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About this Book

It is well known that three religions are generally classified as monotheistic,
namely, in chronological order, Judaism, Christianity, and Islam. These three
religions are also referred to as the Abrahamic religions because each of
them traces its origin back to Abraham.

The present treatise aims to elaborate on the doctrine of monotheism as au-
thentically as possible from the earliest textual sources of Islam. The primary
focus is on the question of what constitutes the fundamental content of the
Islamic understanding of monotheism and how this was defined in the tex-
tual sources of Islam.

This book is intended for both readers who adhere to Islam and for followers
of other religions who seek to gain a deeper understanding of Islam and its
core message, or of the early conception of monotheism in general.

In a comprehensive introduction, the essential role of narration in religions
is examined in a broad sense, while also offering a comparative perspective
on the Abrahamic religions. In this context, various perspectives are used to
illustrate the unique position that Islamic narration sciences held in the field
of historical narration.

About the Author

Abu Hamzah ibnu Musafir has been studying Islamic theology since the mid-
nineties, spending several years in the Arab world for that purpose. He en-
rolled in various faculties in Cairo as well as in Damascus.

During his studies, he memorized the Qur’an and other Arabic foundational
texts, as well as Arabic poems. He published numerous writings in Arabic and
other languages on different disciplines of Islamic theology.

His studies specialize in the foundations of Islam, the analysis and compara-
tive study of various religious movements, theoretical and applied hadith
studies, the fundamentals of narration and comparative religion studies.
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Transcription Table

Arabic

Transcription letter Name Pronunciation guide
long a (similar to British light a in ash, but as a
a Alif long a, and after some consonants dark
like English a in car)
b - B3’ like English b in barn
d S Dal like English d in dear
d o Dad no equiyalent (similar' todin dawn,.
but emphatic or rather said pharyngealized)
dh 3 Dhal like English voiced th in that
f & Fa’ like English fin far
j z Jim like English jin jam
o g | Gha ot softer 6. ot uvlarbut el
h 2 Ha’ like English h in hat
h - Ha . no equivaler}t .
(voiceless pharyngeal h, as in Arabic Ahmad)
kh ¢ Kha’ like Scottish ch in loch
k 4 Kaf like English cin cap
I J Lam like English light / in lamp
| J mufl;thmah like English dark /in well
m P Mim like English m in me
n O Nun like English n in no
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Arabic

Transcription letter Name Pronunciation guide
. Qaf no equivalent (similar to caught but uvular,
g © i.e. produced further back in the mouth)
- no equivalent
r ? Ra (Spanish r as in pero)
s o Sin like English s in sight
sh oo Shin like English sh in shine
. sad no equivalent (similar to s in sauce,
i v i but emphatic or rather said pharyngealized)
t ) T like English t in stick
. no equivalent (similar to t in stall,
t b Ta . ) .
but emphatic or rather said pharyngealized)
th & Tha like English voiceless th in think
_ - like English w in water
w/ 9 Waw ) 8 . . /
long u like English oo in pool
_ - like English y in yes
y/ ¢ Ya ong 7 e Enalior ves/
ong i like English ee in meet
z B) Zay like English z in zebra
, L 75 no equivalent (similar th in father,
i i but emphatic or rather said pharyngealized)
) glottal stop
Hamzah
g like the stop sound in English uh-oh!
. no equivalent (voiced pharyngeal fricative
¢ Ayn q ( pharyng

as the “in Arabic ka‘bah)

» Short vowels: a, i, u; long vowels: 3, 1, U; Diphthongs: aw, ay

Further information can be found at the end of this document.
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Introduction

It is well known that three religions are generally classified as monothe-
istic, namely, in chronological order, Judaism, Christianity, and Islam.
These three religions are also referred to as the Abrahamic religions be-
cause each of them traces its origin back to Abraham? 23,

As indicated by the title, the present book serves the purpose of elabo-
rating on the Islamic understanding of monotheism — in Arabic referred
to as tawhid® — as authentically as possible from the earliest textual
sources of Islam.

2 In Arabic: lbrahim, who is referred to by Muslims as the “Father of the
Prophets.”

3 Arabic script symbol. This translates approximately as “Peace and blessings
be upon him.” Muslims show their respect to all prophets — such as Abraham,
Moses, Jesus, and many others — by mentioning this or similar phrases.

4 Generally, in translations, it is of course not possible to find a term in the
other language that corresponds in every aspect. Therefore, it shall be clari-
fied from the outset how the term monotheism is used and understood in
this book.

The meaning of the English word monotheism is generally rendered as “be-
lief in one god.” The word consists of two originally Greek terms, with
“monos” meaning “alone/unique” and “theos” meaning “god.” In English,
this term has been commonly used for several centuries to indicate that a
religion is free from the worship of multiple different deities.

As with other terms, different definitions of the word monotheism exist. It is
generally known, for example, that the Christian and Islamic conceptions re-
garding the Creator of the world and His attributes diverge in several aspects
— yet both are referred to as “monotheism.” The question, therefore, ulti-
mately concerns how the term is defined when it is used.

The primary aim of this book is to elaborate on the Islamic understanding of
monotheism from the earliest sources of Islam. When the term “monothe-
ism” is mentioned in this book, it generally refers to Islamic monotheism,
which corresponds to the Arabic word tawhid. The true meaning of this

12



The primary target audience of this book consists of those who already
possess a certain level of prior knowledge regarding the fundamental
principles of Islam. On one hand this topic is particularly relevant for Mus-
lims who seek to deepen their understanding of the foundation of Islam
and to access an authentic doctrine derived from the early sources of Is-
lam.

On the other hand, this book also provides the general reader, or the non-
Muslim academic reader, with a better understanding of the doctrine of
monotheism from the perspective of early Islamic theology.

According to Islamic doctrine, there exists only one true monotheism. It
is embodied in the message with which all prophets 22 were sent. These
very prophets are, in general, the same as those known in both Judaism
and Christianity and are therefore mentioned in the Torah and the Gos-
pel, or in the Old and New Testaments of the Bible.

In contrast to the Jews, Jesus is recognized by Muslims as a prophet, but
not as the son of God, as many Christians believe — though by no means
all.

Furthermore, it is well known that Muslims also affirm the prophethood
of Muhammad #&. Islam thus honours Noah, Abraham, Ishmael, Isaac,

monotheism and how this meaning is derived from the Islamic textual
sources is what this book seeks to examine. For this objective, it is therefore
irrelevant which additional definitions may exist among some religious schol-
ars and historians. The same applies to “polytheism” and the Arabic word
shirk.

The same issue of translation arises, for example, with the term “religion”
for the Arabic din or with the word “God” — as has already been shown in the
differing conceptions between Islam and Christianity.

In this book, such words will always be used in the sense of their general
concept, or their meaning will be clarified within a specific context. What Is-
lamic “monotheism”, as described in the Qur’an, and the Islamic “religion”
actually are and how they differ from other conceptions — this is precisely
what will be explored throughout the course of this book.

13



Jacob, Joseph, Moses, Jesus, and Muhammad?®, or other figures not men-
tioned here by name, as prophets of the one Creator.

Notes on this book

The present book is intended both for readers who adhere to Islam and
for followers of other religions who seek to learn more about Islam and
its core message, or about the early understanding of monotheism in
general.

To facilitate comprehension, Arabic technical terms are explained
through annotations whenever they are mentioned for the first time if
possible. In order to enhance readability for the English-speaking reader,
such Arabic technical terms are consistently written in lowercase and ital-
icized in this book. Certain exceptions to this rule are noted in the guide-
lines at the end of the book.

To facilitate the reader’s comparison with the original texts, these have
always been presented before their respective English translations.
Throughout the entire book, the texts cited have been taken from the
respective editions of the digital library al-Maktabatu sh-shamilah to fa-
cilitate reference. It should be noted that the editions of al-Maktabatu
sh-shamilah have frequently been revised (e.g., through the complete vo-
calization of texts).

5 In Arabic: Nah, Ibrahim, Isma‘l, Ishaq, Ya‘qub, Yasuf, Masa, Tsa, and
Muhammad
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The Essential Role of Narration in All Religions

Religion, in general, is sustained by narration. Without tradition, that is,
the passing down of the original doctrine, its continued existence would
be inconceivable. For this reason, narration plays an essential role in reli-
gions — a fact that many religious people today are not even aware of.

Many people, often from childhood, are convinced of a certain religious
doctrine but make no effort to return to the source in order to verify the
authenticity of that doctrine. The problem with this is that, in such a sit-
uation, one can essentially regard anything as his own religion simply be-
cause he has been told so, even though it may have little or nothing to do
with the original doctrine.

It is also generally known that in all religions, as time distances them fur-
ther from their original doctrine, a multitude of different orientations
have emerged, differing significantly in fundamental aspects. Conse-
quently, it is impossible for all these varying beliefs to reflect and align
with the one original doctrine — neither in Judaism, nor in Christianity, nor
in Islam.

In this regard as well, the pivotal role of narration in religion becomes
evident. The authenticity of the sources is, therefore, an extremely im-
portant question that everyone must confront if he seeks to examine the
foundations of his own religious beliefs.

Judaism and Christianity in Regard to Authentic Narration —
Textual Criticism, Bart D. Ehrman, and His Critics

The historical fact that neither the Old nor the New Testament exists to-
day in an authentically narrated form is something that no serious histo-
rian would dispute.

Bart D. Ehrman, who is unquestionably regarded as one of the most
prominent experts on biblical manuscripts in academic circles world-
wide®, illustrated this issue in his book “Misquoting Jesus: The Story Be-
hind Who Changed the Bible and Why.”

5 Ehrman’s reputation and decades of experience in this field are, in them-
selves, indisputable. However, his statements regarding the lack of
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The aforementioned book focuses solely on this subject, and its core mes-
sage becomes particularly clear in the following quote from the author

(pp. 10):

“Not only do we not have the originals, we don't have the first
copies of the originals. We don't even have copies of the copies
of the originals, or copies of the copies of the copies of the origi-
nals.

What we have are copies made later — much later. In most in-
stances, they are copies made many centuries later. And these
copies all differ from one another, in many thousands of places.
As we will see later in this book, these copies differ from one an-
other in so many places that we don't even know how many dif-
ferences there are. Possibly it is easiest to put it in comparative
terms: there are more differences among our manuscripts than
there are words in the New Testament.”

Anyone with even a very basic understanding of Islamic narration sci-
ences is astonished by this and many other similar statements made by
the most renowned scholars regarding the ancient scriptures of Judaism
and Christianity. They all clearly affirm that the issue concerning the au-
thenticity of Jewish and Christian sources is an undeniable fact.

authenticity of the Bible are indeed vehemently contested by many Chris-
tians. Given such a fundamental critique, this is not unexpected. Neverthe-
less, these criticisms from some Christians cannot be regarded as substantial
or, above all, decisive in refuting Ehrman’s principal assertion.

In the next chapter, a brief additional explanation of this matter will be pro-
vided. However, the present book does not aim to delve into this discussion
in detail.

Rather, a separate treatise would be required to thoroughly examine the
foundations of narration sciences in general and their application to religious
narrations in particular.

It must be clearly understood, however, that the lack of authenticity of the
Bible is not a novel thesis proposed by Ehrman, but rather a long-established
historical fact. This will soon be further demonstrated through another
quote.

16



What is particularly interesting in this context is that Christian theologi-
ans themselves treat this fact as a completely normal and accepted real-
ity, without raising any objections against it.

In personal discussions, distinguished and well-known Austrian theologi-
ans from both the Catholic and Protestant churches told me that it is an
undisputed doctrinal position among them that the Bible can certainly
not be regarded as the unaltered and directly conveyed word of God!
Moreover, they explicitly assessed it as a fact that the Bible was undoubt-
edly compiled afterward and over a long period by many different au-
thors.

For example, in the book Bibelkunde” throughout the entire work, when
discussing the individual parts of the Bible, there is constant mention of
numerous different authors of the Bible, both in the Old and the New
Testament.

Regarding the Old Testament, the book further states, in a general sense,
on page 35:

“The oldest Old Testament manuscripts date back to the 2nd
century BCE (leather scrolls found in Qumran).”

In the chronology of the Luther Bible®, it is stated that biblical scholarship
dates the life of Moses and the actual revelation of the Torah to approx-
imately 1200 to 1300 BCE.

7 Bibelkunde (translated: Bible Studies), Christa Zerbst and Christoph Weist,
Evangelischer Presseverband in Austria, “With approval of the Evangelical
Supreme Church Council A. and H. B. dated October 1, 1985”, 1987 edition.

This book is used as a school textbook by the Evangelical Church in Austria
and is therefore to be regarded as official doctrine.

8 Zeittafel (translated: Timetable), Page 349.

Lutherbibel - Standardausgabe mit Apokryphen, Durchgesehene Ausgabe in
neuer Rechtschreibung, 2006, Deutsche Bibelgesellschaft, Stuttgart.
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In discussions with Christians, the Qumran scrolls are often cited as evi-
dence for the supposed authenticity of the (Christian) Bible. However,
these scrolls have nothing to do with the Christian Gospel. Furthermore,
according to the aforementioned quote, these copies were produced ap-
proximately one thousand years (!) after the actual time of revelation to
Moses — at least according to the general findings of biblical scholarship.

In contrast, in Islamic narration science, a narration is already classified
as weak and therefore fundamentally not authentic if even a single nar-
rator is missing in the chain of narration or if the narrator was not suffi-
ciently known to the early biographers!

One should therefore be aware of the immense difference — although, as
already mentioned, a detailed explanation of this subject requires a sep-
arate discussion.

Christian critics, such as James White and others who argue against Ehr-
man, naturally attempt to justify why Christians, by and large, could still
trust the main message of the Bible. In doing so, White and his counter-
parts, for example, cite Ehrman’s concession that the approximately
400,000 textual variations — i.e., differences in the text (!) — are 99 per-
cent non-substantive and that the preservation of the text over the cen-
turies still represents a remarkable achievement by many scribes.

The partially fundamental alteration of essential contents of the Torah
and the Gospel is, from the perspective of Islamic theology, a fact that is
also explicitly mentioned in the Qur’an.®

Even if one were to grant a certain validity to these two claims made by
Christians, this does not change the fact that a profound alteration of the
text over a period of hundreds or even a thousand years before its final
recording could never be ruled out.

9 As explained at the end of the present book in the notes on transcription
and formatting, Arabic technical terms in this book are written in lowercase
and italicized to enhance readability for the English-speaking reader.

For very well-known, Anglicized terms such as “Muslim, Islam, Zakat, Rama-
dan, ...”, the English usage and common spelling are preferred. Further de-
tails on this can be found in the aforementioned notes.
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This is entirely aside from the fact that the biblical text itself clearly shows
in countless places that its many individual parts were written by numer-
ous, in some cases completely unknown, authors — as has been demon-
strated in the preceding discussion.

As already noted, a comprehensive examination of the science of narra-
tion cannot be undertaken within this framework. However, based on
what has been said — and even more so for anyone who delves deeper
into such matters — there is no slightest doubt that no other historical
narration can even remotely compare to the Islamic narration sciences.

In the next chapter, this realization will become even clearer, including
through the statement of a leading British Orientalist of the past century.

Islam in This Regard

The previous chapter has already made it clear that Islam, in terms of the
authenticity of its narration, undoubtedly stands out in comparison to all
other religious or even general historical narrations.

Islam is the youngest of the three Abrahamic religions and, without
doubt, also the most authentically preserved — a fact that no one with a
reasonable approach to historical research would dispute.

The most evident features of this authenticity are:

1) the early documentation of the Qur’an
2) the widespread memorization of the texts

3) the narration of tens of thousands of prophetic narrations, scholarly
consensus, and statements of early scholars through chains of narra-
tion from the very beginning.

Regarding the general public, it is currently evident that neither Muslims
nor non-Muslims possess any well-founded understanding of how Islam
has been narrated. This is even more apparent in the case of Judaism and
Christianity.

People who identify as Muslims generally have at least some superficial
awareness of the aforementioned key characteristics of Islamic narration,
yet their knowledge remains entirely superficial.

19



Non-Muslims, on the other hand, generally do not even have the slightest
idea about Islamic methods of narration — which is rather peculiar, con-
sidering that the tens of thousands of narration chains in the Muslim
hadith sciences®® represent a remarkable historical achievement.

The following account of a personal conversation with a Nigerian Chris-
tian, who was engaged in missionary work among Muslims, makes it quite
clear that most non-Muslims do not even possess a rudimentary under-
standing — let alone any concrete knowledge — of the Islamic narration
methodology.

During the conversation, | asked this man at one point whether he truly
believed that, for example, al-Bukhari*! had found the hadiths he nar-
rated on some stones or parchments in the desert. He simply responded,
“Yes. Certainly. It must be something like that.”

Although there had been many discussions with people of differing opin-
ions over the decades before this incident, | was astonished by this re-
sponse. After all, this was someone who carried a few selected texts from

10 A hadith is a narration from or about the Prophet #. The entirety of such
narrations is called Sunnah, and constitutes, alongside the Qur’an, the sec-
ond primary legal source of Islam. (The plural of hadith is ahadith, but it is
often adapted to English usage, as is the case in this book, for example: “the
hadiths.”)

It should be noted that in the early period of Islam, it was common to refer
to narrations from the first following generations as hadith as well. The dis-
tinction between hadith specifically for a narration from the Prophet and
athar (pl. athar) for other narrations only became established later, though
not all scholars of hadith adopted this differentiation.

In this sense, it is not incorrect to generally refer to the narrations of the first
generations as hadith narration, hadith sciences, or hadith-related scholarly
works.

11 The Sahih of al-Bukhari (194-256 AH / 810-870 CE) is the most well-known
work of hadith narration. Al-BukharT lived around 60 years. The narrations in
the Sahih of al-Bukhart are regarded by Muslims (Sunnis) as the most authen-
tic hadith narrations of all. Of similar rank is the Sahih compilation of the
hadith scholar Muslim ibnu I-Hajj3j (204—261 AH / 820-875 CE). Muslim lived
around 55 years.

20



the Sahih of al-Bukhart in his pocket for discussions with Muslims, ready
to pull out one of the relatively well-known pseudo-arguments at an op-
portune moment.

When it comes to such purposes, al-Bukhari is, therefore, a familiar name
to some. However, there is complete ignorance regarding the actual na-
ture of the narration.

The previously quoted assumption about early hadith sciences — that it
might have been based on some excavations in the desert — clearly
demonstrates that the person in question had absolutely no understand-
ing of this subject.

Especially since Christians have increasingly been exposed to textual crit-
icism by scholars such as Bart Ehrman, they have — predictably — begun
to search for possible weaknesses in the authenticity of Islamic narration
in response, following the pattern: If one cannot solve the problem of a
lack of authenticity in one’s own scripture, then at least, one attempts to
find the same problem, even if in a much weaker form, in the other.

In this process, Christians occasionally bring up the Qur’an itself. In doing
so, certain claims are made that can already be identified as erroneous
with even basic foundational knowledge.

Of course, it is evident that this approach from the Christian side does
nothing to change the issue surrounding the lack of authenticity of the
Bible.

This is in addition to the already mentioned fact that the difference be-
tween Islamic narration and other methods of narration is enormous.
One must realize that the mere fact that no other tradition was passed
down through chains of narration makes any comparison appear absurd.

Muslim narrators were so meticulous in preserving texts that they rec-
orded even the slightest doubt regarding individual words or specific
points in narration chains countless times — often without this having any
impact on the overall meaning. Therefore, anyone who believes he can
find a historical analogy for this is hereby required to provide the proof.

For this reason, even among non-Muslims, some scholars could not help
but express their admiration for Islamic narration in a rather unbiased
manner.
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For example, David Samuel Margoliouth, a leading British Orientalist'?,
who passed away in 1940, said in this regard:

But though the theory of the isnad has occasioned endless trouble,
owing to the inquiries which have to be made into trustworthiness
of each narrator *3, and the fabrication of traditions was a familiar

and at times easily tolerated practise **, its value in making for

12 pavid Samuel Margoliouth was born in London in 1858 and passed away
in the same city in 1940. From 1889 to 1937, he taught Arabic as a professor
at the University of Oxford.

For the quoted statement, see page 20 in Lectures on Arabic Historians [De-
livered before the University of Calcutta, February 1929] by David Samuel
Margoliouth.

13 Margoliouth clearly highlights here, at the outset, the incredible efforts
that had to be undertaken to analyse the vast number of narrated texts, nar-
ration chains, and biographies. In the first three centuries, thousands of
scholars and narrators dedicated themselves to this work, often devoting
their entire lives to it.

Given this vast amount of material, it is not surprising that many people find
it overwhelming. However, even among Muslims themselves, it is, of course,
not required that every individual to be a hadith scholar. This makes it all the
more important for the general Muslim community to have a solid under-
standing of the fundamentals of narration, even though most Muslims do
not have the necessary awareness of this subject.

In any case, the achievements of the early hadith scholars are virtually im-
possible to replicate. Fundamentally, this also is not necessary, as this work
was completed to a sufficient extent by the scholars of the first centuries.
From my perspective, the lack of understanding of this point should be re-
garded as a distortion within modern hadith sciences.

The discrepancy between the methodology of the early and later hadith
scholars (al-farqu bayna manhaji I-mutagaddimina wa-I-muta’akhirina fi-I-
hadith) is a crucial topic that is expected to receive significant attention in
intra-Islamic discourse in the near future —and indeed must receive such at-
tention.

14 The phenomenon of the wadda in — those who fabricated narrations for
their own purposes — was well known to Muslim hadith scholars. They
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accuracy® cannot be questioned, and the Muslims are justified in
taking pride in their science of tradition.

In other ancient records we have to take what is told us on the au-
thor’s assertion: It is rare that a Greek or Roman historian tells us
the source of his information.

German researchers especially have written “much on criticism of
the sources”, endeavouring to trace the narrative of Biblical writers
and others to the materials whence they were obtained.

Where those materials no longer exist, such endeavours can at best
provide plausible hypotheses. In the works of Tabari, Baladhuri and
Tanukhi the writers themselves spare us this trouble. [...]

examined each of these narrations individually, and due to their extensive
knowledge and the obvious flaws in the fabricated chains, it was easy to rec-
ognize that these were falsified narrations.

It should not be forgotten that Margoliouth was a historian and not a hadith
scholar. The early Arabic works of historiography, such as the well-known
work “Tarikhu I-Umami wa-I-Mulik” by at-Tabari, were in no way recognized
as authentic by the hadith scholars due to their exceptionally high standards.
On the contrary, at-TabarT himself points out these deficiencies in the pref-
ace of the mentioned work.

Nevertheless, Margoliouth was evidently astonished by the Muslim tradi-
tion, particularly by the vast number of narration chains. Although he pri-
marily engaged with historical works and did not have a deeper insight into
the analysis of asanid (chains of narration), he was very much aware of the
significant difference compared to other historical narrations. Even these
works of Islamic historiography are far more accurate, comprehensive, and
detailed than any other historical chronicles, as Margoliouth explicitly states
in this quotation!

This is to say nothing of the significant works of hadith narration, in which no
statement is narrated except with its corresponding chain of narration, and
— depending on the objective of the work — weak narrators were filtered out
from the outset.

15 He apparently means here: ... the value of hadith sciences in developing
methods for narration with the highest possible accuracy — wa-/lahu a‘'lam /
and Allah knows best.
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Margoliouth then mentions that, despite the high standards of the Arab
historians, there are also some points of criticism — an issue that would,
however, need to be addressed in a separate work on hadith sciences.
Margoliouth, for example, refers to the previously mentioned problem of
the so-called wadda‘in, those individuals who deliberately fabricated
hadiths and even created chains of narration for them.

As previously stated, it must be noted here that no one was more familiar
with this phenomenon, nor understood it more precisely, than the hadith
scholars themselves. Their expertise reached the extent that they could
generally identify fabricated hadiths with ease, compile them in dedi-
cated works, and even produce their own biographical collections on
weak narrators and the wadda in, the fabricators of narrations!

In conclusion, Margoliouth reaffirmed his statement regarding the preci-
sion and high value of Islamic hadith sciences when he said:

[...] Nevertheless the veracity of the most eminent among the Arab
historians attains a high standard and renders their works of great
service to humanity.

The findings mentioned in this chapter regarding the topic of Islamic nar-
ration should suffice as an introduction within the framework of this book
and should also contribute to a better understanding of the narrations
referenced later on.

The early Muslim scholars pushed the accuracy of narration to the abso-
lute extreme. For the conditions of that time, these methods were un-
doubtedly the utmost that was achievable?®,

Precisely due to this unique characteristic of Islam, which led to the
preservation of its early sources, it is also much more feasible to extract
the original doctrine of Islam and, consequently, the Islamic understand-
ing of monotheism from these sources.

16 This raises, for example, the question of how it is possible that this topic
receives little to no serious mention in the study of history at universities
worldwide, especially in Western institutions.
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The Islamic Sources: Qur’an, Sunnah, and Consensus

The previously mentioned objective of this book — to derive the Islamic
understanding of monotheism from the earliest sources — requires focus-
ing on the primary sources of Islam, the Qur’an and the Sunnah of the
Prophet #.

To these two main sources must then be added the consensus (ijma‘) of
the early scholars, particularly that of the Companions of the Prophet
(sahabah) &Y.

It is unthinkable that within the first centuries, a thousand or more ex-
perts in the narration of texts concerning a specific matter of faith could
have unanimously agreed on something and all been mistaken. For this
reason, early Islamic scholarship regarded such consensus opinions as un-
doubtedly indicative of the authentic Islamic doctrine of faith — especially
given the already mentioned reliance on numerous chains of narration.

It is, of course, clear that any consensus must always be based on the
primary sources of Islam, as consensus could only have emerged due to
a clear statement from the Qur’an or the Prophet #&. In this sense, con-
sensus is not to be regarded as an independent legal source, since from
the perspective of Islamic theology, and in agreement among Muslims,
no one received direct revelation after the Prophet.!®

As an example of the narration of consensus by the early hadith scholars,
the experts in Islamic narration, we shall consider the following

17 Arabic script symbol. This translates approximately as “May Allah be
pleased with them.”

18 The same applies to what is known as giyds, analogical conclusion, which
is also commonly listed as a legal source in Islam.

Without a doubt, giyas is a source of Islamic jurisprudence. However, since
analogical conclusion does not involve the narration of a distinct text but ra-
ther an attempt to understand the meaning of an existing text and apply it
to another case in reality, giyds has not been mentioned here as a funda-
mental source.

Furthermore, especially matters of faith have already been narrated and sub-
stantiated through numerous texts from the aforementioned sources,
whereas analogical conclusion generally does not play a role in this regard.
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statement from Muhammad ibnu Isma‘l al-Bukhari, who is probably the
most well-known hadith scholar of all time.

Thus, Abu I-Qasim Hibatullah al-Lalaka’T narrates the following statement
from al-Bukhart in his book Sharhu Usali ‘tigadi Ahlissunnati wa-I-
Jaméd‘ah. It should be noted that al-Lalakam himself was also a hadith
scholar and, following the established tradition of his field, narrated this
statement from al-Bukhari also with a chain of narration®:
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I heard Abd ‘Abdillah Muhammad ibnu Isma ‘il al-Bukhari say: | have
met more than a thousand men from among the people of

knowledge, from the people of Hijaz, from Mecca, Medina, Kufa,
Basra, Wasit, Baghdad, ash-Sham ?° and Egypt.

19 The chains of narration are generally not mentioned in full in this book for
the sake of brevity. In this specific chain of narration, for example, there are
four individuals between al-Lalaka’m and al-Bukhart.

20 The Levant. In classical Arabic usage, this term refers to the lands north
of the Arabian Peninsula. Nowadays, the word ash-Sham primarily refers to
Syria.
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| have met them repeatedly, from generation to generation, and
then again from generation to generation. | encountered them in
great numbers for more than 46 years

The people of ash-Sham, Egypt, and the Arabian Peninsula twice
and (the people of) Basra four times over several years, and in Hijaz
for six years.

And | can hardly count how many times | entered Kufa and Baghdad
together with the hadith scholars from the people of Khurasan®.

Among them (were) al-Makkiyy ibnu Ibrahim and Yahya ibnu Yahya

Now, al-Bukhari mentions — according to my count — a total of 45 names
of renowned scholars from various major cities and the leading centers
of knowledge in the Islamic world until the narration finally states:
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[...] We have sufficed with mentioning the names of these individu-
als to keep it concise and not make it lengthy. Among all these peo-

ple, | did not see a single one who held a differing opinion (from the
others) on the following matters:

21 Al-Bukhari means by this that he encountered the various, numerous
scholars over this period, met them during his travels, studied with them,
and became familiar with their well-known views and statements. He then
proceeds to list some of these journeys.

22 Also known in English as Khorasan. This was a historically significant region
in Central Asia, particularly important for Islamic history and especially for
hadith sciences. It encompassed vast areas of present-day Afghanistan, Iran,
Tajikistan, Uzbekistan, and Turkmenistan. This region was also known as
Khurdasan al-kubra, meaning “Greater Khurasan.”
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e That the din?? consists of both statement and action. This is based
on the statement of Allah: “And they were not commanded except
to worship Allah, [being] sincere to Him in religion, inclining to
truth, and to establish prayer and to give zakah®. And that is the
correct religion.” (al-bayyinah:5)

* And that the Qur’an is the word of Allah and is not created. [...]

The individuals mentioned here by al-Bukhari were not merely unknown
people with whom he had personal connections. Rather, they were all
well-known figures throughout the Islamic world — scholars and, in turn,
narrators of hadith. Apart from these exemplarily listed individuals, as
previously stated, there were countless other well-known narrators and
scholars who conveyed these fundamental beliefs in exactly the same
manner.

Alongside these scholars of narration, many new opinions began to
emerge in the first centuries of Islam, influenced in part by Greek philos-
ophy. Those who were influenced by philosophy increasingly began to
regard their own intellect as a source of religion. Eventually, on this path,
they soon started to prioritize their own opinions over the textually nar-
rated statements. Depending on how far these individuals went, they
sometimes even rejected well-established narrations or even consensus
opinions, contradicting the clear statements of Qur’anic verses to a sig-
nificant extent.

Among the issues that were intensely debated in the early centuries was
the question of whether actions are a part of iman or not, or the question
of whether the Qur’an is created or not.

However, as evident from the above quotation, there existed a narrated
consensus among the scholars of that time regarding these matters,

23 The word din is often described in English as religion or a comprehensive
way of life. In this book, it is generally translated as religion. The general dif-
ficulty in translating such terms has already been discussed earlier.

24 The original Arabic word is written as zakah (or in contextual form
zakatun).
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which is why other opinions on these issues could not be considered le-
gitimate.

