have also sought to clarify the
meaning of qurb in this verse. Amongst them is renowned exegete Muhammad al-Tahir b.
‘Ashiir who argues that, originally, qurb refers to being chosen and selected. As such, it is
metaphorical — so when one attains a lofty rank, Allah would endow upon him His
kindness and bounties. Therefore, it could be deduced that qurb, qurba or zulfa mentioned
as part of the definition of al-wasila is strictly in reference to the metaphorical closeness.

Which means would elevate his rank, grant him rewards and the like.

Having established that the linguistic definition of tawassul or wasila refers to desirably
seeking a matter or requesting it, the two Qur’anic verses indicate that wasila may be
understood as seeking means in hopes of gaining God’s bounties. However, a common
religious definition of tawassul has certainly not been agreed upon. Nonetheless, it
fundamentally portrays tawassul as, “the use of a wasila to arrive at or obtain the favour of
Allah.”#**® Tt is agreed that, when invoking Allah or supplicating to Him, Muslims are
permitted to seek means or mediation (fawassul) via the good deeds they have performed,
such as their fasting or prayers. They do so in hopes of being granted their requests.
However, it has been argued whether or not it is permissible to employ tawassul through

the prophet himself, or the awliya’.**® Zamhari**° notes:

More specifically, the debate revolves around the question of whether or not it is
permissible to make the Prophet, after his death, the means of supplication with
such phrases as allahumma inni asaluka bi-nabyyika (O Allah! 1 beseech You
through your Prophet), or bi- jahi nabiyyika (By the dignity of Your Prophet), or
even bi-Haqqi nabiyyika (For the sake of Your Prophet), and whether or not it is
permissible to call on deceased pious Muslims or Muslim saints, other than the

Prophet, as the means of supplication.*!

447 The Qur’an 56:11.

448 Millie, J. (2008). Supplicating, Naming, offering: Tawassul in West Java. Journal of Southeast Asian
Studies, 39(1), 107-122.

449 “In Arabic, wall (pl. awliya’) means someone who is near, a supporter, a guardian, or a friend. But most
often it refers to a SAINT in the Islamic world. In this sense, the word is often used in the
expression wali ALLAH ... Islamic saints are those who are recognised as such by people, usually
because they are considered holy. They inspire feelings of reverence in people, and their help is
sought in times of need. This is true for both living and dead saints.” See Campo, J. (2008).
Encyclopedia of Islam. New York: Facts On File. p. 707.

430 Zamhari, A. (2010). Rituals of Islamic Spirituality: A Study of Majlis Dhikr Groups in East Java. The
Australian National University Press. p. 70.

451 Zambhari 2010: 70.
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Prior to delving into Ibn Taymiyya’s interpretation of tawassul, the restrictions he imposed
upon it, as well as al-Harar1’s responses, it would be worthwhile to examine the agreed-
upon mentions and instances of tawassul as they appear in the Qur’'an and hadith. For
example, Q. 2:45 has been repeatedly quoted to prove the permissibility of performing

» 452

tawassul by one’s good actions. The verse reads: “wa ista nu bi al-sabr wa al-salat”,

which instructs believers to seek help through patience and prayer.

Although most, if not all, exegetes acknowledge the clear guidance provided by the verse
to seek help through those good deeds, not all of them have employed the term fawassul
explicitly in their interpretation of this particular verse. But amongst those who have is the
Shafi‘t and Ash‘ar exegete Nasir al-Din Abt b. ‘Umar al-Baydawi (d. 685/1292) who
argues that Q. 2:45 urges believers to perform, “... tawassul by the prayer and resort to it,
“because it (i.e. the prayer) encompasses many physical and spiritual acts of worship.”*>3
Similarly, this was echoed by two, more recent, Ottoman exegetes: Judge Ebussuud
Efendi*>* (d. 982/1574)*% and Isma ‘1l Haqqt al-Barsawi (d. 1127/1715),%¢ who have also
employed the term fawassul in their interpretation of the verse. A famous anecdote from a
hadith on tawassul is the story of the three men who sought protection from heavy rain by

entering a cave, only to be blocked by a boulder that shut off the mouth of the cave. The
hadith is reported, with slight variations, by al-BukharT and Muslim:*>’

... The story of the three men who took shelter in a cave to protect themselves from
the rain. The entrance of the cave was later blocked by a huge rock. They enjoined
one another to seek God (tawassul) through the righteous work they had done in
the hope that God would save them. Each one of them mentioned an incident that
happened to him, and as each of them did so, the rock moved slightly to one side
and they were able to get out of the cave. The story of these three men is well

known in the religiously authenticated collections of prophetic sayings.*>®

452 The Qur’an 2:45.

43 Al-Baydawi, ‘A. (1997). Anwar al-Tanzil wa Asrar al-Ta 'wil. Dar Thiya’ al-Turath al-‘Arabi. p. 78.

44 He is said to have held the highest religious office in the Ottoman empire during Suleiman the
Magnificent’s reign. See Schneider, 1. (2001). Ebussuud. In Michael Stolleis (Ed.), Juristen: ein
biographisches Lexikon, von der Antike bis zum 20. Jahrhundert (in German). Miinchen: Beck. p.
192.

455 Ebussuud, M. (2010). Tafsir Ebussuud. Dar Thiya al-Turath al-*Arabi. p. 98.

436 Al-Birsawd, 1. (2018). Rith al-Bayan fi Tafsir al-Qur’an. Dar al-Kutub al- Timiyya. p. 127.

457 Al-NawawT states that that his tradition is, “muttafaqun ‘alayh” i.e. reported by al-Bukhari and Muslim.
See Al-Nawawi, Y. (2004). Riyad al-Salihin min Kalam Sayyid al-Mursalin. Beirut: Dar Al
Macharie CO. p. 23.

Ibn Daqiq, M. (2014). 4 Treasury of Hadith: A Commentary on Nawawi’s Forty Prophetic Traditions.
Kube Publishing. p. 50.
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Therefore, the above indicates the permissibility of tawassul by invoking Allah via means
of an intermediary, such as one’s good deeds. In the detailed account of this story, the first
is said to have made fawassul by virtue of his abstinence from committing fornication, the
second by virtue of being dutiful to his parents and the third by virtue of his rendering back
the trust.*>® However, with regards to seeking the means through the person of the prophet
himself, in his absence but during his life, or after his death, this has been regarded by Ibn
Taymiyya and his disciple Ibn al-Qayyim al-Jawziyya, “as shirk, because no dead can be

asked to invoke God.”*%° Ibn Taymiyya states:

If one were to ask by means of one’s deeds, through which one obeyed Allah and
His messenger, such as asking by means of one’s belief in the Prophet, his love or
support for him, or the like, this would be permissible. However, if one asked by
[means of] the very person of the prophet or the righteous ones, this would be

unlawful, as it has been rejected by more than one scholar.*®!

Here, Ibn Taymiyya simply dismisses tawassul and considers it to be unlawful. However,
in his Qa ‘ida Jalila fi al-Tawassul wa al-Wasila, which he authored in opposition to the

concept of rawassul, he classifies tawassul into three categories:**2

1. Calling upon someone — other than Allah — who is either deceased or absent,
whether they may be a prophet or a righteous Muslim, such as saying: ya sayyidi
fulan aghithni (my master, so-and-so- aid me). Such statements are considered to
be shirk or polytheistic and blasphemous by Ibn Taymiyya.

2. The second category is to address a prophet or a righteous Muslim, who is also
either deceased or absent with: ud ‘ullah Ii (supplicate to Allah on my behalf). This,
according to Ibn Taymiyya, is akin to the Christians’ invocation of Mariam.
Therefore, he alleges that no scholar doubts about this being unlawful.*6?

3. Ibn Taymiyya argues that the third type of tawassul is saying: Allahumma inni
as aluka bi fulan (O Allah, I beseech you through so-and-so). Although he does not
openly accuse the one who says such a statement with blasphemy, but he alleges

that this was not the way of the prophet’s companions and was not, at all, practiced

by them.

459 Al-Nawawi 2004: 23.

460 Zamhari 2010: 70-71.

461 Tbn Taymiyya, A. (2005). Majmi ‘ al-Fatawa. Dar al-Wafa’ li al-Tiba’a wa al-Nashr. p. 234.

462 Tbn Taymiyya, A. (2001). Qa ‘ida Jalila fi al-Tawassul wa al-Wasila. Dar al-Kutub al-‘Iimiyya. p. 129.
463 Here, Ibn Taymiyya does not explicitly brand who says ud ‘ullah Ii with kufi but considers him a sinner.
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As illustrated, Ibn Taymiyya rejects the practice of fawassul unless it is performed by
someone, a prophet or otherwise, who is alive and as long as it is done in his presence. One
would assume that Muhammad b. ‘Abd al-Wahhab, who was notably one of the most
committed theologians to Ibn Taymiyya’s thought, followed suit. However, Ibn ‘Abd al-
Wahhab took it further and rejected tawassul altogether. He alleged, “Whoever sought the
prophet (tawassul/istighdtha) or other prophets, awliya’, or righteous [Muslims], or called
upon them or even asked them for intercession, would be like those polytheists.”#%4
Meccan historian and specialist on Wahhabi ideology, Ahmad b. Zayni Dahlan (d.
1304/1886), depicts the extent to which Ibn ‘Abd al-Wahhab further evolved Ibn
Taymiyya’s thought and how he enforced such doctrines in the Wahhabi stronghold of al-
Dir‘iyya, “Muhammad b. ‘Abd al-Wahhab, who introduced this innovation, used to deliver
the Friday speech in al-Dir‘iyya mosque and declare in each sermon: Whosoever performs
tawassul by the prophet, then he has blasphemed.”*% As such, early Wahhabis strongly

believed tawassul to be a form of fanatical exaggeration that leads to polytheism, as

expressed by Wahhabi polemicist Sulayman b. Sahman (d. 1931/1349):

Whosoever invokes other than God, be [that invoked person] dead or absent, and
implores his aid, is a polytheist and an infidel.... It is like this that many of the
believers of this community have slid towards polytheism and were led to solicit
other than God. They [who are in error] call this practice ... tawassul and tashaffu ".
The change in the names [of the practice] makes no difference in the matter and

does not change its legal status or its reality.*6

Further analysis into the literalists narrative reveals a major shift in methodology. Whilst
Ibn Taymiyya seems to have taken a detailed approach to tawassul whereby unprecedently
dividing it into three categories, Ibn ‘Abd al-Wahhab and his contemporaries did not only
reject tawassul altogether, but they went further to charge with blasphemy whoever
practices it.*” Nonetheless, modern-day prominent Wahhabi figures such as Ibn Baz*** and

Ibn ‘Uthaymin*®” seem to have favoured Ibn Taymiyya’s approach.

464 Dahlan 1978: 19-20.

465 Dahlan, A. (2003). Al-Durar al-Sunniyya fi al-Radd ‘ala al-Wahhabiyya. Dar Ghar Hira . p. 44.

466 Haykel, B. (2003). Revival and Reform in Islam: The Legacy of Muhammad Al-Shawkani. Cambridge:
Cambridge University Press. p. 137.

47 In a letter allegedly sent by Ibn ‘Abd al-Wahhab to the people of al-Qasim, he denies charging the
performers of tawassul with blasphemy. However, most of his works reveal the contrary.

468 Tbn Baz, ‘A. (2015). Risala fi al-Tabarruk wa al-Tawassul wa al-Qubiir. Madar al-Watan. p. 16.

469 Tbn ‘Uthaymin, S. (2004). Figh al- ‘Ibadat. Madar al-Watan. p. 92.
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In response to the anti-fawassul rhetoric, al-HararT stands out as a muhaddith and a sifi,
concurrently. He certainly supports tawassul but also cautions against some illicit practices
under the name of fasawwuf; particularly by the Mutasawwifa. He also produced a number
of arguments based upon, and supported by, some well-grounded hadith principles in
defence of fawassul and as a rebuttal of Ibn Taymiyya’s notions. It is worth noting that al-
Harari touched upon fawassul in the vast majority of his books, but his most
comprehensive examination appears to be in his al-Magalat al-Sunniyya fi Kashf Dalalat
Ahmad ibn Taymiyya which includes seventeen overarching topics presented by al-Harar1
vis-a-vis Ibn Taymiyya’s breach of the Muslim scholarly consensus (ijmda ‘). Amongst
those topics is tawassul, to which al-Hararl dedicates nearly forty pages. Contrary to
classical scholars who have written extensively on fawassul, al-Harart did not introduce his
counterargument by laying out the meanings of tawassul or even delving into the linguistic
and religious definitions of this term. Rather, he began by outrightly attacking Ibn
Taymiyya and branding him as a heresiarch and an innovator. Al-HararT maintains that Ibn
Taymiyya’s categorisation of tawassul is merely an unprecedented bid ‘a (innovation). Taq1

al-Din al-Subki (d. 756/1355), a contemporary of Ibn Taymiyya, says:

Know, that it is permissible and commendable to perform tawassul and tashaffu
through the prophet, salla-llahu ‘alayhi wa-sallam, unto his Lord, the Exalted. The
permissibility and the desirability of this is from amongst the matters that are
known to all those who have a religion. This is also known from the actions of the
prophet and the messengers, and the biographies of the righteous Salaf, as well as
the layman among the Muslims. No one has denied this from among the people of
any religion, nor has anyone heard about it [being denied] in any era until Ibn

Taymiyya appeared. 47°

Al-Subki who was a Shafi'T jurist, hadith scholar, exegete, and the chief judge of

Damascus*’!

argues that Ibn Taymiyya was the first to introduce the prohibition of
tawassul. This is further reinforced by another prominent Shafi‘m mutakallim al-Munawi,
who notes, “... he (i.e., Ibn Taymiyya) denied the permissibility [of fawassul] and deviated
from the right path. He said something that was never said by any scholar before. As such,

he became an example [for deviancy] to all Muslims.#7?

470 A1-Subki, ‘A. (2008). Shifa’ al-Saqam fi Ziyarat Khayr al-Anam. Dar al-Kutub al- Tlmiyya. p. 357.

471 Al-Subki 2008: 4.

472 Al-Munaw1, M. (1972). Fayd al-Qadir Sharh al-Jami‘ al-Saghir. Dar al-Ma rifa. Vol. 2, p. 135.
116



In his commentary on al-Sirat al-Mustaqim, al-HararT introduces the concept of fawassul
by addressing Ibn Taymiyya’s assertion that tawassul is considered to be a form of
worship (‘ibada). Al-Harar1 categorically dismisses this claim and seeks to disprove it by
delving into the meaning of ‘ibada as reported by the linguists. Through this methodology,

al-HararT sought to establish the difference between tawassul and ‘ibada. He notes:

Know that there is no true evidence proving the impermissibility of fawassul by the
Prophets and awliya’ in their absence or after their deaths, claiming that this is
worship of other than Allah, because merely calling on one who is alive, or dead is
not worship of other than Allah. Nor is mere glorification of someone, nor merely
seeking the help of other than Allah, nor merely seeking the grave of a righteous
Muslim with the purpose of seeking blessings, nor merely seeking what is not
usually sought from people, nor the mere expression of seeking help from other
than Allah, the exalted. This means that none of that is shirk, because that is not

applicable to the definition of ‘ibada (worship) according to the linguists.*”3

Tawassul is defined by al-HararT as, “Asking Allah to bestow a benefit or avert a harmful
matter by stating the name of a prophet or a wali, in honour of the one by whom fawassul
is performed.”*’* Thus, al-HararT’s definition reflects his belief that the one Who is truly
asked, requested and invoked is God, not the prophet or the like. To clarify, he maintains
that this temporal world is predominantly based on causes and effects (al-ashab wa al-
musabbabat), but nonetheless Allah could grant believers reward (thawab) even without
them performing any good deeds.

For that, he employs Q. 5:35 “wa ibtaghii ’ilayhi al-wasila”,*’> which he interprets as: seek
any causes that would result in your attainment of a high rank. In other words, the verse
instructs believers to seek the causes, so that Allah may grant them their requests. Amongst
those causes, al-HararT stresses, is for one to perform tawassul by asking Allah through the
prophets, for instance, to fulfil one’s needs, “So, we say: O Allah, I ask you by the virtue
(bijahi) of your prophet or by the sanctity (hurmat) of the Messenger of Allah to grant my

request or alleviate my hardship.”47¢

473 Al-Harari, ‘A. (2004d). Al-Sharh al-Qawim fi Hall Alfaz al-Sirdt al-Mustaqim. Beirut: Dar Al Macharie
CO. p. 426.
474 Al-Harari 2004d: 427.
475 The Qur’an 5:35.
476 Al-Harari 2004d: 427.
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According to al-Harar1, the debate on tawassul primarily relates to the definition of ‘ibada
(lit. worship). This is because Ibn Taymiyya asserts that fawassul involves calling upon
someone (nida’) and this, according to him, would be classed as an act of worship that
could only be offered to Allah.*’7 Al-Harari argues that Ibn Taymiyya has confused
tawassul with ‘ibada and misunderstood it to be synonymous with the ‘ibada that appears
in Q. 1:5, “iyyaka na ‘budu”, i.e., it is You whom we worship. In an effort to further clarify

the meaning of ‘ibada, al-HararT refers to several Arabic linguists and lexicographers:

1. Abi Ishaq al-Zajjaj notes, “A/-‘Ibada, according to the language, means obedience
with subjugation.”*’®

2. Abi al-Qasim al-Raghib al-Asbahant says in his Mufradat al-Qur’an, “Al-"Ibdada is
the utmost level of subjugation.”*”°

3. Al-Subki states in his interpretation of Q. 1:5, “It means, we exclusively offer
‘ibada to You, that is: the ultimate submission and self-subjugation.”*8°

4. Abu Hayyan al-Andalusi, also when interpreting Q. 1:5, notes that, “A/- ‘Ibada,
according to the vast majority of linguists, is self-subjugation.”*3!

5. Al-Fayyimi maintains in al-Misbah al-Munir, “‘abadtull-aha a ‘buduhu (lit. 1

worshipped Allah) carries the meaning of submission and subjugation.”*%?

After establishing that ‘ibada does not merely denote calling upon someone but rather, it is
to offer one’s ultimate submission and subjugation, al-HararT goes on to debunk Ibn
Taymiyya’s interpretation of Q. 45:5, “wa man ‘adallu min man yad ‘4 min dunillah man la
yastajibu lah”.*®® In this verse, those who offer du‘a’ to other than Allah are deemed
misguided. However, al-HararT argues that the term du ‘a’ (lit. supplication) here does not
refer to the mere calling upon prophets, such as saying: Ya Muhammad. Ya Miisa or Ya
Ibrahim. But the verse refers to the worship (‘ibdda) that should only be offered to Allah.
Therefore, al-Harar1 goes on to argue that exegetes have unanimously agreed that the du ‘a’
in this verse refers to ultimate submission.*®* While the term du ‘G’ might denote ‘ibada,

however it is mostly employed for its alternative meanings.

477 Tbn Taymiyya, A. (1987). Al-Fatawa al-Kubra. Dar al-Kutub al-‘Ilmiyya. p. 423.
478 Al-Zajjaj 1988: 4.
479 Al-Asbahani 2009: 440.
480 Al-HararT 2009b: 28.
“81 Abu Hayyan, M. (2010). Al-Bahr al-Mukhit fi al-Tafsir. Dar al-Fikr. p. 42.
482 Al-Fayyumi, A. (1994). AI-Misbah al-Munir fi Gharib al-Sharh al-Kabir li al-Rafi 7. Dar al-Kutub al-
‘Ilmiyya. p. 389.
483 The Qur’an 45:5.
484 Al-HararT 2007b: 219.
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Furthermore, al-Harar1 states that adherents to Ibn Taymiyya’s thought have relied upon
his unfounded interpretation of Q. 45:5% and, “thus, they (i.e., Wahhabis) have
consequently charged with blasphemy whoever says: O Messenger of Allah, O Abu Bakr,
O ‘Ali, O Jilani or the like. Whether in their presence, during their lives, or after their
deaths. [They did so because] they assumed that nidd’ means to worship other than
Allah.”*8 As stated, al-HararT’s position is that performing tawassul via nida’ does not

necessitate offering one’s ultimate submission, contrary to the Wahhabi position.

This is reinforced by the fact that the term du '@’ does in fact appear in the Qur’an in
reference to ultimate submission and to the mere calling (nida’). Q. 24:63 instructs the
following, “Do not make [your] du‘a’ (i.e., calling or nida’) of the Messenger among
yourselves as the call of one of you to another.”*®” Throughout the life of prophet
Muhammad, he is reported to have interceded on behalf of his companions, particularly
asking Allah to forgive their sins, otherwise known as istighfar. This appears in the Q.
4:64, “Had they, after having wronged themselves, come to you and sought forgiveness
from Allah, and had the Messenger asked forgiveness for them, they would certainly have
found Allah accepting of repentance and Merciful.”**® The verse does not explicitly
specify whether this should be done during the prophets’ life only or beyond his death. The
following well-reported hadith concerning the Bedouin’s visit to prophet Muhammad’s

grave has been utilised scholars to reinforce the legitimacy of fawassul. The report reads:

According to ‘Utbi, once he was sitting beside the prophet’s grave when a Bedouin
came and he said, “Assalamu ‘alayka (peace be on you), O Messenger of Allah. I
have heard that Allah says: ‘Had they, after having wronged themselves, come to
you and sought forgiveness from Allah’ .... I have come to you, asking forgiveness
for my sins and I make you as my intermediary before my Lord and I have come to
you for this purpose.” Then he recited these verses [of poetry]. Afterwards, the
Bedouin went away, and I fell asleep. In my dream I saw the prophet. He said to
me: O “Utbi, the Bedouin is right, go and give him the good news that Allah has

forgiven his sins.*®

485 For examples pertaining to yad'i (lit. to call upon) in Q. 45:5 interpreted as ya ‘bud, see Al-Jawzi, ‘A.
(1984). Zad al-Masir fi Ilm al-Tafsir. Al-Maktab al-Islami. Vol. 7, p. 371. & Al-Suyiti, ‘A. & al-
Mabhalli, M. (1986). Tafsir al-Jalalayn. Dar Ibn Kthir. p. 503. & Al-Baydawt 1997:112. & Al-Raz,
M. (2004). Al-Tafsir al-Kabir. Dar al-Kutub al-‘Ilmiyya. p. 6.

486 Al-HararT 2007: 219.

487 The Qur’an 24:63.

488 The Qur’an 4:64.

489 Tbn Kathir, 1. (1983). Tafsir al-Qur’an al- ‘Azim. Beirut: Dar al-Ma rifa. p. 521.
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The above episode is regarded as proof for the permissibility and effectiveness of tawassul
even after the death of the prophet.**® Interestingly, the ‘Utbi tradition was reported and
validated by one of Ibn Taymiyya’s closest disciples, Ibn Kathir, who blatantly disagrees
with his shaykh on the permissibility of tawassul. Nonetheless, al-HararT does not hesitate
to utilise this tradition to support his stance on fawassul in addition to another report
related to Q. 4:64. This account stands out in particular as it has been narrated by the
grand-shaykh of Hanbalis of his time, Abii al-Wafa’ b. “Aqil (d. 513/1119). Ibn “Aqil cites
Q. 4:64 in his al-Tadhkira fi al-Figh when discussing the etiquettes that ought to be
observed when visiting the prophet’s grave. He states that amongst the recommended
matters is for the visitor to recite Q. 4:64 before prophet Muhammad’s grave and then say
the following, “... and I have come to Your prophet, seeking [Your] forgiveness. So, I ask
You to grant me Your forgiveness, as You have granted it to those who came to him
during his life. O Allah, I ask You by Your prophet, the prophet of mercy, O Messenger of

Allah, I turn to you to ask Allah to forgive my sins.”*°!