In such matters of faith, these differing opinions were unanimously con-
demned by those very scholars as an unlawful innovation in religion
(bid‘ah, pl. bida’).

The Narrators of the Islamic Source Texts and the Meaning of the
Term ahlu s-sunnati wa-I-jama‘ah

As explained in the previous chapter, the narration of source texts plays
acentral role in all religions. However, from a historical perspective, Islam
holds a particularly unique status in its practical implementation.

While continuously engaging with the texts, the thousands of early hadith
scholars were deeply committed to adhering to the original doctrine and
textual evidence.

These scholars became known by various titles within the first centuries
of Islam, such as “the scholars of hadith”, “the scholars of athar”, and
likewise, “The People of the Sunnah and the Community.”

The word Sunnah originally means “path” and “method” in Arabic. As ex-
plained at the beginning, the Sunnah of the Prophet is the second source
of Islamic jurisprudence. It is often defined as all statements, actions, and
tacit approvals that have been narrated from the Prophet #.

In the broader sense of the “method of the Prophet” or his path, how-
ever, the Sunnah encompasses more than this — namely, the entire reli-
gion that was proclaimed by the Prophet.

The use of the word Sunnah in this sense appears in numerous state-
ments of the Prophet £ himself, which is why those who adhered to the
original doctrine of Islam were also generally referred to as “the People
of the Sunnah.”

From this, it also quickly becomes clear what a crucial role these scholars
played in the establishment of consensus opinions, as was already
strongly evident in the previously mentioned quotation from the eminent
hadith scholar al-Bukharr.

According to Islamic theology, differences of opinion can certainly exist
in many legal matters and subfields of Islamic teachings. In contrast,
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however, the fundamental doctrine of faith must be clear and unequivo-
cal, as it originates from a single source and must not be subject to schol-
arly interpretation. The core questions of Islamic creed are therefore not
matters in which legitimate differences of opinion are conceivable, a
point that the early scholars repeatedly emphasized in their writings.

This singular doctrine of faith was upheld and narrated by a single, unified
community throughout the first centuries, which is why the followers of
this doctrine were also referred to as “the People of the Community.”

From these circumstances arises the well-known designation “the People
of the Sunnah and the Community”, ahlu s-sunnati wa-I-jama‘ah.

Thus, it refers to a unified community that adhered to the texts and fol-
lowed the original doctrine.

The Emergence of Schisms — The Hadith on the Firaq/Sects

Opposing this unified community, countless groups and schisms soon
emerged in the early period of Islam, gradually fragmenting further in
their doctrines of faith. This fragmentation is referred to in Arabic by the
term firaq (Arabic: group, schism, sect; singular: firgah), which also re-
lates to a well-known hadith, namely, the so-called “hadith of the firaq”,
meaning the hadith concerning the various sects and splinter groups.

This hadith about schisms and sects has been narrated through numerous
narrations in the works of Ahmad, at-Tirmidhi, Abd Dawid, Ibnu Majah
453%% and in many other fundamental and early works of hadith narra-
tion and Islamic creed 2.

25 Arabic script symbol. This translates approximately as “May Allah have
mercy on them.”

26 As previously mentioned, the hadith of the firag was narrated extensively
by the early scholars, and it is also evident that these scholars used the text
as an argument, meaning they generally regarded it as authentic.

It should be noted here that not every single narration of this hadith — or of
a hadith in general — must be classified as authentic (sahih) for the narrations
to be accepted in their entirety. In some cases, individual narration chains of
a hadith may have minor deficiencies, while the hadith as a whole was still
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Thus, for example, the following wording can be found in the Sunan com-
pilation of lbnu Majah:
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The Jews split into seventy-one groups; one of them is in Paradise,
and seventy of them are in the Fire.

And the Christians split into seventy-two groups; one of them is in
Paradise, and seventy-one of them are in the Fire.

My community will split into seventy-three groups; one of them is
in Paradise, and seventy-two of them are in the Fire.

It was then said: “O Messenger of Allah! Who are they?” He replied:
“The Community (al-jama‘ah).”

According to this narrated statement of the Prophet &, the division into
numerous groups and movements, which has been observed throughout
history, took place.

considered authentic by early scholars. This is also one of the primary rea-
sons why weak narrations were still narrated, as they could be strengthened
by other supporting narrations.

Furthermore, the classification of a narration as “weak” (da‘if) does not nec-
essarily mean that its wording is definitively deemed fabricated or false. Such
a judgment would require a classification of “severely weak” (shadidu d-
daf). Rather, the assessment of “weak” merely indicates that the statement
cannot be attributed with certainty to the Prophet 4 or the respective per-
son. However, it also cannot be definitively denied that the statement was
indeed made as narrated. Thus, it was still considered possible that the nar-
ration itself corresponded to actual events.

31



It should also be noted here that this hadith clearly states that among
both the Jews and the Christians, there was a community that adhered
to the original, unaltered doctrine — meaning a jama‘ah.

According to the quoted text, the Prophet £ was also asked about the
one group that would remain free from errors in faith and responded:
“They are the Community (al-jaméa‘ah).”

Precisely because this jama‘ah adhered to the texts of the Sunnah, these
texts increasingly became the target of attacks by those splinter groups,
some of which ultimately led to the outright rejection of the Sunnah.

At that time, openly rejecting the Qur’an was a clear admission of disbe-
lief and was therefore not easily possible. However, the partial rejection
of the Sunnah was more feasible, which is why individual narrations be-
came increasingly debated.

Various sects often even claimed that they were serving Islam and sought
to protect the religion by rejecting certain texts. Despite their clear igno-
rance of narrations, narration chains, and the hadith sciences, they re-
jected certain narrations under the pretext of new conditions they had
invented, while others they dismissed without any justification.

Through this approach, movements such as the so-called qur’aniyyin and
the Shia emerged, who fundamentally rejected the Sunnah and continue
to do so to this day.

Other groups, such as the khawarij, mu‘tazilah, ash‘ariyyah, maturidiy-
yah, and others, rejected those parts that were incompatible with their
philosophical doctrines. Some texts they denied outright, while others
they did not completely reject but attempted to weaken their meaning
through theologically and/or linguistically impermissible interpretations.

The more evident these deviations became, the more the people of
hadith emphasized their adherence to the Sunnah. For this reason, many
early books on matters of faith were titled “Book of the Sunnah” or had
similar names. This can be seen in the works of well-known early scholars
such as ‘Abdullah (d. 290 AH), the son of the esteemed scholar Ahmad
ibnu Hanbal, or Ibnu Abi ‘Asim (d. 287 AH) and Abu Bakr al-Khallal (d. 311
AH) a3z, all of whom titled their works in this manner.
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The Increasing Alteration of Religious Doctrines in General

The division into various groups, as described in the previous chapter, did
not affect only the Islamic community as we have seen. As explicitly men-
tioned in the hadith of the firag, this is a general phenomenon that affects
all narrated religious doctrines.

This fragmentation is also mentioned in the Qur'an — fundamentally in
accordance with descriptions found in the Torah and the Gospel. After
the death of their respective prophets 2, the communities increasingly
became divided in matters of religion.

According to Islamic understanding, the prophetic doctrine of monothe-
ism has been present among humanity since the time of Adam 22, the
father of mankind. However, in each prophetic community, due to the
aforementioned disruption in religion, the doctrine of true monotheism
gradually faded into oblivion — until the one Creator renewed it again and
again through a new messenger.

Anyone who has studied the history of the Abrahamic religions inevitably
knows that they suffered greatly from this severe fragmentation. Only
someone unfamiliar with these religions and their history would dispute
this fact.

An example of this is the history of Christianity, whose followers soon
developed significant differences in fundamental religious matters in the
early period of Christianity. These differences eventually led to enmity,
violence, and exile.

For instance, Christians were divided on the question of whether Jesus
was a prophet, God, the son of God, or a human being with a special di-
vine spark. Naturally, these questions led to numerous other issues. De-
bates over whether the will of God and the will of Jesus were one and the
same, or not, resulted in serious disagreements with correspondingly se-
vere consequences.

As we have seen, the Islamic community was also not spared from severe
disruption in matters of faith. However, since the Islamic source texts
were narrated with great authenticity, this did not lead to a significant
and fundamental alteration of the texts themselves. Rather, the actual
content and true meaning of these texts gradually faded into oblivion for
many followers of Islam.
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As already demonstrated, this soon resulted in people who considered
themselves members of Islam adopting beliefs that were in no way com-
patible with the general doctrine of the prophets 2.

Over the centuries, this led many followers of Islam to gradually fall into
acts of polytheistic association, which is the very opposite of pure mono-
theism. Many statements, practices, and ways of thinking that were clas-
sified as polytheism from the perspective of early Islamic theology can
still frequently be found today among individuals or groups who believe
themselves to be adherents of Islam.

Despite the alteration of doctrine, Islam considers its own original teach-
ing, or the original teachings of Misa/Moses 222 and ‘Isa/Jesus, to be the
true doctrine of the one Creator. For a Muslim, there can fundamentally
be no doubt that these two figures were highly honourable prophets who
conveyed the true monotheism with absolute clarity.

The question that must therefore arise for Jews, Christians, and Muslims
alike is: What was the actual, original doctrine of Moses #%, Jesus 2<% and
Muhammad #&?

For any adherent of these religions, the logical conclusion of this question
can only be a return to the earliest sources.

This very return to the Islamic sources is therefore the core and objective
of the present book.

34



The True Message of Monotheism in Islam and the Widespread
Misunderstanding About It

When examining the Qur’an, it becomes clear that the true message of
all prophets 22 — contrary to what many people who identify as Muslims
might assume — was not the knowledge that there is only one Creator.
The vast majority of the nations to whom the prophets 2% were sent
were already well aware of this fact. Even those who attributed divine
attributes to multiple beings generally believed in a single Creator who
ultimately had power over all these entities.

From an Islamic perspective, the polytheism of these nations lay rather
in the fact that, alongside the one Creator, they also revered other enti-
ties or individuals. They directed towards them various forms of worship,
devotion, and veneration that belong exclusively to the one Creator.

As will be demonstrated in the following sections through early Islamic
texts, the pre-Islamic Arabs were also undoubtedly well aware of this?’.
Today, the word idolater is generally associated with the idea of multiple
“gods” or creators. However, if this alone constituted classical polythe-
ism, then the Arabs of that time — or most other nations — would have to
be considered monotheists. Thus, true monotheism must entail more
than just this knowledge.

The contemporary understanding of many people regarding the actual
meaning of the word Islam and the declaration of faith deviates signifi-
cantly from the explanation mentioned above. They assume that the

271n light of what was mentioned earlier in the explanation of the term “mon-
otheism”, the following can be noted:

The knowledge or mere acknowledgment of the existence of one Creator
may fulfil the definitions of monotheism used by some Western religious
scholars and historians, but it does not by any means correspond to the def-
inition of Islamic monotheism.

As previously stated, this is not about any arbitrary understanding or the
guestion of varying definitions but rather about the concept of monotheism
(tawhid) that the Qur'an calls for and the polytheism (shirk) that it con-
demns.
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monotheism affirmed in the declaration of faith simply means that there
is only one Creator.

The moment a person holds this belief, he is, according to this view, un-
guestionably classified as a Muslim, even if he simultaneously engages in
various forms of polytheism in worship.

However, Islamic sources demonstrate that it is precisely this association
in worship that makes a person a polytheist, which is why such associa-
tion is condemned in the strongest terms in Islam.

For a person to truly be considered a Muslim from an Islamic perspective,
far more is required than a mere verbal declaration. In this sense, it is
inconceivable that a person could engage in polytheism yet still be re-
garded as a true monotheist merely due to his verbal testimony. A poly-
theistic Muslim or a polytheistic monotheist would ultimately be a con-
tradictory concept®.

Yet, this completely paradoxical notion is widespread today. For this rea-
son, one of the central objectives of this book is to address and clarify this
issue.

28 The notion of a “polytheistic Muslim” is not only absurd for Muslims. A
well-known Christian theologian from Austria, whom | personally know,
agreed with me on this point in response to a treatise where | addressed
exactly this issue. He stated: “Statements [...] without an understanding of
their meaning (polytheistic Muslim) ... are truly alarming.”

One should reflect on this: These are aspects of Islamic theology that are self-
evident even to many non-Muslim theologians.
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Monotheism in Worship as the Foundation
of Islam

The Explanation of the Word Islam by the Prophet

There are numerous narrations in which the Prophet # himself explicitly
explained and defined the meaning of the word Islam and the most fun-
damental aspects of the religion.

An example of this is the following hadith, narrated by al-Bukhari from
Abl Hurayrah <. As in other narrations, the Prophet # was asked, “What
is Islam?” and he replied:
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Islam is that you worship only Allah and do not associate anything
with Him?°, that you establish prayer, pay the obligatory Zakat, and
fast during Ramadan.?°

With this repeatedly stated declaration, the term Islam was clearly ex-
plained by the Prophet of Islam himself. As is evident from this, the es-
sence of this religion lies in the worship of the one and only Creator of
mankind.

Since this is the most central aspect of Islam, the question “What is Is-
lam?” must be sufficiently clarified by the Islamic sources. Therefore, it
should require nothing more than returning to the texts of the Qur’an
and the Sunnah. With the aforementioned definition given by the
Prophet i, the first fundamental question of this religion is clearly an-
swered without the need to resort to philosophy or engage in extensive
intellectual reasoning.

22 Among Muslims, the capitalization of personal pronouns referring to Allah
has been recognized as appropriate and has accordingly become widespread
in English writing.

30 The original Arabic words for Zakat and Ramadan are written as zakah and
ramadan.
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The elements mentioned in this hadith following this fundamental prin-
ciple are also central components of Islam. However, there is a clear dis-
tinction. Together, the things mentioned in the hadith form the well-
known five pillars of Islam.

However, for a person to fulfil the very foundation of Islam and enter this
religion in the first place, he must first worship his Creator alone while
simultaneously abstaining from worshiping anything else — without ex-
ception. This point constitutes the first of the five pillars of Islam men-
tioned in the hadith. Only in this way can a person be a monotheist or
become one.

If someone does not fulfil this central principle, then according to Islamic
theology, he can undoubtedly not be considered a Muslim.

The Difference Between the Foundation of Islam and the Laws
Built Upon It

The Arabic word for monotheism is tawhid, which linguistically means “to
unify” or “to make one.” In Islamic theology, the term tawhid means “to
affirm the oneness of Allah” —in His names, attributes, and actions, or in
worship and obedience to Him. Tawhid is therefore the foundation of the
message of all prophets 24, the pure monotheism. It is synonymous with
the declaration of faith “la ilaha illa-llah.”

Without a doubt, prayer, Zakat, fasting in Ramadan, and the pilgrimage
are also important and significant institutions of Islam. However, mono-
theism serves as the foundation upon which these acts are built.

The distinction between the foundation and the laws built upon it be-
comes particularly clear in the following points.

The Possibility of Excuse Due to Ignorance

According to the unanimous understanding of the early Muslim scholars
who sought to preserve an authentic narrated creed, Islam upholds the
principle of excuse due to ignorance — although, clearly, this cannot be
applied to every conceivable situation, which will be further discussed
later in this book.

Regarding prayer, Zakat, obligatory fasting, and pilgrimage, it must be
noted in this context that a person can certainly be excused if his
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ignorance is recognized and theologically justifiable. For instance, some-
one who does not know the source text that makes these religious obli-
gations mandatory — because the text has never reached him or has not
been conveyed in an understandable form —is considered excused.

In contrast, it is inconceivable how someone could be a Muslim while be-
ing entirely unaware of the fundamental meaning of the word Islam. This
represents a major distinction from the other mentioned obligations.

Moreover, it is self-evident that the practice of Islam must be intentional
and conscious. How could a person have the necessary intention and
awareness if he does not even know the fundamental meaning of Islam
itself?

The Differences in Legal Rulings Among the Various Prophets 25

The rituals, laws, commandments, and prohibitions — the legal systems of
the individual prophets 2% — differed in many aspects according to Is-
lamic teachings. However, monotheism as the foundation remained al-
ways the same and did not differ in any way between the various proph-
ets and their communities. This fundamental doctrine, also referred to as
“the general Islam” (al-islamu |-‘dmm), has always been unified from the
very beginning.

This fact is highlighted in a hadith narrated by Abu Hurayrah from the
Prophet £ in al-Bukhari, as follows:
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The prophets are like the children of different mothers from the
same father. Their mothers are different, but their din is one.

The word din is often described in English as religion or a comprehensive
way of life. In this statement, however, it refers to the foundation and
essence — namely, monotheism.
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Likewise, this point is emphasized in Qur'an verse®' 5:48 (sura al-
Ma@’idah). In the Qur'anic exegesis (tafsir, pl. tafasir) of Ibnu AbT Hatim3?
and at-Tabar3, it is explicitly narrated from the earliest scholars in their
explanation of this verse that the legal systems and rulings differed, but
the foundation of religion — monotheism — was always one.

Thus, Ibnu AbT Hatim, or at-Tabari, narrated from Qatadah:
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It is narrated from Qatadah regarding the verse: “To each of you

We prescribed a law and a method.” He explained: “The din is one,

and the legal systems are different.”

31 The verses of the Qur’an are called ayat (singular: ayah) in Arabic, a term
that also carries the meaning of “sign” in Arabic. To enhance readability in
English, this book uses the equivalent terms verse or Qur’an verse.

32 |bnu AbT Hatim ar-Razi (240-327 AH / 854-939 CE) was an outstanding
hadith scholar. His name holds great significance in the field of evaluating
narrators (al-jarhu wa-t-ta'dil). He passed away at the age of approximately
85 years (all age references follow the Gregorian calendar).

Also, he was particularly distinguished by his extensive work in Qur’anic ex-
egesis (called in Arabic tafsir), in which he relied exclusively on narrated nar-
rations to explain the verses, without adding his own interpretations.

Along with the work of Ibnu Jarir at-Tabarl, the exegesis of Ibnu Abi Hatim is
among the earliest comprehensive tafsir works that have been preserved in
full or in large parts to this day.

33 As mentioned, Aba Ja‘far ibnu Jarir at-Tabari (224-310 AH / 839-922 CE)
was also one of the early tafsir scholars in Islamic history. He stands out for
the fact that his extensive work in Qur’anic exegesis has been entirely pre-
served to this day.

Like Ibnu Abt Hatim, at-Tabari based his tafsir primarily on narrated narra-
tions, always tracing them back to their original source through their chain
of narration. However, unlike Ibnu AbT Hatim, he often supplemented these
narrations with his own explanations. At-Tabari lived approximately 86
years.
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After that, the following statement is also narrated from Qatadah as an
explanation:
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[...] and the din, apart from which no other will be accepted, is
tawhid and ikhlas, with which the messengers were sent.

Here, he explicitly states that all prophets were united in tawhid, that is,
in their understanding of monotheism.

Apart from this, this early tafsir scholar mentioned another important
point in the previously cited statement, which will be further clarified
later in this book and should therefore already be consciously noted here.

Qatadah explains that monotheism consists of implementing what is
known as ikhlas, meaning the exclusive worship of Allah 4234, This single
statement from one of the earliest tafsir scholars is in itself entirely suffi-
cient to establish this point. However, due to the importance of this mat-
ter, further clarification will follow later.

It also becomes clear from the cited narration that the legal rulings of the
various messengers were not immutable due to their differences. The
commandments and prohibitions could vary in form and nature. Further-
more, a law that was valid for one messenger and his community could
be completely abrogated. However, this does not apply to all rulings, as
there were certainly matters that remained universally consistent by the
consensus of all prophets — such as the clear injustice of harming another
person in terms of his life, property, and honour, or adultery and other
matters. Scholars of Islamic history have repeatedly pointed out this as-
pect of the immutability of certain fundamental principles.

34 This Arabic script symbol means approximately: “Glorified and Most Ex-
alted is He.” In this or a similar manner, Muslims express reverence for the
Creator.
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The Fact that the Call is First Made to Tawhid and Only Thereafter
to the Individual Rituals, Commandments, and Prohibitions

Al-Bukhart narrates from lbnu ‘Abbas «:

z
£

& l l\lu\ J\*“J\”“\du';uz]\d‘”’ B0 oz 56 ”’@??Cs—ﬂ\u\

ol s tgle o 35 & el ey Lewl 8 88 & 3y 5

r@\f,\é”“w et ’“\o\;.;n’chuu.d\)pﬁ" S a1 j)ryﬁd

’/s)

B e 555 el o, a3

Et\

\ \

The Prophet # sent Mu‘dadh % to Yemen and said to him: “Call
them to the testimony of la ilaha illa-/lGh*® and that | am the Mes-
senger of Allah.

If they obey you in this, then teach them that Allah has obligated
upon them five prayers in the day and night. If they obey you in this,
then teach them that Allah has made a monetary charity obligatory
upon them, which is to be taken from their wealthy and returned
to their poor.”

In another narration of the same hadith, it is stated:
r.faJo.\s \\,s;\;uw:suu)“ ¢ °’Lad;\&é=ib

So let the first thing you call them to be the worship of Allah alone.
If they then recognize Allah, then teach them ...

And in another narration:
- G A0 1,355 O ) 24,25 G G 2

So let the first thing you call them to be that they affirm the oneness
of Allah®¢...

35 That is: “..., that there is nothing worthy of worship except Allah.”

36 In Arabic: “an yuwahhidu-/lah”, meaning that they make Allah the only one
to be worshiped with their ‘ibadah and do not associate anything with Him.
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The command of tawhid/monotheism and the call to it precede prayer,
Zakat, and everything else. Likewise, according to Islamic sources,
shirk/polytheism is always the first thing that is prohibited.

This is evident in many places in the Qur'an:
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Say, “Come, I will recite what your Lord has prohibited to you.

[He commands] that you not associate anything with Him, and to

parents, good treatment, and do not kill your children ...’
[sura al-An‘am, 6:151]

Itis also repeatedly explained in the Qur’an that every prophet first called
his community to monotheism:

(G A5 U220
worship Allah; you have no one worthy of worship other than
Him.
[sura al-A raf, 7:59]

In the Qur’an, the frequent repetition of this verse demonstrates that
every prophet 222 conveyed this message to his people.

These aforementioned facts clearly illustrate the distinction between the
foundation of Islam, tawhid, and the rituals, commandments, and prohi-
bitions built upon it.

A fourth point can be added to this: the fact that laws, in general, were
all revealed more or less at a later time. If it were essential in Islam for a

37 Note: the translation of the Qur’an into English was compiled by the au-
thor but is mostly based on the Saheeh International translation.
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person to know and implement all these matters, the delay in the revela-
tion of individual laws would be inconceivable.

In summary, the following points can be mentioned:

1) The possibility of excuse due to ignorance
2) The differences in laws among the various prophets

3) The fact that the call to tawhid comes first, and only after that the
individual rituals, commandments, and prohibitions

4) The fact that laws, in general, were all revealed more or less at a later
time

Tawhid/Monotheism is the Foundation of Islam
In accordance with the previously mentioned hadith about the five pillars
of Islam, another well-known hadith also states that Islam is built upon
these five matters. Thus, al-Bukhari narrates from ‘Abdullah ibnu ‘Umar
that the Prophet £ said:
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Islam was built upon five (pillars):

e The testimony that there is nothing worthy of worship except
Allah and that Muhammad is His Messenger,

e the establishment of prayer,
e the giving of Zakat,

e the pilgrimage, and

* the fasting of Ramadan.

Thus, it becomes clear once again that Islam is inconceivable without its
foundation, as the entire religion is built upon this very foundation.

In another narration of this hadith in al-Bukhari, it is stated:

o LA 4,255 A ol e F

44



Islam was built upon five (pillars): Iman in Allah and His Messenger,
the five prayers...

In yet another narration of the hadith in Muslim38, the following wording
is recorded:

’ ..., that Allah is affirmed as One¥.

13)3\..., Tad=l; ””‘3\&;
., that one worships (only) Allah and rejects® everything else that
is worshiped besides Him.

This is, without a doubt, the foundation upon which Islam is built —a mat-
ter upon which there has been consensus among Muslims from the very
beginning. As is often the case with different narrations, the wordings are
identical in meaning and serve to clarify one another.

38 Muslim ibnu |-Hajjaj (204—261 AH / 820—875 CE). As previously mentioned,
the hadith scholar Muslim was a student of al-Bukhart and, along with him,
one of the most significant scholars of hadith.

39 |n Arabic, the verb “yuwahhadu” is used here. It derives from the same
root as the word “wahid”, meaning “one.” The word tawhid is the masdar
(verbal noun) of this verb. As previously explained, tawhid means “to unify”
or “to make one.”

Thus, from this hadith and its wording, it is evident that tawhid constitutes
the foundation of Islam.

40 |jterally: “to perform kufr against everything else.” Committing kufr
against something means to completely reject it and disassociate oneself
from it.
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The Meaning of the Declaration of Faith in
the Early Sources of Islam and the
Misunderstanding About It

It has already been mentioned that the true meaning of the Islamic dec-
laration of faith Ia ilaha illa-/lah is: “There is no one worthy of worship
except Allah.” Contrary to what many people today assume, the Arabic
word ilGh does not primarily mean “Creator” or something similar. Ra-
ther, it can be translated into English as “One who is worthy of worship.”

It was only among the philosophers — who began to regard their own in-
tellect as a source of religion and often placed it above the actual sources,
the Qur’an and the Sunnah — that a misunderstanding regarding the dec-
laration of faith gradually emerged. They believed that its meaning was:
“There is no Creator, Giver of life, or Sustainer ... except Allah.”**

Since this belief is now also held by the majority of those who identify as
Muslims, it is not surprising that translations of the declaration of faith
often read: “There is no god but God” or “There is no god but Allah.”

Such translations clearly reveal the assumption that the declaration of
faith merely affirms the existence of a single Creator.

However, in this understanding and corresponding translation, the as-
pect of worship and obedience to this Creator is completely omitted.

41 Of course, these and other fundamental meanings are undoubtedly also
implicitly contained in the declaration of faith and are essential in Islamic
core beliefs (‘agidah). That is, every Muslim must, without question, be fully
convinced of the existence of Allah as the only Creator, Giver of life, and Sus-
tainer.

However, the point here is that these aspects are not the primary meaning
conveyed by the wording and core content of the declaration of faith. Like-
wise, it should be emphasized that the meaning of the declaration of faith
must not be reduced to these beliefs alone.

The significant impact of this differing interpretation will become clearer in
the course of this chapter.
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Through this reasoning, the assumption also arose that the pre-Islamic
idolaters of Mecca and other Arab tribes must have been entirely igno-
rant of the existence of this Creator, or that they must have believed in
multiple creators alongside Him. Otherwise, it would not be explainable
why these idolaters were considered idolaters in the first place. If they
had known that there was only one Creator, they would have automati-
cally fulfilled the declaration of faith and thus been monotheists.

Here, a fundamental problem becomes evident: The early Islamic sources
clearly demonstrate that these very idolaters were firmly and explicitly
convinced that Allah % is the Creator of all existence and that there is no
other creator besides Him.

If this is the case — as the following texts will clearly show —then it reveals
a widespread and serious lack of knowledge. Firstly, this ignorance con-
cerns the early sources of Islam, especially the Qur'an and its early expla-
nations, which convey this understanding in unanimous agreement. Sec-
ondly, it also pertains to the Islamic declaration of faith.

This, in turn, signifies a fundamental misunderstanding of the core mes-
sage of the religion, and such a misunderstanding cannot remain without
consequences. As has already been demonstrated, other views and con-
cepts within this religion are built upon this very foundation.

The Pre-Islamic Idolaters Believed in a Single Creator

As previously mentioned, Islamic sources — starting, of course, with the
Qur’an itself — clearly show that the pre-Islamic idolaters of the Arabs
were convinced of the existence of Allah as the one and only Creator of
all existence.

This chapter will provide multiple examples of such passages from the
Qur’an. Additionally, the interpretations of the earliest Muslim scholars
regarding these very Qur’anic verses will be presented to demonstrate
that these texts were understood only in this manner by Muslims from
the very beginning. For the early Muslims, it was self-evident that the
Arab mushrikiin/idolaters were aware of the existence of a single Crea-
tor. They understood that the Qur’an specifically rebuked them for wor-
shiping others alongside Him despite this knowledge.
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The Qur’an Verse: “Has He Made the Worshipped Ones into a Sin-
gle Worshipped One?”

In the Qur’an, it is stated in sura Sad.:
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Has he made the worshipped ones * into a single worshipped

one? Indeed, this is a curious thing.
[sura Sad, 38:5]

At-Tabari provides the following explanation regarding this verse:
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And so, those kafiriin who claimed that Muhammad was a sorcerer
and a liar said: “Has Muhammad made all the worshipped ones (al-
ma‘bddat) into a single one, who hears all our supplications and
knows about the worship of everyone among us who worships
Him?! Indeed, this is certainly a very strange thing.” ...

Regarding the word “objects of worship”, at-TabarT did not use the word
alihah in his explanation, a term that, due to the prevailing ignorance to-
day, has led to great confusion. Rather, he used the clear and unambigu-
ous term ma‘badat.

At-Tabari thus explained the meaning of this Qur'anic statement at the
end of the 3rd century AH in exactly the previously mentioned sense. This
unquestionably demonstrates that the word alihah used in the Qur'an

42 1n Arabic, the word dlihah, the plural of ilah, is used here. This is the same
word that appears in the declaration of faith, and as recently explained, its
misunderstanding has led to a misinterpretation of the declaration of faith.

In the declaration of faith, the existence of all (rightfully) worshiped beings
is negated, except for the one who is rightfully worshiped. This is why the
wording is: “There is no (rightful) ilah except Allah”, /a ilaha illa-/lah.
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must be understood in the meaning of “objects of worship” and not as
“creator” or something similar.

Anyone who reads the Qur’an attentively should recognize that the term
ilah cannot be understood as “creator.” Thus, it is very astonishing that
for centuries, people who were regarded as great scholars and even en-
gaged in Qur'anic exegesis persisted in a wrong understanding.

Regarding for example the aforementioned verse, one might wonder
how such individuals could simply overlook the statement it contains. Af-
ter all, it is clear that the idolaters meant: “Does Muhammad want to
make our objects of worship into a single object of worship?” It should be
obvious to any reader of the Qur’an that this passage cannot possibly re-
fer to Muhammad supposedly reducing multiple creators to a single cre-
ator. This would make no sense.

Now, someone unfamiliar with the early Qur’anic exegeses might assume
that this is just an isolated statement. However, this would be a grave
misconception. Rather, it represents a consensus opinion, mentioned
multiple times within this single work of at-TabarT alone and narrated
from even earlier tafsir scholars. Moreover, it is also found in numerous
other early works of Islamic narration.