As seen above, al-Hararm’s polemical methodology reveals that he prefers to rely on
Hanbali scholars in his arguments, if possible; especially those predating Ibn Taymiyya.
But Ibn ‘Aqil’s statement constitutes only an optional dhikr and even so, it not a prophetic
tradition in its own right. For that, al-HararT brings forward a hadith which he regards as an
ultimate proof supporting the permissibility of performing fawassul by the prophet in his
life, after his death, in his presence or absence. The hadith is commonly referred to as:
Hadith al-A'ma (the tradition concerning the blind man). The narrations of this episode
have been included by al-Tabarani in both of his works on hadith, al-Mu jam al-Saghir
(The Small Encyclopaedia of Hadith)®* and al-Mujjam al-Kabir (The Great
Encyclopaedia of Hadith).*** Due to the significance of this hadith, al-HararT quotes it in
full in a number of his books. After al-Tabarani fully quoted the hadith in both of his
books, he declared, “...the hadith is authentically reported (sahih).”*** Al-Tabarani’s

classification of this hadith will play a major role in al-HararT’s argument.

490 Fitzpatrick & Walker 2014: 301.

“1Ibn ‘Aqil, ‘A. (2001). Al-Tadhkira fi al-Figh. Riyadh: Dar Ishbilia. p. 117. The Wahabi-influenced editor
on the Dar Ishbilia publication, Dr Nagir b. Su‘@id — who is also a judge in Afif Court, K.S.A. -
dismisses Ibn ‘Aqil’s statement, recommends the reader to refer to Ibn Taymiyya’s book and claims
that, “Requesting supplications (du ‘a@’) from prophets, or other righteous Muslims, or turning to
them after their death falls under the major type of shirk (blasphemy) that Allah has prohibited.”

492 Al-Tabarani, S. (1985). Al-Rawd al-Dani Ila al-Mu jam al-Saghir li al-Tabarani. Al-Maktab al-Islami.
Vol. 1, p. 306.

493 Al-Tabarani, S. (1983). AI-Mu ‘jam al-Kabir. Maktabat Ibn Taymiyya. Vol. 9, p. 18.

494 Al-Tabarani 1983: 19.
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In addition to al-Tabarani’s narration, Hadith al-A‘ma was also reported, albeit with slight
variations, by al-Tirmidhi,*> Ahmad b. Hanbal,*® as well as Ibn Majah.**” Due to the
significance of this report, it will be thoroughly examined, followed by presenting the
argument brought forth by al-Albani vis-a-vis its chain, as well as al-HararT’s response.
The hadith tells the story of a man who repeatedly visited caliph ‘Uthman b. ‘Affan
regarding a personal matter, but ‘Uthman paid no attention to him or his need. The man,
later on, met ‘Uthman b. Hunayf and complained to him. So, Ibn Hunayf instructed him to
perform ablution (wudii’) and say a specific supplication, then return. Upon his return, the
doorman came, took him by the hand, brought him to the caliph, and seated him next to
him on a cushion. After his request was fulfilled, the man departed, met Ibn Hunayf, and
told him that he believed the caliph would not have seen to his need or paid any attention

to him until Ibn Hunayf spoke with him. To that, Ibn Hunayf replied:

By Allah, I didn't speak to him, but I have seen a blind man come to the Messenger
of Allah and complain to him of the loss of his eyesight. The Prophet said, “Can
you not bear it?” and the man replied, “O Messenger of Allah, I do not have anyone
to lead me around, and it is a great hardship for me.” The Prophet told him, “Go to
the place of ablution and perform ablution (wudii’), then perform two rak’as of
prayer and say this supplications: O Allah, I ask You and turn to You through our
prophet Muhammad, the Prophet of mercy; O Muhammad (Ya Muhammad), I turn
through you to my Lord, that He may fulfil my need. Then, mention your need.”
Ibn Hunayf went on to say, “By Allah, we didn't part company or speak long before

the man returned to us as if nothing had ever been wrong with him.”#%

A-Harar1 deems al-Tabarant’s narration sufficient to disprove Ibn Taymiyya’s claim that
performing tawssul by the prophet in his absence is an illicit practice. Al-Harar1 argues
that, according to the fadith, the blind man was not in the presence of prophet Muhammad
when he said, “O Allah, I ask You and turn to You through our prophet Muhammad, the
prophet of mercy; O Muhammad...”, because the narrator expressed that, soon thereafter,
the man entered and was no longer blind. Thus, proving that he performed fawassul

through the prophet and in his absence. 4

495 Al-Mubarakfuri, M. (2018). Tuhfat al-Ahwadht Bisharh Jami* al-Tirmidhi. Beirut: Dar al-Kutub al-
‘Ilmiyya. Vol. 11, p. 22.
4% Ibn Hanbal, A. (1993). Musnad al-Imam Ahmad. Dar lhiya’ al-Turath al-‘Arabi. p.138.
497 Tbn Majah, M. (2011). Sunan Ibn Mdjah. Dar Thyia’ al-Kutub al-‘Arabiyya. p. 441.
498 Al-Tabarani 1983: 18.
499 Al-Harari 2007b: 219.
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Another point al-HararT raises is that the blind man did not say Ya Muhammad in the
presence of the prophet, let alone having said it to his face. This is because Q. 24:63
prohibits believers from addressing the prophet in a manner similar to how they address
one another: “Do not make [your] du ‘@’ (i.e. calling) of the Messenger among yourselves
as the call of one of you to another.”>* Al-Harari contends that the hadith does not only
indicate the legitimacy of fawassul during the lifetime of the prophet, but also after his
death. This is indicated by the conversation that occurred between Ibn Hunayf and the man
who sought ‘Uthman b. ‘Affan (who was at that time the caliph). Despite al-Harar1’s
various arguments to deduce the legitimacy of fawassul from Hadith al-A‘ma, al-Albani

criticised this Aadith on two fronts; the chain (sanad) of the hadith and its text (matn).

Al-Albani lays out his views on tawassul in his treatise entitled al-Tawassul: Anwa ‘uh wa
Ahkamuh (Tawassul: It’s Categories and Judgements)>*! which is mostly based upon Ibn
Taymiyya’s Qa‘ida Jalila fi al-Tawassul wa al-Wasiila. In regard to the sanad of the
hadith, al-Albani claims that the two episodes of the same narration are to be assigned
different levels of authenticity. As such, the first part pertaining to what transpired between
the blind man and the prophet is deemed authentic (sahih), but it is completely independent
of the second part which, according to him is munkar (i.e., weak or denounced). Since the
second part is an account that is solely attributed to a companion and not the prophet, al-
Albani judges it as munkar because it falls under the mawgqiif category of hadith. Here, al-
Albani argues that when al-Tabarani classed the hadith as sahih, this was only in reference
to the first part that was attributed to the prophet (marfii ) and not the mawqiif part. By
doing so, he reiterates that performing tawassul after the prophet’s death, based on the

second part, would be invalid because the mawgqiif narration is unreliable.>%2

Al-Harar1 simply dismisses al-Albani’s argument as unsound, accusing him of blindly
following Ibn Taymiyya and attempting to justify his fatrwa. But Nabil al-Sharif, one of al-
Harar?’s prominent students, delves further into al-Alban1’s claim that the second part is
mawqilf and argues that if it was claimed that al-Tabarant only classed as sahih the first
part by saying: “al-hadith sahih”, one’s response should be that hadith scholars refer to the

mawgqiif and marfii ‘ as a hadith.>%

500 The Qur’an 24:63.
50U Al-Albani, M. (2001). Al-Tawassul: Anwa ‘uh wa Ahkamuh. Maktabat al-Ma ‘arif.
302 Al-Harari 2007b: 219.
503 Al-Sharif, N. (2004). I lam al-Muslimin Bibutlan Fatwa al-Qaradawi Bitahrim al-Tawassul bi al-Anbiya’
wa al-Salihin. Beirut: Dar Al Macharie CO. p. 22.
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Al-Sharif supports his position by stating that Ibn al-Salah (d. 643/1245)°** and Ibn Hajar
(d. 852/1449) opined that whether a hadith is mawqiif or marfii ', it would still be classed as
a hadith. Al-Sharif goes on to quote al-Ramlt (d. 957/1550), who said when asked about
the definition of al-’athar (lit. a report), “The definition of al-’athar, according to

traditionists, is a hadith; whether it may be marfii - or mawqiif.”>%

Thus, the above report further supports al-Harar1’s response to al-Albani’s claim that the
second episode of the hadith is weak. After addressing al-Albant’s claim that the hadith is
weak, al-Harar1 points out that only the muhaddithiin are qualified to classify a hadith as
authentic or weak, “... he (i.e. al-Albani) has transgressed, as he did not adhere to the rules
set by scholars of hadith, that is; he who has not qualified as a hdafiz, is not allowed to
categorise [traditions] as authentic or weak.”>% Therefore, whether al-Albani considered
the hadith to be weak or not, his classifications holds no weight whatsoever, in al-Harar1’s

opinion, because he does not consider al-Albani to be a qualified muhaddith.>"

The second stage of al-Alban1’s analysis of Hadith al-A‘ma relates to the matn of the
narration. Like Ibn Taymiyya, al-Albani does not believe that the prophet could be
beneficial after his death. This is why he alleges that fawassul statements, ... must not be
translated as seeking a means through the person or the status of the Prophet’s uncle.
Instead, a word should be added to make the last part of the phrase read: bi (du’ai) ammi

»308 Therefore, al-

nabiyyika, which means through the prayers of the Prophet’s uncle.
Albani notes that Hadith al-A‘ma must not be understood as the blind man’s tawassul by
the person of the prophet, rather his fawassul, as he understands it, is by the prayers of the
prophet. As a result, al-Albani claims that the blind man could not have gained his sight by

virtue of his supplication alone, without that of the prophet.>*

504 He is one of the most influential authors in Aadith studies. Amongst his works is the foundational hadith
book al-Muqaddima, known as: The Introduction to the Science of Hadith.

505 Sharif 2004: 21.

506 Al-Harar1 2007b: 224.

507 The Harari-Albani feud went on for years. With many polemical treatises authored by each in refutation
of the other. It is noteworthy that in 2007, some of al-HararT’s students compiled an exposition
against al-Albani, titled: Tabyin Dalalat al-Albant Shaykh al-Wahhabiyya al-Mutamahdith
(Exposing al-Albant’s Misguidances: The Shaykh of Wahhabis and Self-Proclaimed Muhaddith).
Most Wahhabis regard al-Albani as a muhaddith, in fact he did too! In this book, it is reported that
during one of al-Albant’s conversations with a lawyer, al-Albant introduced himself as a muhaddith.
The lawyer asked him, “Would you be able to narrate to us ten traditions along with their chains?”
Al-Albani responded, “I am not a muhaddith of memorisation, rather a muhaddith who reads from
books.” See Al-Harari’s Students. (2007). Tabyin Dalalat al-Albant Shaykh al-Wahhabiyya al-
Mutamahdith. Beirut: Dar Al Macharie CO. p. 6.

508 Zamhari 2010: 72.

509 Zamhari 2010: 72.
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Al-Albant’s above claim is entirely derived from Ibn Taymiyya’s unprecedented ta ‘wil of
Hadith al-A‘ma which he expressed in his Majmii* Fatawa Ibn Taymiyya.>'° By doing so,
Ibn Taymiyya employs ta wil by dismissing the apparent meaning of the hadith and
alleging that the meaning of: atawassula bika, in reference to the prophet, is atawassula bi
du‘d’ika (i.e., 1 perform tawassul by your supplication) assuming that du‘a’ika was
omitted. This is what some Usil scholars refer to as tagdir mahdhiif. That is, assuming the
omission of the intended term. However, al-Harar’s student, Nabil al-Sharif, disagrees
with Ibn Taymiyya’s methodology and calls it a baseless claim. He argues that Ibn
Taymiyya’s employment of fa ‘'wil here goes against the fundamental rules of Ustl, “The
scholars of Usill prohibit the employment of fa 'wil unless supported by a conclusive
intellectual proof or an authentic textual evidence.”!! Therefore, Ibn Taymiyya’s ta 'wil,
and by extension that of al-Albani, are rendered invalid. In fact, al-Albant’s interpretation
des not only fundamentally oppose Ustl rules but it is merely undertaken in a false attempt

to give credibility to a fatwa never issued by anyone prior to Ibn Taymiyya.

Al-Harar1 does not exclusively rely on Hadith al-A‘ma or the few prophetic traditions and
Qur’anic verses stated earlier. Rather, he explores a plethora of anecdotes such as the du ‘@’
the prophet instructed to say when walking towards the mosque, “Allahumma inni as ‘aluka
bihaqqi al-sa’ilin ‘alayk wa bihaqqi mamshaya hadha”>'* The hadith means: O Allah, I
ask You by the virtue of those who ask of You, and I ask by virtue of this walking of mine.
Here, al-Harar1 notes that al-sa ‘ilin is a plural term that includes those who are both alive
and deceased, present or absent.’!* He, then, goes on to explain that even before prophet
Muhammad was created, it would have been equally permissible to perform tawassul by
him. To exemplify that he cites al-Hakim’s account regarding prophet Adam who said
after having committed the sin, “O Allah, I ask you by the virtue of prophet Muhammad to

forgive me.” !4

As such, al-Harar1 believes that fawassul is not but an optional sabab
(cause) that one could seek in hopes of attaining one’s desire. Just as food is a cause, albeit
a necessary one, that is sought after to fulfil one’s hunger. One the permissibility of
tawassul, al-Harar1 concludes that believers who perform fawassul by the prophets and

other righteous Muslims, regard them as a mere cause or a means that could only be of

benefit if Allah so willed.

510 Tbn Taymiyya, A. (2011). Majmii * Fatawa Ibn Taymiyya. Dar al-Kutub al-‘Ilmiyya. p. 236.

S Al-Sharif 2004: 22.

512 Tbn Majah 2011: 256.

313 Al-Harari 2007b: 225.

514 Al-Hakim, M. (2002). Al-Mustadrak ‘ald al-Sahihayn. Dar al-Kutub al-‘IImiyya. Vol. 2, p. 672.
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3.2.5 Tabarruk: Seeking Blessings

Tabarruk, which is roughly defined as seeking blessings, is a concept generally associated
with the practice of tawassul and frequently discussed as part of the fawassul discourse.
Many scholars who have written on fawassul did so at great length. However, since
tabarruk is sometimes regarded as an extension of tawassul, it did has not received similar
attention nor was it examined in independent sections. This appears to be the methodology
undertaken by al-Harar1 in his al-Magalat al-Sunniyya, but in his commentary on al-Sirat
al-Mustaqim, he dedicates an entire chapter to the tabarruk debate, albeit shorter than the
tawassul chapter. As such, following the same methodology undertaken in the tawassul
section, this subchapter will present a detailed account of the linguistic and religious
definitions of fawassul. Then, it will present the narrative of prominent Saudi religious

figures followed by al-Harar1’s refutation.

Linguistically, the root of tabarruk is: ba’, ra’ and kdaf. It appears in the Qur’an and the
hadith in abundance and in many forms; singular, plural, verb, noun and adjective, such as:
mubarak, barakat, barakna, birik. Like many Arabic terms, the meaning of tabarruk
might vary depending on the context. In its original form, the term refers to stability,
consistency and steadfastness. For instance, it is said: “baraka al-ba Tr”, which means the
camel has sat and remained in that position.’!> However, the common meaning associated
with tabarruk is seeking blessings or the abundance of goodness. Following is a list of

definitions of tabarruk according to linguists and Qur’anic exegetes:

1. According to Ibn Faris’ Maqgayis al-Lugha, “Al-Khalil said: al-baraka is derived
from al-ziyada (abundance) and al-nama’ (growth).”>16

2. Renowned lexicographer Ibn Duraid (d. 321/933) says, “It is said: /@ baraka Allah
fih, i.e. may Allah not increase him in goodness.”>!”

3. In his commentary of al-Fairtizabadi’s al/-Qamiis, al-Murtada al-Zabidi (d.
1205/1790) expands on the ba’, ra’ and kdaf root by stating, “Al-baraka refers to
increase and growth ... Also, al-tabrik is to request al-baraka through

supplication.”'® He notes that al-birka (pool of water) has been assigned this name

because water remains still therein.’!®

515 Tbn Faris 1979: 227.
516 Tbn Faris 1979: 230.
517 Tbn Duraid, M. (2019). Jamharat al-Lugha. Dar al-Kutub al- Tlmiyya. Vol. 1, p. 338.
18 Al-Zabidi, M. (2011). Tdj al- ‘Ariis min Jawahir al-Qamis. Dar al-Kutub al-‘IImiyya. Vol. 1, p. 33.
319 Al-Zabidi 2011: 35.
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Therefore, the meaning predominantly associated with tabarruk is growth and increase in
blessings and goodness. This theme is also reflected in a number of Qur’anic verses, such
as Q. 19:31 in reference to Jesus’ miracle when he proclaimed, as a baby in the cradle,
“And He has made me mubarak wherever I may be”.520 Al-Razi states that mubarak, here,
refers to Jesus being a source of blessings to his people, particularly vis-a-vis his miracles
that resulted in the revival of the deceased, as well as the healing of the blind and deaf.>?!
Al-Nasafi similarly interprets mubarak in the same verse as, “A cause for benefit

(naffa ‘an) wherever I may be” 3>

Another verse in which the term mubarak also appears is Q. 3:96 which describes al-
Ka‘ba, in Mecca, as the first House of worship that has been established for mankind, and
that this house is, “mubarakan”.>* Al-Ka‘ba is described as a blessed place because
pilgrims who visit it benefit by acquiring rewards (thawab) and forgiveness of sins.>?* Ibn
‘Ashir, on the other hand, argues that among the reasons as to why al-Ka‘ba is a source for
ample khayr (goodness), is because, “... its blocks were laid down, when it was built, by

the hand of Ibrahim, then the hand of Isma1l, then that of Muhammad.”>%’

Based on the above, baraka could be in individuals, such as the Qur anic reference to
Jesus, or even in places such as the Ka‘ba. Therefore, tabarruk is regarded as a practice
through which one would seek blessings, or the increase thereof, from something or
someone that has been made blessed by Allah. While Ibn Taymiyya seems to approve
upon this aforementioned notion, in concept, his position on tabarruk, albeit broad, is
regarded as a source of many modern-day Wahhabi fatwds. Ibn Taymiyya’s views on
tabarruk are largely found in his fatwa on visiting the prophet’s tomb as well as other
graves. As part of his argument, he briefly discusses the practice of seeking blessings
through al-tamassuh bi al-qabr (wiping oneself against the grave), “As for wiping oneself
against the grave — whichever grave it may be — and kissing it as well as grazing one’s
cheeks upon it, this is deemed unlawful by the consensus of all Muslims. Even if that was
amongst the graves of prophets. None of the scholars of the Salaf did such as thing. In fact,

this is considered to be a type of shirk (blasphemy). 26

520 The Qur’an 19:31.
321 Al-Razi 2004: 183.
322 Al-Nasafi 1998: 334,
523 The Qur’an 3:96.
324 Al-Nasafi 1998: 275.
525 Tbn ‘Ashur 1997: 17.
526 Ibn Taymiyya 2011: 44,
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Here, Ibn Taymiyya paved the way to his followers, and their followers, to delve into his
understanding of the concept of fabarruk and seek to justify his farwa. It is worth noting
that Ibn Taymiyya does not explicitly discuss tabarruk by the prophet himself or his relics.
This seems to be discussed at differing lengths by many of his modern-day followers. For
instance, Ibn Baz argues that the prophet is blessed and so is his hair, sweat or any clothing
that was in contact with him.>?” This is also the view of Ibn ‘Uthaymin who notes, “The
companions sought the blessings through the sweat of the prophet, saliva, clothes and his
hair.”>?® But it is noteworthy than none of Ibn Taymiyya’s followers believe that any of the
prophetic relics, such as his hair, clothes etc., have been preserved till this very day.
Instead, they allege that whoever claims to possess a prophetic relic cannot present any

evidence of its credibility. Al-Albani therefore states that tabarruk is illicit because:

It would be a condition for whoever desires to practice tabarruk, to possess one of
the relics of the prophets and use it. We know that all his relics: his clothes, hair
and excrements have been lost. No one can prove, without a shroud of doubt, the
existence of any of them. If that were the case, then seeking blessings by those

relics would be invalid and purely speculative.’?’

Thus far, it is deduced that there is no outright disagreement between contemporary
Wahhabt and Sunni figures in relation to tabarruk by the very self of the prophet and his
relics. In fact, scholars of either schools of thought quote the same hadith in support of
tabarruk. The hadith tells the story of the prophet distributing his own hair when he
performed pilgrimage. According to Muslim’s narration, after the prophet had slaughtered
his sacrifices, he instructed the barber to shave his right side first. After doing so, the
prophet called Abii Talha al-Ansart and gave him that hair. He then instructed the barber to
shave the left side, which he did, and the prophet then gave it to Abii Talha instructing him
to distribute it among the people.’*® The authenticity of this account has not been
challenged and has been deemed reliable by both parties. Therefore, the prophet’s
command to have his hair distributed among his companions is regarded as an indisputable

proof supporting the practice of tabarruk by the relics of the prophet.

527 AlSa‘td, N. (2007). Manhaj Ibn Baz fi al-Rad ‘ald al-Mukhalifin. Riyadh: Obeikan Publishers &
Booksellers. p. 89.
528 Ibn ‘Uthaymin, A. (2004). Sharh Riyad al-Salihin. Madar al-Watan. Vol. 4, p. 243.
329 Al-Albani 2001.
330 Muslim. (1991). Sahih Muslim. Dar al-Kutub al-‘IImiyya. p. 948.
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Besides his hair, another episode narrates the distribution of the prophet’s nails, as reported
by Ahmad b. Hanbal.>*! As such, parts of his body, such as his hair and nails were sought
for their blessings. Also, other belongings, like his clothes, were circulated for tabarruk.
For instance, a commonly accepted narration portrays prophet Muhammad’s companions
seeking blessings through his cloak. After the death of the prophet’s wife ‘A’isha her
sister, Asma’ received prophet Muhammad’s cloak. She said, “This is the cloak of the
messenger of Allah. ‘A’isha had it, and when she died, I took it. The prophet wore it, and
we now wash it for the sick people to seek cure by it.”>3? Nevertheless, as stated earlier,
Wahhabi scholars, insist that the above cannot be practiced today because all the prophet’s
relics disappeared with the end of the generation of the companions.’* After presenting
what Ibn Baz dubs: ‘the permissible fabarruk’, he mentions the two categories of tabarruk

deemed unlawful by Wahhabis:

1. Seeking blessings through prophet Muhammad’s grave, or whichever place the
prophet dwelt in or any object he touched. According to him, such practices are
forbidden because the baraka that has been granted to the person of the prophet
does not extend beyond him to the places and locations he passed through, sat in or
stepped upon.>** Based on that, they have inferred that there are no blessings in any
place on earth, such as mosques, except if one performs good deeds in them.
Otherwise, they would be void of baraka. This is certainly unprecedented!

2. The second category of illicit tabarruk, as opined by prominent contemporary
Wahhabi scholars: Ibn Baz and Ibn ‘“Uthaymin, is seeking blessings by righteous
men (al-salihin) and their relics. After stating that none of prophet Muhammad’s
companions performed fabarruk by one another, Ibn Baz alleges that considering
some awliya’ to be blessed and seeking their blessings would lead to drawing
analogy (givas) between this and tabarruk by the prophet. According to him, this
would be unlawful because for this giyas to be valid, the original case (as/) should
equate with the new or parallel case (far ), thus entailing that the prophet is equal to
those awliya’, which is incorrect.”® This fatwa extends beyond the persons of the

salihin whereby prohibiting tabarruk by their relics and graves as well.

331 Ibn Hanbal 1995: 28.
532 Muslim 1991a: 257.
533 Al-Ghusn, ‘A (2003). Da ‘awa al-Munawi Tn. Dar Ibn al-Jawzi. p. 368.
334 Al-Ghusn 2003: 368.
535 Al-Shway ‘ir, M. (2007). Fatawa Nir ‘ald al-Darb. Riyadh: Al-Ri’asa al-‘Amma li al-Buhiith al- ‘IImiyya
wa al-Ifta’. Vol. 2, p. 164.
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In response to the above, al-Harar1 delves into the continuousness of prophet Muhammad’s
blessings after his death and even beyond his person and relics. Simultaneously, he proves
the legitimacy of fabarruk by other than the prophet, like the salihin, through reports from
prominent figures of the early generations; in particular Ahmad b. Hanbal himself, as well
as adherents to his school of thought.>3® Al-HararT starts by defining tabarruk as, “talab
ziyadat al-khayr”, that is: requesting the increase in goodness. After establishing the
definition of tabarruk, al-HararT derives its legitimacy from the aforementioned hadith that
illustrates the prophet’s distribution of his own hair. He argues, “The prophet distributed
his hair among his companions to seek the blessings by it and not to eat it. Because hair is
inedible, rather it is used for other purposes, not for consumption.”>’ Contrary to the
Wahhabi position, al-HararT rejects the notion that none of the prophet’s relics exist today.
He maintains that numerous relics were passed on by the Salaf generation to the Khalaf, all

the way down to present-day Muslim masses.

In accordance with his polemical methodology, al-Harar1 often refers to Ahmad b. Hanbal
to nullify Wahhab1 arguments. For instance, he presents a narration by al-Dhahabi (d.
748/1348) that ‘Abdullah, the son of Ahmad b. Hanbal, said, “I saw my father take a hair
that belonged to the prophet, put it on his mouth and kiss it. I assume I saw him put it on
his eyes. He also dipped it in water and drank the water to seek cure. I saw him take the
prophet’s bowl, wash it in water, and drink from it.”>3% Al-Harari believes this report to be
sufficient not only to prove that the relics of prophet Muhammad remained in circulation
beyond the generation of the companions,®* but also to prove that Ahmad b. Hanbal,
himself, practiced tabarruk. Another report utilised by al-HararT is yet again narrated by
Ahmad b. Hanbal’s son ‘Abdullah who said that he asked his father about the judgement of
the one who seeks the blessings by touching the prophet’s minbar (pulpit) or the prophet’s
grave. To that Ahmad responded, “/a ba’sa bidhalik”,>* i.e. there is no harm or sin in
doing so. Such reports, despite explicitly portraying Ahmad’s approval of tabarruk, have
been invalidly challenged by Wahhabis as weak or unreliable

336 Al-Harar1 2007b: 219.

337 Al-Harar1 2004d: 450.

538 Al-Dhahabi, M. (1983). Syiar A lam al-Nubald’. Mu’assasat al-Risala. Vol. 11, p. 212.

53 1t is believed that the last companion of prophet Muhammad to pass away was a man by the name of Aba
al-Tufail ‘Amir b. Wathila al-Laithi, he died in Mecca on 110 A.H. On the other hand, Ahmad b.
Hanbal was born on 164 A.H., thus not only making him among the generation of the fabi Tn who
came after the companions, but also confirming that he had not met any of the prophet’s
companions. See Al-Sabban, M. (1999). Manzimat Sabban fi ‘Ilm Mustalah al-Hadith. Beirut: Dar
al-Kutub al-‘Tlmiyya. p. 255.

540 Ibn Hanbal, A. (2006). Al-Jami ‘ fi al- ‘Ilal wa Ma ‘rifat al-Rijal. Beirut: Dar al-Kutub al-‘Ilmiyya p. 352.
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Al-Harar1 does not only cite Ahmad’s approval of tabarruk, but he also relies upon another
prominent Hanbali, namely the grand-shaykh of Hanbalis in Egypt: Manstr al-Buhiitt al-
Hanbali (d. 1051/1641). In the prayer chapter of his Kashaf al-Qina',>*' al-Buhti
discredits Ibn Taymiyya’s claim that all scholars of the early generation (Salaf)
unanimously agreed that whoever visits the prophet’s grave, should only send salutations
upon him and avoid touching or kissing the grave. After presenting Ibn Taymiyya’s fatwa,
al-Buhti says, “Rather, I say in response that, Ibrahim al-Harbi said: it is recommended to
kiss the prophet’s chamber.”*? So, he relies on Ibrahim al-Harbi (d. 285/898) who is a

well-known student of Ahmad b. Hanbal,>*} also amongst the Salaf generation.

With regards to visiting the tombs of the righteous (al-salihin) and seeking their blessings,
al-Harar1 believes that it is not only Muhammad’s grave that is blessed, but also the graves
of the salihin. Like tawassul, al-Harar1 believes that tabarruk is equally a non-compulsory
sabab (cause) that one could seek in hopes of attaining one’s desire. He argues that, for
centuries, Muslims have continued to seek the blessings from the awliya’, until Ibn
Taymiyya’s fatwa came to light. Here, al-Harari makes reference to the devastating
consequences of the farwa, “Therefore, since Wahhabis charged with blasphemy whoever
performs tabarruk nowadays by the graves of the salihin. It applies to those who preceded
this era, up to the [era of the] companions. As such, they would regard the Salaf and the
Khalaf as blasphemers.”>** Al-HararT goes further to argue that Ibn Taymiyya contradicted
himself whereby stating in is Igtida’ al-Sirat al-Mistagim that Ahmad supported the
permissibility of touching the prophet’s minbar and seeking its blessings.’*® In sum,
although Ibn Taymiyya’s contemporaries charged him with heresy for introducing the
prohibition of tabarruk, this did not stop his followers and their followers from attempting
to justify a belief that has always been overwhelmingly rejected. Al-Harar labels them as
the deniers (nufat) of tawassul and tabarruk. Many relics of prophet Muhammad have
been passed on, well-documented and preserved, particularly by the Ottomans, who, most
recently, dedicated the Topkapi Palace as an Islamic museum housing many of the

prophetic relics, such as his swords, a cloak, a grail a tooth and number of his hairs.>4¢

541 Al-Buhiitt, M. (1983). Kashaf al-Qina‘ ‘an Matn al-Igna ‘. Beirut: ‘Alam al-Kutub.

342 Al-Buhiitt 1983: 151, & Al-HararT 2004d: 455. The editor of the 1983 ‘Alam al-Kutub version comments
on the report from Ibrahtm al-Harb1 and claims that it has been deemed baseless and fabricated bym
no other than, Ibn Taymiyya.
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546 Simons, M. (1993). Center of Ottoman Power. New York Times. Retrieved from
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3.2.6 Ziyara: Shrine Visitations

Ibn Taymiyya’s views on fawassul and tabarruk were certainly controversial but perhaps
not as widespread as the three infamous cases for which he faced imprisonment multiple
times between Cairo and Damascus. He was firstly put on trial and convicted of
anthropomorphism in 705/1305. Then, in 718/1318, he was imprisoned for his views on
issue of divorce oaths. Finally, in 726/1326 he was arrested and confined as a prisoner in
the Damascus Citadel for two years, until his death.>*” This inquisition was a result of his
fatwa on ziyara which is defined as the initiation of a journey with the intention to visit

tombs or shrines. Ibn Taymiyya’s considered this to be an unlawful matter in Islam.>*3

For centuries, it has been customary for pilgrims who completed the rituals in Mecca to
visit the mosque of the prophet in Medina (al-Masjid al-Nabawi) as well as his tomb.
However, “Ibn Taymiyya’s argument challenging the licitness of travel undertaken with
the purpose of visiting tombs, including the prophet’s tomb, was, therefore, a deeply
shocking proposition for the majority of Muslims, and al-Subki clearly intended to make
the most of that fact.”>*° Like al-Subki, al-Harari systematically examined Ibn Taymiyya’s
views on ziyara as they appear in his books. He started off by quoting Ibn Taymiyya’s

rationale for forbidding ziyara:

He said in his al-Fatawa: “The travel that has been initiated to visit a grave is
considered to be prohibited by the majority of scholars. To the extent that they do
not permit the shortening of prayers as part of it, because it is a sinful travel. This is
taken from his (i.e., the prophet’s) saying in the two Sahih [books]: “No journey
ought to be undertaken except to three mosques; the Holy Mosque, the Agsa
Mosque, and my mosque”, and he is the most knowledgeable of people about this.”

. They said: because travelling for the purpose of visiting the tombs of prophets
and the righteous is an innovation that was not practiced by any of the companions
or their followers and neither was it instructed by the messenger of Allah.
Therefore, whoever believes it to be an act of worship and practiced it, then he

would be in opposition to the sunna and the nation’s [scholarly] consensus.’>°

547 Rapoport, Y. (2004). Ibn Taymiyya on Divorce Oaths. In Levanoni, A. & Winter, M. (Eds.), The Mamluks
in Egyptian and Syrian Politics and Society. Leiden: Brill. p. 191.

348 Al-Matroudi, A. (2006). The Hanbali School of Law and Ibn Taymiyya Conflict or Conciliation. London:
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5% Taylor, C. (1999). In the Vicinity of the Righteous: Ziyara and the Veneration of Muslim Saints in Late
Medieval Egypt. Leiden: Brill. p. 195.
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Al-Harar1’s refutation of Ibn Taymiyya’s ziyara fatwa constitutes the twelfth article in his
al-Magqalat al-Sunniyya fi Kashf Dalalat Ahmad ibn Taymiyya. In this chapter, his method
of response appears to be predominantly focused on citing a significant number of scholars
who addressed Ibn Taymiyya’s fatwa, such as: Taqt al-Din al-Hisni (d. 829/1426), Jalal al-
Din al-Qazwini (d. 738/1338), Ibn Hajar al-Haitami (d. 973/1565), Taqt al-Din al-Subki (d.
771/1370), al-Nabulst (d. 1143/1731), Salah al-Din al-Safadi (d. 764/1362), Abu Zur ‘a al-
‘Iraqi (d. 826/1422), Zayn al-Din al-‘Iraqt (d. 806/1403) and Jalal al-Din al-Suyuti (d.
911/1505).

Al-HararT stresses that visiting prophet Muhammad’s tombs is not only permitted but it is
also a recommended matter (sunna), whether for the resident of Medina or elsewhere. He
rejects Ibn Taymiyya’s view and argues that had it been illicit to initiate a journey for the
sole purpose of visiting the prophet’s grave, then how could this be reconciled with the
hadith regarding Jesus’ descent, who, according to the prophet, “will descend to earth as a
ruler and a fair judge. He will perform Hajj or ‘Umra and will travel to visit my grave in
order to salute me and I will return his salutation.”! This account, reported by al-
Hakim,>? narrates the prophet’s foretelling of a journey that Jesus will take from Mecca to

Medina for the purpose of visiting prophet Muhammad’s tomb.

Nonetheless, al-Harar1 does not dwell much on the account regarding Jesus’ descent and
visit. Rather, much of his focus is directed at the hadith upon which Ibn Taymiyya relies,
“No journey ought to be undertaken except to three mosques; the Holy Mosque, the Agsa
Mosque, and my mosque.”>3 While Ibn Taymiyya understood it to indicate the prohibition
of ziyara, al-HararT maintains that Ibn Taymiyya misinterpreted the hadith and falsely
derived from it his fatwa. This hadith, al-HararT notes, exclusively applies to travels which
are initiated for the purpose of performing the prayer in specified mosques. That is, a
person ought not to travel to a mosque with the purpose of praying in it, except if his
destination was one of these three mosques, “... this is so, because the multiplication of
rewards by one-million and five-hundred is exclusive to these [three mosques].”* As
such, if one travels to pray in a mosque, other than the three aforementioned mosques, the
multiplication of rewards would not apply, so the visitor would not acquire the merit

mentioned in the hadith.

331 Al-Harari 2009b: 296.
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In support of that, al-HararT quotes Ibn Hajar al-Haitam1 who declared that none of the
Salaf derived from that hadith the judgement deduced by Ibn Taymiyya. In fact, al-Haitam1
reinforces his interpretation of the hadith but with a parallel narration from a different
route of the same account. The narration is related by Ahmad b. Hanbal from the route of
Shahr b. Hawshab from Abt Sa‘id that the prophet said, “The saddles of the camels shall
not be fastened for setting out to a mosque for the purpose of prayer (salat) except for three
mosques: the Holy Mosque, the Aqsa Mosque, and my mosque.”> Building upon al-
Haitam1’s statement, al-HararT reiterates that Ibn Taymiyya’s flawed argument could not
be a valid interpretation of the hadith because the best method to interpret a hadith is with
another narration of the same account, as al-‘Iraqi states in his Alfiyya, “wa khayru ma

fassartahii bil waridi*>>°

which means the best way for one to explain a hadith is with
another hadith or verse. Therefore, Ibn Taymiyya’s interpretation of the hadith holds no

weight when contrasted with Ibn Hanbal’s narration.

But this is not the only hadith Ibn Taymiyya relies upon to prohibit ziyara, another account
he employs is, “la taj ‘alii gabri ‘idan”.>" This hadith literally translates as: do not make
my grave an Eid. Ibn Taymiyya alleges that this hadith acts as an explicit proof indicating
the prohibition of setting out to visit the prophet’s grave or any other graves because that
would render them places for festivities and illicit practices, according to him.>® Ibn
Taymiyya’s contemporary, Taqi al-Din al-Subki refuted his employment of this account
and considered it to be invalid and baseless. In fact, in his treatise dedicated to supporting

the validity of ziyara, al-Subki presented three possible interpretations to this hadith:>>°

1. It is possible that the hadith encourages setting out to visit the prophet’s grave,
rather than discouraging. It implies that his grave ought not to be neglected and
only visited a few times, similar to the Eid, that only comes twice a year.

2. Do not commit to a specific date, only on which you offer ziyara to his grave.

3. Perhaps it is meant, do not gather at his grave and decorate it in a way that is only
done during celebrations. Instead, one should visit to salute, supplicate, then

leave.>®0

355 Ibn Hanbal 1995: 201.
556 Al-‘Traqt, ‘A. (2002). Sharh al-Tabsira wa al-Tadhkira. Beirut: Dar al-Kutub al-‘Tlmiyya. Vol. 2, p. 84.
557 * Azimabadi, M. (2019). ‘Awn al-Ma ‘bid Sharh Sunan Abi Dawiid. Beirut: Dar al-Kutub al-‘Ilmiyya. Vol.
5, p. 88.
558 Aba Dawid, S. (2009). Sunan Abt Dawid. Beirut: Mu’assasat al-Risala. Vol. 3, p. 385.
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Noticeably, al-Subki does not believe that the validity of visiting the prophet’s grave is a
matter that is open for debate. Rather, he contends that the scholarly consensus (ijma ) has
been established upon the permissibility of ziyara. He notes, “Al-Qadi ‘Iyad, may Allah
have mercy on him, said: visiting his grave, peace be upon him, is classed as a sunna (a
recommended matter) by Muslims and it is also mujma‘ ‘alayha (unanimously agreed
upon by scholars), as well as it being a virtuous deed.”®! Thus, according to the rulings
issued by the judges of the four madhahib, Ibn Taymiyya is believed to have breached the

Islamic scholarly consensus on the case of ziyara.

Although Ibn Taymiyya’s view on ziyara was mostly based on the two aforementioned
accounts, his analysis was not confined to those reports. He went further to collate
numerous reports pertaining to the permissibility of visiting the prophet’s grave and
dismissed them by alleging, “As for the hadiths reported in regard to visiting the grave of
the prophet, all scholars unanimously agreed that they are not only weak, but also
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fabricated. None of the authors of the reliable Sunan reported any of them. For

instance, the following hadith is contested by Ibn Taymiyya.

The hadith reads, “Man zara qabri wajabat lahu shafa ‘ati”.>%® It means whoever visits my
grave, my intercession will be confirmed for him. This account has been deemed hasan
(fair) by al-Dhahabi.’** It was also related by al-Bazzar’® as well as al-Daraqutni.>®®
Regarding Ibn Taymiyya’s statement on the weakness of all ziyara accounts, al-Harar1
wonders how could Ibn Taymiyya have the audacity to make such a claim? This hadith has
been reported by an author of one of the reliable Sunan: al-Hafidh Sa‘id b. al-Sakan (d.
353/964) who also reported a similar hadith on ziyara his al-Sunan al-Sihah (The
Authentic Prophetic Traditions).”®” Ibn Hajar al-‘Asqgalani mentions that all the routes,
through which this hadith is reported, are considered weak in their own right, however it
gained authenticity because Ibn al-Sakan reported this hadith, as well as “Abd al-Haqq al-
Ishbili (d. 581/1185) in his book al-Ahkam al-Shar ‘iyya al-Sughra al-Sahiha (The Minor
Authentic Religious Rules).>%8
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566 Al-Daraqutni, ‘A. (2011). Sunan al-Daraquini. Beirut: Dar al-Kutub al-‘Iimiyya. Vol. 1, p. 244.
567 Ibn Hajar, A. (2014). Talkhis al-Habir fi Takhrij Ahddith al-Rafi T al-Kabir. Beirut: Dar al-Kutub al-
‘Ilmiyya. Vol. 2, p. 572.
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It is worth noting that, perhaps, Ibn Taymiyya’s prohibition of ziyara would not have been
propagated as much, had it not been for the efforts of two of his desciples: Shihab al-Din b.
Murrt (d. 728/1328) and Ibn al-Qayyim al-Jawziyya (d. 751/1350). As for Ibn Murri, he
promoted Ibn Taymiyya’s views on tawassul and grave visitation in Cairo, thereby
resulting in clashes with the Siiffs who, in turn, reported him to the Malik1 judge Taqt al-
Din al-Ikna’1 (d. 750/1349). The judge initially had him imprisoned and beaten up, but

after some intervention, he was released and sent into exile.>®’

Similarly, Ibn al-Qayyim spoke outwardly in Jerusalem against initiating a travel with the
intention of visiting the prophet’s grave, so much so that he openly stated that he would not
visit Abraham’s grave in Hebron.’’® As a result, he was put on trial in al-Salihiyya before
the Hanbali judge Shams al-Din b. Muslim, who ordered that he be punished before
imprisonment. However, before his journey back to the citadel prison, he was paraded

around al-Salihiyya on a donkey while being mocked by onlookers.>”!

To conclude this section, it ought to be noted that prior to Ibn Taymiyya’s final admission
into the citadel prison, he was put on trial by judges of the four madhdahib who decreed that
such beliefs upheld by him are blasphemous and in opposition to the fundamentals of the
Qur’an and hadith. However, this does not mean that Ibn Taymiyya was not well-grounded
in a number of Islamic disciplines. He was certainly knowledgeable, but after
acknowledging the depth of his knowledge, Wali al-Din al-‘Iraqt describes Ibn Taymiyya

by saying, “His knowledge was bigger than his intellect.”7?

Ibn Taymiyya’s numerous
disagreements with his contemporaries led him, as Wali al-Din notes, to breach the ijma
on nearly sixty issues, ranging from fundamental matters of the creed (usii/ al- ‘agida) to
topics in jurisprudence (furii‘ al-figh).””> As stated earlier, many scholars accused Ibn
Taymiyya of committing apostasy, to the extent that HanafT jurist “Ala’ al-Din al-Bukhari
(d. 841/1437), known as al-Bukhar al-Hanafi, upheld that it would not be permissible to
refer to Ibn Taymiyya as shaykh al-islam. In fact, he who does so would be considered an

apostate.”’* He also dedicated his book al-Muljima li al-Mujassima (Restraining the

Anthropomorphists) to refuting Ibn Taymiyya’s ideology.

69 Hoover, J. (2019). Ibn Taymiyya. One World Academic.
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3.2.7 Mawlid: Celebration of the Prophet’s Birth

Prophet Muhammad’s day of birth is annually commemorated during the third month of
the Islamic calendar, Rabi‘ al-’Awwal. The prophet’s mawlid continues to be celebrated in
most Muslim-majority countries with the exception of Saudi Arabia and Qatar.””> The
specific date for the mawlid is not a matter of consensus amongst scholars. Whilst some
have asserted that he was born on the 10% or 17", the majority have observed mawlid on
the 12" of Rabi‘ al-’Awwal. On the other hand, some scholars argued that although the
specific date is not conclusively recorded, the mawlid certainly took place on a Monday
during the month of Rabi‘ al-’Awwal.>”® On mawlid, Muslims honour the life of the
prophet through a variety of events, such as: visiting his grave in Medina,’”’ reciting
Qur’anic verses, praising the prophet, sharing stories from his biography and holding

massive outdoor celebrations. °’® Following are some traditional features of the mawlid:

The mawlid genre includes several relatively standard elements: an opening
invocation and praise of God. Other information like Muhammad’s ancestry; the
announcement of his conception to his mother Amina; and the account of his birth
and associated miracles ... Perhaps the most well-known poem written to
commemorate the birth of Muhammad is al-Busiri’s ‘Qasida al-Burda’ or Mantle

Ode, written in the late 1200s in Egypt.>”

It is well-established that the prophet neither celebrated his mawlid nor did he explicitly
instruct his companions to do so. As such, this practice is unanimously believed to be a
bid ‘a, otherwise known as an innovation. But the argument on whether it is a praiseworthy
bid ‘a or a reprehensible one is a matter that will be discussed extensively below. Before
delving into the religious debate, it would be useful to shed light upon the historical
narrative vis-a-vis the origins of celebrating mawlid. Two dynasties stand out when

discussing the origins of mawlid celebration, the Fatimid and the Ayytbid eras.

575 Hughes, A. (2013). Muslim Identities: An Introduction to Islam. New York: Columbia University Press. p.
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The importance of examining the era during which the mawlid initially emerged stems
from the Wahhabi claim that this practice is not only an illicit one because it is a bid ‘a, but
also since it was established by the Shi‘as. Ibn Baz alleges, “The first ones to introduce it
are the Shi‘as of Bani ‘Ubayd; the Fatimid Shi‘as, about whom Ibn Taymiyya said: they
outwardly exhibit the attributes of the Rafida’®® and inwardly, they conceal pure
blasphemy.”8! So, in order to pinpoint the era during which the mawlid originated, the
concept of celebration ought to be revisited and examined. The mawlid event is regarded as
a festival during which all social classes of the Muslim society congregate and perform

good deeds. Nasir al-Din b. Mubarak describes some key elements of the mawlid festival:

If someone spends money (anfaga al-munfig) on that night, gathers a group of
people to whom he feeds licit things and makes them listen to licit things
(at ‘amahum ma yajuzi it ‘amuhu wa-asma ‘ahum ma yajizu sam ‘uhu), and gives
the performer who arouses people’s longing for the next world something to wear,
all out of delight in [the Prophet’s] birth, all of this is permissible and the one who
does it will be rewarded if his intention is good. This is not limited to the poor to
the exclusion of the rich [i.e., as recipients of food], unless he intends to comfort

those who are most needy, in which case the poor yields greater rewards.>%?