Therefore, in the following section, several additional texts will be cited
as examples.
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The Call of the Prophets and the Response of Their Peoples

In the Qur’an, the following statement of the prophets 2 to their peo-
ples is repeatedly mentioned. It is repeated in the same wording in vari-
ous places —often multiple times within the same sirah, especially in sura
al-A‘raf:
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O my people, worship Allah; you have no one worthy of worship
other than Him.

[sura al-A ‘raf; 7:59, 65, 73, 85; sura Hid, 11:50, 61, 84;
sura al-Mu miniin, 23:23, 32]

Here, the word jlah is once again used. However, the response of those
peoples to this call makes it exceedingly clear that they understood it as
a call to the exclusive worship of the Creator, which is why they often
rejected it.

For example, the response of the people of ‘Ad to their prophet Hld 22
was:
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They said, “Have you come to us that we should worship Allah

alone and leave what our fathers have worshipped?
[sura al-A raf, 7:70]

They clearly and unmistakably understood that the call referred to mon-
otheism in worship and that the word ilah meant “object of worship” and
not “creator.” This is because they were already naturally aware of mon-
otheism in matters of creation, provision, and similar aspects from birth.
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At-Tabari confirms this with the utmost clarity when he explains this
verse as follows:
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The Exalted says that the people of ‘Ad said to the Prophet Hid:
“Have you come to us, threatening us with Allah’s punishment for
our religion? So that we worship only Allah alone and are obedient
only to Him, to no one else, in complete devotion?! And so that we
abandon the worship of our alihah and idols, which our forefathers
worshiped? That we renounce them?!”

Once again, at-Tabari, the tafsir scholar, provides an exceptionally clear
explanation that these idolaters of an earlier people mentioned in the
Qur’an were indeed aware of Allah as the only Creator and also wor-
shiped Him. However, they associated others with Him in worship and
obedience.

The Verse: “So do not Attribute to Allah Equals While You Know
[Better].”

As another example, the following verse from sura al-Bagarah can be
cited. It states:
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.. So do not attribute to Allah equals while you know [better].
[sura al-Baqarah, 2:22]
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Ibnu Abt Hatim — or at-Tabari — narrates the following statement of the
Companion of the Prophet, Ibnu ‘Abbas <, in his tafsir regarding this
verse:
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“So do not attribute to Allah equals while you know [that there is
nothing similar to Him].” This means: Do not associate anything
with Allah from among those (supposed) equals who can bring nei-
ther benefit nor harm, while you know that there is no Lord besides
Him who provides for you. And while you know that what the Mes-
senger calls you to — the tawhid of Allah — is the truth, about which
there is no doubt.

ARk

If one considers this statement alone, it is entirely sufficient to definitively
refute the confused ideas about the meaning of the word ilGh and the
Islamic declaration of faith that prevail worldwide today. It should also be
taken into account that this is a narrated statement from a well-known
Companion of the Prophet and, moreover, one of the most significant
scholars in Islam.

The same applies to the following statement from Qatadah, which is nar-
rated by Ibnu Abi Hatim in his tafsir regarding the same Qur’anic verse:
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“So do not attribute to Allah equals while you know”, that Allah has
created you, or the heavens and the earth, and yet you associate
equals with Him!

Through the preceding quotations, it is clearly and indisputably estab-
lished that the idolaters at the time of the revelation of Islam believed in
a Creator, Giver of life, and Sustainer, but they associated others with
Him in worship, devotion, and obedience.
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The mushrikin of Mecca believed in one Creator and did not associate
anyone else with Him in terms of His attribute as the Creator and Giver
of life.

Therefore, their issue with the declaration of faith could not have been
about recognizing Allah £ as the only Creator. Rather, they — unlike many
people today who identify as Muslims (!) — understood very well the
meaning of the declaration of faith and thus also the core message of
Islam to which they were being called.

And precisely because they understood this meaning so clearly, they re-
jected Islam. They knew that the Prophet # was not primarily calling
them to acknowledge a single Creator but rather to worship Him alone!
This latter demand was one they were unwilling to accept. That exactly
was their fundamental problem.

The Verse: “Make for Us a Worshipped One (llah) Just as They Have
Worshipped Ones (Alihah)”
Another example of what has been stated is the story described in the

Qur’an when Misa/Moses & passed with his own people by a people of
idolaters, and some among his people said:
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... make for us a worshipped one just as they have worshipped
ones. [sura al-A ‘raf, 7:138]

The word ilah cannot possibly mean “Creator” in this context. If that were
the case, the meaning of the verse would be: “Make for us a creator, just
as they have multiple creators.”

Instead, it must mean: “Make for us an object of worship, just as they
have multiple objects of worship.”
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The Verse: If You Asked them, “Who Created the Heavens and
Earth ...”

Another important Qur’anic statement in this context is the following
phrase, which is repeated several times in similar form in the Qur’an:
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If you asked them, “Who created the heavens and earth and sub-
Jjected the sun and the moon?” they would surely say, “Allah.”
Then how are they deluded? [sura al-‘Ankabit, 29:61]

In this and many other Qur’anic verses, as previously mentioned, the
early Qur’anic exegeses provide a clear explanation of the word ilah and
thus of the Islamic declaration of faith.

According to these explanations by the early exegetes — such as at-Tabari
and Ibnu Abt Hatim, or the even earlier scholars cited by two — the final
statement in this verse can be described as follows: “Why then do these
idolaters turn away from Allah and from worshiping Him alone ?”

In the tafsir of the nearly identical verse 43:87 by the early mufas-
sir/Qur’an exegete Muqatil ibnu Sulayman®,

43 Abu |-Hasan Mugatil ibnu Sulayman al-Balkht (d. 150 AH / 767 CE) is one of
the earliest exegetes whose written tafsir has been preserved to this day.

Much has been said about Mugatil ibnu Sulayman himself, with some indi-
viduals vehemently criticizing him and accusing him of gross deviation in
matters of faith. On the other hand, some other scholars denied these
claims. Moreover, he was generally classified as weak in hadith narration.

However, none of this changes the fact that he was universally recognized
for his extensive knowledge of tafsir. At the same time, the content of his
tafsir work itself was highly praised by notable scholars. For example, it is
narrated from ‘Abdullah ibnu I-Mubarak that he said: “What knowledge! If
only it had a chain of narration” (ya lahu min ‘ilmin, law kana lahu isnad) [see
especially: Tarikhu Baghdad)].
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who is counted among the so-called atbd‘u t-tabi‘in*®, this is expressed
with utmost clarity when he says:
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Allah, the Exalted, said to His Prophet &: “Say to them: ‘Then how
are they deluded?’ meaning:

Ibnu ‘Adiyy al-Jurjant (d. 365 AH / 976 CE) narrates in his book al-Kamilu fi
Du‘afa’i r-Rijal:
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[Chain of narration] Nu‘aym ibnu Hammad said to me: “I saw a book
by Mugqaitil ibnu Sulayman with Sufyan ibnu ‘Uyaynah, so | said to him:
‘O Abd Muhammad, do you transmit from Mugqatil in tafsir?’ He re-
plied: ‘No, but | use it as evidence and seek assistance from it.””

Ibnu ‘Adiyy also mentions that Mugatil was well-versed in tafsir (kana
hafizan li-t-tafsir), but he did not have much understanding of chains of nar-
ration. As already mentioned, Mugqatil’s knowledge in the field of tafsir was
thus generally recognized by the scholarly community.

When a few selected texts from Mugatil ibnu Sulayman are narrated in this
book, it is not to narrate hadith from him. Rather, the purpose is to demon-
strate that even the earliest records of tafsir fully confirm what is stated in
this book and do not deviate from it in any way. It also shows that the early
scholars did not reject these explanations narrated by Mugqatil, but rather
affirmed them.

4 The tabi‘an (the Followers) are the generation after the generation of the
Companions of the Prophet .. The subsequent (second) generation is re-
ferred to as atba‘u t-tabi‘in.

These three generations — beginning with the generation of the Companions
— hold special significance in Islamic theology and narration, as their excel-
lence was affirmed in a statement by the Prophet #2.
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‘Why do they deny that He is One with no partner’ while you affirm
that Allah is the Creator of all things, that He also created you, and
that no one shares in His dominion over what He created?

How then can you worship others besides Him?”

From the previously mentioned examples, a comparative look at the al-
ready discussed reality of today clearly shows how far many people have
been — and still are — removed from a correct understanding of various
fundamental issues of Islam over centuries.

Anyone who reads the commentaries of some philosophy-influenced
scholars will find that they made confusing and contradictory statements
in their explanations of such source texts.

Nevertheless, the strong influence of philosophy continues to persist
throughout the entire Islamic world, which is why such erroneous under-
standings of the foundation of faith are taught as the standard doctrine
at most universities.

The Claim That Polytheism Is Always Associated with the Idea of
a Second Deity

As already explained, many people today believe that the declaration of
faith merely involves affirming belief in a single Creator. For this reason,
individuals with such a view do not recognize any form of polytheism in
worship. This raises the question of what the significance is of the idola-
ters' worship frequently mentioned in the Qur’an, or the objects of their
worship, if worship itself is not considered problematic.

Some people explain this by claiming that actual “worship/‘ibadah” only
occurs when a person attributes divine qualities to the “object of wor-
ship.” According to this statement and the understanding of those who
argue this way, the act of worship itself would not be the issue. Rather,
the real problem would be the beliefs (i‘tigadat, singular: i‘tigad) behind
these actions and statements.

Some even go so far as to claim that, according to their understanding, a
person only worships something if he believes that the object of worship
possesses complete independence and self-sufficiency (al-istiglal). For
this reason, such individuals — often from the Sufi spectrum — frequently
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use the supposed condition of istiglal to defend followers of various
grave-worship practices.

According to this argument, people who engage in such forms of venera-
tion of the dead would have to be considered Muslims since they do not
claim that these deceased individuals perform their miraculous acts inde-
pendently (mustagill) from the Creator. Their supposedly miraculous acts
are believed to be performed only with the permission of the Creator,
which, according to this line of reasoning, would not be considered prob-
lematic in Islamic theology.

In the discussion regarding the word ilah and the true meaning of the
declaration of faith, the following must be kept in mind:

The most fundamental aspect of Islam is the exclusive worship of the Cre-
ator and the complete abandonment of worshiping any other thing or
being. The term “worship/‘ibadah” is consistently used in the revealed
texts to express this. Even when explaining the foundation of Islam — as
has already been shown in the well-known hadith about the five pillars
and in numerous other texts — worship is explicitly mentioned. These
texts clearly state that Islam requires refraining from worshiping anything
other than the Creator, and that this is the central meaning of Islam.

How absurd, then, is the claim that worship itself is not the issue, but only
the beliefs behind it — the so-called i‘tigad. This would mean that the rev-
elation repeatedly condemns the idolaters’ worship literally countless
times, while in reality, it supposedly is not about this worship at all, but
only about the beliefs behind it! This raises the pressing question: Why
would a term be used repeatedly if something entirely different is actu-
ally meant?

For example, why should Muslims recite “Only You do we worship” at
least 17 times daily during their prayers in the opening sura al-Fatihah, if
the decisive factor is allegedly the belief? Rather, it would have to say:
“Only in You alone do we believe.”

Even in the aforementioned explanation of Islam by the Prophet & him-
self, it is explicitly stated: “Islam is that you worship only Allah and do not
associate anything with Him.”

According to the distorted view described, this statement would more
likely have to be: “Islam is that you do not believe that Allah has a son or
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a mother, or that there is anyone who is completely independent (al-
istiglal) from Him.” Similarly, this would not prohibit associating others in
worship but rather such beliefs.

Worship itself, the actions in and of themselves, would play no role at all.
However, this does not align with the wording used in the Islamic revela-
tion texts.

The Meaning of the Two Terms Rabb and llah

It has now been shown multiple times that the word ilah fundamentally
means “object of worship.” This can be clearly seen from dozens of
Qur’anic verses.

However, since worthiness of worship is based on divine attributes, the
word ilah/ object of worship is closely connected to the word rabb/ Lord
(plural: arbab). The one who is truly worthy of worship deserves worship
because He is the Creator, Sustainer, and Giver of life, or the All-Knowing
and All-Powerful.

In other words: The ilah who truly deserves worship due to His attributes
— and not merely one who is claimed to be worthy of worship —is neces-
sarily also the true rabb/Lord.

When two words have such closely related meanings, it is common in Ar-
abic for both meanings to be combined into one word. More precisely, it
is not unusual in the Arabic language that — due to the closeness in mean-
ing —one term is used while also implying the meaning of the other term.
Thus, one word is spoken, but both meanings are intended.

Islamic scholars have said regarding such words:
L) 3745 13] 5 (13745 Laaa | 13)

When the two words come together in one place, their meanings
diverge. And when the two words are separated, their meanings
come together.

They meant by this that each word essentially has its own meaning. How-
ever, when one word stands alone —and the context does not clearly in-
dicate otherwise — the meaning of the other word is included within the
meaning of the first. But when both terms are explicitly mentioned
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together in the same sentence, this context indicates that each specific
meaning is intended separately.

The same applies, for example, to the words iman and Islam. Iman origi-
nally refers to what takes place internally, while Islam describes the ex-
ternal. As mentioned, this phenomenon is not uncommon in the Arabic
language.

On the Further Division of Tawhid into ar-Rubiibiyyah,
al-Ulihiyyah, and al-Asma’'u wa-s-Sifat

As has already become clear, the message of Islam is not primarily:
“There is one Creator”, since this was taken for granted at that time. For
this reason, historical peoples — and even contemporary indigenous peo-
ples — almost always hold this fundamental assumption.

The Qur’an, therefore, primarily addresses people who, although they
believe in a Creator, grant His right to worship and obedience to others.
This is why the Qur’an repeatedly argues against the idolaters by pointing
out that they already acknowledge the one Creator.

The question that is repeatedly posed in the Qur’an is essentially as fol-
lows: If the idolaters know that Allah is their only Creator and that noth-
ing is equal to Him, why do they treat Him and some of His creations
equally in terms of worship and obedience?

This is one of the central questions the Qur’an poses to the idolaters.

Nevertheless, the Islamic declaration of faith of course also implicitly re-
quires the firm conviction of the oneness and uniqueness of the Creator
and His absolute attributes.

From what has been said so far, we see that even in the verses of the
Qur’an and in the statements of the earliest scholars —already during the
time of the Companions of the Prophet — there is effectively a division of
tawhid/monotheism, which can be described as follows:

1) The oneness of Allah in His essence and His attribute as the Creator,
Giver of life, and Sustainer (Arabic: ar-rubidbiyyah)

2) The oneness of Allah in His names and attributes (Arabic: al-asméa’'u
wa-s-sifat)
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3) The oneness of Allah in terms of the worship that His creation offers
exclusively to Him (Arabic: al-uliihiyyah)

As we have already seen, many people in the Islamic world have, for cen-
turies, held a misunderstanding regarding the actual meaning of the dec-
laration of faith. They believed that it referred solely to the first part of
tawhid described above. According to this view, anyone who fulfils this is
considered a monotheist — something that does not align with the actual
and authentic meaning of the declaration of faith.

Such people therefore vehemently reject the division of tawhid according
to the pattern described above.

This rejection is based on the false assumption that one can prevent this
division simply by questioning or rejecting the designation of its individ-
ual parts.

In this sense, one often hears the claim that the division of tawhid in this
manner is not justified and constitutes an unlawful innovation, a so-called
bid‘ah, allegedly invented only after the eighth century of the Islamic cal-
endar.

However, as has already been sufficiently demonstrated from the earliest
sources of Islam, this is a naive misconception. The actual division of
tawhid into these parts is inevitably found in the Qur'an and in the unan-
imous explanations of the earliest Muslim scholars. The idea that this di-
vision could be invalidated by questioning the naming of its individual
parts is therefore absurd and stems from a clear ignorance of the Islamic
source texts.

The naming of the three mentioned parts is thus not the core issue. It was
introduced by later scholars merely to clarify the concept, not to invent
new meanings.

Moreover, there is no single binding and exclusive designation for the in-
dividual forms of tawhid. The tawhid of worship is therefore referred to
both as “tawhid of the ulihiyyah” and “tawhid of the ‘ibadah”, as these
terms are synonymous, as can be clearly understood, for example, from
the explanation of the early exegete at-Tabari in his initial discussion of
the verb ‘abada at the beginning of his tafsir work.

Based on this explanation, the following summary can be formulated:
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In the Qur’an, tawhid in the rubiibiyyah, which the idolaters fundamen-
tally acknowledged, is used as an argument for tawhid in the uliihiyyah.

Regarding the second form of the tawhid division mentioned above
(tawhidu I-asma’i wa-s-sifat), it should be noted that many early Islamic
sects introduced novel concepts into Islam, particularly in the area of Al-
lah’s names and attributes. For this reason, the domain of names and at-
tributes was treated as a separate category by the early scholars of Islam.

Thus, the division according to the pattern explained above is certainly
not a bid‘ah (an unlawful innovation in Islam) from this perspective as
well, as this division was already made by the earliest scholars of Islam.

These designations merely served to provide better clarification and to
address new erroneous beliefs separately. Therefore, as long as no false
conclusions and principles are built upon such terms, there is essentially
nothing objectionable about them.
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The Call to the Original Monotheism: Then and
Now

The Call of the Prophets >3 and the Reaction of the People

From the preceding explanations, it has become clear what the call of all
prophets consisted of according to Islamic sources. They all called their
peoples to the exclusive worship of Allah and to complete obedience to
Him alone.

As a result, history witnessed a confrontation between monotheism and
polytheism — a conflict between the prophets 22 and their opponents —
which is repeatedly reflected in the texts of the Qur’an, or in the existing
versions of the Torah and the Gospel.

The Qur’an recounts how those who rejected the message mocked and
responded to their respective prophets s%:
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We have not heard of this among our forefathers.
[sura al-Mu mintin, 23:24]

¢SV V) 155 s Al 313G W )

We have not heard of this in the latest religion. This is not but a
fabrication. [sura Sad, 38:7]

When one points out misunderstandings in certain patterns of thought
within the Islamic community today, one is often reminded of these
verses.

This described attitude of rejection is not only observed among the gen-
eral population or lower social strata but is also frequently found among
scholars. This phenomenon, too, is not new in itself.

The Qur’an describes how scholars and highly regarded individuals of
high status would rally their followers against prophethood:
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Continue, and be patient over [the defense of] your worshipped
ones. Indeed, this is a thing intended. [sura Sad, 38:6]

The reason for such rejecting attitudes is a growing awareness that the
understanding many people have of the core message of Islam does not
align with the teachings of the earliest sources. This realization under-
standably unsettles many followers of Islam; however, it will ultimately
not change the historical and theological facts.

For an authentic representation of Islam and its foundation, it will be es-
sential to clarify the unified message of the earliest sources and convey it
to people without alteration. The idea that misunderstandings about
these fundamental teachings of Islam can simply be left unaddressed and
ignored is, from a theological perspective, both absurd and unrealistic.

The latter is especially true because there is currently a strong resurgence
among Muslims towards the early Islamic sources, and a clear desire for
clarity regarding the foundations of their own religion can be observed.

The idea that silently ignoring such misunderstandings is an expression of
mercy or a relaxed approach to differences of opinion is also theologically
untenable. According to Islamic teachings, the most merciful and com-
passionate individuals were precisely those prophets 2% who directly
confronted their peoples with their misunderstandings. Furthermore,
from an Islamic perspective, it cannot be considered good to deliberately
withhold from people the original meaning of their religion for pragmatic
reasons. Such arguments and ways of thinking are, therefore, theologi-
cally inconsistent.

The Time of Estrangement

As has been mentioned multiple times, the historical reality of the past
centuries and millennia clearly shows that individual religious teachings
were increasingly altered after the passing of their respective messen-
gers, and much of their original message was forgotten.

From a historical perspective, this process is nothing unusual. Rather, it is
a recurring phenomenon that has repeatedly taken place throughout
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history. Whenever a prophet 22% passed away, the shared message of all
prophets was gradually forgotten. From the stories of individual nations
in the Qur’an, or in the Bible, it becomes clear that this state of neglect
persisted and intensified until the Creator eventually sent a new prophet
to renew the original message of monotheism (tawhid). This renewal
through a messenger always took place when ignorance within the re-
spective people had reached its peak. As a result, each prophet found his
people distant from tawhid and deeply immersed in polytheism.

Interestingly, this circumstance is also mentioned in early Islamic sources
as a future development from the perspective of that time, specifically
concerning Islam itself.

In this regard, Muslim zi= narrates in his Sahih from Abu Hurayrah < that
the Prophet £ said:
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Islam began as something strange, and it will return to being
strange as it began. So all the best to the strangers®.

4 This is a literal translation. What is meant is that those who experience this
estrangement and still hold firmly to Islam will appear as strangers in the
eyes of the people. The Messenger then praises them with the quoted words
for their steadfastness in adhering to the uncorrupted religion during that
time of ignorance (jahiliyyah).
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The Meaning of the Word “Islam”

The Importance of Terms in Religion and the Word Islam
in Particular

Anyone who reflects on the terminology of Islamic shari‘ah will quickly
recognize that these terms were not chosen arbitrarily; there is always a
clear connection between each term and the concept it represents.

If the entire religion has been named with a specific expression, there
must necessarily be a profound meaning behind it. The fact that the reli-
gion of Islam is named using the Arabic term islam should, therefore, give
one pause for reflection.

On the other hand, this also clearly demonstrates the importance and
necessity of understanding this meaning in Islam. Thus, in order to grasp
the core message of this religion, it is essential to explore this word and
its meaning in greater detail.

The Linguistic Meaning of the Word “Islam” and the Root Salima

The Arabic word islam is the masdar®® of the verb “aslama.” This verb, in
turn, is derived from the root s-I-m (salima).

In the Arabic dictionaries®, the following meanings are associated with
this root:
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46 The masdar is the verbal noun, meaning the noun derived from the verb.
Arabic linguists say: “The masdar is the noun that carries the meaning of the
verb without indicating a specific tense.”

The verb aslama means “he has completely submitted.” Thus, Islam refers to
“complete submission.”

47 See, for reference, the early Arabic dictionaries from the second to the
fourth century AH, such as Kitab al-‘Ayn, Tahdhibu I-Lughah, as-Sihah, and
Magqayisu I-Lughah.
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e Salima min: He/it is free/spared/unharmed from things like ill-
nesses, faults, or defects.

The words “as-saldmu” and “as-salamatu” mean “freedom” or “un-
harmed state.” These are the masdar [verbal noun] of salima.
Therefore, Paradise is also referred to as “daru s-salam”, meaning
“the House of Soundness”, because it is defined as a place free from
illnesses and harmful things.

S VA ERPL RN
e Salima lahu: It is pure/exclusive for him.

An object or a thing that belongs exclusively to a particular person is de-
scribed with the attribute salim or salim.

In order to properly understand the content of the word Islam correctly,
it is important to remember and internalize the basic meaning of the
word Islam as explained here.

As the explanations above have shown, the word Islam revolves around
being free from negative influences, such as ilinesses, defects, and similar
flaws. In the following chapters, it will become clear that a specific nega-
tive influence is particularly meant here — namely, polytheism, which in
Arabic is referred to as shirk.
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The Application of the Root Salima in the Qur’an
— The Parable of the Monotheist and the
Polytheist

In the following Qur’anic verse, the word “salam” is used, which carries
the meaning of the root salima®:
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Allah presents an example: a slave owned by quarrelling” part-

ners and a man who belongs exclusively to a single master - are

they equal in comparison? Praise be to Allah! But most of them do
not know. [sura az-Zumar, 39:29]

The Linguists on This Verse

The scholars of the Arabic language®® mentioned this verse and explained
it. In Lisanu I-‘Arab®?, for example, this is summarized as follows:

48 The following will also show at-Tabari's view that saldm is likewise a
masdar of salima, just like salam and salamah. However, for our purposes,
it is entirely irrelevant to which specific word category the scholars have as-
signed the word salam, since the meaning of the word —and thus of the verse
—is clear in any case.

49 In Arabic: mutashdakisina, which, in addition to mere disagreement, also
expresses their bad nature. See, for example, Tafsir at-Tabari on this verse.

50 Refer to the early Arabic dictionaries from the first centuries under the
root s-I-m: Tahdhibu I-Lughah. A similar text to the one cited below can be
found there.

51 Under the root s-I-m.

Lisanu I-‘Arab is perhaps the most well-known classical dictionary of the Ar-
abic language. The North African author lbnu Manzar (630-711 AH / 1232—
1311 CE) attempted to compile all the important dictionaries that preceded
him in this book.
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...and a man who belongs exclusively to a single master (wa-rajulan
salaman li-rajul). It has also been read as®’: (wa-rajulan saliman li-
rajul) ...

52 There are different readings of this verse. These various readings of the
Qur’an (al-gira’at) are not different versions of the Qur’an, as might mistak-
enly be assumed. Some people intentionally present it this way in an attempt
to cast doubt on the authenticity of the Qur’an. However, as already men-
tioned, serious historians are fully aware that such attempts are meaning-
less.

The fact that the Prophet 22 recited certain passages of the Qur’an in differ-
ent ways and permitted this practice is explicitly mentioned in numerous nar-
rations. These various hadiths are so numerous that they undoubtedly con-
stitute completely authentic narrations (also referred to as tawatur
ma‘nawi).

In most cases, the different readings differ in terms of vowel markings. The
meaning usually remains the same or very similar. When there are different
meanings in the authentic readings, the verse encompasses all the meanings
of these readings.

This verse serves as a good example to illustrate this concept. The widely
known seven mutawatir readings became associated with the following in-
dividuals: Nafi‘, Ibnu Kathir, AbG ‘Amr, Ibnu ‘Amir, ‘Asim, Hamzah, and al-
Kis3'T. The most common reading is that of ‘Asim, which is also consistently
used as the basis in this book.

The individuals mentioned are by no means the originators of these readings,
nor the founders of schools. Nor are they individuals who narrated these
readings through a single chain of narration. Rather, these readings were
well known among the scholars and, depending on the region, also among
the general population. However, because the other scholars of that time
agreed that these individuals recited correctly, the readings spread under the
names of these scholars as a means of identification.
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This means: The one who affirms the oneness of Allah is like some-
one who belongs exclusively to a single master. This owner has no
partner.

And the one who associates partners with Allah>® is like someone
who belongs to several quarrelsome masters.

Ibnu Manzdr is considered one of the most well-known linguists in Islamic
history due to his comprehensive dictionary of the Arabic language. How-
ever, he lived relatively late and thus belonged to the later authors,
known as the muta’akhirin. Since he is familiar to most people, he has
been mentioned here, but this should not be understood to mean that
the creed followed by Ibnu Manzdr fully aligned in every respect with the
authentic teachings of the early generations.

Nevertheless, this very aspect reveals an interesting fact: the statement
of Ibnu Manzir shows that the original linguistic meaning of the word
Islam was still considered quite self-evident even for the later linguists.

Even though this understanding was still generally present at the time,
numerous false concepts had already crept into the beliefs of people in
the Islamic world over many centuries. The fact that the primary linguistic
meaning of the word Islam was still generally conveyed in this way rein-
forces its original meaning.

It is entirely clear that Ibnu Manzir did not invent anything new on his
own but merely conveyed the content of the narrated Arabic language.
Therefore, if he mentioned this meaning, it can undoubtedly also be
found in earlier dictionaries. For the sake of brevity, however, the state-
ment of Ibnu Manzr will suffice here, along with the previously compiled
explanations from various dictionaries regarding the relevant words and
roots.

4

In our example, aside from the reading “salaman”, there is also “saliman.”
This reading was narrated by lbnu Kathir and Abd ‘Amr.

From the previous explanations of these words, it is clear that both of these
readings carry the same meaning.

33 |n the Arabic text, at-Tabari here uses the word ashraka.
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At-Tabari on This Verse

At-Tabari explains the following in his tafsir regarding the mentioned
verse:
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“And the example of a man who is fully and completely devoted to
a single master”, Allah (thus) says: “And a man who belongs purely
and exclusively to one master.” He refers to the mu'min mu-
wahhid**, who purifies his ‘ibadah solely for Allah and does not wor-
ship anyone else ...

The word salam is the masdar of salima. It is said: “salima li-llahi
salaman” meaning “khalasa lahu khulisan”>.

At-Tabari explicitly mentions here that the person in this example is a
Muslim and a muwahhid, who performs all his actions solely for Allah 4
and purifies them from shirk/polytheism. For such a person, there is no
other ilgh and no other sharik/partner.

34 The Arabic word muwahhid is the ismu I-fa‘il (active participle) derived
from the word tawhid. It refers to the person who practices tawhid, literally
meaning “the one who unifies or makes one.” Thus, the term refers to the
monotheist who does not associate anything with his Creator, neither in wor-
ship nor in any other matters.

The fact that at-TabarT explicitly mentions this again here serves as further
confirmation of this meaning. It also demonstrates that the terms tawhid and
muwahhid (plural: muwahhidin) were well-established words among the
early Islamic scholars.

35 It is thus clear that these two phrases are synonymous: “salima salaman =
khalasa khulasan.” Both mean: “He belongs purely (only) to Allah and sub-
mits only to Him.”
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In this Qur'anic verse, therefore, lies an example of these two opposites:
the Muslim and the mushrik. It then clearly states again: “Are these two
equal?!”

Apart from that, ikhlas is again clearly mentioned here as the meaning of
Islam. This significant connection has already been highlighted earlier.
The two words salim and khalis linguistically and conceptually describe
the same quality of a person: being free and untainted by polytheism. The
same applies to the two words “Islam” and “ikhlas”, which are similarly
derived from their respective corresponding word mentioned earlier.

At-TabarT also narrates this explanation of this verse mentioned by him
also from some of the salaf, meaning the prominent scholars of the first
generations of Muslims.

Among them is the following statement from ‘Abdurrahman ibnu Zayd
ibni Aslam =, who said regarding this verse:
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This is a parable that Allah has set forth for those who worship the
alihah®®. They believed that (these alihah) had a rightful claim®’
over them... and for the one who worships Allah alone. “Are they

equal in comparison? Praise be to Allah! But most of them do not
know.”

56 The important word alihah or ilah has already been discussed in relation
to the meaning of the testimony of faith. It refers to the objects of worship
or deities in this sense, which the mushrikin took for veneration.

57 Through their beliefs, they granted authority to these idols over them-
selves. The mushrikin believed that they were obliged to fulfil these rights.
All beliefs and acts associated with this are forms of worship, which belong
exclusively to the one Lord.
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(...and another belonging exclusively to one man) means: someone
who commits no shirk (whatsoever).