For centuries, the mawlid celebration has been described as a gathering of the rich, poor,
old and young in remembrance of the prophet and his virtues. However, assuming that the
Fatimids practiced a form of mawlid, it was not considered a public mawlid festival, per se.
Rather, as Marion Katz notes, it was a private observance conducted by the royalty. They
observed four mawlids: those of prophet Muhammad, his cousin “Ali, his daughter Fatima,
and the reigning caliph. But the rituals were restricted to the Fatimid court and the public
were excluded. It is, however, recorded that some court officials took to the streets of
Cairo in simple processions during the day.’®® Some rejected the notion that the Fatimids
celebrated mawlid, those who did not, argued that the Fatimid ceremonies were not at all
public festivals. Instead, it is believed that the very first Sunni initiator of the mawlid as a

public mass festival was the Ayytibid emir Muzaffar al-Din Gokburt (d. 630/1233).

580 The singular of rafida is rafidr which translates as: he who rejects. It is used in reference to the Shi‘as who
rejected the legitimacy of Abu Bakr’s caliphate as well as that of ‘Umar and “Uthman.
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Records of Gokburi being the first to introduce the mass celebration of mawlid are
documented by a number of historiographers. For instance, Ibn Kathir in al-Bidaya wa al-
Nihaya states, “He (i.e., emir Gokbur) regularly commemorated the honourable mawlid,
during Rabi‘ al-’Awwal, and organised massive celebrations. He was a chivalrous and a
brave hero, as well as a just and a bright scholar, may Allah have mercy upon him.”?84
Also, prominent biographer Ibn Khallikan (d. 681/1282) alluded to Gokbur’s efforts when
discussing the biography of hadith scholar Ibn Dihya al-Kalbi (d. 633/1235), “He (i.e., Ibn
Dihya) was amongst the prominent scholars and the well-known nobility. He came from
Morocco to the Levant and Iraq, he passed through Erbil in 604 and found its glorified
king Muzaffar al-Din Gokburi b. Zain al-Din paying due care to the practice of mawlid.
So, he (i.e., Ibn Dihya) complied a book for him [entitled] al-Tanwir fi Mawlid al-Bashir
al-Nadhir and recited it himself to him. As a result, he was gifted one-thousand dinars.”>%
But perhaps one of the leading authorities on mawlid is Jalal al-Din al-Suyuti who
authored his famous treatise: Husn al-Magsid fi ‘Amal al-Mawlid>%® (The Good Endeavor
in Celebrating the Mawlid), which he dedicated to proving the permissibility of mawlid. In
it, he also mentions that Abu Sa‘id Gokburt was the very first to celebrate the prophet’s

mawlid in a festive manner. The magnitude of the mawlid celebration, especially during

the reign of Gokbur, is comprehensively illustrated by Marion Katz. She observes:

Early public celebrations of the mawlid seem to have involved an almost potlach-
like level of conspicuous consumption. Sibt ibn al-Jawzi (d. 654 AH/1257 CE)
reports of the celebration sponsored by Muzaffar al-Din Kokiibr1 — the first Sunni
mawlid celebration of which we have a detailed description — that “somebody who
had been present at the banquet of al-Muzaffar during one of the mawlid
celebrations said that for that banquet he served 5000 roast [sheep], 10,000
chickens, 100,000 dishes (zabdiya) and 30,000 platters of sweetmeats.” According
to Ibn Khallikan (d. 681 AH/1282 CE), the number of camels, cows and sheep that
were paraded to the slaughter to the accompaniment of drumming and singing was
simply “beyond description.” The overall cost of the annual celebration is said to

have reached 300,000 dirhams.>®’
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After establishing the historical narrative pertaining to the origins of mawlid celebrations,
the theological debate ought to be closely examined. As stated earlier, a number of
modern-day countries with a significant Muslim population celebrate mawlid as a public
holiday, but only two countries consider observing the mawlid to be forbidden: Saudi
Arabia and Qatar. Governmental religious institutions in both countries adhere to
Wahhabism as their official religious ideology and, as such, they adopt strict Wahhabi

principles in regard to the practice of mawlid.

Ibn Baz, Ibn "Uthaymin and a plethora of other Wahhabi figures consider the mawlid a
forbidden innovation (bid ‘a muharrama) — a concept that is highly contested. For instance,
Ibn ‘Uthaymin states, “... therefore, celebrating the prophet’s mawlid so as to seek [the
reward of] God and glorify His messenger would be an act of worship ( ibdda). Since it is
a ‘ibada, it would be forbidden to introduce to the religion that which is not part of it.
Therefore, celebrating the mawlid is a bid ‘a and is considered to be illicit.”>%® Likewise,
Ibn Baz adopted an identical position, he expressed, “What is known to us from the
religion and what we have been taught by the reliable scholars is that celebrating the
mawlid is, undoubtedly, a bid ‘a.”>®® So, the Wahhabi rationale in dismissing mawlid relies
entirely on classifying every new matter as an innovated %bdda and consequently

dismissing it as an unlawful bid a.

The hadith that is frequently quoted by Wahhabi figures when arguing for the illicitness of

13

mawlid reads, “... For, every newly invented matter is an innovation (bid a). Every
innovation is misguidance, and every misguidance is in Hellfire.”>*° Based on the
prophet’s statement, “kulla muhdathatin bid ‘a”, it has been claimed that every single
matter introduced to the religion ought to be branded as a heresy. Ibn Baz argues that every
innovation is to be rejected, even though jurists opined that some innovations are good
(i.e., bid ‘a hasana), such as compiling the book of the Qur’an (mushaf) and establishing
the tarawih prayers. The compilation of the mushaf was initially instructed by Abt Bakr
al-Siddiq and finalised by ‘Uthman b. ‘Affan. However, according to Ibn Baz, the only

valid opinion is that all bid ‘as are of misguidance and that none of them could be classified

as a praiseworthy or a good bid ‘a.>*!

388 Al-Sulaiman 1992: 299.
589 Al-Shway ‘ir 2007: 254.
390 Ibn Hanbal 1995: 279.
1 Al-Shway ‘ir 2007: 256.
139



Therefore, the official Wahhabi position in relation to celebrating the prophet’s mawlid is
to simply dismiss it as bid ‘a and attempt to reinforce that position by claiming that a bid ‘a
could only be an unlawful deed. In response to the Wahhabi1 fatwa on mawlid, al-Harari
devised a number of counterarguments scattered across his works. However, he wrote an
independent treatise dedicated solely for the validity of mawlid. His book, entitled al-
Rawa’ih al-Zakiyya fi Mawlid Khayr al-Bariyya®?* (The Fragrant Scents in the Birth of the
Best of Creation), is an enumeration of traditions in support of the validity of celebrating
the birth of prophet Muhammad. The book is divided into three sections, the first of which
delves into the historical origins of celebrating the mawlid, followed by the definition of

bid ‘a and its categories and the final section is dedicated to narrating the story of mawlid.

Contrary to the Wahhabi view, al-HararT, like many scholars before him, opined that bid ‘a
is divided into two categories: a good innovation or bid ‘a hasana and an innovation of
misguidance or bid‘a sayyi'a. Although the linguistic definition of bid‘'a refers to a
practice or a matter that has been invented without a previous example, the religious
definition is more specific. Al-HararT notes, “Religiously, it (i.e., the bid ‘a) is the new

thing that was not documented in the Qur’an or the hadith.”>*

To support this
categorisation, al-HararT relies on the same report that is utilised by Wahhabis to
delegitimise bid ‘a. This account is narrated by al-Bukari and Muslim from ‘A’isha with
slight variations in wording. Muslim narrates the following, “man ‘amila ‘amalan laysa
‘alayhi amruna fahuwa raddun” >°* That is: whoever does an act that is not in accord with
our matter will have it rejected. On the other hand, al-Bukari’s narration reads, “man

2595 ;

‘ahdatha fi amrina hadha ma laysa minhu fahuwa raddun™?> i.e., whoever innovates into

this affair of ours that which does not comply with it is rejected.

Al-Harar1 stresses that the prophet’s statement, “ma laysa minhu” which translates as: that
which does not comply with it, indicates that if a muhdath or a bid ‘a did not accord with
the rules of the religion, then it ought to be dismissed as an innovation of misguidance.
However, if the innovated matter was in compliance with the religious rules, then it is to be
accepted. By doing so, al-HararT differentiates between the mantiig (the uttered meaning)

of the hadith and its mafhiim (understood meaning).
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After providing an interpretation of the above widely circulated account, al-HararT goes on
to derive the legitimacy of the good innovation (bid ‘a hasana) from the Qur’an and the
hadith. The verb ibtada ha (lit. they innovated it) appears in the Qur’an in reference to
the followers of Jesus about whom Q. 57:27 says in meaning, “And We placed in the
hearts of those who followed him compassion and mercy and rahbaniyya (lit.
monasticism), which they innovated (ibtada iihd); We did not prescribe it for them except
[that they did so] seeking the approval of Allah”.>% In the verse, those believers are praised
for having innovated a matter that was not prescribed upon them. According to al-Hararf,
their rahbaniyya refers to their abandonment of pleasures, so much so that they have
observed celibacy and dedicated themselves to obeying Allah in remote places.>’ After
explaining Q. 57:27, al-Harar1 derives, “This verse indicates that whosoever performed a
deed that does not oppose the religion, but instead it conforms with it, it would not be a
blameworthy bid ‘a. Rather, the one who does that would be rewarded. It is called: a sunna
hasana or sunnata khayr and it is also referred to as a bid'a hasana or bid'a
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mustahabba. In addition to Q. 57:27, al-Harar1 presents a hadith in support of his

classification of bid ‘a into two categories. The hadith reads:

Whoever starts a good sunna in Islam (sanna fi al-Islam) will have its reward and
the reward of whoever practiced it after him, without diminishing any of their
rewards. And whoever starts an evil sunna in Islam, then upon him is its sin and the

sin of whoever practiced it after him, without diminishing any of their sins.>*

Despite the fact that the hadith unequivocally classifies bid ‘a into two categories and
promises reward to whoever introduces a good innovation, Wahhabis have rejected such an
understanding and maintained that it does not, in any way whatsoever, refer to the two
types of bid'a. Instead, Ibn Baz claims that, “sanna fi al-Islam” does not indicate
innovating or introducing a new matter. Rather, he argues that it denotes rejuvenating a
practice that has been long abandoned. He insists that every bid‘a is an evil one, so he
claims that the hadith refers to the example of a man who enters town whose residents do
not perform the Friday prayers, or do not recite the Qur’an. So, this person would teach

them and revive the sunna.®®
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Upon examining the explanation of the above hadith, it seems that interpreting “sanna” as
revived has never been attempted prior to Ibn Baz, Ibn ‘Uthaymin and al-Albani. In fact,
classical scholars have consistently contended that the hadith refers to innovating practices

in Islam, rather than reviving them. This is indicated by the following accounts:

1. Al-Bayhaqi reports one of the foundational statements in the bid ‘a argument that is
attributed to al-Shafi‘T who says, “The newly-invented matters are of two types: the
first of them is that which has been introduced from that which opposes [something
from] the Qur’an, or [something from] the hadith, or a narration, or [a matter of]
consensus. This is the misguided innovation. And the second is a good matter that
has been introduced and there is no opposition to any of these things (i.e., Qur’an,
hadith and ijma ). This is the newly-invented matter which is not blameworthy.”%!

2. Ibn al-Athir (d. 660/1233) states: “The bid ‘a is of two categories: an innovation of
guidance and an innovation of misguidance. Therefore, whatever opposes the
commandments of the prophet would fall under the blameworthy and unacceptable
[bid ‘a]. However, whatever falls under the deeds that are deemed good by God and
encouraged by His messenger, then it is a good [bid ‘a].”%"?

3. Al-Nawawi explains the hadith by arguing that it encourages one to initiate good
deeds and innovate good matters. He insists that this hadith provides takhsis
(specification) to the other account in which the prophet proclaimed that every
innovated matter is a bid‘a. That is, every innovated matter that opposes the

religion is considered an evil bid ‘a, and if it does not oppose, then it is deemed a
good bid ‘a .5

Also, there exists another categorisation of bid‘a that is somewhat broader. Prominent
Hanafi scholar Ibn ‘Abidin (d. 1252/1836), and others, maintained that a bid ‘a could also
be categorised into five types, (a) obligatory (wa@jiba): such as refuting the misguided sects,
(b) forbidden (muharrama): like some innovations related to the ‘agida (c) optional
(mandiiba): like building a school, (d) disliked (makritha): such as mosque ornamentations

and (e) merely permitted (mubaha): like eating and drinking.5%*

601 Al-Bayhaqt 1970: 469.
602 Tbn al-Athir, ‘A. (2010). Al-Nihaya fi Ghartb al-Hadith wa al-Athar. Dar al-Kutub al-‘IImiyya. Vol. 1, p.
107.
603 Al-Nawawi 1972: 104.
604 Tbn “Abidin, M. (2011). Radd al-Muhtar ‘ald al-Durr al-Mukhtar wa Sharh Tanwir al-Absar. Beirut: Dar
al-Kutub al-‘Tlmiyya. Vol. 2, p. 299.
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Therefore, contrary to the mainstream Wahhabi view, al-HararT upheld that bid ‘a is an
innovation whose two categories are evidently derived from the above hadith reported by
Muslim. After establishing this, al-HararT concludes the section by providing a number of
examples for both categories of bid ‘a so as to reinforce his position. He starts with the
good bid ‘a whereby providing seven examples. Amongst those examples is the bid ‘a that
was introduced by one of prophet Muhammad’s companions, Khubayb b. ‘Adi. Initially,
Khubayb was sent with a number of people to Najd to teach the Qur’an, however, many
were killed, and he was captured and sold to ‘Ugba b al-Harith in Mecca. ‘Ugba wanted to
execute him to avenge his father who was killed during the battle of Badr. Before he was
executed, Khubayb made a final request saying, “Let me pray two rak ‘as”. Shortly after he
prayed, he was killed. Al-Bukhari commented on the incident by saying, “So, he was the
first one who innovated [praying] two rak ‘as before death.”®% Another good bid a
mentioned by al-Harar1 is writing salla Allahu ‘alayhi wa sallam (generally translated as:
peace be upon him) after writing the prophet’s name. The prophet never did so. Instead, he
ordered the scribes to write, “From Muhammad, to so-and-so” without the addition of salla

Allahu ‘alayhi wa sallam.%%

One good bid'a al-Harar1 utilises to refute Wahhabis is that of Yahya b. Ya'mar (d.
129/747), who was believed to be a companion of ‘Ali b. Ab1 Talib. Ibn Ya‘mar is credited
for applying to the Qur’an the system of ijam or nagt, otherwise known as consonant
differentiation. Through this method, Ibn Ya‘mar placed dots on certain letters in the
Qur’an,®®” so as to differentiate them from other letters with similar shapes. Al-Harari
notes that none of the early copies of the Qur’an included dots on any letters, neither
during the lifetime of the prophet, nor during any of the three caliphs. When Ibn Ya mar

608 Tn another book, al-

introduced this bid ‘a, none of the scholars objected to this practice.
Hararf lays out the report regarding Ibn Ya‘mar’s dotting of the Qur’an. Then he exclaims,
“Would it be said about this that it is an innovation of misguidance because the messenger
did not do it? If this is the case, then let them (i.e., the Wahhabis) abandon these dotted
Qur’an copies or let them erase these dots from them so that they would return to being

devoid of dots, as they were at the time of ‘Uthman.”%

605 Al-Bukhart, M. (2019). Sahih al-Bukhari. Dar al-Kutub al-‘Ilmiyya. Vol. 3, pp. 40-41.
606 Al-HararT 2009: 23.
607 Tbn Abi Dawid al-SijistanT states, “The first to add dots to the masahif (i.e., books of the Qur’an) is Yahya
b. Ya‘mar.” See Al-Sijistani, ‘A. (2002). Kitab al-Masahif. Dar al-Bishara al-Islamiyya. p. 521.
608 Al-Harart 2009: 22.
609 Al-Harari 2004d: 421.
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Despite the existence of numerous good bid ‘as, al-Harar1 selected the most significant and
widely accepted practices among Muslims nowadays. To the extent that, if such practices
were claimed to be illicit, this would result in widespread controversy. For instance, his
argument regarding the introduction of the dotting system to the Qur’an is accepted by
Wahhabis as a permissible practice. But despite their admission that it would be classed as
a religious practice that was neither done by the prophet nor introduced by him, they insist
on refusing to categorise it as a bid ‘a. For instance, when a question was posed to the
Wahhabi-controlled Saudi Fatwa Committee (al-Lajna al-Da’ima) regarding the
innovation of dotting the Qur’an, the committee responded, “As for the introduction of
dots to the letters of the Qur’an, as well as adding the harakat (diacritics), this is not
considered a bid ‘a, even though it did not exist during the life of the prophet.”¢!? Clearly,
the committee’s response seems to be self-contradictory and reflects their insistence on

dismissing the well-established categorisation of bid ‘a.

Al-Harar1 warns that such fatwas became grounds for violent attacks against Muslims in
some Arab states. For instance, another bid ‘a that has become manifest in nearly every
mosque is: the mihrab. The mihrab is described as a hollow space or a small chamber
which indicates the direction of prayer in a mosque.®!'! It is believed that the ‘Umar b. ‘Abd
al-'Aziz (d. 101/720), during his governorship of Medina, was the first to introduce the
mihrab to the Prophetic Mosque.®!? Al-Harari reports that the Wahhabis of Algeria, based
on their belief that every bid ‘a is inherently an evil one, rejected the building of mihrabs in
Algerian mosques, to the extent that, “... some Algerian Wahhabis closed up the mihrabs
with wooden sticks.”¢!3 Furthermore, among the practices deemed forbidden by Wahhabis
is saying: “salla Allahu ‘alayhi wa sallam™ aloud after the adhan (call to prayer). In fact,
reports suggest that Muhammad b. ‘Abd al-Wahhab himself ordered the killing of a blind
man who performed the adhdan only because he uttered the salat upon the prophet after the
adhan.%'* Despite the Wahhabis’ rejection of it, the salat upon the prophet continues to be

announced after the adhan in thousands of mosques.

610 Al-Darwish, A. (2003). Fatawa al-Lajna al-Da’ima li al-Buhiith al- llmiyya wa al-Ifta’. Dar al-
Mu’ayyad. p. 329.

611 It is also described as a, “... semi-circular niche usually set into the gibla wall. Often a dome over the bay
in front of it marked its position.” See Kleiner, F. (2010). Gardner's Art through the Ages: The
Western Perspective. Boston: Wandsworth. Vol. 1, p. 265.

612 Al-Samhadi, ‘A. (2006). Wafa’ al-Wafa Bi’'akhbar Dar al-Mustafa. Dar al-Kutub al-‘Ilmiyya. Vol. 1, p.
94.

613 Al-Harari 2007b: 431.

614 Dahlan reports Muhammad b. ‘Abd al-Wahhab’s fatwa that the adulteress who plays the flute at home is
less sinful than the one who utters the salat upon the prophet after the adhan in the mosque. See
Dahlan 2003: 108. & Al-Harar1 2004d: 424.
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As for the second type of bid ‘a: the innovation of misguidance, al-Harar1 subdivides it into
two categories: a bid ‘a that relates to the matters of belief (usi/ al-din) and a bid ‘a that
relates to non-fundamental branches of the religion (furi * al-din). In regard to the former,
he mentions that any innovated doctrine that opposes the belief of the prophet and his

companions is considered an evil bid ‘a. Such as:

1. The heresy of denying gadar (predestination): al-HararT notes that Ma‘bad al-
Juhant (d. 80/699) was the first to introduce the doctrine that only the good deeds
are created and predestined by God, not the evil ones.®!?

2. The Jahmis’ bid ‘a: they are the followers of Jahm b. Safwan (d. 128/745), also
known as the Jabris. Amongst their beliefs is that man is not attributed with
freewill. Rather, according to them, humans are like a feather in the wind, with no
control whatsoever.®!°

3. The innovation of the Khawarij: they revolted and rebelled against “All b. Abi
Talib and his rival Mu‘awiya b. Abi Sufyan. The Khawarij believe that the

committer of an enormous non-kufi- sin is deemed a kafir, not a Muslim sinner.®!”

Al-Harar also provides examples of the forbidden bid ‘as that do not relate to fundamental
doctrines. He dubs it, “al-bid‘a al-sayyi'a al-‘amaliyya”, i.e. the practical (i.e. non-
doctrinal) forbidden innovations. For this category, he provides three cases. The first is
adding the letter sad in parenthesis after writing prophet Muhammad’s name instead of
writing: salla Allahu ‘alayhi wa sallam. Some abbreviate it in the form of the following
joint letters: sad, lam, ‘ayn and mim, or ‘pbuh’, as it commonly appears in English. The

618 (dry ritual purification) on carpets

second bid ‘a, he mentions, is performing tayammaum
or pillows only, instead of the use of sand or the like. The final example he provides is a
bid ‘a that is frequently observed by a number of Mutasawwifa. After congregating in a
dhikr circle, they start the session by saying repeatedly the word: “Allah” correctly, i.e. by
extending the /am and uttering the 4a’ at the end. However, after some time, they would
omit the prolongation, thereby eliminating the alif between the /am and ha’, rendering it:
“allh”. Some might also drop the 4a’ at the end, thus pronouncing it as: “alla”. Others, al-

Harar1 notes, would go further to say: “’ah”, instead of Allah, which is essentially the

Arabic version of ‘ouch’.

615 Al-Harart 2009: 25.

616 Al-HararT 2009: 25.

617 Al-HararT 2009: 25.

818 Tayammum is a purification ritual performed instead of water ablution (wudii’) in preparation for prayer.
It is exclusively performed with sand or the like.
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The final step al-Harart takes in his endeavour to support the legitimacy of mawlid is
proving the inconsistency and self-contradiction of the Wahhabi argument regarding the
mawlid argument. To achieve this, al-HararT quotes Ibn Taymiyya who said about the
mawlid, “So, honouring the mawlid, and taking it as a festive season (mawsam), which
some people have done, there is a great reward in it due to the good intention and the

honouring of the messenger.”¢!”

Ibn Taymiyya’s statement is an explicit endorsement of
mawlid, but it has been challenged by a number of Wahhabi scholars who insistently
argued that it strictly refers to yielding the reward for one’s intention, rather than it

indicating the permissibility of the practice.

Whether an attempt is made to interpret Ibn Taymiyya’s statement or not, modern-day
rivals of the Wahhabi establishment have shed light on other annual rituals innovated by
prominent Wahhabi shaykhs. For instance, high-ranking Wahhabi figures have organised a
celebratory week to commemorate the ideology of Ibn ‘Abd al-Wahhab. It is commonly
known as: Usbii * al-Shaykh Muhammad b. ‘Abd al-Wahhab. Another example is the Saudi
grand mufti’s fatwa urging citizens to celebrate the national day on an annual basis.®?° So,
according to these practices, the question posed is: how would celebrating the prophet’s

mawlid be forbidden but commemorating the national day be commendable?

In sum, al-Hararm’s argument appears to be evidence-based and consistent with the Qur’an,
the hadith and notably the practices of Muslims over the centuries. He clearly establishes
the meaning of bid‘a along with its categories in a logical and coherent manner. He
follows a systematic method that casts light on the linguistic, historical and ideological
aspects of the argument. Al-HararT concludes on the mawlid argument by stressing the fact
that arranging gatherings during the month of Rabi‘ al-’Awwal to recite the Qur’an,
discuss the prophet’s biography and feed the poor cannot be regarded as a forbidden
practice. On the other hand, the Wahhabi stance reflects considerable inconsistencies in
their arguments. Their insistence on bid’'a only referring to forbidden innovations is
problematic and irreconcilable with the numerous practices innovated by Muslims over the
centuries. Finally, their attempt to justify celebrating the national day (al-yawm al-watant)
as a form of religious allegiance to their rulers, whilst concurrently forbidding mawlid, is

utterly laughable.

1% Tbn Taymiyya, A. (n.d.). Iqtida’ al-Sirat al-Mustaqim li Mukhalafat Ashab al-Jahim. Maktabat al-Rashid.
Vol. 1, p. 621.
020 Al-Bahraki, T. (2017). Irshad al-Muhtadin fi “’Idah Ba'd al-Masa’il min Furii‘ al-Din. Dar al-Kutub al-
‘Ilmiyya. p. 217.
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3.3 Conclusion

Thus far, this chapter has investigated into some of the most prominent and controversial
doctrines propagated by al-Hararl. As stated earlier, al-Harar1 takes pride in being a
moderate reformer who adheres to the principles of al-wasatiyya (lit. moderation) as
illustrated in the Qur’an, “And thus we have made you a wasat nation”.®! Throughout the
chapter, his views were frequently contrasted with advocates of traditional and modern-day
Wahhabism. Apart from al-Albani, al-Harar did not independently focus on specific
Wahhab1 figures, but he attacked their belief system as a whole. As such, the above
sections investigated into a number of doctrines along with providing several views and

accounts from linguistic, historical, and ideological angles.

The topic of tanzih — and by extension fa ‘'wil and istiwa’ — was firstly discussed, as it was
prioritised and regarded highly by al-Harari. His focus on ‘agida extended beyond his
clash with Wahhabis to include the Mutasawwifa and some of their practices. By stressing
that ‘agida is a prerequisite to Stufism, he warned against the spread of the doctrines of
hulil and wahdat al-wujiid amongst many contemporary Mutasawwifa. Al-Harari
approved of classical Stfi beliefs and practices and his promotion of Stfism was not only a
way to criticise Wahhabis but, as a devoted Rifa‘t Siifi, al-HararT committed himself to

reciting the daily Rifa ‘T wird.?

Finally, al-Harar1 remained loyal to his moderate approach, particularly with regards to the
topics of: tawassul, tabarruk, ziyara and mawlid. On those highly contentious issues, this
chapter concludes that al-HararT has demonstrated his reformist approach by adhering to a
moderate position between ends of a spectrum. The two opposing ends are occasionally

referred to by his disciples as: ifrat (exaggeration) and tafrit (carelessness).

62! The Qur’an 2:143.

22 In their 4 Sufi Response to Political Islamism: Al-Ahbash of Lebanon, Nizar Hamzeh and Hrair
Dekmejian examined al-HararT’s systematic incorporation of Stifism into Lebanese Islamic circles.
After highlighting al-HararT role in combating extremism through a traditional Sunni discourse that
is consolidated with authentic Stufism, they conclude: ... there is no doubt that the Ahbash have
emerged as important political actors in Lebanon and within the Islamic orbit. They present a clear
alternative to the powerful Islamist trend and, as such, are likely to attract a considerable following
among those Sunni Muslims... Moreover, within their pluralist framework, the Ahbash can
accommodate individuals who desire a retreat into spiritualism, as well as conventional Muslims
who have adopted the lifestyles of modern society. Despite the general expectation that the Sufi
orders would decline as a result of modernization and industrialization, the Ahbash have
demonstrated that Sufi traditions possess special strengths in societies such as Lebanon's, where a
high degree of religious pluralism prevails.” See Hamzeh and Dekmejian 1996: 226.
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Chapter IV

Al-Harari vs. Contemporaries

While the previous chapter was largely dominated by al-HararT’s ideological clash with
Wahhabism, this chapter, on the other hand, will shed light on the other religious factions
and figures with whom al-Harar1 fundamentally disagreed. His anti-Wahhabi rhetoric was
certainly central to his mission but it is also his campaign against prominent religious
factions and individuals is what propelled him to fame in the Islamic world. Al-Harar1
devoted much of his life to warning against what he calls: al-Firaq al-Thalath, or the
Three Sects, namely: Wahhabis, Ikhwanis and Tahriris. As such, this section will begin by
analysing al-HararT’s views on Ikhwanism and Tahrirism. Then, it will delve into his
stance on a number of contemporary non-sectarian figures such as: Yusuf al-Qaradawi,

Muhammad Sa‘id Ramadan al-Biitt and many others.

As previously mentioned, the Lebanese Constitution officially recognises seventeen
religious groups which account for Lebanon’s extremely complex sectarian fabric.5?3
According to the US Department of State, Sunni Muslims constitute 27% of Lebanon’s
population.®* In her paper entitled Lebanon’s Sunni Islamists — A Growing Force,
Omayma Abdel-Latif attempts to map the most influential religio-political movements and
organisations affiliated with Lebanon’s Sunnt Islam. Omayma divides the groups into two
categories: traditional Islamist movements and neo-Salafist movements.®?> While the latter
emerged recently in the 1990s, traditional movements are considered more established. She
states: “This includes mainstream political movements, such as al-Jamaa al-Islamiyya (the
Islamic Group), Jamiyyat al-Masharii al-Khayriyya al-Islamiyya (Organization of Islamic
Charitable Projects, also known as al-Ahbash), Jabhat al-Amal al-Islami (the Islamic
Action Front), and Hizb al-Tahrir (the Party of Liberation).” The aforementioned
movements maintained the highest influence in the Sunni arena and represented four
disparate ideologies. The first of which is represented by the Jama‘a’s loyalty to Ikhwani
doctrines, the Tahriris’ defection of Ikhwan’s path and adoption caliphate-centred agenda.
Also, new Salafists emerged as an influential power in northern Lebanon and finally al-

Harar1’s Siift, Shafi‘T and Ash‘arT methodology appears in most Lebanese governorates.

623 Prados 2006: 1.
62 U.S. Department of  State.  (2013).  Lebanon. Retrieved from  https://2009-

2017.state.gov/j/drl/rls/irf/2012/nea/208400.htm.
625 Abdel-Latif, O. (2008). Lebanon's Sunni Islamists - A Growing Force. Carnegie Endowment. Retrieved
from https://carnegiecendowment.org/files/ CMEC6_abdellatif lebanon_final.pdf. p. 1.
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To this very day, the above-stated religious movements remain the most active and
prominent in Lebanon. No formal alliances or coalitions have been forged between any of
them. As such, religious figures from each camp continue to oppose the views presented
by the others. For instance, in a statement issued by Faisal Mawlaw1, head of Lebanon’s al-
Jama‘a, he attacks the Tahriris’ ideology regarding the participation of Muslims in the
Swedish election. He states, “The Ikhwan remained opposed to the other movements,
especially those affiliated with Hizb al-Tahrir who regarded partaking in the political
process to be an act of loyalty to the blasphemers (kuffar) and they considered it forbidden
(haram) to take part [in the elections].”%2¢ Further research indicates that, in the context of
Lebanon. none of the three movements dedicated any independent books or pamphlets in
attack of their rivals’ ideologies. Instead, their attacks were mostly comprised of verbal

statements. Contrary to al-HararT who wrote extensively against each one of the three sects.

4.1 Sayyid Qutb’s Ikhwanism

As per al-HararT’s biography, his public confrontation with Wahhabism started as early as
the late 1930s. However, it was not until after his migration to the Levant that he became
exposed to the thought of an Egyptian organisation called Jama ‘at al-Ikhwan al-Muslimin,
also known in English as The Muslim Brotherhood. After years of research, al-Harari
wrote extensively against Ikhwanism, albeit not as much as he did on Wahhabism.
Nonetheless, his views on Ikhwanism have been documented in three of his polemical
treatises: (1) al-Bayan al-Muwathaq: Dirasa Muwathaqga Limagqalat al-Firaq al-Thalath®®’
(The Well-Documented Illustration: A Codified Study Regarding the Sayings of the Three
Sects), (2) al-Ta‘awun ‘ala al-Nahi ‘an al-Munkar®*® (Cooperating in Forbidding the
Unlawful) and (3) Risala fi al-Tahdhir min al-Firaq al-Thalath®®® (A Treatise in Warning
Against the Three Sects). Yet, al-HararT did not solely rely upon written works to raise
awareness against Ikhwanism. He also engaged in public lectures and seminars, as
illustrated in one of his public lessons entitled ‘Warning Against the Three Sects’.%° The
lecture was, later on, published in writing as part of a book entitled Jami * al-Khayrat (The
Collection of Benefits), which is a text that essentially encompasses decades of what tape-
recorded public lectures and seminars delivered by al-Harari, that were later on compiled

and published, years after his death.

626 Egypston, S. (2018). Al-Kadhib al-Abyad: Qird at fi Nusis al-lkhwan al-Muslimin wa Tatbiqiha fi al-
Gharb: al-Suwayd Unmiidhajan.
627 Al-Harar1 2005.
628 Al-Harari 2009a.
629 Al-Harari, ‘A. (2010). Risdla fi al-Tahdhir min al-Firaq al-Thalath. Beirut: Dar Al Macharie CO.
630 Al-Harari 2017a: 237-243.
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As to the reason why this section is entitled Sayyid Qutb’s Ikhwanism, it is because al-
Harar1 draws a clear distinction between the vision of the party’s founder, Hasan al-Banna
(d. 1398/1949) and that of Sayyid Qutb (d. 1385/1966) who, later on, became a ranking
member of the party. Al-Harar regarded al-Banna as a pious reformer who upheld and
promoted moderate Islamic beliefs. However, al-HararT believed that soon after al-Banna
established Jama ‘at al-Tkhwan al-Muslimin, many members deviated from the guiding
principles and adopted heretic beliefs. When al-Banna learned about their defection, he
disowned them. In support of this narrative, al-HararT quotes Muhammad al-Ghazal1 (d.

1416/1996), one of al-Banna’s comrades. Al-Ghazalt observes:

When Hasan al-Banna, himself, was establishing his group in the early stages, he
knew that the notables and dignitaries, as well as those who seek social
entertainment, could not be relied upon, especially during serious times. As such,
he founded the special system. It is a system that included men who have been
trained for combat. Hasan al-Banna said about them before he died: “They are

neither Ikhwan, nor are they Muslimin.”%3!

Al-Banna’s statement, “They are neither Ikhwan, nor are they Muslimin” has been
frequently cited by al-Harari especially in reference to the Qutb-influenced Ikhwani
offshoot. Sayyid Qutb joined the Ikhwan in the early 1950s and was shortly thereafter
appointed as the editor-in-chief of the Ikhwan’s official newspaper. However, he was
imprisoned several times for attempting to overthrow Egyptian president Gamal Abdel
Nasser’s regime, especially through his influential writings.®32 As one of the chief
ideologues of the Ikhwan, Qutb wrote on many Islamic disciplines and was rather
influential. One of his most famous works is his six-volume commentary of the Qur’an
entitled F7 Zilal al-Qur’an®® (lit. In the Shadows of The Qur’an), most of which he wrote
whilst in prison. Qutb’s Zilal lays out much of his beliefs and views, especially in
reference to some key events that took places during his lifetime. As a result of the
numerous attacks perpetrated by Qutb’s Ikhwanits, al-HararT sought to examine Qutb’s
beliefs, particularly due to the exponential growth of the Ikhwani’s political and militant
branches in a number of Arab countries at that time, namely Egypt, Syria, Algeria and

Lebanon.

031 Al-Ghazali, M. (1963). Min Ma ‘alim al-Haqq fi Kifahina al-Islami al-Hadith. Dar al-Kutub al-Haditha. p.
264.
632 Rizq, H. (2013). Fath Misr Watha’iq al-Tamkin al-Tkhwaniyya. Dar Nahdat Misr. p. 29.
33 Qutb, S. (1980). F7 Zilal al-Qur an. Beirut: Dar al-Shuriq.
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After the fall of the Egyptian monarchy in 1952, Gamal Abdel Nasser and the Free
Officers who supported him in overthrowing King Farouk realised the threat posed by the
Ikhwan. After an unsuccessful attack on Abdel Nasser’s life in 1954, Qutb and thousands
of Ikhwanis were imprisoned.®** As stated earlier, Qutb authored the majority of his works
in prison. One of his works which is even more influential than his Zilal is his Ma ‘alim fi

35 it is otherwise known as Milestones Along the Way, or simply Milestones.

al-Tarig,
After analysing Qutb’s life and writings, John Zimmerman argues that his life could be

divided into three key phases:

His first phase began in the 1930s as a literary critic. The second phase began in the
late 1940s and lasted until 1964 when he devoted his writings to the necessity of
establishing a society following strict Islamic adherence. Although imprisoned
from 1954-64, he continued his writings from a jail cell. The third phase began in
1964 when he added to his Islamic writings the need to overthrow all existing

governments by force if necessary.3°

Qutb’s Milestones has been described as the manifesto for the Qutbism ideology, “The
book’s primary significance is its great influence on militant groups from the seventies of
the previous century until today.”®7 As a result of the spread of Qutbism, a number of
groups have turned to violent combat such as The Jihad Organisation which was
responsible for the assassination of president Anwar al-Sadat (d. 1401/1981), Groupe
Islamique Armé (GIA); an insurgent faction credited for massacring masses during the
Algerian civil war and more significantly al-Qaeda.®*® In Qutb’s Milestones, he developed
his doctrine of jahiliyya through which he “pointed the finger at Muslim societies as being
in a state of Jahiliyyah.”®*® The doctrine which Sayyid Qutb derived from Abt al-A‘la al-
Mawdudi (d. 1399/1979), has become one of the central principles adopted by modern-day
militants who exercise violence against the regimes and societies of Muslim countries. He

also applied the jahiliyya doctrine to non-Muslim countries.%4°

634 Azoulay, R. (2015). The Power of Ideas. The Influence of Hassan al-Banna and Sayyid Qutb On the
Muslim Brotherhood Organization. Przeglad Strategiczny, 8, 171-182. p. 174.

835 Qutb, S. (1979). Ma ‘alim fi al-Tarig. Dar al-Shurtq.

636 Zimmerman, J. (2004). Sayyid Qutb’s Influence on the 11 September Attacks. Terrorism and Political
Violence, 16(2),222-252. p. 223.

37 Azoulay 2015: 175.

638 Azoulay 2015: 175.

639 Zimmerman 2004: 235.

640 Zimmerman 2004: 235.
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In his Sayyid Qutb’s Doctrine of “Jahiliyya”,**' William Shepherd analyses the concept of
jahiliyva. He points out that the term jahiliyya is generally translated as ‘the Age of
Ignorance’, as exemplified by its linguistic derivative: jahl or ignorance. However, in a
religious context, the term jahiliyya is mostly employed “to refer to the Arabian society of
the century or so prior to Muhammad’s mission.”®*? This term, he notes, also appears in
the Qur’an four times, as well as in a number of hadith accounts. For instance, it is
reported that the prophet said, “The best of you in the jahiliyya are the best of you in Islam
if they have understanding (figh).”%** As indicated earlier, the concept of jahiliyya was
developed by Qutb but not introduced by him. Rather, it is believed that al-Mawdiidi and
Abi al-Hasan al-Nadwi, from the Indian subcontinent, laid foundations to this doctrine. It
was also heavily employed by Sayyid Qutb’s brother Muhammad Qutb in his book:
Jahiliyyat al-Qarn al- Ishrin (The Jahiliyya of The Twentieth Century), “Thus, the idea of
Jjahiliyya as a contemporary condition found among Muslims did not originate with Qutb,

as is sometimes suggested. What Qutb did was to take it further than others have done.”%%*

Sayyid Qutb did not believe that jahiliyya is only applicable to a certain period of time or a
specific country. Like Muhammad b. ‘Abd al-Wahhab, Qutb believed that Islam was no
longer being practiced and that the Muslim communities who have regressed to kufr are in
dire need of reform. Hughes notes: “He juxtaposed these systems with his own vision of
Islam: “Today we are in a similar or darker jahiliyyah than that contemporaneous to early
Islam. All that surrounds us is in jahiliyyah, people visions, beliefs, rules and laws, even
what we consider as Islamic education, Islamic resources, Islamic philosophy and Islamic
thought — all of it the product to jahiliyyah.”®* Since Qutb argued that every non-Muslim
society is a jahili one, he opined that societies “are either one or the other, and none on
both.”%%6 As a result of his influence, Qutb’s redefinition of jahiliyya became the key
doctrinal basis for some groups in defence of what they regarded as the “encroachment of
Western political and moral principles on Islam.”®*” Therefore, al-Harari sought to raise

awareness against Qutb and his ideologies.
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Al-Harar1 attempted to address the Ikhwans’ attacks by shedding light on some of Qutb’s
key ideologies. The first issue al-Harari tackles is Qutb’s misinterpretation of three
Qur’anic verses that Qutb understood to advocate for al-takfir al-shumili (lit. holistic
excommunication). As a result of Qutb’s misunderstanding of the verse, he charged
whoever did not adhere to his thought with apostasy. Consequently, Qutb proclaimed that
the entirety of mankind has regressed to the state of ignorance (jahiliyya) and disbelief. He

alleges:

The entirety of mankind, including those who repeat from the minarets, in the East
and the West, the words: /a ‘ilaha ’ild Allah (No God but Allah) without heeding to
their meaning or reality, they are considered to be the most sinful of people and
will be the most severely punished on the Day of Judgement. This is because they

have apostatised by turning to the worship of [God’s] servants.®*

After condemning humanity with blasphemy, Qutb goes on to allege that his farwa is
derived from the Qur’an. He refers to three verses of Sirat al-Ma’ida: Q. 5:44, Q. 5:45 and
Q. 5:47. All three verses share a similar meaning that is often translated as, “And whoever
does not judge by what Allah has revealed, then they are...”. Each verse ends by
attributing those individuals with synonymous terms: the kafirin (blasphemers), the
fasiqun (sinners) and the zalimiin (wrongdoers). As such, Qutb applied the judgement of
kufr, fisq and zulm — three of which are considered synonyms in this context — to anyone
who rules or governs according to non-Islamic laws. He says, “Whoever applies a law,
even if it was a partial rule, that does not accord with the religion [of Islam], then he has

left the fold of the religion.”%%°

After presenting Qutb’s ideology, al-HararT draws analogy between the Khawarij and the
Ikhwanis. The Khawarij firstly emerged as a sect when they refused to support arbitration
between ‘Al and Mu‘awiya, alleging that both armies have dismissed the law revealed to
the prophet, “Some of them also defected and opined that if the rule were to apply a non-
religious law, then he would have apostatised along with his subjects. Therefore, they’ve
charged the rulers and the subjects with blasphemy.”%° Thus, Qutb legitimated killing of

whoever governed by secular law or accepted it.%!

648 Qutb 1980: 1057.
49 Qutb 1980: 841.
650 Al-Harart 2017a: 238.
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Al-Harar1’s concerns regarding Qutb’s interpretation of the three verses have been echoed
and further examined by a number of academics such as James Toth in: Sayyid Qutb: The

/2 and Adnan Musallam in: From

Life and Legacy of a Radical Islamic Intellectua
Secularism to Jihad: Sayyid Qutb and the Foundations of Radical Islamism.%>* Toth
discusses at length Qutb’s distinction between the states of jahiliyya and Islam, “He
harangued readers and listeners to realize that there is a chasm — with Islam on one side,
and jahiliyya on the other. There is no middle ground. Salvation means joining Islam and

renouncing jahiliyya. This is the only way.”6>

Like al-Harar1, Toth argues that Qutb’s understanding of a jahiliyya society stems from his
misinterpretation of Q. 5:44. As stated earlier, Qutb relied on this verse to contend that one
of the principal characteristics of a jahili society is to abandon ruling, governing or judging
by everything Allah has revealed. Qutb notes, “What is a jahili society and how does Islam
confront it? It is any society other than the Muslim society...which does not dedicate itself
to submission to God alone, in its beliefs and ideas, in its observances of worship, and in
its legal regulation.”®> As Toth illustrates, Qutb delved deeper into the jahiliyya concept
by arguing for an economic jahiliyva in which the zakat is unobserved, resulting in a
massive gap between the rich and the poor. Qutb also discusses political, social and
cultural jahiliyyas, “But even so-called Muslim communities are also jahili societies, not
because they believe in or worship other gods, but because their lifestyles are not based on
shari‘a.”®® Adnan Musallam analysed Qutb’s Milestones and how he perceived the
Egyptian society. He notes that although Qutb categorises the Egyptian society as an un-

Islamic one, he does not use the term jahili in reference to it. Qutb observes:

Islamic society today is not Islamic in any true sense (laysa Islamiyan bi-halin min
al-ahwal). We have already quoted a verse from the Qur’an which cannot in any
way be honestly applied today: “Whoever does not judge by what Allah revealed is
an unbeliever.” In our modern society we do not judge by what Allah has revealed;
the basis of our economic life is usury; our laws permit rather than punish

oppression; the poor tax is not obligatory and is not spent in requisite ways.”%>’
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Furthermore, based on the jahiliyya doctrine, Sayyid Qutb has been criticised for accusing
all members of Muslim societies with apostasy. For instance, Hasan al-Hudaybi (d.
1392/1973), Hasan al-Banna’s successor as the Ikhwan’s Murshid (General Guide), agrees
that absolute rulership is exclusive to Allah and that permitting what Allah has forbidden
or forbidding what Allah permitted is undoubtedly an act of kufr. However, contrary to
Qutb, al-Hudaybi rejects, “the translation of this concept into fakfir of the rulers. Firstly, he
does not consider legislation per se to be an act of apostasy. This is given that there is a
need for society to be regulated in such a manner so as to further the ends prescribed by the
shart‘a.”®®® In a very similar methodology, al-Hudaybi and al-Harari both maintain that it
would be kufr to judge by other than what Allah revealed if one does so as an explicit
rejection to Allah’s law (manhakama bi-ghayr maanzala Allah jahidan).%>° Al-Hararl
stresses that it would be impermissible to brand a Muslim as a kafir for merely following
an un-Islamic rule whilst not truly acknowledging its validity.®® But Qutb, on the other
hand, does not only judge members of the society with kufr, but also judges the rulers as

such. According to his al-takfir al-shumiili ideology, he notes:

Time has come full circle, and the present has taken the same form as that day on
which this religion came to humanity through [the testimony that] there is no god
but Allah. Humanity has reverted [or: apostatized; irtaddat] to servitude to [or:
worship of] humans ( ‘ibadat al- ‘ibad), and to the iniquity of the religions, and has
retreated from “there is no god but Allah.” This is the case even if a party of them
continues to repeat from atop the minarets “there is no god but Allah,” without
comprehending its meaning, and without having this meaning in mind as they say
it, and without rejecting the legitimacy of the “hakimiyya” that humans claim for
themselves, and which is tantamount to divinity, whether this be claimed by
individuals, legislative bodies, or peoples. For individuals, like the [legislative]
bodies and the peoples, are not gods, and thus do not have the right of “hakimiyya.”
But humanity has returned to jahiliyya, and reverted [or: apostatized] from “there is
no god but Allah,” and has granted to these humans the prerogatives of divinity
(ulithiyya). It no longer professes the unity of Allah, nor does it give Him its

exclusive allegiance.” 6!
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Al-Harar1 warns that Qutb’s inaccurate interpretation of the verses was later on adopted by
some radicalised laymen, which, in turn, resulted in the murder of hundreds of Muslims,
“Many were deceived by Sayyid Qutb’s exegesis and sought to follow it. To the extent
that, they killed several people in Egypt, Algeria and Syria, as well as other countries.
They considered killing whoever opposed them as an act of loyalty to God.”%? Al-Harari
stresses that Sayyid Qutb’s understanding of the verse contradicts that of ‘Abdullah b.
‘Abbas, the prophet’s cousin, who is known as Tarjuman al-Qur’an, that is the interpreter
of the Qur'an. Before presenting Ibn ‘Abbas’ interpretation of the verse, al-Harari
emphasises that Ibn ‘Abbas is the one about whom prophet Muhammad said, “O Allah,
grant him wisdom and instruct him in exegesis (fa 'wil) of the book.”®% Since then, Ibn
‘Abbas has been regarded, and still is, as the one of the earliest and most established
exegetes of the Qur’an. Followed by his brief introduction, al-Harar1 presents al-Hakim’s

report concerning Ibn ‘Abbas’ interpretation:

Ahmad b. Sulayman al-Musalli reported to us from “Al1 b. Harb, from Sufyan b.
‘Uyayna from Hisham b. Jubair from Tawiis that he said: Ibn ‘Abbas said: “It is not
the kufr (disbelief) that they are thinking of. It is not the kufr that renders one
outside the fold of the nation [of Islam]. It is a kufi below kufr. [The verse which
means:] “And whoever does not judge by what Allah has revealed, then they are

the kafirin™ It is a kufr below kufr. This is a hadith whose chain is authentic.5%*

Therefore, the terms: kdfirin, fasiqin and zalimiin in the three verses of al-Maida do not
refer to a blasphemous act that would render one a non-Muslim. Rather, Ibn ‘Abbas states
that it is merely an enormous sin that is less than disbelief (ma ‘siya diin al-kufr). In parallel
with Ibn ‘Abbas’ interpretation, al-HararT also presents examples from the prophetic hadith
clarifying that some non-kufi sins are often labelled as kufr or shirk due to their enormity.
For instance, it is reported that the prophet said, “Beware of insincerity (riya’), as it is al-
shirk al-asghar”,°%® as well as, “Cursing the Muslim is fusiig (sin), while fighting him is
kufr.’%%% Al-HararT notes that by labelling the sin of insincerity in the first hadith as “minor
shirk” and fighting against Muslims in the second as “kufi”’, the prophet likened those sins

to kufr to emphasise the severity of the sin, not to say that it truly results in one becoming a

non-Muslim.
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Furthermore, al-Harar1 reiterates that Qutb’s fakfiri ideology resulted in the rebellion of
thousands of subjects against their governments to overthrow them and allegedly apply
Islamic law. But this, al-HararT notes, was not the Ikhwan’s real motive. Instead, their true
goal was to secure high-ranking government positions so as to attain power. The
application of Islamic or secular laws was truly irrelevant to them. To reinforce this, al-
Harar1 cautions that Qutb’s ideology extended beyond Egypt to a number of Arab
countries, such as Syria. For instance, in Syria, a number of Ikhwanis managed to secure
seats in the People’s Council of Syria, “some of whom partook in devising the constitution,
i.e., the secular law. This is an indication that they are liars. They do not want to rule
according to God’s law. Rather, they want people to be lured by their statements: ‘We

want to rule by Islamic law’, so that they would follow them.”%¢”

An in-depth analysis of al-HararT’s works suggests that one of the major points he raises
when warning against Ikhwants is their adoption of Qutb’s takfiri ideology. Nonetheless,
al-HararT does not only attack Qutb and his relationship with Ikhwanism, but one of his
lesser-known works appears to be dedicated to exposing a number of Sayyid Qutb’s radical
beliefs, whether or not they were adopted later on by Ikhwanis. The treatise is entitled al-
Nahj al-Sawri fi al-Radd ‘ala Sayyid Qutb wa Tabi ‘ih Faisal Mawlawi ®%® (The Straight
Path in Refuting Sayyid Qutb and his Follower Faisal Mawlaw1).5®® Besides Qutb’s takfirt

ideology, al-Harar1 touches upon several erroneous views upheld by the Egyptian figure:

1. Omnipresence: Qutb stated in his Zilal concerning Q. 57:4, “So, Allah is
[physically] with everyone and everything, and He is in every place.” Al-Harar1
vehemently rejects this interpretation and proclaims that it is a kufi- belief.67°

2. Ibrahim’s Infallibility: al-HararT warns that in Qutb’s exegesis, prophet Ibrahim is
charged with blasphemy for allegedly believing that the stars, the moon and the sun
are his Lord. By accusing a prophet of blasphemy, Qutb would be undermining the

Sunni concept of ‘isma, i.e. prophets’ impeccability.”!
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3. Names of Allah: Qutb is often regarded as an eloquent writer but this claim of
eloquence has led him to ascribing non-befitting names and attributes to God. Al-
Harar1 describes Qutb’s negligence of key Islamic principles by noting that he
addresses God as he would a human or an object. Qutb refers to Allah as, al-risha
al-mu jiza (the miraculous brush) and al-‘aql al-mudabbir (the managing
mastermind).®’? By attributing to Allah such expressions, al-HararT maintains that
Qutb outwardly disregarded instructions provided by Q. 7:180 which means, “And
to Allah belong the perfect names, so use them to call on Him. And keep away
from those who practice deviation concerning His names.”®"3

4. Qutb’s Belittlement of Scholars: Qutb states, after presenting his interpretation of
Q. 5:44, “Employing ta ‘wil or ta’awwul [by assigning a meaning different from the
apparent one] to this rule is not but an attempt to distort words from their proper
usages.” Here, al-Harar1 concludes that Qutb’s ignorance and arrogance have both
led him to belittling those who interpreted the verse in a different manner.

Especially those among the Salaf, such as: ‘Abdullah b. ‘Abbas, Hudhaifa b. al-
Yaman (d. 36/656), Sa‘id b. Jubair (d. 95/714) and al-Bisr1 (d. 110/728).674

The above portrays al-Harar’s methodology in tackling such doctrines that have been
formulated by Sayyid Qutb and adopted by the Ikhwan party. Al-Hararl endorsed Hasan
al-Banna and his motives for establishing the Muslim Brotherhood but he stressed that the
party has deviated from the guiding principles set forth by al-Banna. It is worth noting,
however, that after requests urging al-HararT to forge an alliance with the Lebanese branch
of the Ikhwan, he responded, “In relation to Sayyid Qutb’s party who call themselves al-
Jama‘a al-Islamiyya did they not kill Muslims in Algeria eleven years ago? So, how can
we establish unity with them? Rather, we only unite with those who uphold our beliefs, the
belief of Sunnis.”®”> Sayyid Qutb was already a popular figure whose writings received
significant criticism from a number of Wahhabis, Siifis and Western academics. So, al-
Harar?’s rhetoric against Sayyid Qutb mostly resonated amongst his followers and was not
as popular in the study of Islamic sects as other polemical works. Nonetheless, his views
against Qutb — whether through his lectures or books — were central to revealing his efforts
in tackling ideologies such as Qutb’s al-takfir al-shumili. 1t also highlights his call to

building positive relations between Muslims and non-Muslims.
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4.2 Tahrirism
Hizb al-Tahrir, or the Liberation Party, is a political party established by prominent figures
who dissented from the Ikhwan in 1952. The party was established in what was then
Jordanian-controlled Jerusalem, “for the dual purpose of establishing an Islamic state and
liberating Palestine.”$’ Taqi al-Din al-Nabhani (d. 1376/1977) is credited for founding the
party and setting its goals, policies and plans for his vision for reviving the Islamic state.
Al-Nabhani was born in 1905 in the village of Ijzim, near Haifa.%”” After completing his
religious education at al-Azhar University, al-Nabhani returned to Palestine assuming a
leadership position in the Palestinian branch of the Ikhwan, until he left the Brotherhood in
December 1950 after the partition of Palestine. Al-Nabhani’s ideology appealed to many
audiences, thus spreading to numerous countries. Hizb al-Tahrir even managed to expand
its operations to Western Europe, particularly in Britain, where it was established in the
early 1980s under the leadership of ‘Umar Bakri.”® The party’s expansionist strategy is
%79

directly derived from al-Nabha who “provided a constitution of his proposed Islamic

state that clearly defines a division of powers among three branches of government:

executive, consultative, and judicial.”%0

As illustrated, al-Nabhani envisioned the establishment of a state according to his ideology
and under his supervision. Through his writings, al-Nabhani expressed his views on many
issues across a number of disciplines ranging from ‘agida and figh, to politics and
governance. Despite the fact that al-Nabhani’s main focus was on the latter, al-Harari
points out that not only was his approach to the caliphate unsound, but al-Nabhani also
advocated a number of erroneous doctrines as a result of which he breached the ijma"
(Islamic scholarly consensus) on religious matters related to the fundamentals (usiz/) and
branches of faith (furii®). Al-Harar1 discusses Hizb al-Tahrir briefly in a number of his
books but, similar to the case of Wahhabis and Ikhwan, he wrote a somewhat detailed
treatise solely dedicated to exposing their beliefs. The thirty-odd page treatise is entitled
al-Ghara al-"Imaniyya fi Radd Mafasid al-Tahririyya®®' (The Raid of The Faithful in

Refuting the Contraventions of Hizb al-Tahrir).
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However, prior to delving into al-HararT’s views on al-Nabhani and his party, it would be
worthwhile to examine the party’s overarching goals and plans. One of the leading experts
of Western Academia on Hizb al-Tahrir is Exeter University’s Dr Suha Taji-Farouki. Her
doctorate thesis examined the history, ideology and organizational structure of Hizb al-
Tahrir. In her paper entitled Islamists and the Threat of Jihad: Hizb al-Tahrir and al-
Muhajiroun on Israel and the Jews,%®? Taji-Farouki lays out al-Nabhani’s key ideologies
based on a comprehensive analysis of his writings. She argues that al-Nabhan1 focused on
the concept of liberation (tahrir), namely; liberating the Arab-Muslim nations from
colonialism, “His main concern was to unite the Arab-Muslim countries under a single
caliphate, erected on the ruins of existing regimes.”®®> Al-Nabhani viewed likeminded
movements in his era such as Egypt’s Ikhwan or India’s Jamaat-e-Islami (JI) as failures, as
their goals for erecting the caliphate were not clear. As such, “Nabhani’s brand was
revolutionary compared to other Islamist movements formed in opposition to
colonialism.”®®* In terms of the party’s plans and policies for political change, Hizb al-

Tahrir (HT) has outwardly promoted its three key phases for establishing its goal:%%>

1. Instilling a number of individuals with the party’s aims and method to form a group
which is intellectually capable of propagating HT’s message.

2. Interacting intellectually with society, encouraging it to embrace HT’s version of
Islam and work towards the establishment of its Islamist state.

3. Establishing an Islamist government and expanding to unite all Muslim-majority

countries as one state.

While liberating Palestine was one of the party’s foremost goals, al-Nabhani believed that
the problem of Palestine would only be resolved once the caliphate is restored. He
proclaimed, “The issue of Palestine is nothing more than one amongst many issues which
have befallen the Islamic umma since the kuffar destroyed the khilafa and removed Islam
from the political arena.”®® Hence, the fall of the Ottoman Empire — the last authentic
Islamic caliphate, in al-Nabhani’s view — coupled with the rise of the Zionist State played a

pivotal role in formulating the party’s objectives.
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While in Jordan, al-Nabhani, sought to have Hizb al-Tahrir registered by the Jordanian
government as a political party. However, his application for registration was denied
because the party rejected the monarchy and Arab nationalism.®®” As a result, “The
Jordanian authorities issued a decree banning Hizb ut-Tahrir and arrested its leadership,
holding the leaders for two weeks in March 1953.7%%8 In spite of the ban, al-Nabhani’s
followers continued to spread his ideology, not only in Jordan but also in neighbouring
countries. Consequently, al-Nabhani resorted to Beirut where he spent the remainder of his
life. He died on 20" December 1977 and was replaced by a fellow Palestinian
‘Abdulgadim Zaloom.%®® The party adopted a wide range of political and religious
ideologies, thus proposing, “a puzzle to observers because of its odd combination of

revolutionary ideals and use of non-violent political means to achieve its objective.”**

As previously mentioned, Hizb al-Tahrir expanded in Middle Eastern, European and
Western countries. In fact, the party is already active in more than forty countries.®*!
Hudson Institute’s Zeyno Baran expressed that Hizb al-Tahrir’s members are prone to
exhibiting radical behaviour, thereby resulting in violence, thus referring to the party as the
‘conveyor belt’ for extremists.®*? Despite its rapid spread, it has been banned in a number
of countries, “including Egypt, Saudi Arabia, Turkey, and Uzbekistan. The group is also
banned in China and Russia. The United Kingdom has not banned HT. According to
Baran, HT’s British chapter in London is the “nerve center” of the international

movement.”%?3

The vast majority of works written on al-Nabhani and Hizb al-Tahrir shed
light on the party’s political ideology as well as that of its founder. The most prominent
topic discussed is their caliphate reestablishment strategy; from which a number of
ideologies branch out, such as: dar al-harb (the land of war), dar al-Islam (the land of
Islam), jihad as well as their views on democracy and the West. While al-HararT discusses
the caliphate discourse at length he also delves into some problematic creedal issues posed
by al-Nabhani - unlike many of his contemporaries - such as his adoption of the Mu ‘tazilis’

views on God’s gada’ (predestination); as illustrated below.
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Al-Harari introduces al-Ghara al-"Imaniyya with a direct attack on the person of al-
Nabhani. Al-Harar regarded him as a self-proclaimed scholar who falsely assumed the
rank of ijtihad. The book then presents seven doctrines adopted by Hizb al-Tahrir, each
followed by al-HararT’s refutation that is largely based on the Qur’an, hadith and ijma".
While some of al-Nabhani’s beliefs will be thoroughly examined below, others will only
be listed. Al-Harart lays them out in the following order: (1) al-Nabhani’s claim that an
agent’s voluntary acts are not created by Allah, (2) the infallibility of prophets before
prophethood, (3) reasons for deposing the caliph, (4) dying prior to pledging allegiance to
a caliph, (5) the Tahriris’ fatrwa on the permissibility of walking towards a sin without
committing it, (6) alleging that a man is permitted to kiss a marriageable woman
(ajnabiyya), and finally (7) the qualifications by which the rank of mujtahid is attained. Al-
Harart highlights the importance of such an undertaking by stating:

Therefore, out of fulfilling the obligation made incumbent upon us by Allah -
which is enjoining the right and forbidding the wrong - and in an effort to give
advice to Muslims and warn them against this party (i.e., Hizb al-Tahrir) and its
statements, we have composed these documents. We mentioned their statements
and disproved their beliefs and challenged them with the Qur’an, hadith, ijma‘ as
well as the statements of the scholars. This is because warning against the people of
misguidance is an obligation. Just as it is compulsory to warn against whoever
cheats Muslims in trade, it is even more dutiful to warn against those who [attempt
to] alter the religion, distort it and fabricate lies against Allah and His messenger ...
Abii ‘Alt al-Daqqaq said, “The one who does not speak out against the wrong is a

mute devil.”%*

The above introduction is foundational to understanding why so much time and effort has
been dedicated by al-Harar to exposing most of his rivals and their misrepresentation of
Islam. As demonstrated, al-Harar1 rightfully considers his efforts to rebut erroneous
doctrines to be part of a duty that is tantamount to jikad. However, it should be noted that
al-Harar1 gives preference to one of the two types of jihad over the other. According to
him, jihad al-bayan (jihad through words) is more important in this day and age, in

comparison with jihad al-sinan (jihad through weapons).%>

694 Al-HararT 1993: 4.
5 Halim, J. (2019). Darb al-Salama fi Irshadat al-‘Allama "aw Sami'‘t al-Shaykh Yagqil. Beirut: Dar Al
Macharie CO. p. 128.
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In a fashion somewhat similar to that of Sayyid Qutb, al-Nabhanit regarded all Muslims of
his time to be sinners. His reasoning for arriving at that judgement is erroneously derived
from the numerous hadith accounts regarding the establishment of the caliphate. For
instance, al-Nabhani contends that whoever dies without having a pledge of allegiance
(bay ‘a) on his neck, dies the death of the jahilyya, i.e., in the state of ignorance.%’® He goes
on to declare that Muslims should only be given three days. Should this deadline pass
without them having pledged allegiance to a caliph, they would all be sinful.®’
Furthermore, in a memoir issued by Hizb al-Tahrir’s leadership council to the Muslims of
Lebanon, they warned that, “... the Muslims in Lebanon, likewise Muslim in all countries,
are sinful, unless they work towards returning Islam to [everyday] life and appoint a caliph

to unite them.”®8

Therefore, al-Nabhani’s message was essentially to call for the
establishment of the caliphate by classing all those who refused to join his exclusive party

as the people of jahilyya.

Following is an analysis of the hadith pertaining to the caliphate. However, prior to that, it
is worth noting that the jahilyya death al-Nabhani talks of is in reference to those idol
worshippers who died whilst believing that the idols, they built themselves, were their
deities. So, al-Harari argues that al-Nabhani’s understanding entails that, “... every
Muslim who has died in the past hundred years, then dies the death of the jahilyya.
Because there has been no caliph since that time.”*®® Al-Harari strongly believes in the
significance and importance of a legitimate Islamic Caliphate. However, since the
caliphate that manages the affairs of all Muslims came to an end a long time ago, he insists
that Muslim subjects today are exempted for not having appointed a caliph, since they are
unable to do so. In support of this he cites Q. 2:286, “Allah does not require of any soul
except with that which is within its capacity.”’’ So, Al-HararT compares between Qutb and
al-Nabhani and concludes that both figures ultimately sought power and influence,
particularly by appealing to the uneducated laymen. For instance, al-Nabhani claimed the
caliph position for himself, ordained his wife as the so-called “Mother of Believers” and
was allegedly given the bay ‘a or allegiance. Each of his three sons was purportedly granted
the title ‘Emir’; one of whom was the Emir of Iraq, another the Emir of the Levant and

finally the Emir of Egypt. 7!

696 Al-Nabhani, T. (2003). Al-Shakhsiyya al-Islamiyya. Beirut: Dar al-Umma. Vol. 2, p. 13.
97 Al-Nabhani, T. (2002). 4I-Dawla al-Islamiyya. Beirut: Dar al-Umma. p. 235.
98 Hizb al-Tahrir. (n.d.). Mudhakkarat Hizb al-Tahrir *ila al-Muslimin fi Lubnan.
99 Al-Harar1 2010: 20.
700 The Qur’an 2:286.
701 Al-Harar1 2010: 18.
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The hadith that al-Nabhant and Hizb al-Tahrir consider central to their mission reads, “The
one who withdraws his hand from obedience [to the caliph] will find no argument [in his
defence] when he is judged by Allah on the Day of Resurrection; and one who dies without
having sworn allegiance (bay ‘a) will die the death like the one belonging to the days of
ignorance (jahilyya).”’*? Al-Hararl reveals that the Tahriris’ methodology is only to
transmit the second part of the hadith whilst disregarding the first part. By doing so, they
would cast fear in the hearts of their audiences for not having pledged allegiance to a
caliph. While al-Nabhani understood the hadith to apply to all situations, al-Harari
responds by stating that the hadith exclusively refers to those who rebelled against the

caliph, remained on that position and died upon it.”%

A-Harari insists that the judgement
inferred by the hadith only applies if a caliph was already appointed and was denied the

bay ‘a. 1t would not apply to this era, especially after the fall of the Ottoman Caliphate.

In fact, according to al-Harar1, another narration of the hadith reinforces his interpretation.
The narration reads, “Whoever disapproves of something done by his ruler (amir) then he
should be patient, for whoever departs from the obedience of the ruler and dies upon that,
he would have died like those who died in the jahilyya.”’** Therefore, the prophet’s saying,
“dies upon that” indicates that it exclusively refers to those who died after having rebelled
against the caliph. This, evidently, does not apply to Muslims today. Al-HararT provides
another report that is particularly significant, because in it the prophet answers the question
of what a Muslim should do in the absence of a caliphate. Al-HararT notes, “This is also
indicated by the hadith of al-Bukhart and Muslim from Hudhaifa b. al-Yaman in which he
says: the messenger of Allah said, after describing those who invite others to the gates of
Hellfire, “Adhere to the group of Muslims (jama ‘at al-muslimin) and their Chief.” I asked,
“If there is neither a group [of Muslims] nor a chief, [then, what shall I do]?” He said,
“Keep away from all those different sects.””® Therefore, the prophet instructed Hudhaifa
to abandon all the illegitimate sects, and he did not tell him that those Muslims would die
like those who died in the jahilyya. Al-Hararl concludes this section by reiterating that
Hizb al-Tahrir’s approach would result in introducing haraj (hardships/difficulties) in the
religion, because they have entirely disregarded al-Bukhari’s account and only utilised the

second part of Muslim’s.”%

702 Muslim 1991: 743.
703 Al-Harart 1993: 16.
704 Al-Bukhari, M. (2000). Sahih al-Bukhari. Beirut: Dar al-Fikr. p. 1774.
705 Al-Harart 1993: 17.
706 Al-Harart 1993: 17.
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The caliphate debate was addressed at the beginning of this subchapter due to its notable
association with Hizb al-Tahrir. However, the first issue al-Harart tackles in his al/-Ghara
al-"Imaniyya is the debate on gadar (predestination). Al-HararT considered al-Nabhant’s
stance on gadar much more serious compared with his views on the caliphate debate. Al-
Nabhani seems to have been influenced by the early Qadariyya or Mu‘tazila, particularly
on the doctrine of khalg af“al al- ibad, i.e., the debate on whether or not the voluntary acts
of humans are created and predestined by Allah. Also, among the key doctrines upheld by

the Qadariyya is their denial of Allah’s predetermination of human voluntary acts.”"’

In more than one part of his book, al-Shakhsiyya al-Islamiyya (The Islamic Personality),
al-Nabhani professes his adherence to the Qadariyya’s views vis-a-vis God’s gqada’
(predestination). He states, “These acts, i.e., the acts of humans, have no connection
whatsoever to the gada’. Likewise, the gada’ has no influence over them. Because it is the
human who performs them in accordance with his will and choice. Therefore, according to
this, voluntary acts would not fall under the gada’.”’% After presenting his reasoning, al-
Nabhani concludes the gada’ argument by stating, “Since attainment of reward or the
affliction of torment is contingent upon guidance and misguidance, this indicates that both

guidance and misguidance are a result of the slave’s action, and neither are created by

Allah.”7%

It is still unclear as to what led al-Nabhani to adopt the Mu‘tazila’s views, especially that
the Ash ‘arT school of thought was, and still is, particularly dominant both in the Levant
where al-Nabhani spent his life, and in al-Azhar University, especially during the time he
studied. The fact that the Mu‘tazila, as a sect, ceased to exist centuries ago did not stop al-
Harar1 from examining their belief system and rebuking it at great length. Therefore, al-
Harari believed it was crucial to refute some of the Mu‘tazila’s most prominent beliefs, as
he expansively did in his al-Sirat al-Mustaqim, as well as its explanation: al-Sharh al-
Qawim fi Hall Alfaz al-Sirat al-Mustaqim. Al-Hararl follows his standard polemical
method in his refutations of al-Nabhani. He starts with some Qur’anic verses, followed by
hadith account, he then goes on to support them both with the intellectual proof (al-dalil
al-‘aqli).”°

707 Hoffman 2012: 287.
708 A1-Nabhant 2003: 94.
709 A]-Nabhani 2003: 96.
710 Al-Harart 1993: 4-11.
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The first verse al-HararT employs is Q. 25:2, “wa khalaga kulla shay™.'! The verse
explicitly indicates that it is only Allah who is the sole creator of everything. Al-Harar1
sheds light on the term shay’ (lit. thing) by noting that it encompasses all of what has come
into existence. Everything is created by Allah, whether that may be the bodies or the
actions of slaves; both voluntary and involuntary actions. Moreover, al-Harar1 goes on to
deduce the following argument, “.... Also, voluntary actions are much more in number
than involuntary acts. Hence, if every voluntary act was created by the slave, then the
deeds that are [supposedly] created by the slave would be more [in number] than the
slave’s actions that are created by Allah.””'? In al-Ghara al- Imaniyya, al-HararT cites the
above verse and then presents numerous other reports indicating— contrary to al-Nabhani’s

belief — that the creator of guidance and misguidance is God.