In the end, at-Tabart finally explains:
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“But most of them do not know”, meaning: This one who is divided
among several (masters) and the one who belongs exclusively to a

single master are not equal.

But most of these who associate partners with Allah*® do not know
that these two are not equal. In their ignorance of this, they wor-
ship various different alihah alongside Allah.

What Should Follow from the Previously Described
Misunderstanding of This Verse

In the verse discussed above, the two opposites — Muslim and mushrik —
are made exceedingly clear. The verse also explicitly mentions the rea-
sons for this opposition: the actions of these two individuals.

One person commits polytheistic acts, while the other is completely free
from them. Furthermore, the verse affirms that these two individuals are
not equal. At the end, it is added that most mushrikin are unaware of
this fact, as at-Tabari clearly explained.

In contrast, it has already been mentioned that many people today be-
lieve Islamic monotheism is limited merely to acknowledging the exist-
ence of a single Creator.

8 |n Arabic, he uses the term “al-mushrikina bi-llgh.” As previously ex-
plained, the word mushrik is the ismu I-fa‘il (active participle) of the verb
ashraka, meaning “the one who associates.” It could hardly be stated more
clearly that this refers to people who commit the act of shirk and therefore
must be referred to as mushrikin. This statement by at-Tabart will be dis-
cussed again later.
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According to their understanding, a person could supposedly fulfil and
implement the essence of Islam while simultaneously worshiping others
alongside the one Creator or obeying them unconditionally.

It has already been sufficiently explained that this misconception funda-
mentally contradicts early Islamic theology. The concept of a polytheistic
Muslim simply did not exist in the intellectual framework of the early
Muslims. Even those scholars who were heavily influenced by philosophy
in the early centuries generally did not conceive of such an idea.

However, since this distorted view is widely held by large masses today,
this issue will be addressed here by referring back to the previously dis-
cussed verse about the parable of the Muslim and the mushrik.

The described idea of a “Muslim mushrik” — that is, a polytheistic mono-
theist — also directly conflicts with the mentioned Qur’anic verse in sev-
eral ways, as follows*®:

¢ With such an assumption, the “ignorant mushrik” could not possibly
be part of this parable. However, in the verse, the Qur’an explicitly
states that even the ignorant polytheist possesses the characteristic
mentioned in the verse.

A mushrik, whether he is aware of it or not, certainly does not wor-
ship Allah alone. Therefore, he has undoubtedly not fulfilled the basic
requirement to be considered a Muslim.

* As at-Tabari clearly explained, most mushrikiin are unaware of this
reality. According to this distorted view, however, they would para-
doxically be considered Muslims precisely because of this ignorance.

¢ Furthermore, according to this view, the ignorant mushrik would have
to be considered equal to the Muslim, as both would ultimately be

39 This is not about the question of whether someone today actually accepts
all these consequences and persists in the erroneous claim that a person who
worships others alongside Allah could still be considered a Muslim according
to Islamic teachings.

In fact, most people today are not even aware of these contradictory conse-
quences (al-lawazimu I-batilah) — one of the reasons why they are being clar-
ified here.
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regarded as Muslims simply through their verbal declaration of Islam
and acknowledgment of the one Creator.

This would, in turn, imply equal treatment for both in the Hereafter —
something that is, by consensus, inconceivable in Islamic theology.
This theological equality would undoubtedly also have consequences
in this life, as becomes evident in matters such as ritual practices, in-
cluding prayer.

According to the view described, a Muslim would have to grant a pol-
ytheist the designation of “Muslim” and consequently regard him as
a Muslim in every respect, both in worldly and afterlife matters. As a
result, that Muslim would have to be able to appoint this person as
an Imam, meaning as the leader of the obligatory prayers, and so on.

Ultimately, one cannot escape these consequences if a person is con-
sidered a Muslim despite committing polytheistic acts. As already
stated, however, this way of thinking clearly and directly contradicts
the mentioned verse, or numerous other Islamic source texts.

According to this flawed line of thinking, the early authors and
Qur’anic exegetes, such as Ibnu Ab1 Hatim and at-TabarT— or the even
earlier and most prominent scholars of Islam from whom these two
narrated in their works — would all have to be accused of error. This
assumption, of course, would be highly absurd.

This contradiction, too, cannot be avoided, as the statements of all
these early scholars cannot be interpreted otherwise. Their state-
ments clearly show that they certainly did not consider the possibility
that there could be some mushrikin who, despite their polytheistic
actions, could still be regarded as Muslims. It is abundantly clear that
such an idea never even crossed the minds of these scholars.

This circumstance once again demonstrates that the early figures of
Islamic scholarship regarded such fundamental questions of tawhid
as completely self-evident.

As already mentioned, even the various sects of that time never con-
sidered labelling a polytheist as a Muslim, despite the fact that these
groups and factions had undoubtedly deviated significantly in many
other matters.
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The Linguistic Meaning of the Word Islam and
How It Derives from the Verb and the Root

The Meaning of the Verb aslama

The noun islam is derived from the verb aslama. In the Arabic dictionar-
ies®, the following meanings are given for the verb aslama:

iy sl ) At
(S ) () 8 50 @
335 Gl ad) 2 o8l ;uj .

455 &l aly d el Ll o

el s dallasy A UL, o & o el s gam (D) Jioz 2l 2T o
Lallsy UL alis oL

e To submit/surrender/yield to someone

e To enter into peace. Therefore, the words derived from this root
are also used in the context of warfare to mean “to surrender” or
“to make peace.”

 To hand over/transfer something to someone. The linguistic con-
nection to the root lies in the fact that the person receiving the item
has full authority over it afterward.

The meaning of the root is reflected here because, after the hand-
over, only that person has full ownership of the matter. The funda-
mental meaning, therefore, is: The item now belongs purely and
exclusively to that person.

e To entrust/assign a matter to someone

e To purify something completely. If one performs an action for
someone other than oneself, it means that one has done this act

60 See the early Arabic dictionaries from the 2nd to 4th century Hijrah, such
as: Kitab al-‘Ayn, Tahdhibu I-Lughah, as-Sihah, Maqayisu I-Lughah.
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“exclusively for him / purely for his sake / dedicating the matter to
him.”®!

Through the explanations provided by the classical Arabic dictionaries
mentioned above, it becomes very clear that the verb aslama revolves
around the complete purification of something or the act of handing
something over entirely to someone else, leaving it at his full disposal.

The word Islam is the verbal noun derived from this verb and therefore
carries exactly the same meanings within it.

The Connection Between the Root Salima and the Derived Verb
Aslama

In Arabic morphology®?, it is generally known that adding the letter ham-
zah at the beginning of a word derived from a triliteral root®® leads to a
transformation of meaning towards “to make” or “to cause.”

For example, from the verb jalasa meaning “he sat down”, one can form
ajlasa, meaning “he made him sit” — or in the original sense, “he caused
him to sit.”

In this way, the verb salima is also connected to the verb aslama. Salima
means “to be pure”, while aslama means “he made it pure.” The two

51 The last three meanings are, of course, similar uses of the word. Moreover,
it is generally the case that the various meanings and uses of an Arabic word
can be traced back to a fundamental meaning. Depending on the context,
the individual meanings then either resemble or overlap with one another to
varying degrees.

52 |n Arabic linguistics, this is referred to as as-sarf — the science of morphol-

ogy, which deals with the form and transformation of words themselves, fo-
cusing on the internal structure of the word.

In contrast to proper grammar (an-nahw), the science of morphology does
not concern itself with the endings of Arabic words or how these endings
change depending on their position in the sentence structure.

63 This refers to the root of the word, which is typically composed of three
basic letters.
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words salima and aslama correspond to each other in both meaning and
word form, just like the two words khalasa and akhlasa.

Thus, aslama means “he made it salim”, and akhlasa means “he made it
khalis.” The corresponding nouns are Islam and ikhlas.

For instance, if someone wants to purify contaminated water, this pro-
cess in Arabic would be called ikhlds. An Arab would say: “yukhlisu I-
ma’a.”

Islam is, therefore, synonymous with ikhlas! Thus, Islam is the religion of
ikhlas. Without ikhlas, Islam cannot possibly exist. Any other claim would
ultimately lead to the possibility of an “Islam without Islam” or a “Muslim
without Islam.”

As previously clarified, it is absolutely clear what this frequently men-
tioned purification refers to, as expressed by the words Islam and ikh/as.
It clearly refers to the purification of religion — specifically, the purifica-
tion of a person's acts of worship and obedience from any polytheistic
influences.

For this reason, the terms Islam and tawhid are often explained with the
expression “ikhlasu I-‘ibadati li-llah”, meaning “The purification of wor-
ship for Allah alone.”

This is also why the shahddah (the Islamic declaration of faith) is referred

to as both “kalimatu t-tawhid” and “kalimatu I-ikhldas” — a designation
that also goes back to narrations from the Prophet #&.
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The Clear Explanation of the Word Islam in the
Qur’an

It has now become extremely clear that the two words Islam and ikhlas
are synonymous. The word Islam — and with it the entire religion — re-
volves around the purification of actions exclusively for Allah. In the Ara-
bic words Islam and Muslim, this full meaning is already implicitly con-
tained.

In principle, the more significant a concept is, the more frequently and
clearly it will be explained. Since this is the foundation of the entire reli-
gion of Islam, it can be assumed that this concept is explained in numer-
ous places in the Qur’an.

Anyone who knows and understands the Qur’an will find this explanation
in many of the book's verses. These passages clearly mention what is to
be purified. Comparing various passages further and further clarifies the
meaning. Again and again, one can observe how one passage of the
Qur’an explains another — an aspect that will be illustrated through vari-
ous examples later on.

The meaning of the word Islam becomes particularly clear in the follow-
ing verse:
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And they® say, “None will enter Paradise except one who is a Jew

or a Christian.” That is [merely] their wishful thinking, Say, “Pro-

duce your proof, if you should be truthful.”
[sura al-Bagarah, 2:111]

54 This refers to people from among the Jews and Christians.
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From this verse, the following points can be observed®®:

¢ The Jews and Christians described here each claimed that Paradise
was destined exclusively for their respective groups.

By this, they meant that the only ones truly devoted to Allah — and
thus deserving of Paradise®® — could only come from within their own
communities. According to the statements of these Jews and Chris-
tians, a truly devout monotheist could only originate from among
them.

Allah % immediately rejects this claim. Accordingly, this assertion is
merely one of their wishful thoughts, of which other examples are
mentioned in various places throughout the Qur’an.

Then, Allah clarifies the only correct method for determining the
truth. It is the method of truth and reason — the method of evidence.

¢ In such a case, the proof can only come through revelation from the
Creator Himself, as such a claim cannot be substantiated through em-
pirical means. After all, the claim revolves around the question of who
will be granted Paradise and who will be denied it.

Therefore, it is required that this claim be supported by the necessary
evidence, which, as mentioned, can only come from the Creator Him-
self.

In contrast, the following verse explains who is truly considered a Muslim
and thus a devout monotheist, thereby deserving of Paradise. This de-
scription is important for clarifying the original understanding of mono-
theism, as the Qur’an itself now demonstrates what this monotheism
truly consists of.

The following verse states:

65 See the tafsir works of Ibnu Abi Hatim and at-Tabari for explanations of
this verse and the following one, as they cite these meanings from the early
scholars.

66 That is, the “Muslim/Monotheist”, for this is precisely the general meaning
of the word “Muslim”, as has already been demonstrated in various ways.
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Yes [on the contrary], whoever submits his face in Islam to Allah®
while being a doer of good® will have his reward with his Lord.

And no fear will there be concerning them, nor will they grieve.
[sura al-Bagarah, 2:112]

Explanation of This Verse:

¢ Here, the previously made claim is refuted. The meaning of the state-
ment can be rendered as follows: “Indeed! There is someone who will
enter Paradise and receive his reward from his Lord.”

* This refers to the one who “submits his face to Allah.” Allah thus in-
forms that anyone who possesses this characteristic will attain His
pleasure. Contrary to the earlier claim made by the mentioned Jews
and Christians, such a monotheist will not be denied Paradise, regard-
less of the community to which this monotheist belongs.

This provides a clear explanation of the word Islam.

¢ The reward mentioned here is, of course, Paradise, as this was the
subject of the initial claim.

¢ These Muslims/monotheists will neither fear what awaits them in the
Hereafter nor grieve over what occurred in this worldly life.

57 In the Arabic text: “man aslama wajhahu li-llghi.” Thus, the word aslama
is used. The meaning, therefore, is: “the one who submits/yields/surrenders
his face to Allah.”

The word Muslim is the so-called ismu I-fa‘il (active participle). It carries ex-
actly the same meaning. A Muslim is “the one who submits.” Thus, “al-mus-
limu wajhahu li-llahi” means “the one who submits his face to Allah.”

58 | iterally: Someone who performs his deeds well.
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The “Submission of the Face” is Ikhlas

In the previously examined verse of the Qur’an, it was mentioned that
the “submission of the face” to the Creator of the worlds is the one es-
sential factor that makes a person a monotheist and grants him entry into
Paradise. Therefore, special attention should be given to this expression.

Through the explanations of the early scholars and Qur’anic exegetes, it
becomes clear that the “submission of the face”, which appears in multi-
ple places in the Qur’an, refers to pure monotheism, which consists of
exclusive worship and complete obedience to Allah alone.

At-Tabari narrates the following regarding this verse®:
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Narrated from ar-Rabi": (“...whoever submits his face in Islam to
Allah”) means: “akhlasa li-llah.”

As previously explained, akhlasa means “to make pure” or “to purify.”
Thus, the expression used here means: “Whoever submits his face to
Allah”, that is, “Whoever practices ikhlas for Allah”, meaning “Whoever
completely purifies his actions for Allah.”

In all early works of tafsir, similar explanations for this expression can be
found. As previously clarified, the term akhlasa li-llah implies that a per-
son purifies his actions, his ‘ibadah, his din, his obedience, and so on ex-
clusively for Allah, ensuring that none of these are directed towards any-
one else besides Him.

This refers to the frequently mentioned ikhlds, that purification which es-
sentially serves as another term for describing pure and true monotheism
in the early Islamic sources.

Then at-Tabari says:

59 See Tafsir at-Tabari for the explanation of the two mentioned verses.
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Just as Zayd ibnu ‘Amr ibnu Nufayl said”:

“I have submitted my face to the One’ to Whom even the

”

rain-bearing clouds submit, carrying fresh, pure water.

By this, he meant: “I have submitted to the One to Whose obedi-
ence even the clouds submit and yield.”

Allah, exalted be He, specifically mentions the face in this verse be-
cause it is the noblest, most important, and most worthy of protec-
tion part of the entire body.

Thus, when a person submits his face to someone 7, it is clear that
the rest of his body will submit all the more. Therefore, it was

7% 1n a poem, which will be discussed in more detail shortly.

! |n the original Arabic text, the verb aslama is used both for the word “sub-
mit” and for “surrender.” Thus, in the poem, the principle of Islam — the sub-
mission to the Creator — is explicitly mentioned.

72 This can also be read as: “When the face submits to someone...”

In general, it should be noted that a literal translation of the texts by at-
Tabart is essentially unfeasible. The language used is very old Arabic, and at-
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common in the language of the Arabs to refer to the entire body by
mentioning the face specifically ...

The meaning of the verse is as follows: Indeed! The one who com-
pletely purifies his obedience and worship for Allah and does so in
the best manner.

The Poem of Zayd ibnu ‘Amr ibnu Nufayl

From the aforementioned poem by Zayd ibnu ‘Amr s, the follow
verses can be found in some books of sirah (biographies of the Prophet
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I have submitted my face to the One to Whom
the earth, bearing heavy rocks, has submitted.
He spread it out, and when it became level, He stabilized it
as a whole and anchored the mountains within it.
and | have submitted my face to the One to Whom
the rain-bearing clouds have surrendered.
When they are driven towards a land,

They obey and pour down upon it torrents of water.

In all these verses, Zayd ibnu ‘Amr consistently used the word asla

ing

)73:

ma

when he said “aslamtu wajhiya/l have submitted my face.” What is

Tabart in particular had the habit of constructing highly complex and nested
sentences. This is aside from the fact that a truly literal translation between

two languages is generally not feasible.

73 See especially the sirah of Ibnu Ishaq and that of Ibnu Hisham.
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particularly interesting about these poetic verses is that they belong to a
pre-Islamic poem!

It is, therefore, a poem that originates from before the emergence of the
specific message of Islam’. However, the general concept of Islam —
tawhid — was already present, as it forms the message of all the Prophets
Although Zayd ibnu ‘Amr knew the Prophet %, it was before his mission
as a Messenger. He passed away before the first revelation. Nevertheless,
he belonged to the so-called hunafa’, a group of people who, even before
the emergence of Islam, adhered to the pure monotheistic teachings of
Abraham.

The hunafa’ were, in this sense, already monotheists before the teachings
of Muhammad and thus Muslims in the general sense of the word, which
is why they rejected idolatry. For this reason, the pure and uncorrupted
monotheistic teachings of Abraham are also referred to in Arabic as al-
hanifiyyah.

These persons, therefore, knew Islam without having heard even a single
verse of the Qur’an. As seen in the example above, they also expressed
their beliefs through their poetry. The hunafa’ rejected idolatry and were
fully aware of its falsehood.

Furthermore, the mentioned poem clearly illustrates the linguistic mean-
ing of the word Islam or aslama, since it is a poem from the period before
the emergence of (specific) Islam.

At that time, the word could only have been used in its linguistic sense,
making this text a suitable example for clarifying the original linguistic
meaning of the term.

74 That is, before the specific legislation (shari'ah) that Muhammad # pro-
claimed in addition to the general monotheism of all the Prophets.
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Polytheism

The Arabic word shirk refers to association or polytheism in general. A
person who commits shirk is referred to as a mushrik. However, the
meaning of the term in the Arabic-Islamic context is broader than the
common understanding of polytheism in ordinary English usage.

A person can offer worship to various things, people, or other beings
through ritual acts or by invoking them in different ways. These forms of
polytheism will be discussed in greater detail in this book.

Likewise, a person can also worship another human being by accepting
laws from him that contradict the law of Allah.

Associating a son or a mother with the Creator or attributing Allah’s qual-
ities to a created being is also considered shirk in Islamic theology.

Most followers of Christianity today, for example, are regarded as com-
mitting polytheism from the Islamic perspective, even though they con-
sider themselves monotheists.

In the Qur’an, polytheism is primarily indicated by the terms nidd, ‘adl,

nazir, mithl, kuf, and sharik. These words each describe the “associate”
—that which is worshiped by the idolaters alongside the one true Creator.

Thus, in a hadith narrated in both Sahih al-Bukhdri and Sahih Muslim —
qguoted here in the wording of al-Bukhari — the Prophet £ gives the fol-
lowing description of the meaning of shirk:
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Narrated from ‘Abdulldh that he said: “I asked the Prophet #:

‘Which sin is the gravest in the sight of Allah?’ He replied: ‘That you

set up an equal to Allah, while He created you.’ | then said: “Indeed,
that is truly a tremendous sin.””

In this hadith, the word nidd was used. The Arabic word nidd (plural:
anddad) means equal or equivalent. The act of associating others with
Allah is therefore also referred to as tandid.
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In the Qur’an, the term anddd frequently appears to express the meaning
of shirk. One example can be found in the following passage at the begin-
ning of the Qur’an, which is considered the first explicit command and
prohibition in the Qur’an:
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O mankind, worship your Lord”, who created you and those be-
fore you, that you may become righteous. [He] who made for you
the earth a bed [spread out]”® and the sky a ceiling”” and sent
down from the sky, rain and brought forth thereby fruits as provi-

sion for you. So do not attribute to Allah equals while you know

[that there is nothing similar to Him].
[sura al-Baqarah, 2:21-22]

Association is also expressed through the verb ya‘diliin, as can be seen
from the following Qur’anic verse:
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[More precisely], is He [not best] who created the heavens and
the earth and sent down for you rain from the sky, causing to grow
thereby gardens of joyful beauty which you could not [otherwise]
have grown the trees thereof?”® Is there a deity with Allah? [No],

75 or worship your Lord ...
76 also bed, resting place ...
77 or building

78 The punctuation marks at this point refer to the previous question. The
inserted sentence has been placed in dashes.
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but they are a people who ascribe equals [to Him]"”.
[sura an-Naml, 27:60]

The verb ya'dilu means “to equate something” and ‘adlin this context has
the same meaning as the word nidd, that is, the associate or the one be-
ing ascribed as equal.

The Meaning of the Terms “Lesser Shirk” and “Greater Shirk”

Following the previous explanation of the word shirk, it is important to
clarify that the form of polytheism primarily addressed in this book is the
so-called “greater shirk” (shirkun akbar).

In the Islamic sources, however, the term shirk is also used with another
meaning: the so-called “lesser shirk” (shirkun asghar).

According to Islamic theology, this lesser shirk is indeed considered a sin
but does not constitute actual polytheism since no act of worship is truly
directed towards anything besides Allah 4z.

If a Muslim commits such an act of lesser shirk, he does not become a
polytheist as a result. Just like with other sins, committing lesser shirk
does not remove a person from the fold of Islam.

In the Islamic sources, the terms kufr or shirk®’ are sometimes used with-
out referring to greater kufr or greater shirk. The actual meaning of these

7 The word yadilu also has the linguistic meaning of “to deviate.” In this
verse, it can also be understood in this sense, as the meaning is not specifi-
cally defined here. However, the word is frequently used in the sense of as-
sociating partners.

80 The Arabic word shirk describes polytheism, while the word kufr refers to
an action or statement that contradicts Islam so strongly that it invalidates a
person’s Islam — provided there is no valid excuse for the statement or ac-
tion.

It should be noted that in Islamic theology, inner beliefs, feelings, and inten-
tions are also regarded as “internal actions or statements.”

The Arabic word kufr is commonly translated as “disbelief” in English. How-
ever, as mentioned earlier regarding the terms iman and “faith”, the concept
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terms in such cases becomes clear from the context. However, as long as
it is not evident from the context that it refers to lesser shirk, the consen-
sus of Muslim scholars dictates that the original meaning of these terms
should not be dismissed.

An example of this can be found in the following hadith, which Ahmad
narrated in his Musnad from Ibn ‘Abbas :
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..., that a man said to the Prophet #: “What Allah and you (both
together) will.” Then the Prophet # said to him: “Have you made
me equal to Allah?! (Rather, say) What Allah alone wills.”

In the incident cited here, the matter was not that the man actually in-
tended to worship the Prophet. Rather, it was a stern reminder from the
Prophet # that such expressions should be avoided, as they outwardly
contradict monotheism.

From what has been explained, it becomes clear that in the texts of the
shari‘ah, a distinction is made between actual greater polytheism and the
so-called lesser shirk. As previously mentioned, whenever polytheism or
shirk is referred to in this book, it generally refers to greater shirk.

The Forms of Shirk According to the Classification of Tawhid

As previously explained in a dedicated chapter, tawhid can be recognized
in three forms or areas, namely affirming the oneness of Allah % in:

¢ His essence and His attribute as Creator, Giver of life, and similar at-
tributes (tawhidu r-rubibiyyah)

¢ His names and attributes (tawhidu lI-asma’i wa-s-sifat)

¢ Worship directed towards Him alone (tawhidu I-uliihiyyah bzw.
tawhidu I-‘ibadah)

of kufr cannot be limited to mere “disbelief” or the simple ignorance of the
truth. A person may fully recognize the truth of Islam for himself and yet re-
jects Islam entirely or parts of it.
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It has already been explained that polytheism is the opposite of tawhid.
Shirk is a violation of monotheism in its aforementioned forms. Accord-
ingly, polytheism can occur in the three areas mentioned above. Each cat-
egory of tawhid thus has corresponding categories of shirk that oppose
it.

As previously mentioned, shirk had become particularly widespread
among the Arabs in the realm of worship. For the Arabs of that time, it
was common practice to invoke various idols to fulfil their needs. This
created a deep attachment in their hearts to these idols, leading them to
associate strong emotions with them — they loved and feared them.

The Qur’an clarifies in numerous places that this invocation, seeking help,
acts of worship, and emotions of reverence are reserved exclusively for
the Creator of mankind. For this reason, the message of all the Prophets
24k consistently focused on the field of worship.

However, this does not mean that the Arabs committed no shirk in the
field of rubdbiyyah. On the contrary, the Qur’an repeatedly describes
how shirk in rubdbiyyah was indeed present among the pre-Islamic Arabs,
even though this was not true of all idolaters to the same extent or in the
same manner.

What has just been stated also highlights the clear error in claiming that
the Arabs fully understood “the entirety” of Allah’s rubibiyyah and did
not violate it. This assertion does not align with historical facts nor with
the numerous descriptions found in the Qur’an, and thus should be
avoided — wa-/lahu a‘lam/and Allah knows best.

There were some Arabs who, for example, associated alleged daughters
with Allah, but this was not the belief of all Arabs, only some of them.
Likewise, the Arabs committed shirk in tashri* (legislation) by establishing
their own rituals without any basis in revelation and defining these prac-
tices as part of the religion of mankind or attributing them to the din of
Allah. This latter form of shirk among the Arabs is mentioned frequently
in the sixth chapter of the Qur’an, sura al-An‘am.

As for this form of shirk in rubabiyyah, it is relatively easy to recognize
when it is expressed through clear statements and actions. The associa-
tion of a created being with the Creator in such matters is usually quite
evident through explicitly stated beliefs.

89



If one examines all the beliefs of the pre-Islamic Arabs in detail, it be-
comes apparent that almost all forms of shirk in rubabiyyah could be
found among them. However, as mentioned earlier, not every form of it
was present among all Arabs.

The majority of the Arabs worshipped idols, but they did not believe that
these idols could create anything from nothing, nor did they attribute any
divine characteristics of that nature to them.

Nevertheless, it becomes quite clear from the Islamic sources that the
idolaters of that time often held certain beliefs and various convictions
regarding their idols — even though these beliefs generally fell far short
of the previously mentioned level of attributing creative power or similar
divine attributes to them.

The only Arabs who did not engage in this idol worship — apart from some
Arabs who had converted to Judaism or Christianity — were the already
mentioned hunafd’, the true followers of the monotheism taught by Ib-
rahim/Abraham »2%. Thus, the hunafa’ were not mushrikin but Muslims.

The Meaning of ‘Ibadah/Worship

Since this book frequently discusses polytheism in worship (‘ibadah), it is
appropriate to briefly explain the Arabic term ‘ibadah to provide a clearer
understanding of what is meant by the word “worship” in this context.
However, due to the concise nature of this treatise, it is not possible to
delve into this topic in detail here; instead, this should be addressed in a
separate and dedicated study of the subject.

The word ‘ibadah is the masdar (verbal noun) of the verb ‘abada ya‘budu.
From this, the word ‘abd for “servant” is also directly derived. Linguisti-
cally, ‘abada means “to serve” in a broader sense, which is why a slave in
Arabic is also called ‘abd.

In its linguistic meaning, the concept primarily revolves around submis-
siveness and humility or dependence towards someone else — in Arabic:
adh-dhullu wa-I-khudd.

The two terms, however, are not to be understood in the sense of misery
and degradation as they are typically perceived by interhuman standards.
In the context of worshiping the Creator, the meaning of the word
‘ibadah carries an entirely positive connotation, as this position of the

90



creation towards its Creator is considered the most appropriate. In ac-
cordance with human nature, from an Islamic perspective, it is the purest
and highest rank that a person can aspire to: being a righteous servant of
His Creator.

This is because, no matter what a person undertakes or how far he de-
velops, he will never come close to reaching the level of his Lord. Even
the greatest human achievements remain utterly insignificant in relation
to the Creator.

In contrast, arrogance and refusal do not elevate a person in virtue or
status; rather, they cause him to fall. Aside from that, a person ultimately
cannot refuse servitude to his Lord in any case. Whatever a person does
or not, he will always remain a servant, and this is for the following two
reasons:

1) On the one hand, he will always remain a creation, no matter what
he does. Even if he refuses to worship his Creator, he cannot escape
the decree of his Lord. Whether and how he is born and dies, whether
he experiences illness or healing, and how he spends his life in the
end — these are all conditions defined by the Creator, not by the cre-
ation.

In the end, creatures can do nothing unless the Creator permits it. No
human being can free himself from this relationship, even if some
might imagine otherwise. Whoever tries to do so does not elevate
himself in the slightest — especially not in relation to his Lord, who will
ultimately judge this creation.

The human being is as he is. According to prophetic teachings, a per-
son can only continue to rise by drawing closer to his Lord. This is the
greatest achievement a person can attain, and only through this path
will he reach the highest possible degree of freedom.

2) On the other hand, it is in human nature to serve and submit to
something. Whoever does not consciously serve his Creator ulti-
mately ends up serving other people, his own desires, and inclinations
—thus becoming, in the end, a slave to these very things and individ-
uals.

91



This is also where the difference lies between a person who submits to
his Creator and a person who refuses to do so out of arrogance. This also
helps to understand why, according to Islamic teachings, arrogance fun-
damentally contradicts the fear of God.

The Arabs used the word ‘ibadah (to serve/worship) in the same sense as
the word dhull (to submit/be humble), and the word ta‘bid (to enslave or
make someone a servant) in the same sense as tadhlil (to cause someone
to submit/make someone humble).

The mufassir/exegete at-Tabari therefore mentions, when explaining the
word ‘ibadah, some old poetic verses in which a path is described as
mu‘abbad, meaning “flattened or made low.” The Arabs used this term
for a path when it had been frequently travelled and was thus flattened
by the feet of people.

In the shari‘ah, the legal meaning is more specific. Submissiveness and
humility only become ‘ibadah when they are accompanied by insight, de-
votion, and love. This is easy to understand since it is unimaginable for
someone to worship Allah without showing any love towards Him or even
being averse to Him. Such an attitude would not constitute submission in
the sense of ‘ibadah as required by Islam.

In Islamic teaching, ‘ibadah is essentially a comprehensive term for eve-
rything — both outward and inward actions and statements — that Allah
loves from His creatures.

This is because Allah # only commands what He loves. Every action car-
ried out with the intention of drawing closer to Allah® is therefore con-
sidered ‘ibadah. It is precisely this tagarrub (closeness) that must not be
directed towards anyone except Allah.

The inner actions and statements are mentioned here because these hid-
den aspects are also forms of ‘ibadah. Love, fear, reverence, and similar
feelings are all described in Islamic theology as forms of ‘ibadah. In fact,
everything ultimately revolves around these actions of the heart —a‘malu
I-quldb in Arabic.