On the other hand, when warning against Hizb al-Tahrir in his other books, al-Harart gives
little attention to the discourse on accountability and misguidance. Rather, he directs his
efforts to the debate on voluntary and involuntary acts (al-af‘al al-ikhtiyariyya wa al-
idtirariyya). For instance, he cites the following verse, “Say [O Muhammad]: truly, my
prayer and my service of sacrifice (nusuk), my life and my death, are all created by
Allah.””!3 While, the prayer and service of sacrifice are both voluntary acts, life and death
are involuntary. The verse mentions four examples, two for each one of the categories of
actions (voluntary and involuntary) in one context. Then, it explicitly states that Allah is

the creator of all. Al-Harar1 goes further to argue:

Among the verses indicating that the slave does not create any of his actions,
whether voluntary or otherwise, is the verse: “falam taqtulithum wa lakinna Allaha
qatalahum” (which means: the believers did not kill them, but it was Allah who
created death in them). Despite the fact that Muslims fought and killed, Allah
negated that they truly afflicted death [through creation] upon non-Muslims. This is
because the killing that they afflicted [on the enemy] took place, however they did
not create the action of killing, but Allah created it. They only performed the deed

as an acquisition (kasb)’'*, and Allah is the One who brought it into existence.”!?

"1 The Qur’an 25:2.

12 Al-Harar1 1993: 5.

713 The Qur’an 6:162.

"4 In his Izhar al- ‘Aqida al-Sunniyya Bisharh al-‘Aqida at-Tahawiyya, al-HararT provides a number of
definitions for the concept of kasb: (1) kasb is the act which takes place within an agent who has
power over it, (2) It is the act which is done via a created power, (3) the act by which the agent
yariam (lit. seeks, pursues) to obtain a benefit or avert a harm. See al-Harart 2007a: 292-314.

"5 Al-Harar1 2010: 12-20.

166



In response to al-Nabhani, al-Harar1 addressed the gadar argument, albeit briefly, and
sought to promote the Ash‘arl stance by employing the kasbh doctrine. Nonetheless, the
above response does not adequately portray the comprehensiveness of al-Harari’s
polemical works against the Qadariyya or the Mu‘tazila, as this can be found in his al-
Sharh al-Qawim fi Hall Alfaz al-Sirat al-Mustaqim. Al-HararT’s feud with Hizb al-Tahrir is
dominated by the two fundamental disagreements laid out previously; the gadar and the
caliphate debates. So much so that al-HararT argues that a Tahr1r1 could be easily identified
by their ‘trademark’ caliphate argument, “... as for Hizb al-Tahrir, they are known by
saying: we are obligated to appoint one caliph, i.e., one ruler, who governs all Muslims.
And whoever dies before the appointment of the caliph, then his death is similar to that of
the jahilyya.”’'® While the two overarching arguments dominated al-HararT’s feud with
Hizb al-Tahrir, some unexpected, yet peculiar, issues surface. For instance, a fatwa
emerges in one of the pamphlets given out in Lebanon during the 1970s. It states that a
man is permitted to kiss a marriageable woman (ajnabiyya) or shake her hand as long as he
does not do so for the intention of adultery or fornication.”!” Again, the reason for such a
fatwa is not entirely clear, especially since Tahriris are generally associated with a
conservative and somewhat strict attitude. Throughout the book, al-Hararl consistently

presents their fatwa and refutes it.

In sum, al-Harar1 regarded Hizb al-Tahrir as a faction that called for opinion-based fatwas
and the spread of chaos in the name of Islam. Members of Hizb al-Tahrir have ever since
promoted their ideology under their caliphate agenda, with their leaders enjoying the
distribution of powers according to systematic nepotism. Stemming from his unwavering
belief that forbidding the munkar (unlawful) is an essential step to establishing unity
among Muslims, al-Harar1 took it upon himself to warn against the three infamous sects
that have spread in Muslim communities. He notes, “... therefore, if a man came with a
marriage proposal to a woman, then he should not to be given to her in marriage before he
is put to the test. As such, he should be asked the following questions: what do you say
about those who adopt the beliefs of Hizb al-Ikhwan? What do you say about those who
adopt the beliefs of Wahhabis? What do you say about those who adopt the beliefs of Hizb
al-Tahrir? If he says: they are misguided. Then he could be given in marriage to her.

Otherwise, he would impose a great danger.”’'8

716 Al-Harart 2017a: 240.
717 Al-Harart 1993: 5.
718 Al-Harari 2017a: 242.
167



4.3 Miscellaneous Modern-Day Figures

Thus far, it has been established that over the decades, al-HararT managed to unify his
adversaries against him. He not only waged fierce battles against Wahhabis, Ikhwanis and
Tahrirts, but he also directed part of his attention to some of his contemporaries. Most of
figures did not necessarily affiliate with any of the major sectarian groups, but instead
worked either independently or had a small following in the Arab world, particularly in the
Levant. Some of those who managed to attract al-HararT’s attention are: Yasuf al-
Qaradawi, Muhammad Sa‘id Ramadan al-Buti, Muhammad Rajab Dib, Hasan Qatirji,
Munira Qubaisi, and Fathi Yakan. While their names might have appeared in some of al-
HararT’s works, each has a section dedicated to them in al-Ta ‘awun ‘ald al-Nahi ‘an al-
Munkar (Cooperating in Forbidding the Unlawful), wherein some of their beliefs are

examined and challenged by al-Hararf.

4.3.1 Yusuf al-Qaradawi

Born in 1926, al-Qaradawi spent his childhood in a religious environment in his hometown
Tanta, Egypt. Then, he went on to Cairo where he completed his undergraduate and
postgraduate studies at al-Azhar University.”!? Al-Qaradawi spent many years in Qatar as
part of an educational delegation arranged by al-Azhar University. The Qatar-based thinker
is credited for founding a number of councils and research centres such as: the European
Council for Fatwa and Research, as well as the International Union for Muslim Scholars.
But he is best known for his deep-rooted connections with the Ikhwan. In addition to
serving as a leading member for many years, al-Qaradawi received numerous offers to lead
the Brotherhood and assume the rank of the murshid (leader) of Ikhwan. However, after
revoking his membership, he declined all the leadership offers.”?® Perhaps al-Qaradawi is
most renowned for his regular appearances on the Qatari state-funded TV channel Al
Jazeera. For many years, he was hosted as part of a religious programme called al-Shari ‘a
wa al-Hayat (Religious Law and Life). Since then, al-Qaradawt has been regarded as one
of the key fundamentalist figures, “capable of drawing large crowds of more than a quarter
million people.””?! Over the decades, al-Qaradawi issued a vast array of farwds on religion,

ethics, politics and other disciplines. Thus, sparking controversy in the Islamic world.

"% Baroudi, S. (2014). Sheikh Yusuf Qaradawi on International Relations: The Discourse of a Leading
Islamist Scholar (1926-). Middle Eastern Studies, 50(1), 2-26.
720 Soage, A. (2008). Shaykh Yusuf Al-Qaradawi: Portrait of a Leading Islamic Cleric. Middle East Review
of International Affairs, 12(1), 51-68.
2! Soage A. B. (2010). Yusuf al-Qaradawi: The Muslim Brothers’ Favorite Ideological Guide. In Rubin, B.
(Ed.), The Muslim Brotherhood. The Middle East in Focus. New York: Palgrave Macmillan. p. 19.
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In 2004 al-Qaradawi and some prominent Ikhwan figures founded an international
organisation tasked with establishing unity between Sunnis, Shi'as and Ibadis. It was
named: al-Ittihad al- ‘Alami i ‘Ulama’ al-Muslimin (the International Union of Muslim
Scholars or IUMS). The organisation is based in Doha, Qatar and was headed by al-
Qaradawt himself until he handed over its leadership to the Moroccan Ahmad al-Raystini
in 2018. However, “The United Arab Emirates first designated the IUMS as a terrorist
organization in 2014. In late 2017, Saudi Arabia, Egypt, the United Arab Emirates, and
Bahrain designated the ITUMS.”’?? Furthermore, al-Qaradawi was branded a terrorist and a
warrant was issued by the Interpol for his arrest because of his role in the 2011 jailbreak
during the Egyptian uprising. Although the Interpol warrant consequently cancelled, he
was sentenced to death, in absentia, by the Egyptian government for the same reasons.”??

Al-Qaradawt has been seen as an agitator by the four countries that recently severed ties

with Qatar: Saudi Arabia, the UAE, Bahrain and Egypt.’**

Until recently, al-Qaradawi has been regarded by a number of Western academics as a
moderate religious figure who has been a pioneer in issuing fatwas especially for Western
Muslim communities, as well as contributing toward religious coexistence dialogue.
However, after extensive scrutiny, the Western view seems to have shifted, “He propagates
a takfiri version of Islam that excommunicates any Muslims who do not adhere to this
conservative and politicized understanding of religion. He advances the radical design of
the Muslim Brotherhood whose goals and tactics he fully embraces.”’* In the Arab world,
al-Qaradaw1 was also largely criticised by Wahhabi scholars; the most prominent of whom
are Nasir al-Din al-Albani and Ibn ‘Uthaymin. While al-Albani refuted one of al-
Qaradawt’s fatwas on riba (usury), Ibn ‘Uthaymin charged al-Qaradaw1 with apostasy and
declared that he ought to be killed as a form of punishment. In his response to al-
Qaradawi’s comments on Ehud Barak’s election results, Ibn ‘Uthaymin said: “He has to

repent to Allah, otherwise the rulers ought to behead him”.”2¢

22 Counter Extremism  Project. (n.d.). Yusuf al-Qaradawi (Report) Retrieved from

https://www.counterextremism.com/extremists/yusuf-al-qaradawi.

72 Al-Arian, A. (2015). Death sentence for freedom in Egypt. Al Jazeera. Retrieved from
aljazeera.com/indepth/opinion/2015/05/egypt-morsi-death-sentence-150517102814924.html.

24 Raghavan, R. & Warrick, J. (2017). How a 91-Year-Old Imam Came to Symbolize the Feud Between
Qatar and its Neighbors. The Washington Post. Retrieved from
https://www.washingtonpost.com/world/middle east/how-a-91-year-old-imam-came-to-symbolize-
feud-between-qatar-and-its-neighbors/2017/06/26/601d41b4-5157-11e7-91eb-
9611861a988f story.html.

% Virgil, T. (2018). Yusuf al-Qaradawi: False Moderate and True Radical? A/ Mesbar Studies and Research
Center. Retrieved from https://mesbar.org/yusuf-al-qaradawi-false-moderate-and-true-radical/.

26 Ibn ‘Uthaymin Yarudd ‘ald al-Kalb al-‘Awt Yisuf al-Qaradawi. (2010). [Video]. Retrieved from
https://www.youtube.com/watch?v=tnMzTU
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While al-Qaradawi’s works and views have been criticised by a number of Arab and

Western scholars, the only responses examined below will be those personally devised by

al-Harar1 himself. Two compressive books have been authored by al-Harari’s students

solely to refute al-Qaradawt; the first of which is written by Shaykh Khalil Daryan, entitled

al-Naqd al-Kawi Lida‘'wa Yusuf al-Qaradawi (The Scorching Response to Yisuf al-

Qaradawi’s Claim),’?” and the other by Shaykh 'Usama al-Sayyid, entitled al-Qaradawi fi

al-‘Ara’ (Al-Qaradawi in the Wilderness), however neither will be examined here.”?® With

a wide range of fatwas subject to scrutiny, al-HararT seems to have selected some of the

most explicit and outrageous fatwas he came across. He presents the following:

1.

729

One of the famous statements proclaimed by al-Qaradawi is his comment on Ehud
Barak’s election results. He said, “If Allah were to present Himself for election, He
would not have received this percentage of votes.”.”>? This statement also received
considerable criticism in Wahhabi circles. In fact, Ibn ‘Uthaymin charged al-
Qaradaw1 with apostasy for making such a statement, as stated earlier.

According to al-Qaradawi, when prophet Muhammad performs religious ijtihad
(independent reasoning), he would either err or be correct. Interestingly, al-
Qaradawi1 followed that by saying about himself that he also undergoes ijtihad and
sometimes errs. Al-HararT dismisses this by suggesting that al-Qaradawi would be
equating himself with the prophet. He, then, notes that the beginning of Strat al-
Najm explicitly states that, with regards to religious matters, Muhammad does not
speak from his own inclination, rather it is all through revelation.”®!

Another view adopted by al-Qaradawi is the belief that hellfire would eventually
cease to exist. He said in an interview on Al Jazeera, dated 22/02/2004, “On the
Day of Judgement, hellfire perishes, and this suits God’s mercy.””*? Al-Hararl
rejects al-Qaradawi’s view arguing that it belies many Qur anic verses describing
hellfire as the everlasting abode of torture, “Indeed, Allah cursed the disbelievers
and prepared for them a blazing fire. In it, they shall reside forever”.”3* Al-Harar
notes that al-Qaradaw1 erroneously adopted and promoted Ibn Taymiyya’s fatwda on

hellfire.

27 Daryan, Kh. (2004). Al-Naqd al-Kawi Lida ‘wa Yiisuf al-Qaradawr. Beirut: Dar Al Macharie CO.

728 Al-Sayyid, "U. (2002). Al-Qaradawi i al- ‘Ara’. Beirut: Dar Al Macharie CO.

729 Al-Harar?’s refutation of al-Qaradawr is laid out in his book al-Ta ‘Gwun. See Al-Harart 2009a: 60-61.

730 Al-Harari 2009a: 61.

73! The Qur’an 53:2.

32 Al-Qaradawt Yuwafiq Ibn Taymiyya al-Qawl Bifand’ al-Nar. (2012). [Video]. Retrieved from

https://www.youtube.com/watch?v=KXi9llJxYss.

733 The Qur’an 32:65.
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4.3.2 Muhammad Sa‘1d Ramadan al-Butt

Al-Biit1 (d. 1434/2013) was a Syrian academic and a religious figure notably known for his
role as the Friday preacher of the grand Umayyad Mosque in Damascus.”** Al-Buti held
this position from 2008 until his death in March 2013 through a bomb explosion during the
Syrian civil war. Al-Biitt wrote over sixty books on a range of topics. However, one of his
most recognised works is a book he wrote on ‘agida entitled Kubra al-Yagqiniyyat al-
Kawniyya (The Major Universal Certainties). It is worth noting that Mulla Ramadan,
Muhammad Sa‘id’s father, was one of al-HararT acquaintances, particularly during time he
lived in Damascus.”?®> Al-Harari regarded al-Buti’s father highly and acknowledged his

scholarship.

Amongst the most comprehensive Western Academic accounts published on al-Buti’s life
is that of Andreas Christmann who conducted an in-depth analysis of al-Bitt’s life and
works. Al-Buti did not officially associate with any religio-political party, albeit his
biography reveals that during the 1950s, he regularly attended meetings held by Rabitat al-
‘Ulama’ (The Scholars’ League) who had established close relations with the Ikhwan.”3¢
Despite al-Biiti’s connections with the Ikhwan, Christmann denies his membership of the
Ikhwan’s party, or his endorsement of their militant actions, “It seems that Shaykh al-
Bitt’s sympathy for the cause of a viable and politically conscious Islamic movement was
considerable. Yet sympathy with some ideals of the Brotherhood is not the same as
collaboration or complicity when it comes to militant actions.”’?” While al-Buti
condemned the Ikhwan’s 1979 revolution and supported president Hafez al-Assad’s
Baathist regime, the majority of his senior colleagues either backed the Ikhwan or simply
remained silent. Similarly, after the death of Hafez al-Assad and “under Bashar al-Asad,
al-Buti remained loyal to the regime in exchange for some concessions to the religious

sector.””38

734 Pierret, T. (2013). Syria’s Unusual “Islamic Trend”: Political Reformists, The Ulema and Democracy. In
Bayat, A. (Ed.), Post-Islamism: The Many Faces of Political Islam. Oxford: Oxford University
Press. p. 336.

735 Al-Harari 2014: 17.

736 Christmann’s paper reveals his deep admiration of al-Biifi, as well as his bias in favour of him.
Christmann actually met al-ButT in person and interviewed him. He states, “Having thus become
aware of al-BitT’s leading position in Syria's spiritual life I was anxious to meet him personally.
Last year I encountered al-Biitt only briefly after one of his sermons whereas this year I succeeded
in conducting an interview with him in his university office.” See Christmann, A. (1998). Islamic
Scholar and Religious Leader: A portrait of Shaykh Muhammad Sa'id Ramadan al-Buti. Islam and
Christian-Muslim Relations, 9(2), 149-169, DOI: 10.1080/09596419808721146. p. 152.

37 Christmann 1998: 152.

738 Pierret, T. (2013). Syrian Regime Loses Last Credible Ally among the Sunni Ulama. Syria Comment.
Retrieved from https://www.joshualandis.com/blog/syrian-regime-loses-last-credible-ally-among-
the-sunni-ulama-by-thomas-pierret/.
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With al-Biitt being a key recipient of regime’s full support, he rose to fame in Syria,
amongst Muslims and non-Muslims. His weekly fixed televised lectures which were held
every Wednesday at 7 p.m.”*° propelled him to fame, not only in Syria, but in the Arab
world as well. This, naturally, led to his inevitable clash with other movements. During the
formative stages of his career and thereafter, al-Butl maintained a dismissive position vis-
a-vis Wahhabism. Naturally, al-Albani and Ibn Baz were amongst his staunchest rivals. In
more than one book, al-Albant attacks al-Biti. For instance, al-Albani says in response to
al-Biitt, “It seems that this doctor (i.e., al-Bit1) will not attain comfort until he fabricates

lies against the Salafis.”’4°

To a certain extent, al-HararT and al-Biiti agreed on number of doctrines, but al-Biiti
received staunch refutations from al-HararT on a number of issues. For instance, upon his
analysis of Kubra al-Yaginiyyat al-Kawniyya, al-Harar notes that al-But1 refers to Allah as
a: “‘illa”. The term ‘illa is generally used in reference of an illness, or it might refer to a
cause or a source. While al-Biitt might have intended the latter meaning, al-Harart replies,
“Al-But called Allah a %/la in more than one part of his book Kubra al-Yaginiyyat. In the
past, I instructed him to remove it from his book, so he promised me that he will change it,
but he did not. Instead, he republished it nine times, according to what I was told. So, how
could we remain silent while he spreads misguidance?”.’#! In an exclamatory manner, al-
Harari wonders how could al-Buti allow calling God a ‘lla and not his own son. In
response to al-Buti, al-HararT employs the same counterargument he did in his refutation of
Sayyid Qutb when he referred to Allah as, al-risha al-mu jiza (the miraculous brush) and
al-‘aql al-mudabbir (the managing mastermind). Al-Harar1 also cites al-Nasafi’s
interpretation of Q. 7:180 who states, “It is blasphemous to call Allah a jism (body),
Jjawhar (entity), ‘agl (intellect) or a ‘illa (cause/illness).”’#> Another scholar who touched
upon this issue is the Hanafl scholar Rukn al-Islam ‘Alr al-Sughdt (d. 461/1068) who
opined that whoever calls Allah a cause or a reason, then he has committed blasphemy.”*?
This stems from the agreed-upon Sunni doctrine that all the names of Allah are tawgifiyya,
that is God is only attributed with the names and attributes that are referred to him in a
nass (explicit text) or by the scholarly consensus. As seen, al-Harar1 only sheds light on a

few of al-BiitT’s mistakes.

739 Christmann 1998: 150.
740 Al-Albani 2001: 146.
741 Al-Harari 2009a: 66.
742 Al-Nasafi 1998: 620.
43 Al-Zabidi, M. (1994). Ithaf al-Sada al-Muttaqin Bisharh Ihyia’ ‘Ulim al-Din. Mu’assasat al-Tarikh. p.
100.
172



4.3.3 Muhammad Rajab Dib

Since Syria ceased control of Lebanon in 1976, this resulted in the expansion of Syrian
influence over prominent Lebanese territories. In addition to imposing their political
agendas, economic proposals and military powers, the Syrian state-sponsored da ‘wa was
also exported to Lebanon. Ahmad Kaftarii (d. 1424/2004), who was the grand mufti of
Syria, “... sent one of his most trusted disciples Sheikh Rajab Dib, on a teaching mission
to Beirut during the month of Ramadan. Sheikh Rajab build a Sufi network. This sub-
network of the Kaftariyya was later named the Rajabiyya.”’** The Rajabiyya is believed to
be a network in Lebanon which Rajab Dib’s family controls and oversees.”*® Al-Harari
considered Muhammad Rajab Dib (1437/2016) to be an unqualified teacher who initially
worked as a mechanic, among other professions, and then suddenly wore the Islamic
turban and attire and became a preacher. Al-HararT’s students compiled a book detailing
most of Rajab Dib’s fallouts. It is entitled al- ‘Ajab al- ‘Ajib min Dalalat Muhammad Rajab
Dib (The Wonders of Muhammad Rajab Dib’s Statements of Misguidance).

One of the most mind-boggling statements ever attributed to Rajab Dib is the following:
“There are two gods in this universe, the one God who is worshipped, and the other God is
the one provides help.” Rajab Dib’s polytheistic statement is said to have been recorded
during Hajj season in 1978.746 Another unprecedented fatwa which al-HararT points out, is
Rajab Dib’s view that a woman is not allowed to call her husband by his name. Rajab Dib
proclaims, “So if he says to her: where are you Asma’? Where are you Asma’? and she
says to him: I am here, Khalil. He is not a Muslim and she is not a Muslim. It is neither
permissible for a man to call his wife by her name, nor it is allowed for her to call her
husband by his name. He calls her by her title (lagab) and she calls him by his title.”74’
Perhaps, this could be cited as an example of innovating a religious rule in order to satisfy
cultural habits. The last issue al-HararT raises is Rajab Dib’s claim that he is a miniature
prophet. This was documented by one of Rajab Dib’s former students who wrote down
what his teacher said. His student, later on, became one of al-Harar1’s followers. Al-Harart
concludes, “I still have this notebook and his handwriting is on it.”’*® Despite his

preposterous claim of prophethood, people continued to attend his lectures.

744 Bottcher, A. (2004). Official Islam, Transnational Islamic Networks, and Regional Politics: The Case of
Syria. In Jung, D. (Ed.), The Middle East and Palestine Global Politics and Regional Conflict.
Palgrave Macmillan. p. 142.

745 Roberson, B.A. (2003). Shaping the Current Islamic Reformation. London: Frank Cass. p. X VL

746 Al-Harari 2009a: 89.

747 This statement is recorded on tape as part of Rajab Dib’s lecture titled: al-Nizam fi al-Islam (The Order in
Islam), when discussing the relationship between a husband and his wife. See Al-Harar1 2009a: 89.

748 Al-Harari 2009a: 90.
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4.3.4 Hasan Qatirj1

Qatirj1 can succinctly be described as a textbook militant. Born and raised in Lebanon,
Qatirj1 went on to Riyadh in 1984 to enrol in the Hadith Studies programme at the
Muhammad ibn Saud University from which he graduated. After his return to Lebanon,
Qatirj1 founded an association through which he was able to promote and further his
ideology. He named it: Jam ‘iyyat al-Ittihad al-Islami (The Association of Islamic Unity).”*
Over the years, Qatirji managed to promote some key Wahhabi beliefs such as:
anthropomorphism, rejection of ta 'wil, the slandering of Ash‘aris and Maturidis among

other ideologies.