81 |n Arabic, this conscious and intentional approximation is referred to as
taqarrub.
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Outward actions and statements are always a consequence of these inner
actions and statements, as expressed in Islamic-Arabic terminology.

Major Shirk is the Equating of Allah and His Creations in Matters
that are Unique to the Creator

Shirk thus refers to the equating of the Creator with His creations. This
equivalence can occur with regard to His actions, attributes, and names,
or —and above all — in worship and obedience.

This equating or making something equal means attributing to a created
being something that belongs exclusively to the Creator. Therefore, shirk
is also defined as ascribing to a creation any of the characteristics
(khasa’is in Arabic) unique to Allah.

This described equating, also known as taswiyah in Arabic, is explicitly
mentioned in the Qur’an, for example, in the following verse:
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So they will be overturned into Hellfire, they and the deviators,
And the soldiers of Iblis, all together. They will say while they dis-
pute therein: “By Allah, we were indeed in manifest error, when

we equated you with the Lord of the worlds.”
[sura ash-Shu ‘ara’, 26:94-98]

Through taswiyah/equating of this magnitude, major shirk differs from all
other sins. However, the concept of equivalence is, to some extent, pre-
sent in every sin. In every sin, Allah’s right is violated to some degree,
which is why the servant must seek forgiveness afterward.

Just as not every sin is considered polytheism, it is also clear that not
every love or submission towards a created being constitutes polytheism
in worship. For example, love for the prophets or the natural affection for
other people and the like is not considered polytheistic association as
long as this love remains within acceptable limits.

In the Qur’an, the following verse, for instance, discusses the fundamen-
tal behaviour towards one's parents:
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And lower to them the wing of humility*’ out of mercy and say,

“My Lord, have mercy upon them as they brought me up [when I
was] small.” [sura al-Isra’, 17:24]

If a person's love for another human being goes so far that he rejects Is-
lam, commit polytheism, or engage in similar acts for the sake of that
person, then the boundary has undoubtedly been crossed. In such a case,
this person has equated his love and obedience for another human being
with that which is due only to the Creator.

In this sense, the fundamental principle of Islamic belief holds that a Mus-
lim loves anything only for the sake of Allah. This love is therefore always
subordinate to the love for the Creator.

Regarding major shirk in love, the Qur’an states, for example:
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And [yet], among the people are those who take other than Allah®
as equals [to Him]*. They love them as they love Allah. But those

who believe are stronger in love for Allah...
[sura al-Baqgarah, 2:165]

From what was previously stated about the division of shirk, it also be-
comes clear why the Prophet & used the terms shirk and ‘ad/ for minor
shirk. This usage of the terms was already evident from the Prophet’s

82 1n Arabic, the word dhull is used here, which was previously mentioned in
the clarification of ‘ibadah/worship.

83 or in His place

84 In Arabic, the word andad is used here, which was previously mentioned
in the description of shirk/polytheism.
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statement, “Have you made me equal to Allah?” since the Arabic text of
this hadith uses the word ‘adl.

In the following hadith, where eye service (riya’) is discussed and referred
to as shirk, this division becomes even clearer. The word shirk is used,
even though riya’ for a Muslim generally does not reach the level of major
shirk.

In contrast to actual hypocrites/munafigin, a Muslim would not perform
an action solely for another human being. Therefore, it becomes quite
obvious that the Prophet 2% in the following statement was referring to
minor shirk when he said:
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From Abd Sa‘id, who said: The Prophet % came out to us while we

remembered (together) al-Masih ad-Dajjal*>, and he said: “Shall |
not tell you what | fear for you even more?” We said: “Yes.”

Then he said: “The hidden shirk — that a man stands to pray and
beautifies his prayer because of the gaze of another person.”®¢

The Shirk of the Arabs in Intercession (Shafa‘ah)

In particular, one form of polytheism in worship was widespread among
the early Arabs, namely shirk in intercession. The Arabs worshipped their
idols based on the belief that their objects of worship would intercede
(shafa‘ah) for them with Allah % in return. This idea of supposed

85 The Dajjal is the false prophet who, according to Islamic sources, will claim
to be the returning Messiah. The remembrance here refers to them reflect-
ing together on this Dajjal and the prophetic words and warnings regarding
him.

86 Narrated by Ahmad and Ibnu M3jah, where the term “the hidden shirk” is
explicitly mentioned in their narration. The wording provided here is taken
from the narration of Ibnu Majah.
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intercession by their worshipped beings with Allah lastly led the Arabs to
polytheism in all areas of ‘ibadah.

The Arabs believed that the idols were representations of the souls of
deceased noble people or other beings. This, at least, was the belief of
the vast majority.

The theory of intercession among the Arabs was based on the belief that
those whom they worshipped would enjoy extraordinary favor with their
Creator due to their righteousness. From this belief arose the idea that
these worshipped beings had particularly significant influence with Allah.
According to their assumption, any intercession made by these beings
would be accepted with absolute certainty.

This is mentioned in several places in the Qur’an, such as in the following
verse, which conveys this statement from the Arabs themselves:
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The revelation of the Qur’an is from Allah, the Exalted in Might,
the Wise. Indeed, We have sent down to you the Book, [O Muham-
mad], in truth. So worship Allah, [being] sincere to Him in reli-
gion. Unquestionably, for Allah is the pure religion. And those
who take protectors®” besides Him [say], “We only worship them
that they may bring us nearer to Allah in position.” Indeed, Allah
will judge between them concerning that over which they differ.

87 The word awliya’ is the plural of waliyy and is used in various meanings
that linguistically relate to “closeness.” In English, the word is often trans-
lated as ally, protector, or guardian. As in this verse, the term also refers to
idols.
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Indeed, Allah does not guide he who is a liar and [confirmed] dis-
believer®. [sura az-Zumar, 39: 1-3]

Intercession thus served as a false argument for the Arabs to justify their
polytheism. While they believed that Allah is the Creator of all things,
they also thought that the worshipped alihah could either benefit or
harm them through their intercession.

This central role of shafa‘ah is ultimately the reason why it is mentioned
so frequently in the Qur’an:
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And they worship other than Allah that which neither harms them
nor benefits them, and they say, “These are our intercessors with
Allah” Say, “Do you inform Allah of something He does not know

in the heavens or on the earth?” Exalted is He and high above
what they associate with Him. [sura Yanus, 10:18]

These Arabs had no foundation from revelation for this concept of
shafa‘ah/intercession. Furthermore, the Qur'an points out the Arabs'
mistaken belief that some beings had a certain right to have their inter-
cession accepted by the Creator.

The Qur’an describes this way of thinking as a central aspect of polythe-
ism in the intercession theory of the pre-Islamic idolaters, as it implies a
dependence of the Creator on His creation. The Arabs thus believed — as
also discussed in the Qur’an — that their deities had a permanent right of
intercession with their Creator.

In the Qur'an, we read, for example, the following:

88 Sometimes also translated as: “a persistent disbeliever.” It is important to
consider what was previously mentioned regarding the term kufr, as it is
more comprehensive than mere disbelief.
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. Who is it that can intercede with Him except by His permis-
sion? ... [sura al-Bagarah, 2:255]

The mushrikin therefore sought to draw closer to their deities through
inner and outer ‘ibadat — as it is expressed in Islamic terminology. They
loved the idols in the same way they loved the Creator and likewise strove
to gain their favour. They also feared the wrath of the alihah. Because of
all these acts of the heart (a‘malu I-qulib), they eventually offered sacri-
fices to their idols, called upon them, and directed all their requests to
them.

Through these circumstances explained here, the general understanding
of the pagan Arabs can thus be illustrated, even though, in some cases,
certain Arabs deviated even further from true monotheism.
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The Unlawful Exclusion of a Muslim from Islam

The Meaning of the Word Takfir

The Arabic word takfir is the verbal noun (masdar in Arabic) of the verb
kaffara yukaffiru. It is the corresponding noun that describes this action.

The verb kaffara means “to judge someone as a kdfir.” It is originally de-
rived from the root letters k-f-r, that is, from the word kufr®*® and its verb
kafara - yakfuru.

As explained in Arabic morphology (‘ilmu s-sarf), it is possible in the Ara-
bic language to extend a triliteral verb like kafara by doubling the second
letter, thus transforming it into kaffara. This process gives the verb the
meaning of “causing” or “making”®°.

This method is very common and can generally be applied to verbs of this
type. In Arabic linguistics, this method is referred to by a general pattern
called giyas.

Thus, from the verb malaka meaning “to possess”, the word mallaka can
be formed, meaning “to make possess” or “to let possess”, implying that
something is given to a person so that he owns it. Another example is
‘alima meaning “to know” and ‘allama meaning “to let know” or “to
teach”, and so on.

As can be seen from such examples, the idea of “making” or “letting” is
often used in Arabic in a figurative sense.

Similarly, with kafara meaning “to commit kufr” and kaffara meaning “to
make someone commit kufr.” This verb is indeed used in this sense, de-
scribing the act of instigating another person to commit kufr and thereby

89 1t has already been pointed out several times that kufr is often translated
as “disbelief” in English; however, in Islamic theology, the term is understood
more comprehensively, and its meaning cannot be reduced to mere “non-
belief.”

% |n the same way, this meaning is often conveyed by adding the hamzah
mark at the beginning of the word. This was already mentioned in relation to
the verb aslama, which, in the manner just described, is derived from the
verb salima.

99



leading him to become a kafir. Of course, it is not possible to force some-
one against his will to become a kdfir; thus, the primary meaning is that
someone induces another person to commit kufr, working towards mak-
ing him do so and thus become a kdfir.

More commonly, however, the word kaffara refers to the act of “making”
someone a kafir in one's own perception — that is, seeing or labelling
someone as such. Arab scholars describe this as “he attributes him kufr”
(vansubuhu ila I-kufr), which can occur either through an internal judg-
ment or by openly accusing the other person. This is the frequent and
well-known use of the term takfir.

The word takfir cannot fundamentally be equated with the concept of
“excommunication.” Even more absurd is the claim made by some polit-
ical scientists that takfir is always to be understood as a justification for
killing.

The Deviation of the Khawarij

The unauthorized takfir of a Muslim, that is, declaring him a non-Muslim
without a legally valid reason according to Islamic law, is considered in
Islamic doctrine a reprehensible and rejected innovation (bid‘ah, pl.
bida’‘) introduced into Islam by consensus.

A well-known historical example of this can be found in the various fac-
tions of the so-called khawarij sect, who carried out takfir on Muslims
due to the commission of major sins (kaba’ir, sing. kabirah).

This erroneous idea of takfir based on major sins (at-takfiru bi-I-kaba’ir)
forms the fundamental principle of all splinter groups of the so-called
khawarij. Today, the most well-known group adhering to this belief is the
one that has been referred to in recent decades as jama‘atu t-takfiri wa-
I-hijrah. Another major religious group that adheres to this idea is the so-
called ‘ibadiyyah, which, for example, is practically the state religion in
present-day Oman, although it treats this concept merely as a highly the-
oretical doctrinal belief.
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The Condemnation of Unauthorized Takfir by the Prophet
Himself
The rejection of unjustified takfir against a Muslim is explicitly narrated

from the Prophet % himself. Accordingly, this act is described as a grave
sin.

Thus, al-Bukhari reports in his Sahih collection the following hadith from
Ab Hurayrah «, from the Prophet #:
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If a person says to his brother in faith: “You kdfir!”, then one of the
two returns with it upon himself.

Al-Bukhart narrates this hadith in his Sahih collection in various narra-
tions. Likewise, the hadith is also found in Sahih Muslim. In the different
narrations, it sometimes states, “then one of them has returned with it
(bihi)”, and in another wording, “has returned with her (biha)”, which led
scholars to the question of what exactly the person “returns with” in this
case. It is undisputed that the illegitimate accusation of a Muslim being a
non-Muslim constitutes a major sin.

Clearly, this applies when takfir is carried out without a legitimate justifi-
cation in the shari‘ah. However, if a person were to, for example, profess
Islam but then begin to worship cows, it would be an entirely different
case.

In such a situation, the matter is so clear that not a single Muslim would
be allowed to consider this person as a brother in faith. If one were to
designate a person as a Muslim despite his evident polytheism, this
would be an indication that one has not properly understood the core
message of Islam itself. Otherwise, how could someone declare a person
to be a Muslim despite idol worship or similar practices.

However, in reality, some Muslims practice takfir merely by following
their own inclinations. The point here is to highlight precisely this issue.
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In another narration of the aforementioned hadith, which al-Bukhari
mentions in his book al-Adabu I-Mufrad, it states:
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Whoever accuses his brother in faith of kufr, then one of them re-
turns with it.

Here, the verb “kaffara” is explicitly used, which all the more clearly
demonstrates the connection of these narrations to the topic being dis-
cussed here.

The Rulings of the Shari‘ah Apply Only to what is Outwardly
Visible

At this point, another aspect can be mentioned, which leads some Mus-

lims to an excessive application of takfir:

The lack of understanding that rulings in Islam naturally apply only to
what is outwardly visible and demonstrable. No person can inde-
pendently know what is in another’s heart, which is why every Muslim is
obligated to judge only based on external appearances. For this reason,
the rulings of the shari'ah are always based on perceptible actions and
statements.

Thus, it is naturally possible that a person outwardly grows up as a Mus-
lim in an Islamic society while, in reality, not having understood tawhid
at all. Likewise, it is conceivable that such a person, due to his ignorance,
eventually practices polytheism. However, as long as this remains un-
known to others, the person can clearly only be regarded as a Muslim by
other people.

On the other hand, it may be that the person has not inwardly accepted
Islam, even if he does not outwardly display this. In this case, Islam is re-
jected internally, while externally, the pretence of being a Muslim is
maintained. Such a person is referred to in Islamic terminology as a
munafig/hypocrite. The phenomenon of the mundfiq is frequently ad-
dressed in Islamic sources and is well known, which is why the term ap-
pears numerous times in the Qur’an.
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In some hadiths, it is also indicated that there are certain signs that warn
the Muslim to be cautious of hypocrisy. However, according to Islamic
teaching, it is not permissible to accuse someone of kufr unless a clear
action or statement of kufr has been observed from this person.

Additionally, in certain cases, it may be that the person said something
that contradicts Islam but is excused due to ignorance — some brief re-
marks on this will be given in the following.

The Principle of Excuse Due to Ignorance (al-‘Udhru bi-I-Jahl)

The excuse due to ignorance is a well-known principle in Islamic theology,
which was denied and entirely rejected only by some philosophical
sects®. There are numerous Islamic source texts that clearly confirm this
principle. The aforementioned sects distorted the meaning of such texts
using illegitimate methods or — when they were unable to misinterpret
them — simply rejected them outright because they did not align with
their concept.

On the other hand, this principle cannot be extended to just any situation,
which should likewise be self-evident. Any other assumption would lead
to irrational conclusions.

That ignorance cannot turn a polytheist into a monotheist is thoroughly
discussed and explained in this book. For numerous reasons, the principle
of excuse due to ignorance cannot apply to major shirk. The mere fact
that a person is ignorant of the foundation of Islam already makes his
entry into Islam impossible.

This very circumstance shows that the principle of excuse due to igno-
rance cannot apply to just any situation. If it were so, a person who does
not believe in the existence of a Creator could be considered a Muslim
excused due to ignorance —a completely absurd notion.

Just as some philosophical groups had exaggerated and completely de-
nied the excuse due to ignorance, other people fell into extending this

%1 Above all, from the so-called mu ‘tazilah, who are also referred to in English
as "Rationalists" because they claimed to elevate reason (ratio) as the high-
est standard.
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principle to every conceivable case, thereby falling into the opposite ex-
treme in this matter.

Why and When Ignorance of Parts of the Revelation is Excusable

A specific case in which ignorance is a clear reason for excuse shall be
examined here in more detail.

The explicit rejection of an authentic content of the Islamic revelation, for
example, and especially the rejection of a part of the Qur’an, is consid-
ered kufr by consensus in Islamic theology.

Nevertheless, under certain circumstances, it may happen that someone
explicitly denies the existence or the statement of a Qur’an verse because
he was completely unaware of this verse or was unable to attain verified
knowledge about its authenticity.

Such a person has, in reality, never rejected a revelation text that was
definitively established for him as such. Rather, he has doubted some-
thing because he did not possess verified knowledge about it.

In such a situation, ignorance is therefore a clear impediment to takfir.
These impediments are referred to in Arabic as mawani‘u t-takfir.

From the previous explanation, it also becomes clear that actual kufr has
never truly occurred in the aforementioned person. The rejection of a
revelation text can only be classified as kufr when it is definitively estab-
lished in relation to the specific person that it indeed constitutes kufr. The
impediment — in this case, ignorance of the respective text — thus does
not actually prevent takfir in such a case; rather, it prevents kufr itself
from occurring.

The same applies if someone, due to his acceptable ignorance of a text,
acts contrary to that text.

For example, if a person was entirely unaware of the prohibition of alco-
hol consumption and then drank alcohol, he would be excused.

Clearly, this excuse for ignorance of revelation texts has a limit. In Islamic
scholarship, no excuse was granted when it concerned generally known
facts that every Muslim in an Islamic society would have been familiar
with from childhood.
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Other people, however, such as those who converted to Islam (hadithu
‘ahdin bi-I-islam or bi-I-kufr) or those who had come from a region where
widespread ignorance prevailed, were exempted from this principle by
the jurists.

The Difference Between Polytheists and
Monotheists in Islamic Theology

From the previous explanations, it has already become clear that any
truly polytheistic act makes a person’s Islam impossible. Whoever does
not purify his worship and obedience entirely and serves others alongside
the one Creator cannot, for many reasons, be regarded as a Muslim.

In summary, it can be said that the polytheist does not fulfil the following
fundamental theological principles and characteristics, which are essen-
tial for the realization of monotheism:

¢ He does not fulfil ikhlas, the purification of deeds for Allah 4.

¢ He is not a hanif and does not follow the hanifiyyah, which is used in
Islamic sources to describe monotheism.

¢ He does not follow the original teaching of Abraham (millatu Ibrahim),
which is also mentioned and explained multiple times in the Qur’an.

¢ He does not fulfil the fundamental theological principle of al-kufru bi-
t-taghdt, which describes renouncing idols, tyrants, and everything
that is worshiped besides Allah.

These four points will be examined and clarified individually in the follow-
ing chapters.

Islam Means Ikhlas — No Polytheist Fulfils the Ikhlas

Islam means, as has already been shown through several texts, the puri-
fication of deeds from polytheism, which is expressed in Arabic by the
word ikhldas.

How central the meaning of jkhlds is in Islam is demonstrated by the
statement of one of the earliest mufassirin/Qur’an exegetes. This is the
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following statement, which is narrated by Ibnu Abt Hatim ar-Razi in his
tafsir:
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It is narrated from Aba I-‘Aliyah, regarding the Qur’an verse: “Leg-
islation is not but for Allah. He has commanded that you worship
not except Him.” that he said: “The entire religion (din) was
founded upon ikhlas towards Allah alone, without any partner.”

The exclusive worship of the Creator is therefore an essential condition
for a person to be a Muslim. For this reason, a Muslim is always also a
mukhlis®>. Whoever does not fulfil this ikh/ds can in no way be considered
a Muslim.

For this reason, Islamic scholarship has always understood ikhlds as a con-
dition of the testimony of faith (shahadah). If this condition is not met,
the shahddah cannot be valid.

A claim to the contrary would inevitably lead to the possibility of a “Mus-
lim mushrik” or a “mukhlis mushrik”, meaning a “polytheistic monothe-
ist” —an obviously absurd concept.

Many people today, whether consciously or unconsciously, adhere pre-
cisely to this contradictory false belief. This is obviously because they lack
the awareness that Islam consists specifically in worshiping Allah % alone
and not merely in acknowledging the existence of a single Creator.

In fact, this led to the spread of the notion that true Islam consists merely
in professing the religion. Whoever simply claims to be a Muslim is there-
fore truly a Muslim — something that strips Islam of its core meaning and
reduces the declaration of faith to a mere verbal declaration.

An analogous example would be that of a blind person who claims to be
able to see. Then, outsiders say: “We know that this person is blind, yet
we still believe that he can simultaneously see.”

92 The active participle of the word ikhlds, meaning “the one who purifies.”
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The conclusion from such a statement can only be that such a person ei-
ther does not know the meaning of blindness or sight and therefore can-
not distinguish between them — or that he deliberately insists on this con-
tradiction.

As has become clear from what has been said so far, the word “Muslim”
describes a specific meaning that includes actions and characteristics that
a mushrik can never fulfil.

This is also entirely evident because shirk is the exact opposite of Islam,
which is why these two things can never coexist within a single person.

“A person who worships only Allah” cannot at the same time be “a per-
son who worships something else alongside Allah.”

Islam is the Hanifiyyah — A Polytheist is not a Hanif

As previously mentioned, those known as hunafa’ adhered to the mono-
theistic teachings of Abraham, which is why Islam is also known as al-
hanifiyyah.

One of these hunafa’ has already been mentioned: Zayd ibnu ‘Amr ibni
Nufayl, who proclaimed his conviction on various occasions and through
poetry.

Several narrations report how Zayd ibnu ‘Amr set out in search of the true
religion and, on his journey, encountered a Jewish and a Christian priest.
When he asked each of them about the true religion, both ultimately re-
ferred him to the hanifiyyah, whereupon Zayd asked:
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Zayd said: “And what is a hanif?” He [the Jewish or Christian priest]
said: “The din of Ibrahim. He was neither Jewish nor Christian and
worshiped none but Allah.”*3

The hanif is therefore someone who worships only Allah, in contrast to
the mushrik. Just as there cannot be a “hanif mushrik”, there likewise
cannot be a “Muslim mushrik” or a “mukhlis mushrik.”

93 Narrated in Sahihu I-Bukhari from ‘Abdullah ibnu ‘Umar .
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In numerous verses in the Qur’an, it is clearly shown that Islam is
hanifiyyah, and that every Muslim is a hanif:
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And they were not commanded except to worship Allah, purifying
their din for Him as hunafa’, and to establish prayer and to give

zakah. And that is the correct religion.
[sura al-Bayyinah, 98:5]

Explanation of this Verse:

* This verse explicitly states that people were commanded nothing but
to establish monotheism in worship.

At the beginning of this book, it was already explained in a separate
chapter that the acts of worship prescribed in Islam, such as prayer
and zakat, are built upon tawhid and cannot exist without it.

If someone who does not fulfil tawhid were to perform a prayer solely
for Allah, this prayer would not be accepted by Allah, according to the
consensus of the Muslims. This is further clarified by the fact that the
pre-Islamic idolaters outwardly identified with the religion of Abra-
ham and even performed certain ‘ibadat exclusively for Allah, thus
being “mukhlisina”* in these specific acts. However, this did not
make them Muslims.

o After this, the same verse reaffirms once again what this means,
namely: “To worship Allah”, that is, “purifying their din for Him.”
Here, the word “mukhlisina” is used, which once again demonstrates
that Islam is ikhlas, and that every Muslim must be a mukhlis.

e Then follows another confirmation of this meaning: “To worship
Allah, purifying their din for Him”, that is, “as hunafa’.”

94 Plural of mukhlis. 1t is the word that was also used in the previously men-
tioned Qur’an verse in the phrase “mukhlisina lahu d-din.”
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¢ Finally, it concludes with the statement that what has just been de-
scribed is “the straight and upright religion (din).”

This Qur’an verse also contradicts multiple times the notion of a Muslim
who, in a polytheistic manner, worships others alongside the one Crea-
tor.

In another verse, it is stated:
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Abraham was neither a Jew nor a Christian, but he was a hanif, a

Muslim [submitting to Allah]. And he was not of the mushrikin.
[sura Ali ‘Imran, 3:67]

This verse also reflects exactly what was stated above. Once again, three
things are mentioned, with each term explaining and reinforcing the
other. “Muslim”, “hanif”, and “not from the mushrikin” are three equiv-
alent concepts.

Islam is the Religion of Abraham (Millatu Ibrahim) —
The Polytheist Contradicts This Fundamentally

As has already become clear from the above verses, Islam is the religion
of Abraham, which is repeatedly mentioned in the Qur'an with the term
millatu Ibrahim and explained in various ways.

The religion of Ibrahim means worshiping only Allah. It is the universal
Islam with which all prophets 2% were sent. Therefore, it is self-evident
that the Prophet of Islam and likewise his followers were commanded to
adhere to this religion. Nevertheless, this matter is explicitly mentioned
and affirmed in the Qur’an. Regarding this, it is stated in the Qur’an:
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Then We revealed to you, [O Muhammad)], to follow the din of

Abraham, as a hanif; and he was not of the mushrikin. [sura an-
Nahl, 16:123]
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This also demonstrates that a polytheist cannot have fulfilled the religion
of Ibrahim and, consequently, Islamic monotheism. As mentioned, this is
evident in numerous places in the Qur'an. However, what has been
stated so far shall suffice for us in light of the scope of this concise book.

If Islam Were Merely a Verbal Declaration, the Arabian Idolaters
Would Have Been Muslims

If it were possible for a person to become a follower of Islam merely
through verbal declaration while fundamentally contradicting this decla-
ration through various actions, statements, and beliefs, then all pre-Is-
lamic idolaters would undoubtedly have to be considered actual follow-
ers of the religion of Ibrahim.

There is no doubt that those idolaters themselves claimed to belong to
the religion of Ibrahim. However, many of them were completely una-
ware that their idolatry contradicted the very foundation of that religion.
They were ignorant of it.

Despite this ignorance, there has always been a consensus among Mus-
lims not to refer to those idolaters as Muslims but rather as mushrikin.
None of the early scholars would have considered designating those idol-
aters as Muslims, hunafa’, or monotheists merely because of their verbal
declaration. This matter is so clear that, to this day, hardly anyone makes
such a claim.

A person who now associates himself with the Islam of Muhammad #&
but contradicts its foundation just as the pre-Islamic idolaters did can,
just as clearly, not be considered a monotheist. In this regard, it is entirely
irrelevant whether the individual is aware of his own condition or not,
because a person's awareness of his situation does not change the fun-
damental question of whether he is, in fact, worshiping someone other
than Allah — thus committing polytheism — or worshiping only Allah and
thereby realizing monotheism.

Islam Means Renunciation of the Taghiit — The Polytheist Does
Not Fulfil This Principle

It has already been mentioned that a Muslim must necessarily renounce
everything that is worshiped besides Allah % or that is obeyed uncon-
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ditionally alongside Allah. This principle is also explicitly mentioned mul-
tiple times in the Qur'an and has always been known in Islamic theology
as al-kufru bi-t-taghdt, meaning the renunciation of the taghdat.

For this reason, it is often seen that the fulfilment of this fundamental
principle is stated as one of the essential conditions® for the validity of
the shahddah, that is, the testimony of faith.

Since the polytheist definitely does not fulfil this condition, he cannot be
regarded as a Muslim from the perspective of Islamic theology in this re-
gard either. It would be absurd to claim that a person, on one hand, “wor-
ships the taghit”, while at the same time, “has renounced everything
that is worshiped besides Allah.”

Once again, this also makes it clear how irrelevant it is whether the per-
son is aware of his own condition or not, because this knowledge or ig-
norance does not change the fundamental question of whether a person
worships the taghdt or rejects its worship. To assume both at the same
time within the same person would be a clear contradiction.

In fact, someone who adheres to this obvious contradiction thereby pro-
vides further proof of the absurdity of this claim. Such people usually ar-
gue with two points that are supposed to make a polytheist a Muslim:

1) The outward declaration of the person to Islam

2) The ignorance and lack of awareness of the person regarding the fact
that his own actions fundamentally contradict Islam

For those who argue in this way, however, another insoluble problem
arises, namely the question: How can someone who is unaware of the
reality of monotheism and polytheism, and the difference between these

9 These conditions are not primarily about a precise definition. Whoever un-
derstands their content knows that the correctness and validity of the
shahdadah depend on these matters. However, it is irrelevant how these con-
ditions are named or classified.

Clearly, the mentioned conditions often overlap. A person who does not fulfil
kufr against the taghat has also, evidently, not achieved ikhlds. The points
presented by the scholars as conditions are therefore either equivalent in
meaning or their meanings overlap. In any case, they are entirely dependent
on one another.
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two, be considered a Muslim, when he has not understood the core con-
tent of his testimony of faith?

As this book progresses, this contradiction will be further elaborated sep-
arately. For now, it should suffice to point out that knowledge of the fun-
damental meaning of the testimony of faith is undoubtedly a prerequisite
for being a Muslim or entering Islam.

Returning to the principle of renouncing the taghdt discussed here, it can
be concluded that, from an Islamic theological perspective, it would be
inconceivable to imagine a Muslim who worships something alongside
Allah while simultaneously renouncing the worship of all other things.

At the beginning of this book, several narrations of the well-known hadith
about the five pillars of Islam were already mentioned. It became clear
that Islam is built upon the principle of monotheism.

In some of these narrations from the Sahih collection of Muslim ibnu |-
Hajjaj, the following was clearly evident:
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In this narration, it is stated that Islam is built upon “.. that Allah is made
One®.”
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In another narration of the same hadith, however, it is stated that Islam
is built upon “.. that one worships only Allah and makes kufr against eve-
rything that is worshiped besides Him.”

Here, the principle of renouncing the taghit is explicitly formulated. Is-
lam was established upon this principle, and the polytheist does not fulfil
this foundation under any circumstances.

Likewise, this principle is described in other hadiths. The Prophet % said
in the following hadith, which is narrated by Muslim:
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% As previously explained, the verb “yuwahhadu” is used here in Arabic.
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Whoever says ld ilaha illa-llah and performs kufr against everything
that is worshiped besides Him, their wealth and life are forbidden
to us”, and their reckoning is with Allah.

In another narration recorded by Muslim, the following wording is found:

“Whoever makes Allah One®é...”
In both hadiths, tawhid is therefore explicitly equated with kufr against
the taghat.

Kufr against the taghdt consists precisely in not worshiping it. Whoever,
however, engages in polytheistic actions contradicts this and, from the
perspective of Islamic theology, cannot be considered a Muslim.

Through the preceding chapters, it has been demonstrated that fulfilling
the following principles is essential for a person's Islam:

¢ |khlas, meaning the purification of one's actions from polytheistic
worship

 The realization of hanifiyyah, which consists of pure monotheism
¢ The adherence to the Abrahamic monotheism (millatu Ibrahim)
* The principle of renouncing the taghat

Whoever neglects these principles, which are required by Islamic theol-
ogy by consensus, falls into numerous fundamental contradictions — not
only concerning the aforementioned principles.

In the following, further Islamic source texts will be presented to rein-
force what has been stated so far.