For instance, al-HararT notes that one of the views upheld by Qatirj1 is his belief that all
women are obligated to cover their faces with the nigab and wear a long loose-fit outer
garment (jilbab). His fatwa on the jilbab is mentioned in: Minbar al-Da ‘iyat (The
Planform of Female Scholars) in which he says, “Scholars agreed that, if a woman leaves
her house, she is obligated to wear the jilbab over her clothes.”’>® Al-HararT argues that
Qatirj1 opposed the ijma ‘ reported by al-Qadi ‘Iyad al-Maliki; that scholars agreed that a

woman is permitted to uncover her face and that men ought to lower their gazes.”!

However, Qatirji is perhaps best known for the role he played in the assassination of al-
Harar?’s most prominent student Shaykh Nizar al-Halabt who was murdered on August
31%, 1995. Al-Halabi presided over Jam‘iyyat al-Mashari® al-Khayriyya al-Islamiyya (The
Association of Islamic Charitable Projects - AICP), until his demise. Qatirji is often
referred to by al-Harar1’s students as: “Shaykh al-Qatala” i.e., the teacher of assassins. This
is primarily due to his role in indoctrinating the murderers. In 1996, the Lebanese
newspaper Addiyar published the court proceedings, as well as the murderers’ statements.
One of the murderers was Khalid Hamid who confessed to his close relationship with
Qatirji, “... during that time, I continued my religious lessons under Shaykh Hasan
Qatirji.”’>? While the murderers were eventually executed, Qatirji was imprisoned for

some years until his release under the pressure of a neighbouring country.”3

749 See Hasan QatirjT’s biography, published as part of the online achieves of The Multaga Online Forum.
Retrieved from https://al-maktaba.org/book/31616/79470.

750 Al-Harari 2009a: 89.

75! Al-Harari 2009a: 121.

752 Awwad, M. (1996). Qadiyyat al-Halabi ’ila 31 al-JarT Limutabaat Tilawat Ifadat al-Muttahamin. Addiyar
Newspaper Archive. Retrieved from www.addiyar.com/article/687431-
%D8%A7%D9%84%D8%B5%D9%81%D8%AD%D8%A9-8910-235-1996.

733 Southlb.com (2004). Ma ‘Alagat Hasan Qatirji’s Bightiyal al-Hariri. Retrieved from
http://southlb.com/2014/02/05/44837/.
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4.3.5 Munira al-Qubaist
Head and founder of the women-only Qubaysiyyat movement, Munira al-Qubais1 was born
in Damascus in 1933. After graduating from the University of Damascus’ Islamic Studies

754 However, due to being

programme, she went on to teach in Syrian public schools.
religiously active in the workplace, she was ultimately suspended. This led her to devoting
more time to her followers, particularly upper-class women.””> The Qubaysiyyat are
generally regarded as a religious cult composed of, approximately, seventy-five thousand
women, many of whom hold university degrees. Munira al-Qubaist is described as a
middle-aged lady who, “... wears a dark-blue coat along with a dark-blue headscarf.... The
status of a Qubaysiyya [follower] is known from the colour of her scarf; the closer it gets
to black, the closer she gets to al-Qubaisi.”’*® Very few information is available on the
Qubaysiyyat and the development of the movement over the years. So much so, that it has
been described as an inclusive group that is shrouded in mystery. Cambridge University’s

Raphaél Lefévre discusses the movement’s influence in comparison with the rise of the

Ikhwan’s sisterhood in Syria. He describes it as a:

Mystical religious movement emphasizing women’s role in Islamic life, the
Qubaysiyat were founded by Munira al-Qubaysi — hence the name — and have
gained significant traction over the last decade, rapidly assuming such a highly
influential role in Syrian society that, by the late 2000s, the movement was
estimated to control at least half of the religious schools in Damascus devoted to
women’s education. Given Munira al-Qubaysi’s commitment to keep away from
politics, the Syrian regime allowed her movement to operate more openly in many
of the country’s mosques, thereby implicitly giving it approval. “Yes, the
Qubaysiyat deserve credit for inviting women to religiosity during the rule of the
Syrian regime—urging them to memorize the Quran and to wear the hijab while
also paying special attention to the spiritual side of Islam,” acknowledged one
woman active in the Syrian Brotherhood whose two aunts and their daughters are
members of the Qubaysiyat. “However,” she added, “the group avoided going into

politics and was supportive of the regime.””>’

754 Hanna, ‘A (2018). Safahat min Tarikh al-Ahzab al-Siyasiyya fi Sariya al-Qarn al- Ishrin wa Ajwa uha al-
Ijitima ‘iyya. [Kindle iOS version]. Retrieved from www.amazon.com.
755 Hanna 2018.
756 Hanna 2018.
757 Lefévre, R. (2013). The Rise of the Syrian Sisterhood. Carnegie Endowment for International Peace.
Retrieved from https://carnegieendowment.org/sada/51633.
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Till this day, the only comprehensive research dedicated to the Qubaysiyyat and their
beliefs is compiled by one of al-Harar’’s prominent students 'Usama al-Sayyid. Al-
Sayyid’s book is entitled Dirasa Shamila ‘an al-Tanzim al-Nisa't al-Sirri al-Khatir’® (A
Comprehensive Study Regarding the Women’s Secretive Movement). He delves into the
key doctrines adopted by Munira al-Qubaisi and some of her disciples, namely: Amira
Jibril, Sahar Halabi, Fadia al-Tabba“ and Su‘ad Maybar. Furthermore, in a piece she wrote
for the German broadcasting channel DW, ‘Afra’ Muhammad cited 'Usama al-Sayyid’s
book when analysing the movement’s beliefs. “‘Afra’’s research concluded that the huliil
and wahdat al-wujiid doctrines are in fact adopted by the group, as confirmed by one of
their foundational treatises: Mazamir Dawiid (lit. David’s Psalms).”>® Like Muhammad
Rajab Dib, Munira al-Qubaisi also studied under Mufti Ahmad Kaftarii. Due to this, the
Qubaysiyyat are generally affiliated with Stfism. As indicated earlier, the huliz/ doctrine
(incarnationism) was prominent among a number of Mutasawwifa, it also spread among

the Qubaysiyyat. Al-HararT notes:

As for the Qubaysiyyat, it is sufficient in proving their misguidance to have a
glimpse at what they said in their book entitled Mazamir Dawid (lit. David’s
Psalms): “Everything you desire is in the self of God” and: “I seek God’s
forgiveness for abandoning the sin” and: “I seek God’s forgiveness for believing
that He is One” and: “We are two, but in reality, are one.” and: “The universe is not

but the Lord who is independent and alive.”.”®°

The four statements al-HararT quotes from al-Qubaisi’s book are not only indicative of the
group’s adherence to huliil but also their misunderstanding of authentic Stifism. As such,
al-Harar1 reaffirms that Stfism does not endorse /uliil, and that followers two amongst the
most iconic Sift orders: al-Rifa‘'t and al-Qadir1 explicitly warned against the spread of the
huliil doctrine among the masses. However, it was not only the early Siifis who tackled
huliil, but also more recent figures such as: Abii al-Huda al-Sayyadi al-Rifa7 (d.
1328/1909). Al-Sayyadi, whom al- Harar1 regarded as the head of Rifa‘is of his era, opined
that whoever adopted the huliil belief whilst being sane and accountable, there would be no

disagreement whatsoever among Muslims that he has committed blasphemy.”®!

758 Al-Sayyid, *U. (2003). Dirasa Shamila ‘an al-Tanzim al-Nisa’i al-Sirri al-Khatir. Beirut: Dar Al
Macharie CO.
759 Muhammad, ‘A. (2010). Harakat al-Qubaysiyyat al-Nasawiyya al-Siiriyya: Shukik ‘Aqa’idiyya wa
Makhawif Siyasiyya. DW. Retrieved from www.shorturl.at/jqDJ3.
760 Al-Harari 2009a: 123.
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4.3.6 Fathi Yakan

Another Lebanese figure is Fathi Yakan (d. 1430/2009). He headed the Lebanese Ikhwan
offshoot, called: al-Jama‘a al-Islamiyya from 1962 until 1992. However, after securing a
seat in the Lebanese Parliament, Yakan became rather distant with the Ikhwan. In 2006, he
established his own independent party which included a number of Ikhwan dissidents. He
dubbed it: Jabhat al-‘Amal al-Islami (The Islamic Action Front).”®? For many years, Yakan
worked towards building an infrastructure in Lebanon through which he planned to
implement Sayyid Qutb’s ideology. As such, “he leaned more toward the actionable
ideology of Qutb to face the challenges of this fateful battle.”’®* As a result of Fathi
Yakan’s reverence of Qutb, as well as his adherence to Ikhwanism, al-Harari, naturally,
disagreed with him. However, the fierce battle with Yakan could be traced back to a
meeting held between the two figures in Lebanon. Al-Harar1 discloses some key points he

covered during the meeting which took place on September 14, 2004764

1. A presentation of the fundamentals of Islamic creed.

2. Emphasising that Sunnis are the Ash‘aris and Maturidis, such as Sultan Salah al-
Din al Ayyiibi, an Ash‘arT and Sultan Muhammad al-Fatih, a Maturidi.

3. Warning against the views of Sayyid Qutb which he used to sanction violence

against all those who disagreed with his methodology.

According to al-HararT’s narrative, the meeting lasted for nearly one hour, during which
Yakan did not oppose a single word al-Harart said. However, after the meeting, Yakan’s
press office issued a statement wherein they categorically denied that Yakan attended such
a meeting.”®> However, al-HararT notes that, a week later, Yakan’s official journal, named:
al-Aman, declared al-HararT and his followers to be deviants, “Al-Shaykh ‘Abdullah al-
Harar?’s thought and that of [his association:] Jam'‘iyyat al-Mashari® al-Khayriyya al-
Islamiyya oppose the consensus of the righteous Salaf and the jurists of this nation.””®® In a
rather dissatisfied and furious manner, al-Harari completes the chapter with a
comprehensive refutation of Yakan’s claims, concluding with a cautionary statement

addressed to Yakan that, on the Day of Judgement, the adversaries shall meet!

762 Saab, B. & Ranstorp, M. (2007). Securing Lebanon from the Threat of Salafist Jihadism. Studies in
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4.4 Statements of Kufr

In addition to warning against a number of contemporary figures, al-HararT also raised
awareness against some widespread kufrr statements, whether promoted by a particular
group or not. After stating that kuf is divided into three categories: creeds, acts and
expressions, al-HararT stresses that the classification of kufi into these categories has not
only been opined by scholars prior to him, but it is also derived from the Qur’an. He also
notes that scholars of the four schools of thought unanimously agreed upon this
classification such as: al-Nawawi (d. 676/1277), Ibn al-Muqri (d. 8371433) who were
Shafi s, Ibn ‘Abidin al-Hanafi (d. 1252/1836), al-Buhiiti al-Hanbali, (d. 1051/1641), and
Muhammad ‘Illaysh al-Maliki (d. 1299/1882).7” However, al-Harari provided much more
examples of kufr statements and expressions compared to the two other categories of kufr.

He focused on expressions that became widespread during his life. He states:

The blasphemous expression is like insulting Allah, the Exalted - we seek refuge
with Allah from blasphemy - by saying: “O daughter of your Lord,” or: “O son of
Allah.” Blasphemy takes place in this case even if the person did not believe that
Allah has a daughter or a son. Furthermore, if a Muslim calls another Muslim by
saying “O blasphemer,” without any ta 'wil, he blasphemes, because he has named
Islam blasphemy. So, whoever says to the Muslim, “O Jew,” or the like, with the
intention that he is not a Muslim, he would have committed blasphemy. Unless he
intended that he resembles the Jews; then he does not blaspheme. If a person said to
his wife, “You are more beloved to me than Allah,” he blasphemes. If he said to
her, “I worship you,” while understanding from that the worship which is specific

to Allah, the Exalted, then he blasphemes.”®®

Al-Harar1 continues to provide even more examples of common statements uttered by the
laymen in reference to God. After decades of waging war against kufr, al-Harar1 boasts,
“We have, praise be to Allah, demolished [the spread of] many blasphemous statements
across Lebanon and Syria. Before our brothers were able to identify to the people the
[danger of] blasphemous statements, one could hear the cussing of Allah as he passes
through the streets of Beirut.”’® By providing real-life common examples of kufr, al-

Harar1 became more and more relatable to the public.

767 Al-Harart 2007c: 36.
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4.5 Conclusion

Following the example of many early scholars, al-HararT wrote extensively on al-milal wa
al-nihal (sects and creeds), which is a discipline by which the practitioner presents non-
Islamic sects — including those affiliated with Islam — and their beliefs, then sets on to
refute them and defend the true faith. Al-Harar1 strongly believed that forbidding the
munkar (unlawful) is incumbent on whoever is able to do so. He notes that this practice is
one of the features for which prophet Muhammad’s nation has been praised in the Qur an,
“You are the best nation sent to mankind. You enjoin what is right and forbid what is
wrong and believe in Allah.””’ In addition to this verse, al-Hararl relies on two hadith
accounts on forbidding the munkar, “If you see my nation fearful of telling he who is
unjust: you are unjust. Then know that little goodness remains among them.”’’! The
second hadith is, “If people see the munkar but do not change it, then soon the punishment

of Allah will befall them.””7?

Essentially, al-HararT cautions that those who have inexcusably dismissed the forbidding of
unlawful matters will be afflicted with hardships and calamities in this world, before the
hereafter. He also insists that kufr — in all its categories: sayings (agwal) beliefs (i tigadat)

(13

and actions (af‘al) — is the greatest of all unlawful matters, “... Numerous forbidden
matters, such as kufr, have spread among people, to the extent that it became like a
salutation with which ignorant people salute one another. For centuries, many kufr
statements have become common, even more so in this era.”’’*> Al-HararT entitled his book
Cooperating in Forbidding the Unlawful because he simply sought to cooperate with
mutual Muslim figures and associations in order to right the wrongs. Thus, this chapter has
portrayed al-HararT as a reformist who, after many clashes with his rivals, did not fear to

tell those who committed mistakes that they have erred.

770 The Qur’an, 3:110.
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Chapter V

Conclusion

This study has set out to provide an answer for the key research question: Why did al-
Harar1 grow to become such an influential and controversial figure? The answer to this
question could perhaps be deduced from the will al-Harart left behind. In it, he addressed
his followers, in particular those who worked as part of the AICP. It also emphasises unity
and presents some key guiding principles for future Muslim generations. It has been

printed and affixed in his burial chamber in Burj Abou Haidar. The will reads:

This is what ‘Abdullah b. Muhammad b. Yusuf al-HararT commands himself, his
family, his beloved ones, and his students: The testification that no one is God
except Allah and that Muhammad is the messenger of Allah. He also advised [by
saying]: I advise with the knowledge of the religion, it is the guide for everlasting
happiness, a happiness that has no end ... I advise you with embracing and working
by the Qur’an and the way of the prophet, salla Allahu ‘alayhi wa sallam. Cling to
the schools of Ahl al-Sunna and work on spreading the religion and teaching it to
the people. Order with the good and forbid the evil. I also advise you to love each
other for the sake of Allah and advise each other for His sake. Be supportive of
each other and do not be segmented, hateful, and angry. Work by the hadith of the
Messenger of Allah, salla Allahu ‘alayhi wa sallam [which means], “One would
not be a perfect believer until he likes for himself what he likes for his brother from
the good matters.” I warn you against discord and preferring money over the
Hereafter, because the enemies of this religion are plotting and working diligently
to destroy it. Thus, be like those mentioned in the hadith of the messenger of Allah
[which means], “The believer with the Muslim believer is like the building. Each
brick supports the other.” I advise you to help your brothers in the Association. Be
an aid to them and do not be a hindrance to their efforts. Be unified and do not be
fragmented. If you are fragmented, your strength will dissipate. Any person who
weakens this Association or discourages people from following it, then shun him
and know that he is fighting against the Religion. I ask Allah for me and you to

have the good practice and ending.”’*

774 In addition to al-Harari’s will, the page also provides the obituary that Qaragira announced upon al-
HararT’s death. AlHarariyy. (n.d.). Retrieved from http://www.harariyy.org/wsklmgq.htm.
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Chapter I shed light on the significance of this research project especially by highlighting
the gap in research, namely the fact that there has been no research in Western Academia
dedicated to comprehensively examining al-Hararm’s life. Only a number of works in
Western academic literature make reference to al-HararT and often in an inaccurate manner.
In fact, the only two academic papers that stand out in this context are Dekmejian and
Hamzeh’s: A Sufi Response to Political Islamism: Al-Ahbash of Lebanon, as well as Kabha
and Elrich’s: Al-Ahbash And Wahhabiyya: Interpretations of Islam. Both papers follow a
comparative analytical approach; whereby al-HararT’s life is either contrasted with Stfism
or Wahhabism. Perhaps due to certain limitations, none of the said authors offer a detailed
breakdown of al-Harar1’s beliefs or even shed light on his qualifications or contributions to
Islam. Likewise, the vast majority of Arabic works that have been dedicated to al-Harar1 or
have made reference to him are predominantly written by his adversaries, most notably
from the Wahhabi camp, such as: Dimashqiyya and al-Shahrani. Thus, before providing
and answer to the research question, Chapter I presented an outline of all relevant literature
and indicated the gap in research. The importance of this thesis stems from the need to
examine the ideology of this modern-day Islamic reformer and document his life by
shedding light on his path to scholarship; a theme that is entirely absent in Western

Academia.

Chapter II, on the other hand, presented an in-depth analysis of al-Harari’s scholarly
credentials via a close examination of the key milestones in al-HararT’s career. As such,
this thesis endeavoured to tackle the misrepresentations concerning the early stages of al-
Harar?’s life. The aim of this chapter was to portray al-Harar1’s personal development from
a young student of knowledge to a mufti, through decades of classical Islamic education,
under several teachers and across many disciplines. Additionally, Chapter II provided a
detailed investigation into the multiple accusations that al-HararT partook in the Kulub
movement. Upon analysing decades-old papers, meeting minutes and archival documents,
this chapter concluded that al-HararT did not play any role whatsoever in the Kulub
movement, nor did he collude with the Selassie regime. His rise to fame did not protect
him from his rivals who sought to defame him and tarnish his image. So, this chapter also
explored all major academic and polemical writings that have attacked al-Harar’s legacy
and contrasted them with never-before-published documents composed by al-HararT’s
countrymen in defence of his methodology. Finally, it provided the names of his teachers
and a detailed timeline of his travels leading up to his arrival in Beirut, where he spent the

remainder of his life.
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While the first two chapters highlighted the historical and biographical aspects of al-
HararT’s life, Chapter III, on the other hand examined some of the most prominent Islamic
doctrines promoted by al-Harari. As such, the chapter presented a comparative analysis
between the ideologies of Ibn Taymiyya and modern-day Wahhabis with that of al-Harar1
and classical Ash‘aris. As a mutakallim, and through the fanzih doctrine - as one of the
foundational Islamic tenets - al-Harari addressed the Wahhabis’ misrepresentation of
God’s attributes by relying on the Qur’an, hadith and ijma’, thus revealing numerous
contradictions and inconsistencies in their discourse. Al-HararT’s battle with Wahhabism

extended beyond tanzih, as he rebuked their positions the following doctrines:

1. Sifism: al-HararT maintained that Stifism is a discipline that has been promoted
and practiced by Sunnis for centuries. He nonetheless warned against a number of
unorthodox beliefs he believed to be falsely attributed to Stifism.

2. Tawassul: Ibn Taymiyya opined that calling upon anyone other than Allah would
be tantamount to shirk. This was also professed by Muhammad b. ‘Abd al-Wahhab,
al-Albani and others. Al-Harart stressed that Muslims who perform tawassul by the
prophets do not worship them, but they believe the righteous to be a means.

3. Tabarruk: the prohibition of fabarruk was introduced by Ibn Taymiyya and
expanded by his followers. Al-Harar1 derived the permissibility of this practice
from prophet Muhammad himself who taught his companions to perform tabarruk.

4. Ziyara: Ibn al-Qayyim’s prohibition of ziyara led him to openly state that he would
not visit Abraham’s grave in Hebron. Due to upholding this unconventional belief,
the Sunni judges imprisoned him and his teacher Ibn Taymiyya. Al-Harart refuted
Ibn Taymiyya’s fatwas, supported the practice of ziyara and defended it.

5. Mawlid: this discourse is heavily dominated by the bid ‘a argument. Al-Harari, like
many Shafi‘1 scholars, opined that bid ‘a could be categorised into good and evil.
Since the mawlid celebration is, in its own right, an occasion on which the prophet

is praised and glorified, it should thus be classed as a good bid ‘a.

There is, certainly, a plethora of other doctrines and concepts that have been widely
disputed between al-Harari and his opponents, but this study deduces that the
abovementioned arguments constitute the foundation of al-Harari’s fundamental
divergence from Wahhabism. Even prior to his journey to Beirut, al-Harar1 openly raised
awareness of the dangers of Wahhabism and considered it to be one of the key reasons for

the disunity in Muslim-dominated countries.
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One underlying theme throughout Chapter IV is the use of polemics as a means to
conveying beliefs. The chapter analysed al-Harari’s feuds with a number of his
contemporaries. By doing so, it revealed his stance on many issues, such as: the Islamic
Caliphate, Muslim-Christian relations, and takfir among other topics. Therefore, a key
aspect of this study is its formation of and contribution to a database of al-Harar1’s views
on a wide array of topics relating to ‘agida, figh, nahw, tafsir, tajwid and other Islamic
sciences. Al-Hararm’s most significant book on polemics is entitled Cooperating in
Forbidding the Unlawful. Through this book, he surveyed the most prominent beliefs
which he deemed to be in opposition to the Qur’an and challenged them. Thus, portraying
him as one of the greatest Muslim polemicists of his time. He only did so in fulfilment of

the duty of forbidding the munkar.

There are, however, some significant limitations in this research that ought to be pointed
out. Firstly, this thesis does not delve into the highly contentious debate on Mu‘awiya’s
rebellion and the shift from the Islamic caliphate to a hereditary monarchy. Al-Harar1 stood
firm in support of “Ali’s position as illustrated by the title of a book he dedicated to this
topic: al-Dalil al-Shar T ‘ald Ithbat ‘Isiyan man Qdatalahum ‘Ali (The Religious Evidences
Proving the Sinfulness of those whom °‘Alt Fought). Due to his views on the ‘Ali-
Mu‘awiya war, al-HararT’s followers came to be known as the Shi‘a-sympathisers of the
Sunnis (Shi‘at al-Sunna). Therefore, a dedicated study on al-Harar1’s stance on the three
battles that took place between ‘Ali and Mu‘awiya would be significantly useful to the
study of Sunni-Shi‘T relations. Secondly, the final chapter only offers an overview of the
history of al-Hararm’s association: The AICP (The Association of Islamic Charitable
Projects). So, an in-depth analysis into the association and its history would be worthwhile.
For instance, its role in Lebanese politics through the alliances it forged with a number of
Lebanese parties to serve the Sunni community, whether during the leadership of Shaykh

Nizar al-Halabi or his successor Shaykh Husam Qaraqtra.

Finally, this study has demonstrated that al-Harar1’s approach to kal@m and Islamic Law
portrays his commitment to the Qur’an and hadith in accordance with the methodology of
the Salaf and classical Ash‘aris. His followers were not geographically restricted to the
Levant, but they journeyed east and west to spread his call. Therefore, through the
unwavering efforts of his loyal students, al-Harari’s moderate representation of Islam —
with his particular emphasis on ‘agida — continues to be transmitted through multiple

generations and taught across the Islamic World as the moderate Sunni creed.
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