97 Even if a non-Muslim accepts Islam during a battle, it is not permissible to
continue fighting him, and any enmity is eradicated by his entry into Islam.

% Here, too, the word wahhada is used, meaning: “Whoever makes Allah
One in worship.”
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Shirk as the Opposite of Islam

In some detail, the linguistic or the theological meaning of the words Is-
lam and Muslim has already been examined in previous chapters, based
on the source texts of Islam and the Arabic language. It became clear that
these words can in no way refer to a polytheist or polytheism.

This can also be further clarified by examining the words shirk (polythe-
ism) and mushrik (polytheist), as they represent the opposite of mono-
theism. As has already been made clear multiple times, shirk stands in
direct opposition to the concepts of Islam, ikhlas, hanifiyyah, and the re-
ligion of Abraham (millatu Ibrahim) »<%.

Just like the word Islam, shirk also refers to a specific content and is not
an empty word without any meaning. The words Islam, Muslim, shirk, and
mushrik are terms and designations of the shari‘ah (asma’un shar‘iyyah).
Just as with the words “eating, drinking” and “the eating one, the drinking
one”, these are words that describe specific actions®. Just as in the case
of Islam, ikhlas, and similar concepts, it is evident here as well that
whether or not a person is aware of the wrongdoing of an action has no
effect on the action itself.

The same applies to a person who commits theft or adultery. By unlaw-
fully taking someone else's property, a person becomes a thief, regard-
less of whether he knew that stealing is prohibited in Islam or not.
Whether he is punished for it is an entirely different matter. However, in
any case, it would be absurd to claim that such a person did not steal, just
because the punishment does not apply due to the excuse of ignorance.

The same applies to an adulterer (zani). The moment he went to a woman
to whom he had no right, he became an adulterer. It would be absurd to
claim that he is not an adulterer simply because he did not know that
adultery is a prohibited act in Islam.

% |n Arabic, the previously mentioned negative terms such as shirk, etc., are
often also referred to as asma’u dhammi |-af‘al. This means that these terms
each describe the negative action itself.
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In the same way, someone who worships something other than Allah is a
“worshiper of something other than Allah.”'% Whoever commits shirk
must necessarily also be referred to as a mushrik. This is linguistic self-
evidence.

However, when some people today are confronted with this, they oppose
these fundamentals of the Arabic language and basic reason. For exam-
ple, if one tells them, “That person is an adulterer”, they actually respond
that the person should not be called an adulterer because he was una-
ware that this act is forbidden in Islam!

In the same way, such people can “imagine” — or at least claim to — that
a Muslim can simultaneously commit shirk. According to their assertion,
a “Muslim mushrik” could exist. When confronted with this contradiction,
just as with the terms “adulterer, thief”, etc., they respond in the same
manner, saying that the person should not be called a mushrik. According
to their argument, only the act should be referred to as shirk. It is evident
that anyone who makes such a claim suffers from great confusion regard-
ing the core message of his own religion.

As previously explained, the word mushrik is what is known as ismu I-fa'il,
meaning the active participle. This ismu I-fa‘il carries the meaning of the
verb in Arabic, which is why it is also permissible to use it in place of the
verb and allow it to assume its grammatical function.

The verb ashraka means “to associate (partners with Allah)”, and the
mushrik is “the associating one.” In Arabic, the word “mushrikin” can
therefore be used instead of the verb “ashraka”, as follows:

“zaydun ashraka bi-llahi shay’an”: “Zayd associated something with
Allah.”

“zaydun mushrikun bi-llahi shay’an”: “Zayd is associating something
with Allah.”

It functions in the same way as the words shariba for “to drink” and sharib
for “the/a drinking one.”

100 Thjs phrasing has been used in some places here to help the reader better
understand the correspondence of these words in their linguistic meaning in
Arabic. Since this expression does not align with the English linguistic usage,
it has therefore always been placed in quotation marks.
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If someone drinks alcohol, it is said in Arabic, by the consensus of all Ar-
abs, that he is “drinking alcohol.”*%* Here, too, it would be absurd to say:
“He is/was not an alcohol-drinker because of his ignorance about the pro-
hibition of alcohol.”

Instead, one would have to say: “This man is/was an alcohol-drinker.
However, due to his acknowledged ignorance, no punishment is applied.”

In the Arabic language, the active participle, sharib, can be used in the
same way in this context.

This person is therefore, from a linguistic perspective, inevitably a sharib.
However, the hukm of shurb, meaning the subsequent ruling in the Is-
lamic legal system —in this case, the punishment — does not apply to him.

Now, if we say about a person “ashraka bi-llah”, meaning “he associated
something with Allah or worshiped something alongside Him”, no one
would object. Even those who adhere to this false notion agree that this
person worships something besides Allah.

However, in Arabic, this person is also, by consensus, described with the
words “mushrikun bi-llah.” Whoever rejects this has clearly contradicted
both language and reason. Someone who argues in this way would have
no other choice than to call such a hypothetical person “muslimun mush-
rikun bi-llah” — a completely absurd designation.

At-Tabari said in his previously quoted explanation of the verse in sura
az-Zumar [39:29]:
AT et 1800 5,80 50 ol ens B5001558 5,225 5 4408 s 0
5 AT 8,000 A, ke 48 O A VLT 5,000 Yl G820 B

IRTERY

But most of these “who _associate something with Allah” do not
know that the two are not equal. In their ignorance of this, they
worship various different alihah besides Allah.

101 Here, the primary reference is to the description at the moment of the
action itself.
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At-Tabari used exactly this expression: “al-mushrikiina bi-llgh.” According
to the distorted viewpoint discussed here, however, At-Tabart could just
as well have meant “Muslims who associate partners with Allah!”*° An-
yone who seeks a sincere and reasonable approach to the texts can cer-
tainly not accept such a contradictory meaning.

The adherents of this false belief must therefore ask themselves whether
the following descriptions can truly apply to a Muslim:

e mushrikun bi-llGhi ildhan akhar: Associating another ilGh with Allah.

e ‘abidun ma‘a-llahiiladhan akhar: Worshiping another ilah alongside
Allah.

e muttakhidhun ma‘a-/lahi ildhan akhar: Taking another ilah alongside
Allah.

e ‘adilun bi-rabbihi ildhan dakhar: Equating another ilah with his Lord.

Through a closer examination of the words Islam and shirk, or Muslim and
mushrik, it has become very clear that Islam and shirk are two complete
opposites that can never coexist in the same person at the same time.

However, it is certainly possible for a mushrik to enter Islam through sin-
cere repentance and a complete abandonment of polytheism, thereby
becoming a true monotheist.

102 Meaning “al-muslimina I-mushrikina bi-llah”

1y



Allah Does Not Forgive the Sin of Shirk — Except
Through Sincere Repentance

In the Qur’an, it is explicitly stated twice that — unlike all other sins — the
sin of polytheism is not forgiven'®:
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Indeed, Allah does not forgive association'" with Him.
[sura an-Nisa’, 4:116]

Whoever, on the other hand, believes that a person can worship some-
thing other than Allah and still be a Muslim, is stating the exact opposite
of this verse. According to this distorted view, the verse must state ex-
actly the opposite: “Allah forgives that something is associated with
Him.”

This claim is therefore a clear rejection of this Qur’anic statement. Even
more remarkable, however, is that there are some people who actually
accept and promote this consequence. When such individuals are con-
fronted with this obvious contradiction, they respond by saying that the
ignorant person's polytheistic actions are forgiven due to his ignorance.
According to their claim, such a person is therefore, in every respect, a
Muslim.

Some become so fixated on their position that they seriously claim a per-
son could worship Jesus and even consider him the Son of God, yet still
be a Muslim due to his ignorance.

103 A5 mentioned, this refers to a person who does not repent, meaning he
does not perform the tawbah (repentance). However, if a person completely
turns away from this shirk before his death and sincerely repents for his pre-
vious association, then Allah forgives this sin also.

104 |n Arabic, the word “yushraka” is used here, which is the corresponding
verb to the word shirk.
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This real-world example illustrates the confusion that exists today regard-
ing the Islamic understanding of monotheism and the absurd statements
that arise in discussions as a result.

It should also be noted here that such claims can never be supported by
Islamic source texts or by any statements from the scholars of the early
centuries (as-salaf). For anyone with even a rudimentary knowledge of
the early Islamic texts, this is self-evident.

Only a Monotheistic Soul Enters Paradise

The statement in the chapter title is a theological foundation in Islam. It
means that only a soul that is fully submitted to its Lord can enter Para-
dise. As has already been made clear multiple times, this is precisely the
meaning of the word “Muslim.”

Only the monotheist, who worships nothing besides the one Lord, can
attain his place in Paradise. In this context, Muslim and Islam refer to the
previously mentioned “universal Islam.” This is the message of all proph-
ets 2. For this reason, all previous prophets and their followers are re-
ferred to as Muslims in the Qur’an, as can be seen in many verses of the
Qur’an.

What is stated in the text thus applies to all those who followed their
respective prophet 2% and accepted his message, regardless of which
prophet it was. For this reason, every Muslim must be convinced that
among the followers of Moses and Jesus, meaning the Jews and Chris-
tians, there were undoubtedly true monotheists who will also enter Par-
adise — and they were not few in number. This is a theological certainty
and rejecting it would be kufr.

Al-Bukhari i narrates in his Sahih collection from Abl Hurayrah <, and
in another hadith from ‘Abdullah ibnu Mas‘ld, an interesting statement

of the Prophet #& regarding this matter:
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Only and exclusively a Muslim soul enters Paradise.
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The word “Muslimah” is used here as a characteristic in the sense of
“monotheistic” and “fully and completely submitted to Allah.” Clearly,
this description does not apply to the polytheist.

The Polytheist Does Not Fulfil the Purpose of Creation
and Religion

This statement is also clearly expressed in the Qur’an. Thus, it is stated in
sura adh-Dhariyat:
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And I did not create the jinn and mankind except to worship Me

1 do not want from them any provision, nor do I want them to feed

Me. Indeed, it is Allah who is the [continual] Provider, the firm
possessor of strength. [sura adh-Dhariyat, 51:56-58]

o® s
ol

105

Al-Bukhart himself explains this verse in one of the chapter headings of
his Sahih collection with the following words:
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‘ ... only to make Me One. (illa li-yuwahhiddni)

In this explanation, once again, the word tawhid or the verb wahhada
was used, expressing that Allah % is to be made One in worship.

Al-Bukhari mentioned this statement — following his general approach in
formulating chapter headings —in accordance with personalities from the
salaf, from whom the same explanation has been narrated.

105 1n Arabic, the word ya‘budin is used, meaning: “so that they offer ‘ibadah
(worship) exclusively to Me.”
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For example, Mugatil ibnu Sulayman (d. 150 AH) narrates this exact word-
ing from an even earlier scholar of the salaf:

This is also the reason why Islamic scholarship emphasizes that every
command in the Qur’an to worship Allah is a command to tawhid, mean-
ing monotheism in worship.

This is entirely clear because the entire Qur’an explains what is meant by
this call to worship. It would be impossible for it to mean that one should
believe in the existence of a Creator and worship Him while also worship-
ing other things or beings alongside Him. This would be the exact oppo-
site of the central message of Islamic monotheism.

The call to worship, directed at the idolaters, without the accompanying
monotheism, would also be absurd, since the pre-Islamic idolaters al-
ready worshiped Allah. As has already been explained, this is an undeni-
able theological and historical fact.

If mere worship, without tawhid and regardless of the worship of others,
were what was meant, then the idolaters would have already fulfilled this
command, making the entire message meaningless.

Thus, the exclusive worship of Allah is what the creation is meant to fulfil.
This raises the question: How can a polytheist be considered a Muslim
who attains Allah's pleasure and enters Paradise in the end, while failing
to fulfil this fundamental purpose?

In this context, one should also recall the previously discussed verse, in
which it is stated:
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And they were not commanded except to worship Allah, purifying
their din for Him, as hunafa’ and to establish prayer and to give
zakah. And that is the correct din. [sura al-Bayyinah, 98:5]
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The “Ignorant Polytheist” Does Not Know the
Meaning of the Testimony of Faith

The Muslim scholars in general, and those of the early generations in par-
ticular, have always agreed that a person can only be a Muslim if he fulfils
the condition of knowledge.

In this context, knowledge means that a Muslim must know the meaning
of the testimony of faith. As previously explained, it is also essential to
consciously accept and implement the understood content. Mere
knowledge is therefore not sufficient, but it is a fundamental prerequi-
site. After all, acceptance and implementation of the testimony of faith
would not even be conceivable without first understanding its meaning.

This is, in itself, a self-evident matter. For example, if a person who does
not understand Arabic was to hear the phrase /a ilaha illa-/lGh and simply
repeat it without knowing its meaning, this would not make him a Mus-
lim, according to consensus.

Therefore, it is entirely clear that knowledge of this meaning is also a con-
dition of the testimony of faith. Regarding this, the Qur’an states the fol-
lowing:
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So know, [O Muhammad)], that there is nothing worthy of worship

except Allah™.
[sura Muhammad, 47:19]

106 |n Arabic, therefore: “Know that /a ilaha illa-llah.”
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.. but only those who testify to the truth [can benefit], while they
know. [sura az-Zukhruf, 43:86]

The statement “while they know” is to be understood here as meaning
that the individuals described in this verse bear witness to the truth with
knowledge of its actual meaning.

Furthermore, the Arabic word “shahddah”, meaning “testimony”, implies
that one knows exactly what they are testifying to. This is a prerequisite
for the validity of a testimony; otherwise, it would be a lie. The shahadah
of la ilaha illa-llah is therefore inconceivable without the necessary
knowledge and understanding of its content.

The Hadiths Regarding the Test of Certain
People on the Day of Judgment

There exist certain narrations stating that some people who either did
not receive the message of the prophets in this worldly life or were una-
ble to adequately understand it will argue with their specific circum-
stances on the Day of Judgment. Consequently, Allah will subject them to
a separate test.

This account is reported in various hadiths from several Companions of
the Prophet, primarily al-Aswad ibnu Sart and Abl Hurayrah®, For ex-
ample, Ahmad narrates the following hadith in his Musnad through his
chain of narrators from al-Aswad ibnu Sar" « from the Prophet #:
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107 The fact that this hadith is transmitted through multiple sources indicates
that this report has an authentic basis. For this reason, Muslim scholars have
frequently narrated this hadith in their books without rejecting it.
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Four [people will present their argumentsi®] on the Day of Resur-

rection (before their Lord): A deaf man who could not hear any-

thing, a mentally disabled person, a senile elderly man, and a man
who died during the period of fatrah'®.

The deaf man will say: “My Lord, Islam came but | could hear noth-
ing.”

The mentally disabled person will say: “My Lord, Islam came, and
the youths threw filth at me.”

108 The word “argue” (Arabic: yahtajjina) is explicitly mentioned in some nar-
rations.

109 The term fatrah refers to the period between prophets 22, during which
the prophetic message was hardly spread. However, this is a relative term,
as it was indeed possible for some people during such times to learn about
tawhid.

For instance, it is historically beyond doubt that the pre-Islamic Meccans, de-
spite mixing their practices with idol worship, identified themselves with the
religion of Abraham and were aware of and practiced certain rituals accord-
ingly. Occasionally, there existed the previously mentioned hunafa’, who ex-
plicitly rejected and condemned idolatry and followed the pure remnants of
Abraham'’s religion.

Thus, depending on location and circumstances, it was possible even during
that period for some people to learn the fundamentals of the prophetic mes-
sage. The individuals mentioned in this particular hadith, however, clearly
refer to those who did not receive the prophets' message at all and therefore
had no opportunity to learn anything about it.
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The elderly senile man will say: “My Lord, Islam came, yet | under-
stood nothing.”

And the one who died in the time of fatrah will say: “My Lord, Islam
came, yet no Messenger from You came to me.”

Then He will take their covenants® that they will surely obey Him.
After that, He will send to them (a messenger commanding): “Enter
the fire!” By Him in whose Hand is the soul of Muhammad, if they
enter it, it will be cool and safe for them.

[...] The same is narrated from Abd Hurayrah, but he added at the
end: “Whoever enters it, for him it will be cool and safe, and who-
ever refuses will be dragged into it [the actual fire].”

As can be seen from this hadith, the individuals mentioned therein argue
that during their worldly life the actual test, which all human beings must
undergo, did not occur for them.

This issue deserves mentioning because some people nowadays misun-
derstand these hadiths. They argue that a polytheist who outwardly pro-
fesses Islam could thus emerge from such a test as a Muslim and enter
Paradise.

Hence, the idea they present is roughly as follows: A person who claims
to be Muslim but commits polytheism due to ignorance about Islam’s
fundamental message would be tested on the Day of Judgment and thus
could be regarded as an excused Muslim even in this worldly life.

The obvious misunderstanding here is that the people mentioned in the
hadith undoubtedly did not live nor die as Muslims, because there is a
consensus among all Muslim scholars that a Muslim certainly will not un-
dergo such a test.

Whoever understands this will clearly recognize that the hadiths men-
tioned here actually constitute another extremely strong proof against
the mistaken notion that a polytheist could be judged as a Muslim merely

110 This refers to the covenant between Allah and His creation, that they will
worship none other than Him alone.
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because he outwardly professes Islam. The fact that these people will be
subjected to such a test — as mentioned in the hadiths — clearly demon-
strates that they cannot be Muslims, for such a test would otherwise be
superfluous.

The fundamental principle remains that all people undergo their actual
test during their worldly life. Indeed, the primary purpose of this worldly
life is to establish whether someone has lived as a person devoted solely
to Allah or not. Thus, this test only makes sense for someone who was
not Muslim in this worldly life. Had he been Muslim, there would be ab-
solutely no necessity for such a test.

What has been mentioned here concerning this topic should suffice to
highlight the relevant aspects of these hadiths. However, a detailed dis-
cussion of these narrations and the test mentioned therein would stray
too far from the core topic of this book.

Therefore, it was already noted in the foreword at the beginning of this
book that certain issues, even though connected to the Islamic concept
of monotheism, must be discussed in separate works independent of
the main theme — and one of these issues is the test mentioned in these
hadiths.

A Polytheist Can Only Enter Islam Through
Tawbah from Shirk

In the following verse of the Qur’an in sura at-Tawbah, it is described in
what manner an idolater can enter Islam:
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“But if they make tawbah ...
then they are your brothers in din ...” [sura at-Tawbah, 9:11]
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Accordingly, mushrikin, meaning idolaters, can only become brothers in
faith to the Muslims “if they make tawbah.”

The Arabic word tawbah describes the sincere repentance from a sin. This
repentance requires the complete abandonment of that sin. The sin re-
ferred to here is polytheism.

This is also explicitly narrated by the early tafsir scholars. For example,
Ibnu Abi Hatim narrates in his tafsir from Mugatil ibnu Hayyan and ad-
Dahhak the following explanation of this verse:

That is: “If they make tawbah from shirk ...”

Worshiping only Allah ¥ and abandoning the worship of others is the
most fundamental essence of Islam. The Islamic testimony of faith carries
precisely this meaning.

A person can only enter Islam if he is free from shirk. How could it then
be possible that a person does not fulfil this prerequisite for Islam, yet is
still considered a Muslim?

The same meaning can also be derived from the following verse:
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Except for those who repent, correct themselves, hold fast to Allah,

and purify their din for Allah', for those will be with the

mu 'minin. And Allah is going to give the mu 'minin a great reward.
[sura an-Nisa’, 4:146]

If a mushrik testifies to the Islamic creed, prays, and fasts but does not
abandon shirk, he cannot enter Islam, according to consensus.

1111n Arabic, the previously explained verb akhlasa is used in the plural form,
akhlasi. Here, once again, ikhlds is set as a condition for entering Islam.
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For example, if one of the pre-Islamic Arab idolaters at that time had tes-
tified to Islam but continued worshiping the well-known idols among
them, such as al-Lat, al-‘Uzza, and Manat, it would have been unimagina-
ble for the Muslims to consider such a person a Muslim.

According to the statement in the previously discussed verse, they knew
that brotherhood in religion is conditional upon the abandonment of
shirk: If they then make tawbah ... they are your brothers in din.

Shirk Destroys All Good Deeds

Shirk causes the complete loss of all deeds, according to the consensus of
Muslim scholars. Other sins, such as theft, lying, etc., may partially erase
good deeds, but not all of them.

The claim that a person could practice shirk and still be a Muslim contra-
dicts this inevitability.

Thus, Allah % addresses the Messenger in the Qur’an with the following
words:
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And it was already revealed to you and to those before you that if
you would commit shirk, your work would surely"? become worth-

less, and you would surely be among the losers. [sura az-Zumar,
39:65]

Here, the Messenger # is directly addressed, although he was, according
to the consensus of Islamic scholarship, protected from shirk. In this
verse, a scenario is presented for clarification, even though it is com-
pletely clear that it will never occur. The Arabic scholars referred to this
as fardu I-mustahil. 1t is therefore evident that this message is not

112 The statement in the verse is emphasized twice with the heavy niin of
empbhasis (ndnu t-tawkidi th-thagilah), which has been rendered in English
as “certainly.”
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primarily directed at him, but at those people who are being addressed
through the message of the Qur’an'*3,

The meaning, therefore, is: “If even the Prophet 3 were to lose all his
(good) deeds due to a single act of shirk and would thus certainly be
among the losers, then this loss will undoubtedly affect all other people
even more so.”

From the Islamic source texts, it is understood that the prophets 22 are
considered the most severely tested of all people. Their actions are the
best deeds ever performed by human beings.

Muhammad £ holds an even more special status among the prophets.
He is the Seal of the Prophets. Only when one considers all of this does
the magnitude of the statement in the verse become clear. The meaning
of the entire life of the Seal of the Prophets would be extinguished void
by a single act of polytheism — the endurance of the heavy revelation, his
call to this religion, his steadfastness in the face of the hostility of the
idolaters.

If all these deeds would be lost due to shirk, then will the less significant
deeds of any polytheists remain and subsequently grant them entry into
Paradise?

In another verse, this very thought is once again clearly expressed in the
same manner regarding the other messengers #k:
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113 According to the statement of the Qur’an itself (see 7:158), the message
of Islam has been directed to all of humanity since the sending of the Prophet
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And that was Our [conclusive] argument which We gave Ibrahim
against his people. We raise by degrees whom We will. Indeed,
your Lord is Wise and Knowing.

And We gave to Ibrahim, Ishaq and Ya ‘qub - all [of them] We
guided. And Noah, We guided before; and among his descendants,
Dawid and Sulayman and Ayyib and Yiisuf and Miisd and Hariin.

Thus do We reward the doers of good.

And Zakariyya and Yahya and ‘Isa and Ilyas - and all were of the
righteous. And Ismda Tl and Alyasa * and Yiinus and Liit - and all [of
them] We preferred over the worlds. And [some] among their fa-
thers and their descendants and their brothers - and We chose
them and We guided them to a straight path.

That is the guidance of Allah by which He guides whomever He
wills of His servants. But if they had associated others with Allah,
then worthless for them would be whatever they were doing.

Those are the ones to whom We gave the Scripture and authority
and prophethood. But if the disbelievers deny it, then We have en-
trusted it to a people who are not therein disbelievers.

[sura al-An ‘am, 6:83-89]
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The Contradiction with the Qur’an in This Regard

Treating a polytheist as a Muslim and referring to him as such inevitably
leads to conclusions that contradict the statement of the Qur’an.

Thus, following the previously quoted Qur’anic verses, the next verse
clearly states that the path of the mentioned prophets 2% is the true
guidance:
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Those are the ones whom Allah has guided, so from their guidance

take an example. Say, “I ask of you for this message no payment.
1t is not but a reminder for the worlds.” [sura al-An ‘am, 6:90]

These prophets are therefore the rightly guided, and their guidance
should be taken as a model and a guiding principle.

However, as has already been demonstrated, this passage in the Qur'an
clearly states that the guidance of these prophets consisted precisely in
the abandonment of shirk.

If, on the other hand, they had committed even a single polytheistic act,
all their good deeds would have been lost. In that case, they would have
been completely misguided and by no means rightly guided.

This meaning is also found in other places in the Qur’an, such as:
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And We certainly sent into every nation a messenger, [saying],
“Worship Allah and avoid taghiit.” And among them were those
whom Allah guided, and among them were those upon whom error

was [deservedly] decreed. So proceed through the earth and ob-
serve how was the end of the deniers. [sura an-Nahl, 16:36]
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This verse would also undergo a reversal of meaning. A polytheist has as-
sociated others with his Creator in worship, meaning he has worshiped
the taghdt and has not implemented the turning away from it. Those who
followed and accepted the guidance of the prophets completely re-
frained from worshiping anything else.

Ultimately, this very matter was the guidance mentioned in the verse,
which was granted to the people described therein.

Contradictory Consequences

The Consequence of Treating All Ignorant Polytheists Equally

As previously mentioned, a misinterpretation of the testimony of faith
must inevitably lead to further erroneous consequences.

This was also demonstrated earlier with an example when discussing the
religion of Ibrahim (millatu Ibrahim). The pre-Islamic Arab idolaters con-
sidered themselves to be part of the din of Ibrahim #2% and were even
convinced that they held a particularly high status with Allah %4 because
they were the guardians of the ka'bah, the house built by Ibrahim «2&.

Those idolaters also believed in the existence of Allah, worshiped Him,
and even performed some of their ritual acts (‘ibadat) solely for Him.
They thus affirmed the general Islam and considered themselves to be
upon the din of Ibrahim #c%. However, despite all of this, they were not
considered Muslims by consensus.

Therefore, whoever considers a polytheist to be a Muslim merely be-
cause he professes the specific Islam of Muhammad # cannot avoid also
calling those earlier polytheists Muslims as well.

The polytheists of that time would have had even more reason to be con-
sidered Muslims, as ignorance was far more widespread among them
than in the period after the sending of the Prophet # up to the present
day.

After all, at that time, there was no complete and unaltered book from
Ibrahim #2252, like the Qur'an today. The people of that era, if anything,
only knew remnants of the religion of Ibrahim #¢%, without even pos-
sessing a single written verse from that prophet.
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Whoever Ignores One Form of Shirk Must Also Ignore All Others

The adherents of this misguided belief would also have to claim that one
could be a Muslim regardless of the type of polytheism practiced. Thus,
if a person was to ascribe to the Creator a second creator, a child, or a
mother, or if he was to attribute the divine quality of all-encompassing
knowledge to someone else, he would, according to this view, still be con-
sidered a Muslim without any issue. Just as the proponents of this erro-
neous opinion argue regarding polytheism in worship, they would claim
that only two conditions must be met:

1) That this mushrik considers himself a member of Islam — in this case,
the general Islam, the religion of lbrahim.

2) That he was unaware that the polytheism he practiced contradicts
the core message of this general Islam.

The same would also have to apply to people who worship a prophet like
‘Tsa/Jesus »<2 or the angels. According to this reasoning, they too would
undoubtedly have to be considered Muslims, based on their declaration
of faith and their simultaneous ignorance.

If a proponent of this false view now rejects these conclusions as com-
pletely absurd, he has only confirmed the contradiction, since it would
not be permissible to differentiate between one polytheist and another
without any proof.

Ultimately, such a person would have to claim that a polytheist who pro-
fesses Islam could be a Muslim, whereas polytheists who adhere to other
religions could not. This would be an arbitrary distinction that lacks any
logical argumentation.

Rather, such unequal treatment would imply that Islam is a birthright or
a privilege of a chosen people — an idea that is completely foreign to Is-
lam. A Muslim is, by definition, a person who lives in pure monotheism,
not a polytheist who can do as he pleases yet always remains a Muslim
simply because he was born with this label.
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Many Polytheists Would Have to Be Considered Muslims Even
More Than Those Who Profess Islam Today

According to this view, a person who calls upon various prophets or an-
gels would, in fact, have to be considered a Muslim even more than
someone who implores any other deceased person. This is because the
prophets 22, according to the unanimous agreement of the Muslims,
were certainly better than all other human beings.

Thus, if a person who worships a non-prophet can still be considered a
Muslim, then someone who worships a prophet would have to be even
more excusable. In reality, however, it makes no difference what or
whom these people worship. From the perspective of authentic Islamic
teachings, such individuals can never be considered Muslims.

Here too, it is quite possible that the proponents of this distorted opinion
would refuse to accept such consequences. However, the question re-
mains: How can the distinction between these polytheists can be defined,
when all of them equally perform acts of worship for someone other than
Allah?

The same would also have to apply to the various forms of worship. If a
person’s Islam could remain intact despite invoking the dead for things
that only Allah %5 can grant, then it would have to remain intact with
every other type of shirk as well.

Thus, according to this view, a person who prostrates before idols, kisses
them, and glorifies them through both words and actions must still be
considered a Muslim. The only conditions for this, according to this logic,
would be a) that he’s ignorant b) that he professes Islam.

If someone claims that, in the case of a specific type of shirk, a person
cannot possibly be considered an excusable Muslim, but in another type
it would be possible, then he must provide clear proof for this distinction.
Otherwise, this would be an unequal treatment of two things that are
essentially the same — a concept that Muslim scholars have classified un-
der the term at-tafriqu bayna I-mutamathilayn and have completely re-
jected as irrational.

It was previously mentioned that some people actually, absurdly, accept
all these consequences. For them, it is even possible that a person be-
lieves in a son of God or worships Tsa/Jesus and is still considered a
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Muslim. There is no doubt that anyone who holds such a belief suffers
from a fundamental misunderstanding of the core principles of Islam.

A Contradiction to the Qur’an, Sunnah, and Consensus in Many
Aspects

Considering all these polytheists, mentioned in previous examples, as
Muslims would be a severe contradiction to the Islamic sources. Anyone
who reads the Qur’an will see clearly that all prophets 22 regarded their
people as mushrikin. They addressed them as such and called upon them
to abandon shirk and worship Allah alone.

For this reason, the scholars of tafsir, history, language, and all other Is-
lamic sciences were in unanimous agreement in referring to the Arabs
before the sending of the Prophet as “the mushrikin of the Arabs.”

The same applies to other non-Muslims, such as Jews, Christians, and oth-
ers. The Qur’an clearly refers to them as non-Muslims, which is why the
scholars were also in consensus on this matter.

No one ever claimed that these non-Muslims become Muslims merely
through their ignorance. On the contrary, the early scholars explicitly nar-
rated consensus that merely holding an opposing opinion regarding idol-
aters, Jews, and Christians would itself constitute apostasy from Islam.
According to their view, even someone who merely doubts whether idol-
aters or followers of Judaism or Christianity are non-Muslims is not a
Muslim.

The Majority of People Fall into Shirk Due to Ignorance

Another issue lies in the belief that all or most polytheists from past na-
tions or other religions rejected the message of the prophets with full
awareness. In reality, the opposite is true.

As previously mentioned, the idolaters of pre-Islamic Arabia were ex-
posed to great ignorance regarding monotheism. If it were possible to
consider a polytheist as a Muslim, this would certainly apply more to
those people, rather than to those who hold the Qur’an in their hands
and perhaps have even memorized parts or the entire book.
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However, among many people today, it seems that the more knowledge
a polytheist has — or the more access he has to knowledge — the more
excusable he becomes! A clear contradiction.

How could, for example, an idolater from two thousand years ago, who
lived in the desert, was illiterate, and had not a single written verse in his
possession, be less excusable than someone who reads Arabic and mem-
orizes from the Qur'an?!

According to the proponents of this theological error, even many Jews
and Christians today would have to be far more excusable, since their
access to Islamic sources is undoubtedly much more difficult.

In contrast, Islamic sources mention that most people were led into shirk
precisely through ignorance.

In this regard, the Qur’an — for example, in sura Nih — mentions four in-
dividuals by name who were finally worshiped by their descendants.

In the Sahih collection of al-Bukhari, it is narrated from the Companion of
the Prophet, Ibnu ‘Abbas <, that he explained this Qur’anic passage and
clarified how the first polytheism emerged among the people of
Nah/Noah:
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(They are) the names of righteous men from the people of Niih.
When they died, Satan inspired their people to name statues after
them and place them in their gatherings.

Finally, they did so. However, these statues were not worshiped un-
til those people died and knowledge was lost. Only then were they

worshiped.
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Thus, Nah 222 — like all other prophets 22 — was sent to a people of mush-
rikin who, due to their ignorance, believed themselves to be Muslims and
followers of the prophetic teaching.

Despite this prevailing ignorance, Nuh, just like all other prophets 2,
judged his people as mushrikin. That is why he addressed his people as
described in the following Qur’anic verse:
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We had certainly sent Noah to his people, and he said, “O my peo-
ple, worship Allah; you have nothing worthy of worship other than

Him. Indeed, I fear for you the punishment of a tremendous Day.”
[sura al-A raf, 7:59]
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And We had certainly sent Noah to his people, and he said, “O my
people, worship Allah; you have nothing worthy of worship other
than Him; then will you not fear Him?” [sura al-Mu 'miniin, 23:23]

This one example shall suffice at this point. Anyone who carefully reads
the Qur'an will undoubtedly recognize that monotheism is repeatedly
emphasized in this manner as the core message of all prophets.

It is also worth recalling the statement of the early Qur’an exegete Ibnu
Jarir at-Tabar regarding the verse in sura az-Zumar [39:29], where he
said:
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“But most of them do not know”, meaning: This one, who is divided
among multiple masters, and the one who belongs to only one mas-

ter, are not equal.

But most of these “who associate something with Allah” do not
know that the two are not equal. In their ignorance of this, they
worship various different alihah besides Allah.

The Word Mushrikun in the Qur’an Always
Includes the Ignorant Polytheist

Through several examples, it has already become evident how an incor-
rect assumption regarding the fundamental matters of Islamic belief
leads to various further misinterpretations and contradictions.

Many analogous cases could be mentioned, as an error in the foundation
will inevitably extend into numerous areas that are based on this founda-
tion. The following are just a few examples to further illustrate this point:
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It is not for the Prophet and the mu 'minin"" to ask forgiveness for

the mushrikin, even if they were relatives, after it has become clear

to them that they are companions of Hellfire.
[sura at-Tawbah, 9:113]

The Qur’an states that a Muslim may not seek forgiveness!*® for a mush-
rik. In the explanations of the early scholars (as-salaf), this is specified as
referring to the prohibition of istighfar for a polytheist who has already
passed away. Narrations on this matter are mentioned, for example, in

114 Or “it is not right.” This is a stylistic form in Arabic, which means: “he must
not” or “it is impossible for him to do so.”

115 |n Arabic: istighfar
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the tafsir works of Ibnu AbT Hatim and at-TabarT in their explanation of
this Qur’anic verse.

As can be clearly seen, this verse establishes a general Islamic legal ruling.
It uses the word mushrikin, which unequivocally includes all polytheists.
It would be a misinterpretation of this verse to assume that this prohibi-
tion applies only to those polytheists who were certainly aware of the
message and had sufficient knowledge of its content.

For this reason, the early Muslim jurists derived a general prohibition
from this verse. These jurists (fugaha’) did not claim that a distinction
should be made, nor did they state that one may seek forgiveness for
some already deceased polytheists due to their ignorance.

Another example from the Qur’an is the following verse:
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And likewise, to many of the polytheists their partners have made
[to seem] pleasing the killing of their children''® in order to bring
about their destruction and to cover them with confusion in their

religion. And if Allah had willed, they would not have done so. So
leave them and that which they invent. [sura al-An ‘am, 6:137]

Here too, the general word mushrikin certainly refers to every mushrik.
Once again, this passage explicitly states the reason why these people are
described as mushrikin. The cause for this designation was that these
people took shuraka’ beside Allah, making them partners in worship
alongside Him — regardless of whether these people were aware of their
wrong actions and their consequences or not.

116 This sentence can hardly or not at all be rendered into proper English
while maintaining the original sentence structure, which is why it was formu-
lated in the manner mentioned above. Its meaning can be clarified as fol-
lows:

“Likewise, those who were associated as partners — whom the idolaters wor-
shiped — made the killing of their children seem pleasing to those idolaters.”
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Another example is the following verse:
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And if any one of the polytheists seeks your protection, then grant
him protection so that he may hear the words of Allah. Then de-

liver him to his place of safety. That is because they are a people
who do not know. [sura at-Tawbah, 9:6]

Once again, these people are called mushrikin. Additionally, it is ex-
plained that they are people who do not know.

It would therefore be somewhat absurd to claim that the “ignorant poly-
theist” (al-mushriku I-jahil) was not even meant by the word “mushrikin”
in this verse.

One might argue that at that time, the revelation had already been pro-
claimed, meaning that these idolaters had knowledge of it. While this is
generally true, assuming that this applied to every single idolater across
the entire Arabian Peninsula would be absurd. Regardless of how wide-
spread knowledge or ignorance about the religion may be in a given time
period, such circumstances can never serve as a universal assumption for
every single individual.

It may well be that many idolaters of the described time had already un-
derstood the core message of Islam but had not yet converted to Islam —
something that is repeatedly referred to in the language of the Qur’an as
a form of ignorance.

Nevertheless, the expression in this Qur’anic verse also refers to every
polytheist who did not know or did not properly understand the core
message of the prophetic revelation. Any opposing claim would need to
be substantiated by clear textual evidence.

In another verse of the Qur’an, it is stated:
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And when they board a ship, they supplicate Allah, sincere to Him

in religion''”. But when He delivers them to the land, at once they

commit shirk. [sura al- Ankabiit, 29:65]

This Qur’anic verse is also of utmost clarity. Moreover, instead of using
the ismu I-fa'il (active participle) “mushrikin”, the verb “yushrikin” is
used. There can therefore be no doubt that this refers in every case to
people who practice shirk, as the act itself is explicitly mentioned here.

This fact also becomes apparent in the following passage:
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Or [lest] you say, “It was only that our fathers committed shirk

before, and we were but descendants after them. Then would You
destroy us for what the falsifiers have done? ” [sura al-A'raf, 7:173]

In this verse and the following two verses, it is mentioned that the ances-
tors referred to therein practiced shirk. Here, once again, the verb is used,
in this case, in the past tense as ashraka.

There is therefore no doubt that these people were considered mush-
rikiin due to their polytheistic actions. If those ancestors had not been
mushrikin, the argumentation of the descendants mentioned in the
verse — and thus the entire verse itself — would lose its meaning.

Whoever practices polytheism is therefore a mushrik, regardless of his
level of knowledge about the contents of the prophetic message.

117 That is, they directed supplications to Allah and turned only to Him, thus
committing no shirk. The Arabic text once again uses the word mukhlisin,
which — as previously explained multiple times — indicates that one purifies
his religion, rites, and acts of worship from polytheism.
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The same applies to the following two verses:
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So do not be in doubt, [O Muhammad], as to what these [polythe-
ists] are worshipping. They worship not except as their fathers
worshipped before. And indeed, We will give them their share un-
diminished. [sura Hid, 11:109]

In the following passage, the prophet Yisuf/Joseph, after being unjustly
imprisoned, addresses his two fellow prisoners with the following words:
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O [my] two companions of prison, are separate lords better or
Allah, the One, the Prevailing? (39) You worship not besides Him
except [mere] names you have named them, you and your fathers,
for which Allah has sent down no authority. Legislation'"® is not

118 |n Arabic: “hukm”, meaning sovereignty, governance, decree, judgment,
and decision-making. The term encompasses all these meanings, as Allah’s
right to rule and judge in Islamic understanding is not limited to the hereaf-
ter.

It is important to note that this expression, linguistically speaking, is of the
same nature and strength as the Arabic testimony of faith because both use
the exception particle illa. The shahadah states, “No ‘ibadah except for Al-
lah”, while this expression reads, “No hukm except for Allah.”

The khawarij exaggerated in their interpretation of this Qur’anic verse, using
it to declare Muslims outside of Islam based on major sins. Conversely, many
people today attempt to push this verse to the opposite extreme, distorting
its apparent meaning to deflect consequences from various tyrannical rulers.

142



but for Allah. He has commanded that you worship not except
Him. That is the correct religion, but most of the people do not
know. [sura Yisuf, 12:39-40]

Faulty Methods of Evidence Derivation

Based on the previously cited Islamic sources and scholarly statements,
it should be entirely clear to any observer what the original core content
of Islam is and that polytheism — regardless of its form — makes it impos-
sible for a person to be considered a Muslim.

This entire matter is not purely theoretical but has a definite connection
to reality. Today, in all parts of the world, there are indeed people who
profess Islam but invoke the dead, ask them for things, or seek their aid
in times of distress. This has reached such an extent that in some cases,
pilgrimages with associated rites have been invented, which are annually
performed by millions of people in countries like Egypt. According to the
consensus of early Muslim scholars, this constitutes polytheism in wor-
ship — an act that undoubtedly invalidates a person’s declaration of faith.

This is merely one example of the forms of polytheism widespread today,
which various authors on this topic have also pointed out. Certainly, fur-
ther examples could be provided. However, as previously mentioned, the
primary objective of this book is not to discuss polytheism and its forms
in comprehensive detail. A thorough treatment of this subject would re-
quire a separate work, which would also be of great importance — even
though the topic discussed here takes priority for now, as one issue builds
upon the other.

Even without having conducted a comprehensive study of polytheism, it
should be clear enough that various forms of polytheism have been more
or less widespread in the Islamic world of today and also for many centu-
ries. Likewise, even without further analysis, it is quite evident — based
on clear passages of the Qur'an and the consensual statements of the

However, a more detailed analysis of this issue would require a separate
study.
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salaf — that certain actions and statements are undoubtedly classified as
major shirk.

When such actions and statements are present, the individuals involved
cannot be regarded as Muslims, even if they consider themselves mem-
bers of Islam.

This theological fact is difficult for some people today to accept, as it al-
ters their worldview and their perception of their own religion in multiple
ways. After all, according to this understanding, it could be their own rel-
atives and ancestors who cannot be regarded as Muslims.

This uncomfortable reality has led some people to search for various ex-
planations in an attempt to disprove the authentic statements of Islamic
source texts — a futile endeavour given the abundance and clarity of these
texts.

A major issue in this regard is the fundamentally flawed approach to Is-
lamic sources. Many people seek to rely on ambiguous or even clearly
incorrect statements from later scholars in an attempt to disprove the
core message of Islamic monotheism, often by using interpretations that
are only seemingly valid.

Others, on the other hand, deliberately cling to ambiguous statements,
even if they come from the Qur’an itself, in order to counteract conclu-
sions that they find uncomfortable.

For this reason, the following section will briefly address such methodo-
logical errors.

Following Ambiguous Revelation Texts and Scholarly Statements

As previously mentioned, a fundamental issue for many people lies in the
misinterpretation of ambiguous texts (mutashabihat, singular: mu-
tashabih). Such an interpretation inevitably brings the ambiguous text
into conflict with other clear and explicit passages of revelation
(muhkamat, singular: muhkam).

Interestingly, this very issue is explicitly addressed in the Qur’an itself. In
the seventh verse of sura Ali ‘Imran, it is clearly stated that the Qur’an
contains both muhkamat and mutashabihat meaning clear and ambigu-
ous verses.
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1t is He who has sent down to you, [O Muhammad], the Book; in it
are verses [that are] clear - they are the foundation of the Book'"’
- and others ambiguous. As for those in whose hearts is deviation

[from truth], they will follow that of it which is unspecific'”’, seek-

ing discord and seeking an interpretation [suitable to them]. [sura
Ali “Imran, 3:7]

8

The word muhkam in Arabic means “firmly established”, while mu-
tashabih means “resembling”, which in this context refers to something
“unclear or ambiguous in the given matter and for the respective per-

”

son.

The Arabs understood and used the word mutashabih in this way because
similar things are difficult to distinguish from one another, making them
prone to confusion. However, if someone possesses the relevant
knowledge, he can accurately differentiate between these matters.

For this reason, scholars always emphasize that such ambiguity does not
always exist for everyone and to the same extent. The more knowledge
and understanding a person acquires, the more mutashabihat become
muhkamat for him — especially because he learns to interpret ambiguous
texts correctly, as will be explained in more detail below.

If a revelation text has more than one possible meaning (mutashabih), it
must be interpreted in accordance with the clear texts (muhkam) and in
agreement with them.

For this reason, these muhkamat, meaning the firmly established and
clear verses, are also referred to as “ummu I-kitab.” Literally translated,

119 In Arabic, “ummu I-kitab”, which literally means “mother”, or rather
“source/foundation of the book.”

120 A more literal translation would be “resembling one another.” Once
again, the word tashabaha is used, which comes from the same root word
as the previously described term mutashabih.
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the Arabic word umm means “mother”, or more broadly “source”,
“cause”, or “origin.”

This connection exists in the Arabic language because everything is ulti-
mately traced back to its origin, just as a child is traced back to its mother.
For this reason, scholars formulated the principle: “The mutashabihat
must be referred back to the muhkamat.”

Then, in the same verse, those who carry deviation in their hearts are
described. These are the people who deliberately and with evil intent
misinterpret ambiguous passages in contradiction to the many clear
verses.

Al-Bukhart narrates in his Sahih collection from the wife of the Prophet,
‘Aishah <, that the Prophet # recited this verse and then said to her:

a5 356 200 22 Gl e, L BUS 6 5,05 Gl 35 158
If you see those (singular) who follow what is mutashabih from it,
then they are the ones whom Allah has named, so beware of them.

In another narration of this hadith recorded by Muslim, the same wording
is found, but the address is in the plural form:

If you see those (plural) ...

The Prophet £ thus warned both his wife and his entire community
against those who follow ambiguous texts. The instruction to beware of
these people is clearly directed at all Muslims, which is why the address
in the second narration is also formulated in the plural.

Furthermore, in connection with the previously mentioned verse from
sura Ali ‘Imran, an incident has been narrated that clearly illustrates this
entire issue.

Ibnu Hisham mentions the following account in his well-known prophetic
biography/sirah regarding a delegation of Christians from Najran:
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... And they argued for their claim that “Allah is the third of three”
with the words of Allah (in the Qur’an): “We made”, “We com-

manded”, “We created”, “We decreed.”

They meant by this: “If He were one, He would have only said ‘I’ in
all of these. But rather, it is Him, ‘Isa (Jesus), and Maryam (Mary).”

Ibnu Hisham explains here how those Christian envoys argued using am-
biguous texts from the Qur’an. According to their reasoning, Allah %
speaks of Himself in the plural, which they took as confirmation of the
Trinity.

However, in Arabic, the word “We” (nahnu) can have two meanings:

1) Someone who reports from a group of people to which he himself
belongs — meaning a literal plurality of persons.

2) The so-called Majestic Plural, where a single person speaks of himself
in the plural form. This usage is also common in English and was his-
torically used for monarchs.

The word “We” is therefore mutashabih, meaning ambiguous. As can be
clearly seen here, the word, when used in the Qur’an, is certainly not un-
clear, even for someone with basic knowledge of Islam, despite the fact
that it carries two different meanings in the language itself.

The reader of the Qur’an is obligated to refer the ambiguous back to the
clear'?, If he doesn’t do this, it will inevitably lead to strong contradic-
tions and completely false conclusions.

121 This approach is actually self-evident — also in relation to written works
by authors in general. In every written text, there are statements that can
potentially be taken out of context or misunderstood. It is actually a banality
that such passages must always be understood within the context of all other
statements made by the respective author.
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Regarding the previously mentioned case of the word “We”, the Qur’an
for example states in a verse that almost every Muslim is familiar with:

(103 B
Say, “He is Allah, [who is] One, [sura al-Ikhlas, 112:1]

Furthermore, there are countless verses in the Qur’an that express this
meaning explicitly and unequivocally. The problem of those Christian en-
voys was not that they had no knowledge of these verses at all. It can be
ruled out that they had never heard of the rejection of the Trinity in the
Qur’an, nor that not a single text had been conveyed to them during dis-
cussions about Islam.

At the very latest, in the conversations described by Ibnu Hisham, they
should have immediately conceded, given the clarity of the matter. How-
ever, they irrationally clung to their false interpretation in order to avoid
abandoning their own argumentation. This exact approach was also
adopted by many sects in early Islamic history.

The same faulty methodology can be observed in the question discussed
in this book — whether a person can be called a Muslim despite practicing
polytheism. The clear and numerous Islamic texts on this matter explicitly
reject such a notion.

In Islamic scholarship, it has always been a theological principle that am-
biguous passages must never be interpreted in a way that contradicts the
firm and immutable fundamentals of the religion, known as kulliyyat.
How, then, could this principle not apply to the very foundation upon
which the entire religion is built and around which all its laws and matters
revolve?

A scientific approach and an honest engagement with texts would be incon-
ceivable otherwise. The real problem, however, is that many people sud-
denly begin to consciously or unconsciously act contrary to these basic prin-
ciples when the actual meaning of a text has uncomfortable consequences
for them.
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Whoever insists on isolating individual texts and taking them out of con-
text will always find a way to do so — just like the Christian envoys or var-
ious early Islamic sects.

Among the thousands of narrations from the Prophet £, it is of course
not uncommon to find ambiguous texts that can be misused for such pur-
poses.

The early Muslim scholars were fully aware of the foundation of Islam
and its core principles (kulliyyat). For this reason, it was self-evident to
them that such texts must always be interpreted in accordance with the
Qur’an and Sunnah. If an ambiguous text contained a statement that was
unclear to them, Muslim scholars sought to interpret it in various ways —
but deliberately avoided any interpretation that would contradict the
foundation of faith. The various narrated interpretations of some of these
texts clearly demonstrate this scholarly effort in Islamic scholarship.

As time progressed and ignorance about the original texts increased, con-
fusion regarding the foundation and core principles of Islam became
more common among its followers. For this reason, many people today
struggle to interpret ambiguous texts correctly. It is difficult to interpret
such texts in accordance with Islamic fundamental principles if one has
not properly understood these principles in the first place.

In modern times, this situation has developed to the extent that even ed-
ucated individuals now cite specific hadiths to support the false claim that
an ignorant polytheist can still be considered a Muslim. Such people dis-
regard thousands of clear shari‘ah texts, yet at the same time, they mis-
lead the public into believing that this is a form of legitimate ijtihad,
meaning a valid legal derivation or legal reasoning.

This, despite the fact that legitimate legal derivations can only exist in
matters for which no clear text exists in the first place! Precisely for this
reason, in actual cases of legitimate ijtihad, there have always been dif-
ferent outcomes, which led to differences of opinion among scholars in
jurisprudence. In contrast to differences of opinion regarding consensual
beliefs, such disagreements in ijtihad are not considered reprehensible
or something to be rejected.

For this reason, scholars formulated the clear principle:
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There is no ijtihdd in the presence of a clear text'?2,

It is remarkable that some individuals who are regarded as scholars today
invalidate this very rule when it comes to clear fundamental matters of
faith, while at the same time, they teach and insist on its application in
secondary issues of hadith sciences and Islamic jurisprudence — a glaring
contradiction.

Many uneducated people, on the other hand, readily accept such
pseudo-arguments. For most of them, it seems entirely irrelevant how
absurd a statement is, as long as it comes from one of their highly re-
garded scholars. For individuals with this mindset, the possibility of error
in such scholars is practically ruled out altogether. This results in a per-
sonality cult, which has no place in Islam, as a Muslim is obligated to ad-
here to the clear text and is certainly not permitted to give precedence
to a scholar’s statement over a clear text.

Toillustrate the practical relevance of this issue, the following section will
present some ambiguous texts and claims as examples. From these, it will
be easy to infer further similar cases. The goal is explicitly not to list and
discuss all ambiguous texts or every conceivable pseudo-argument. This
would not be possible anyway, as, among the numerous narrations, there
will always be texts that can be taken out of context.

Scholarly Statements Are Not Independent Evidence

As previously explained regarding the flawed methodology, it is imper-
missible to interpret clear statements of the Qur'an using ambiguous
statements from the same text.

An even greater violation of the above-mentioned rule is to interpret am-
biguous scholarly statements in a way that contradicts the clear texts of
the Qur'an —or, even more absurdly, opposes the fundamental principles
of Islam.

1221 Arabic, this is often referred to in scholarship as “nass” or “an-nass.”

150



Scholarly statements can never be considered independent and binding
Islamic evidence on their own. This means that, according to Islamic
teachings, no scholar after the Prophet # has the authority to introduce
a completely new concept about the religion and make it obligatory. This
is because no one after the Prophet % receives direct revelation.

However, it is certainly possible that the statements of the salaf, meaning
the early scholars of Islam, hold a certain evidentiary value in matters of
faith or jurisprudence, as these statements were originally based on evi-
dence from the Qur’an or Sunnah. This was already mentioned at the be-
ginning of this book. Of particular importance in this regard is the explic-
itly narrated consensus of the salaf, or their collective approval of a

known statement by a scholar among them?'?,

This, however, has nothing to do with blindly following later scholars (al-
muta’akhiriin) or contemporary scholars (al-mu‘asiriin) merely on the ba-
sis that these individuals hold such a high status and are so excellent that
any criticism of their statements must be rejected from the outset. As
previously mentioned, such an approach would not even be permissible
regarding the earliest and most renowned scholars of Islam, as they, too,
were not protected from error in their individual opinions and juristic
views. It is therefore even more unreasonable to theoretically or practi-
cally elevate a later or even a contemporary scholar to the level of infal-
libility.

In fact, the matter explained here is a matter of course in Islam. For this
reason, scholars since the early generations of Islam have emphasized
this principle. Thus, it is frequently narrated from well-known scholars

123 |n Islamic sciences, this is referred to as silent consensus (al-ijima‘u s-
sukti).
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such as Malik'?*, ash-Shafi1'?®, Ahmad and many others a3z that they
prohibited people from following their statements if a clear contradiction
to a text from the Qur’an or Sunnah was present.

Examples of Faulty Argumentation with Source
Texts or Scholarly Statements

The Hadith About Dhatu Anwat
At-Tirmidht reports the following hadith from Abl Wagid al-Laytht:
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When the Prophet & set out for Hunayn, he passed by a tree of the
mushrikin, which was called dhatu anwat, upon which they would

124 M3lik ibnu Anas (93-179 AH / 712-796 CE) was the renowned scholar after
whose teachings the Maliki school of jurisprudence later developed. Malik
lived approximately 84 years.

His still-preserved work, al-Muwatta’, is considered one of the earliest works
on hadith narration and therefore holds significant importance in the science
of hadith. Malik was therefore not only a distinguished jurist but also made
significant contributions to the field of hadith narration.

125 Muhammad ibnu Idris ash-Shafi‘T (150-204 AH / 767-820 CE) is also re-
garded as one of the most prominent scholars of Islam and its early period.
Ash-Shafi'Twas not only a renowned jurist but also a hadfith scholar. After his
teachings, the Shafi‘7T school of jurisprudence later developed.
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hang their weapons?®. They said*¥’: “O Messenger of Allah, make
for us a dhatu anwat, just as they have a dhatu anwat.”

So the Messenger # said: “Subhdnallah! This is like what the peo-
ple of Misa said: ‘Make for us an ilah just as they have alihah.”**

By the One in whose hand my soul is, you will surely follow the way
of those who came before you.”

Abi ‘Isa (at-Tirmidhi) said: “This hadith is hasan sahih...”*?

According to the previous explanations regarding the foundation of Islam
and the faulty method of understanding ambiguous statements, it is ab-
solutely clear how this hadith should not be understood.

It is inconceivable that the Prophet's companions # mentioned in this
incident did not understand Islam and therefore requested clear shirk,
yet at the same time remained Muslims.

Only someone who does not properly understand the foundation of Islam
or deliberately wants to contradict it would make such a claim. Neverthe-
less, this hadith is sometimes used as a counterargument by certain indi-
viduals. They attempt to argue: “A polytheist today can certainly still be
a Muslim, because even among the Prophet’s companions, there were
those who worshiped something else, yet they remained Muslims.”

According to this notion, any idolater could essentially be considered a
Muslim, regardless of how much polytheism he practices or what kind of

126 The mushrikin did this believing that their swords would gain blessing
through it.

127 That is, those Muslims who set out with the Prophet to Hunayn. These
were primarily Muslims who had entered Islam only very recently. This is be-
cause most of them had only accepted Islam during the peaceful conquest
of Makkah, which took place before this expedition.

128 Syra al-A'raf, 7:138

129 This last statement refers to the assessment of this hadith by at-Tirmidhi,
who narrated this hadith in his work. The words hasan (good) and sahih
(sound) are technical terms from the science of hadith, describing the quality
and degree of authenticity of a hadith.
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polytheism he engages in. The only important condition would be that he
identifies as a Muslim and is ignorant of his actions.

Such an absurd claim about this hadith was, of course, never narrated by
the early scholars.

Those Companions of the Prophet Requested an Action That Is Not
Classified as Major Shirk

Based on what has already been stated, it is self-evident that this hadith
must only be interpreted in accordance with other revelation texts, espe-
cially with the fundamental principles of Islam.

In reality, it is highly implausible to claim that these companions of the
Prophet 4 requested something that would be classified as major shirk.
It is entirely possible to understand their request differently — as some-
thing that falls under what has already been explained as minor shirk
(shirkun asghar).

Since this hadith can, through this explanation, be harmonized with
countless other source texts and the principles of Islam, it would be the-
ologically absurd to simply dismiss this understanding. Only someone
who deliberately intends to interpret this hadith in a manner contrary to
Islamic beliefs would do so.

In reality, those companions intended for the Prophet & to ask his Lord
to bless a tree — similar to the tree they themselves knew from their pre-
Islamic times. Through Allah's blessing, their weapons would also be
blessed.

That Allah ¥ grants blessings to a specific place or object is not something
objectionable according to Islamic teachings. After all, there are well-
known places such as the mosques of Makkah, Madinah, and Jerusalem,
upon which this exact concept applies — so for Muslims, this matter is not
unusual.

Why the Prophet Firmly Rejected This Request

Even though the blessings itself is a possible matter, this specific request
made by the companions of the Prophet was erroneous for several rea-
sons. For this reason, the Prophet # firmly rejected it. The reasons for
this can be summarized as follows:
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1. Their request was an imitation of the idolaters, and the theological
principle states that such imitation (at-tashabbuhu bi-I-kafirin) is rep-
rehensible and must be rejected.

2. Furthermore, this was an imitation of the mushrikin in their polythe-
istic actions. Even though the sahabah/companions & did not actu-
ally intend or request to worship anything else, they still sought Al-
lah’s blessing in the same place and manner as the idolaters.
However, it was inappropriate to ask Allah to be worshiped in the
same way as the idolaters.

3. Due to the circumstances described and the external similarity of the
actions, there was also the risk that this could easily lead to major
shirk (shirkun akbar) in the end. This is because people — especially
later generations — could very easily fall into the worship of the tree
itself. The resulting situation strongly resembles the previously cited
account of lbnu ‘Abbas < regarding how the first polytheism
emerged among the people of Nih/Noah.

For these reasons, the Prophet # vehemently rejected this request and
compared it to the request of the Israelites to Misa/Moses, which is
mentioned in the Qur’an.

Points That Clarify and Reinforce What Has Been Said

That the sahdabah # mentioned in the hadith did not actually request pol-
ytheism can also be clarified by the following points:

e The comparison with bani isra’1l does not imply absolute equality in
every aspect. This is because, in the Arabic language, a linguistic com-
parison made using the particle “kaf” (kafu t-tashbih) does not nec-
essarily mean that the compared things are identical in all respects.

The similarity in this style of speech may only apply to certain aspects.
The purpose of this partial comparison made by the Prophet # was
to demonstrate to those companions — who had only recently con-
verted to Islam — the severity of their mistake and to dissuade them
from the act.

¢ In the reason for the prohibition mentioned in the hadith, there is no
mention of shirk akbar. As previously explained, the Muslims wanted
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to hang their weapons on the tree in imitation of the mushrikin, but
merely hanging something does not constitute worship of the tree,
idols, or any other beings — even if it could eventually lead to that.

Therefore, it cannot be claimed that those sahabah intended to wor-
ship the tree, especially since their request can be understood differ-
ently, and shirk akbar is not mentioned at all in the hadith.

Even if these sahabah £ were new to Islam, it is highly unlikely that
they did not understand the foundation of Islam and the meaning of
the testimony of faith.

After all, even the mushrikin of that time in general clearly under-
stood what Muhammad # was calling them to. They knew very well
that the shahadah in Islam — “There is no one worthy of worship ex-
cept Allah” — undoubtedly required the complete rejection of every-
thing that was worshiped besides Allah. The idolaters of Quraysh
were hostile to the Prophet £ precisely because he condemned their
worship of others alongside Allah.

Thus, after the da‘wah (call) of the Prophet # became known, the
majority of the Arabs certainly understood the meaning of Islam. For
example, in the Musnad of Imam Ahmad, it is narrated that the
Prophet’s companion Jabir « said:
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The Prophet 2 remained in Makkah for ten years, seeking out peo-
ple in their homes, in ‘Ukaz and Majannah®3’, and during the pil-
grimage season in Minad. There, he would say (to the people): “Who
will grant me refuge? Who will support me so that | can convey the
message of my Lord, for which he shall be granted Paradise?”

130 Two locations. Due to the markets held there, these places were im-
portant centres for the Arabs of that time.
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This continued until even those traveling from Yemen or Mudar for
pilgrimage were warned by their own tribes: “Beware of the young
man from Quraysh, lest he lead you astray (from your religion).”

And he would walk among their riding animals, while they pointed
at him with their fingers.

There is no doubt that people generally, even before entering Islam,
clearly knew that monotheism in worship was the first and most im-
portant thing that Islam required of them.

Therefore, after entering Islam, this must have been even clearer to
them. It is highly unlikely that those companions of the Prophet were
unaware of this, especially since they were surrounded by other Mus-
lims who had been in Islam for a longer time. Not to mention that,
since their conversion to Islam, the Prophet % himself was among
them.

From what has been stated, it has become clear that there is no reason
to assume that these companions of the Prophet were requesting actual
polytheism.

If one were to find statements from later authors claiming that this hadith
refers to a request for major shirk, the following must be considered:

1) The statement of a later scholar and his interpretation of a text are
not an authoritative standard. Such statements have no binding evi-
dentiary weight in the religion and must therefore always be exam-
ined and measured against the original source texts of the shari‘ah.
In the end, the statement of such a scholar can always be a clear mis-
take.

2) Even if one were to assume that those companions of the Prophet
had requested major shirk, this would in no way serve as an argument
to invalidate the fundamental message of Islam.

In such a case, it would be evident that these individuals mentioned
in the hadith had not yet understood Islam internally at that time.
Since this lack of understanding would not have been outwardly visi-
ble, no one would have known about their ignorance. As the hadith
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shows, they themselves were unaware of their own ignorance, which
is why they formulated their request openly.

In such a case, there would have been no actual apostasy from Islam,
as these individuals committed the mistake due to ignorance and, af-
ter being corrected, immediately acknowledged their error and re-
pented from their request.

According to this understanding of the hadith, these people identified
as Muslims and were therefore legally considered Muslims before
making the statement mentioned in the hadith. Thus, they had not
yet entered iman internally, even though they were outwardly re-
garded as Muslims. They also had to be treated as such, since no one
had ever seen them perform polytheistic acts before, nor had they
previously made any statement that would indicate ignorance about
Islam. Had such an incident occurred beforehand, the event de-
scribed would never have taken place.

Regarding the hadith, the following aspects are also noteworthy:

¢ The individuals mentioned in the hadith who made this request were
by no means all the Muslims who had set out with the Prophet . It
could only have been a minority among them.

¢ The individuals mentioned in the hadith had previously accepted Is-
lam and had set out with the Prophet £ to defend the Muslim com-
munity. This clearly shows that their statement was not made out of
disdain for Islam or hypocrisy. If they had been munafigin/hypocrites,
they certainly would not have made such a request publicly.

The Hadith of Mu‘dadh ibnu Jabal -4

Ibnu Majah narrates the following hadith from ‘Abdullah ibnu Abt Awfa:
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When Mu‘adh returned from ash-Sham®?, he performed sujad®?
before the Prophet #. He asked him: “Mu‘adh, what is this (that
you are doing)?”

Mu‘adh replied: “I saw in ash-Sham how the people there pros-
trated before their bishops and priests. So, | felt the desire to do the
same for you.”

The Prophet % then explained to him: “Do not do this! If | were to
command anyone to prostrate before someone other than Allah, |
would command a woman to prostrate before her husband.”

This hadith is also used by some people to support the previously men-
tioned faulty argument. Once again, it is claimed that a companion of the
Prophet, in this case, Mu‘adh ibnu Jabal <, did not understand Islam at
that time and that through this prostration, he was worshiping the
Prophet #. The intended goal of this argument is, once again, to suggest
that a person can still be a Muslim, even if he worships other things along-
side Allah.

Anyone who has truly understood the meaning of tawhid must immedi-
ately reject this claim and be certain that there is another interpretation
of this hadith, even if he himself do not yet know what that interpretation
is.

As with the previous hadith, there is not a single well-known early scholar
who has ever formulated the false conclusion that has been described.

The Correct Understanding of This Hadith

In reality, Mu‘adh ibnu Jabal did not intend to worship the Messenger 2
with this prostration, and the reason for this is as follows:

Sujad is divided into two types: sujid of worship and sujid of greeting.
This form of greeting was customary in some societies before Islam. It

131 As previously mentioned: ash-Sham, referring to the lands north of the
Arabian Peninsula.

132 Thus, he prostrated before the Prophet . The Arabic word sujid means
prostration. However, it is sometimes noted that this word, in its linguistic
meanings, can also refer to similar gestures.
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was of course also a gesture of respect, but not an act of worship or pol-
ytheism.

This type of sujid is also found in the prostration of the angels before
Adam 222* and in the prostration of the family of Yasuf/Joseph =5 be-
fore himself'**, Both events are explicitly mentioned in the Qur’an.

In the shari‘ah of Muhammad %, this form of greeting was completely
prohibited. However, it is clear from the hadith that the Prophet’s com-
panion, Mu‘adh <, was not yet aware of this prohibition at that time.

Absurd Consequences of the Incorrect Interpretation of This Hadith

According to the incorrect interpretation of this hadith and the invalid
method of argumentation used in its justification, one would have to
come to the following conclusions:

e The family of Yasuf/Joseph 2% would have, just as is falsely claimed
about Mu‘adh ibnu Jabal, worshiped the Prophet YUsuf 252%. Among
them was also Ya‘qub/Jacob, the father of Yasuf, who was himself a
prophet.

If a proponent of the incorrect interpretation of the mentioned
hadith were now to call this conclusion absurd and reject it, the ques-
tion would arise: Why should a person be allowed to use this flawed
method of argumentation regarding the hadith, but it would be im-
permissible when applied to the family of Yasuf/Joseph #2£?

According to Islamic teachings, it would, of course, be an absurd claim
and a grave misguidance to accuse a prophet of polytheism. Even
more absurd would be the assumption that a prophet committed
such an act due to ignorance about the religion.

Since this assumption is so clearly false from an Islamic perspective,
proponents of the misguided interpretation under discussion struggle
to accept such a consequence. However, they fail to realize that their
interpretation of the hadith follows the exact same reasoning.

133 See the first mention of this in the Qur'an: Sura al-Bagarah, 2:34.
134 Mentioned in sura Yasuf, 12:100
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¢ The same could be said regarding the sujid of the angels before Adam

252, According to this reasoning, one would have to conclude that the
angels worshiped Adam #c2.

Even more grotesque, under such an interpretation, would be the
fact that Allah 4 Himself commanded them to perform this prostra-
tion. A person who considers himself a member of Islam would hardly
go so far as to claim that Allah commanded the angels to commit ma-
jor shirk.

And finally, this hadith itself would also lead to an erroneous conclu-
sion. When the Prophet # said, “If | were to command anyone to
prostrate before something other than Allah, | would command a
woman to prostrate before her husband”, it is highly unlikely that he
meant: “If | were to command someone to worship something other
than Allah, | would command a woman to worship her husband.”

Anyone who misuses this hadith in the previously described incorrect
manner would logically have to accept this absurd interpretation as
well.

This becomes even clearer when looking at the following narrations of

the

same hadith. Ahmad narrates in his Musnad from ‘Abdullah ibnu Abi
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‘ Mu‘adh traveled to Yemen — or he said: to ash-Sham*®*.

135 This is a doubt from one of the narrators, which was also narrated to pre-
serve the wording as authentically as possible.

This also demonstrates the great precision and honesty of these narrators.
After all, error and forgetfulness remain human traits, even with the best
memorization skills. However, only an extremely truthful person would
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There, he saw that the Christians would prostrate before their bish-
ops and priests. This led him to reflect that the Prophet was more
deserving of being honoured.

When he returned, he told the Prophet % about this and said to
him: “So | wanted to do the same to you because | thought to my-
self that you have more right to be honoured.”

The Prophet # replied to him: “If | were to command anyone to do
this, | would command a woman to prostrate before her husband.”
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It is narrated from ‘Abdurrahman ibnu Abi Layla, from his father,

from Mu‘adh ibnu Jabal: [...] Then | said, “Why do you do this?”
They replied, “This was the greeting of the prophets before us.”

I said, “We have more right to do this for our Prophet.”

Then the Prophet # said: “[...] Allah has given us something better
— (namely,) the Salam, the greeting of the people of Paradise.”

mention such details in a narration, out of God-consciousness and the con-
cern of narrating something incorrectly.
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Various Claims

“Mistakes Are Forgiven for Muslims”

Some people attempt to reinforce the false notion of a polytheistic Mus-
lim by claiming that the community of Muhammad £ — that is, the Mus-
lims — would have all their mistakes overlooked by Allah 4, as long as
they did not know better. To support this claim, they cite the following
verse:

PEAE °’””L°u—‘=‘b‘° Wcﬁr&w de i3

And there is no blame upon you for that in which you have erred

but [only for] what your hearts intended.
[sura al-Ahzab, 33:5]

Additionally, the following hadith is also cited in this context:
It is narrated from lbnu ‘Abbas that the Prophet % said:
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Indeed, Allah has pardoned my ummah for mistakes, forgetfulness,
and what they were coerced into.*3

The problem with someone who argues in this way is that he himself suf-
fers from a misunderstanding of the fundamental principles of Islam.
Such a person believes that the “ummah of Muhammad #” — as men-
tioned in the Qur’anic verse and the cited hadith — refers to all individuals
who merely identify as part of this community. For him, it does not mat-
ter how much polytheism or what kind of polytheism these so-called
“Muslims” commit.

136 Narrated in as-Sunan by Ibnu Majah and in numerous other works, with
this or a similar wording.

163



From an Islamic perspective, the question arises: How can these people’s
shirk be forgiven, when the Qur’an explicitly states that this very shirk will
not be forgiven?

Such ideas strongly resemble the concept of the chosen people in the Ju-
daism of today. Whoever is born with the label “Muslim”, or has it rec-
orded in his passport, automatically enjoys the privilege of belonging to
a chosen group. No matter what he does, he will enter Paradise in the
end — whether as a better or worse member of this chosen group.

This peculiar idea is, of course, absurd and completely foreign to Islam. It
is all the more telling of the widespread ignorance among people who
consider themselves Muslims today that so many of them — consciously
or unconsciously — adhere to this chosen people theory.

This is also why people with such a mindset make little effort to strive for
Paradise. They believe his or her place in Paradise is already guaranteed.
The only question, perhaps, is whether they will enter immediately or
first have to atone for a few minor sins. From an Islamic perspective, this
outlook on life has devastating consequences.

This pseudo-argument requires no further explanation, given the many
pieces of evidence that have already been mentioned. Anyone with a
basic understanding of Islam could never make such a claim. A polytheist
is in no way a member of the “ummah of Muhammad #”, so these texts
do not apply to such people in the first place.

Additionally, a Muslim does not commit polytheism simply out of forget-
fulness or a simple mistake — such ideas are absurd. Likewise, a person
who is forced into “disbelief” is not the same as someone who willingly
engages in acts of polytheism. This is self-evident. The topic of coercion
will be discussed in more detail in an upcoming chapter.
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A Contradictory Example

Some people attempt to use a specific example to argue that some poly-
theists are actually ignorant Muslims. However, they fail to realize that
the example they cite actually proves the exact opposite of their claim.
For this reason, that example will be mentioned here for clarification and
will be briefly discussed:

A man who lives isolated from civilization falls into grief. He has
no means to travel and eventually turns to the only shaykh in the
village. He has only heard good things about this shaykh, and all
the people confirm that he is a learned man.

However, this scholar himself is ignorant and instructs him to call
upon the dead for help, claiming that they can remove the causes
of his suffering. He justifies this by citing a statement falsely at-
tributed to the Prophet %, which in reality is a fabrication.

The man then acts upon this instruction, calling upon the dead,
seeking from them salvation, healing, and relief from hardship.
By doing so, he requests things that only Allah is capable of,
thereby committing major shirk, believing that he is following
the command of the Prophet .

It could thus be said that this man intended nothing other than
to obey Allah and His Messenger.

The following points must be considered:

¢ The person in this hypothetical example clearly does not understand
the meaning of the Islamic testimony of faith. Since he does not fulfil
the condition of knowledge, he cannot possibly be considered a Mus-
lim.

e The man worships someone other than Allah. By doing so, he has
taken this entity as an jldh, meaning he cannot be regarded as some-
one who has fulfilled /a ilaha illa-/lah. He is not a Muslim, not a
mukhlis, not a hanif, does not follow the millah of lbrahim #=:%, and
has not implemented the principle of rejecting the taghat.
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¢ He also believed that the dead were worthy of worship and therefore
requested things from them that only the Creator is capable of grant-

ing.

¢ The fact that this man identifies as a Muslim does not change any of
the above-mentioned facts — just as it made no difference with the
idolaters of the Arabs, who considered themselves followers of Ib-
rahim =% and his din.

* The fact that he believed in this fabricated hadith only confirms what
has already been stated. Had he truly known the foundation of Islam,
it would be unthinkable for him to reject it based on any completely
contradictory claim.

Otherwise, it would mean that a Muslim could believe any claim,
without it having any consequences. An example would be someone
trying to convince a Muslim of a hadith that supposedly proves that
Allah %£ has a son.

Would it be possible for a Muslim to believe in such a hadith? Would
we still consider this person a Muslim simply because he identifies as
one? Would we still say: “This man is a Muslim because he only

wanted to follow the Prophet &.”?

Without a doubt, everyone would immediately object that such a per-
son could not possibly have understood Islam. The same reaction
should apply to the person in the previous example.

All of this is aside from the fact that this example is far removed from
today's reality. The real issue is that those who hold this misguided
view are not actually concerned with such isolated, so-called excep-
tional cases, as presented in the given example. This reveals a certain
dishonesty in their argument.

These individuals do not limit their conclusions to such extreme cases
but instead apply them broadly to all people. Even according to their
own flawed reasoning, it would be invalid to equate the situation in
the example with that of people who listen to and read the Qur’an
daily, and sometimes even memorize it — people whose access to
knowledge is much easier today in the age of communication and in-
formation.
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“Someone Who Commits Shirk Under Coercion Is Also Not a
Mushrik”

This claim relies on the state of ikrah to support their argument. In Islamic
sources, the principle of excuse due to coercion is mentioned, and it is
indeed valid and justified. According to this principle, under certain cir-
cumstances, a Muslim is permitted to outwardly make polytheistic state-
ments.

The argument presented here is as follows: “If the mukrah/the coerced
one does not become a mushrik despite committing polytheism, then this
means that an ignorant mushrik can also be considered a Muslim.”

In reality, the situation is as follows: What is outwardly observable in a
coerced person is that he is worshiping something other than Allah, re-
nouncing Islam, or committing a similar act.

In the case of a kufr statement, the default ruling in Islamic law is to con-
sider the person a non-Muslim. It would not be permissible to speculate:
“This person made a clear statement of kufr, but perhaps he still maintain
iman internally.”

For the early Muslims, the principle of the connection between the inner
and outer (at-talazumu bayna z-zahiri wa-I-batin) was accepted by con-
sensus. If this connection could be arbitrarily severed, then no ruling of
the shari‘ah and no Islamic legal judgment would remain valid. Whenever
someone makes a statement, it could always be dismissed with the argu-
ment that the person might believe something different in his heart.

Only a few early Islamic sects, particularly the jahmiyyah, arrived at such
an absurd conclusion. It would go beyond the scope and focus of this
book to examine this group in detail. However, it is important to note that
even this misguided sect never went so far as to consider a polytheist a
Muslim.

When observing historical developments, it becomes clear that the false
principles established by these sects were rarely carried out to their final
consequences. Even the jahmiyyah hesitated to accept certain conclu-
sions, or perhaps some of these implications never even occurred to
them.
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Furthermore, the jahmiyyah would not excuse a person for his ignorance
regarding the foundation of Islam, since for them, knowledge was pre-
cisely the determining factor that made someone a Muslim.

The connection between the inner and the outer is thus a firmly estab-
lished principle in Islamic theology and jurisprudence. The suspension of
this connection in specific cases requires explicit evidence from Islamic
sources.

One such exceptional case is that of ikrdgh. In this situation, a Muslim ob-
server is instructed not to judge based on outward appearance.

Regarding this, the Qur’an states:
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Whoever commits kufr against Allah after his iman... except for
one who is _forced [to renounce his religion] while his heart is se-
cure in iman"’. But those who [willingly] open their breasts to

kufr, upon them is wrath from Allah, and for them is a great pun-
ishment; [sura an-Nahl, 16:106]

If a person could be considered a Muslim despite making a clear state-
ment of kufr or shirk, even without being coerced, then this verse would
have no meaning. If that were the case, there would be no need to make
an exception for the state of ikrah in the first place.

Thus, this verse explicitly mentions both the exception of ikrah and the
connection between the outward and the inward.

137 1t is a stylistic feature of the Arabic language to omit an obvious part of a
sentence. This occurs, for example — as in this case — within sentence struc-
tures like: “Whoever does this or that... (is such and such).”
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“If Kufr Can Be Excused Due to Ignorance, Then the Same Must
Apply to Shirk”

Another pseudo-argument is based on the fact that ignorance can indeed
be a valid excuse in certain cases — for example, if a person rejects a
Qur’anic verse simply because he had no knowledge of it.

This false reasoning has already been sufficiently addressed in a previous
chapter. It is only being reiterated here because this claim is sometimes
raised in an attempt to justify the idea of a “polytheistic Muslim.”

As previously explained in detail, in this case of rejecting a Qur’anic
verse, actual kufr does not even occur. If a person has no knowledge of
a specific Qur'anic verse, then it cannot be said that he has rejected it. In
reality, such a person denied the revelation only because he lacked cer-
tain knowledge as to whether it was actually a revealed text.

From this, the contradiction in the question becomes clear: “If a person
can be excused in kufr, why can he not also be excused in shirk?”

If a person expresses or internally believes something that actually makes
him a non-Muslim, then there is no hindrance to this ruling afterward.
Only through tawbah — which means abandoning the matter and repent-
ing sincerely — can a person invalidate such a state.

As previously demonstrated, kufr does not occur in the first place if a per-
son, for example, denies a revelation text out of complete ignorance, ut-
ters a statement of disbelief while asleep, or similar situations.

Such cases cannot be used as an argument to claim that a polytheist could
become a monotheist simply due to ignorance. As explained multiple
times in this book, a person’s mere ignorance of monotheism makes it
impossible for Islam to be established in him. For this reason, a polytheist
cannot be considered a monotheist simply because of his ignorance.

The Correct and Incorrect Understanding of the Hindrances to
Takfir (Mawani‘u t-Takfir)

Following the previous claim, this section will address the hindrances to
takfir, as there is great confusion about this topic among Muslims today.
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From the chapter on unjustified takfir, it was already made clear that the
hindrances to takfir actually prevent kufr from occurring in the first place.
For example, due to ignorance of a text, actual rejection of that text does
not even take place.

The same applies to cases where the act itself does not actually take
place, because it was not carried out with the necessary awareness. This
also explains why, in Islamic law, the following individuals are excused for
such actions or statements:

¢ The mentally incompetent or intellectually disabled person
¢ The child

* The sleeping person

e Someone who misspeaks

e Someone who merely quotes a statement

e Someone who is completely unaware of the act itself

All of these individuals have one thing in common from an Islamic legal
perspective: They are in no way responsible for their statements.

Such statements made by these individuals are considered, according to
the shari‘ah, as if they never occurred. This is because the person:

e Either did not intend the statement or act at all — such as in the case
of the sleeping person, someone who misspeaks, or similar situations,

e or their intention is not legally valid to the extent that they could be
held accountable — such as in the case of a child or a mentally incom-
petent person.

It would be absurd to apply this situation to people who are fully respon-
sible and fully aware while worshiping something other than Allah 4. As
already explained, the linguistic meaning of shirk is undeniably present in
every polytheist.

The above argument means in the end drawing a comparison between a
person who did not intend an act at all and another person who con-
sciously commits the same act with full awareness!
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It is as if one were to say: “A person who is awake is excused because a
sleeping person is also excused.”, — this is a clearly absurd statement. This
point can be further clarified by a hadith that some people use to support
this false argument.
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... Then, out of extreme joy, he said: “O Allah, You are my servant,

and | am Your Lord.” He made a mistake due to his overwhelming
jOy.138

Itis clear that the person mentioned in this hadith did not actually intend
to make this statement.

Some people argue that since this person was excused for making a clear
statement of kufr, the same excuse should apply to a polytheist.

As has already been demonstrated, this claim is highly absurd, because it
essentially implies: “Since this person is excused for an unintentional
statement, others should also be excused for their intentional state-
ments.”

According to this claim, it would even be possible for a person to be ex-
cused for saying the exact same statement mentioned in the hadith, even
if he said it intentionally and with full conviction!

Just as absurd as the previously mentioned excuses is the case of merely
reporting statements that contradict Islam. If a person only quotes such
a statement, it cannot be attributed to him as his own belief. If this were
not the case, no Muslim would be able to read the Qur’an, since it con-
tains quotations of statements made by idolaters in several places.

Just as self-evident is the excuse of someone who does not know the re-
ality of a matter and therefore misjudges it. For example, if a blind person
performs sujid without knowing that there is an idol in front of him, it is
clear that this does not take him out of Islam.

One would have to be extremely confused to think:

138 Narrated by Muslim from Anas Ibnu Malik «s.
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“This blind person worshiped an idol alongside Allah, yet he was excused.
He committed shirk, but Allah still forgave this shirk.”

Even more grotesque would be the following conclusion:

“Therefore, someone who actually worships an idol and openly acknowl-
edges it is also an excused Muslim, as long as he did not know any better.”

It becomes clear that serious misunderstandings and false conclusions
arise when people fail to grasp the most basic foundations of these mat-
ters.

Closing Remarks

Through numerous Islamic source texts, the original understanding of
monotheism among Muslims has been clarified in this book. It has be-
come evident that the texts of the Qur’an, the Sunnah, and the state-
ments of the early scholars are completely consistent in explaining the
fundamental creed of Islam.

All these sources define the exclusive worship of the Creator and obedi-
ence to Him as the core message of Islam, without which a practically
lived Islam is inconceivable.

A Muslim who worships anything besides Allah 4%, whether objects, be-
ings, or people, or who obeys them unconditionally, is inconceivable ac-
cording to Islamic sources.

Pseudo-arguments that are sometimes presented today to contradict
these fundamental principles are based on a fundamentally flawed
method of reasoning, which must be rejected both by Islamic sources and
by clear rational thinking. Thus, also in natural sciences or other fields of
life, such methods would be considered irrational.

This book aims to provide a scientific and objective discussion of theolog-
ical sources, free from defending personal inclinations or subjective opin-
ions. If this goal has been achieved, then all praise and gratitude, in the
beginning and the end, belongs entirely to the Lord of the worlds.

4 | also extend my gratitude in general for all His blessings, and
in particular for making the writing of this book possible. Furthermore,
my thanks go to my family for their support, or to all those who
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contributed to the completion of this book and whose efforts allowed it
to be published in this refined form.

In conclusion, it is my hope that this book will serve as a valuable contri-
bution to clarifying the original Islamic creed in the English-speaking
world.

... and to everything, | have said | want to conclude:

... and Allah knows best.
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Notes on the Transcription

e Hamzah is only represented inside and at the end of an Arabic word, but is
omitted at the beginning of a word (i.e. Ishaq, but Qur’an, ‘ulama’).

e The emphasis (shaddah) of double consonants is usually illustrated by writing
a consonant twice, as is the case in the word shaddah itself.

An exception to this rule are the digraphs dh, kh, sh and th, which are only writ-
ten once rather than twice. Digraphs will instead be underlined strong (e.g.
shadh) in order to avoid an accumulation of consonants (e.g. shadhdh).

Another exception is the masculine suffix (nisbah suffix) which is simplified with
-I'in pausal form and only written as -iyy in full form.

o If two letters that do not form a digraph follow each other (like the th in akra-
matha) and could be mistaken for a digraph, they are separated from each other
with an apostrophe (in this case: akramat'ha) in order to indicate the correct
pronunciation. In common names, this is not used (e.g. Ishaq).

e The Ta’ marbiitah (bound t3’) is denoted by h in pausal form and by t in full
form.

e 753’ (), according to the established use, is transcribed with z. However, a
transcription with d would be more correct and clearer from a linguistic point of
view, because the z3’ is the emphatic variant of the dal and not the zay.

e As far as it is possible, attempts are made to connect the words according to
the Arabic flow of speech in order to approximate the correct Arabic pronuncia-
tion.

e Grammatical cases are only taken into account in exceptional cases - especially
with frequently occurring words - in order to do justice to the flow of Arabic

P

speech, e.g. “the tabi‘in”, “from the tabi‘in” and “he said to the tabi‘in”.

e The dual is indicated by the word “both”, whereby the word that follows re-
mains in plural, as it would in English (e.g. “the two ayat”).

® Proper names conjoined with the name “Allah” are written together, such as
‘Abdullah. Other compositions are written separately, e.g. ‘Abdu r-Razzaq, ‘Abdu
I-‘Aziz.

e The word ibn “son” is capitalized at the beginning of a name and is lowercased
between names, e.g. Ibnu Abt Shaybah, Malik ibnu Anas.
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Notes on the Formatting and Capitalization of
Transcribed Words

This paper generally follows the formal guidelines for academic publications. The
most important aspects are summarised below:

* Transcribed Arabic words are lowercased and italicized.

¢ This does not include proper names of people, places, institutions and the like.
These are capitalized and not italicized. Literary works are capitalized and itali-
cized in order to achieve a distinction and to contrast them from the author’s
names.

e Excluded are also terms which have been adopted into English language or by
the English-speaking world. These terms are transcribed according to the tran-
scription system but not italicized. E.g. hadith, shari‘ah, jihad.

This is also the case with terms, which are not familiar to the English language
but commonly used in Islamic and Islamic theologic parlance and are also used
repeatedly in this treatise. These terms will also be transcribed but not italicized
e.g. tabi‘an, tafsir.

With regard to readability, such terms are used sparingly and will always be de-
fined upon first mention.

* Transcribed quotes in their language of origin are always written in lowercase
and italics.
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Chronological Index of Early Islamic Authors

e The names are organized by dates of death. The Common Era date
is provided after the hijri date.

e  First, the most famous appellation is stated, followed by other well-
known names after the comma.

150/767
151/768
Y.£/820
213/828
241/856
256/870
261/875
273/887
275/889
279/893
310/923
327/939
365/976
418/1027

Mugatil ibnu Sulayman, Abd |-Hasan

Ibnu Ishaq, Muhammad

ash-Shafi‘l, Muhammad ibnu Idris

Ibnu Hisham, Muhammad

Ahmad ibnu Hanbal, AbiG ‘Abdillah
al-Bukhari, Muhammad ibnu Isma‘“l
Muslim, lIbnu I-Hajjaj an-Naysabart

Ibnu Majah, Abi ‘Abdillah Muhammad
Abi Dawid as-Sijistani, Sulayman ibnu I-Ash‘ath
at-Tirmidhi, Aba 1s3 Muhammad ibnu ‘1sa
at-Tabari, Muhammad ibnu Jarir

Ibnu Abi Hatim ar-Razi, ‘Abdu r-Rahman
Ibnu ‘Adiyy, AbG Ahmad al-Jurjant
al-Lalaka’1, Abu I-Qasim Hibatullah
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editions of al-Maktabatu sh-shamilah have been frequently revised,
(for example, through the complete vocalization of texts).
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The entries are arranged alphabetically within each section, with
the most commonly known name used and written in small caps.

For the death dates of the authors and the publication dates of the
works, the hijrah date is listed first, followed by the Gregorian date.
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The Qur'an

Original text in Arabic language. The translation into English was
compiled by the author but is mostly based on the Saheeh
International translation.

Hadith-Scientific Works on Qur’an Exegesis:

IBNU ABT HATIM AR-RAZI, ‘Abdu r-Rahman (gest. 327/939): Tafsiru I-
Qur’ani l-‘azim
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MUQATIL IBNU SULAYMAN, Abi I-Hasan (gest. 150/767): Tafsiru Muqatil
ibni Sulayman
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AT-TABARI, Muhammad ibnu Jarir (gest. 310/923): Jami‘u I-bayan ‘an
ta’wili ayi I-Qur’an (= Tafsir at-Tabari)
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Works of Hadith Narration:

AHMAD IBNU HANBAL, Abi ‘Abdillah (gest. 241/856): al-Musnad

e o3 ez pladl iaas 1 USI!
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AL-BUKHARI, Muhammad ibnu Isma‘ll (gest. 256/870): Sahithu I-Bukhari
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AL-BUKHART, Muhammad ibnu Isma‘il (gest. 256/870): al-Adabu I-
mufrad
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IBNU MAJAH, Abl ‘Abdillah Muhammad (gest. 273/887): as-Sunan
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IBNU ‘ADIYY, Abl Ahmad al-Jurjant (gest. 365/976): al-Kamilu fT du‘afd’i
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AL-LALAKAT, AbQ I-Qasim Hibatullah (gest. 418/1027): Sharhu usali
‘tigadi ahli s-sunnati wa-I-jama‘ah
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MusLIM, Ibnu I-Hajjaj an-Naysaburt (gest. 261/875): Sahihu Muslim
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AT-TIRMIDHI, AbQ Tsd Muhammad ibnu ‘Tsa (gest. 279/893): as-Sunan
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Other Arabic Sources:

IBNU ISHAQ, Muhammad (gest. 151/768): Siratu bni Ishaq
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IBNU HISHAM, Muhammad (gest. 213/828): Siratu bni Hisham
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AT-TABARI, Muhammad ibnu Jarir (gest. 310/923): Tarikhu l-umami wa-
I-mulak
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IBNU MANZUOR, Muhammad ibnu Mukarram (gest. 711/1311): Lisanu I-
‘arab
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Other Sources:

DIE BIBEL, nach Martin Luther (Translated: The Bible, according to
Martin Luther; German Edition)

Standardausgabe mit Apokryphen, Durchgesehene Ausgabe in
neuer Rechtschreibung, 2006, Deutsche Bibelgesellschaft,
Stuttgart.

MARGOLIOUTH, David Samuel: Lectures on Arabic Historians
[Delivered before the University of Calcutta, February 1929].

EHRMAN, Bart D.: Misquoting Jesus: The Story Behind Who Changed the
Bible and Why

2005, Harper Collins, First Edition.

ZeRBST/WEIST, Christa/Christoph: Bibelkunde (Bible Science)

Evangelischer Presseverband in Osterreich “Mit Bescheid des
Evangelischen Oberkirchenrates A. u. H. B. vom 1. Oktober 1985”,
Ausgabe 1987.
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