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I
In the Shadow of Utopia (L;ajo)

The Muslim moralist Ahmad Taqiyuddin
Ibn Taymiyya (1263 - 1328) of 13th century and the
English utopian Thomas More (1477 -1535) of 15th
century have nothing similar except that, each one of
them in their own terms, had been against the existing
place of living, searching for or dreaming of a place
of no-where, i.e., a place that does not exist in a real
world. This is called utopia from Greek ov(ou)+1omog,
which means “nowhere” or “no-place”. The word

utopia has often been taken to mean “good place”,
through confusion of its syllable with the Greek eu
as in euphemism or eulogy. As a result of this mix-
up, another word dystopia was invented, to mean
“bad place”. But, strictly speaking, imaginary “good
places” and imaginary “bad places” are all utopias, or
nowhere [13].

Thomas More was not first who dreamt of utopia,
a “good place” for living. He was preceded by Plato
(428 - 347 before Milad |b.m.[) with his Republic as
well as by Tommaso Campanella (1568 — 1639) with
his The City of the Sun[14]. However, Thomas More
was the first to make the word utopia up for his book
Utopia [12]. In Utopia, Thomas More presents to his
readers an idealistic portrayal of a nation employing
an egalitarian government. Through his spokesperson,
the sagacious and well-traveled Raphael Hythloday,
Thomas More describes and evaluates utopian
politics and social values, including attitudes toward
money, work, land ownership, punishment of crime,
and poverty. Utopia has no lawyers. Politicians are
respected but not venerated, and since there is no
money or property, bribery is unknown. Utopians
view marriage as a sacred institution. Premarital
intercourse is prohibited and severely punished. “The
head of each household searches out [from central
warehouses] whatever he or his household needs and
carries away their requirements without any payment
or recompense. After all, why should anything be
denied him? There is more than enough of everything,
and there is no fear that anyone will take more than
they really need” [15].

The Arabs have translated the More’s Utopia as
tsb (wish, hope, yearning) from the word “3\;;?9”,
which means a goodness and good luck and the plural
of it is “4sb”, which is mentioned in the Holy Qur’an:

ST g 1 s Ball 1555 15T
(YA &Y ds i 3y5u)

(“Those who believed, and work righteousness
Tuba (good luck) is for them and a beautiful place of
(final) return”).

In The Dictionary of Figh Meanings, the Arabic
word “@,L” means “happiness”, which is the name
of a tree in the Jannah (Heaven). “Whoever gets the
chance to reach such a tree will walk in the shadow
of it for a hundred years”. Then, neither the Muslim
philosophers were without utopian ideas. The most
conspicuous among them was Abi Nasr al-Farabi
(870 - 950) by his epochal work: dudl! ¢lyT tgsle
oWl — Principles of the Views of the Citizens of
the Best State
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The greatest contribution of Imam Maturidi to the development of Islamic theology was undoubtedly the theory
of knowledge proposed by him. The scholar’s unique scientific method in the study of the science of ageedah, his
ability to approach all the facts objectively and critically, ensured that he became one of the greatest thinkers of all
time. In his time, Imam Maturidi made extensive use of reason as well as naqli evidences in solving problems related
to Islamic theology. This led to the spread of the teachings he founded widely and became one of the doctrines of
Sunni Muslims.

The article analyzes the views of representatives of the Western utopian school on utopian theory, as well as Muslim
philosophers. In particular, the results of the scientific research of Abu Nasr al-Farabi and the English philosopher
Thomas More on this subject have been studied comparatively. In addition, the article reveals the differences between
as-Salaf as-salih who lived in the first three centuries of Islam and the destructive ideas of the group that claims to be
Salaf today. Furthermore, the scientific and practical significance of the doctrine of Maturidiyya, founded by Imam
Maturidi, in the struggle against various misguided sects is substantiated.

Hmom MoTypuauiiHUHT MCIOM WJIOXMETIIYHOCINTH PUBOXKUra KYIITaH SHI KarTa Xuccacu — Oy, nryoxacus,
Ounmin Hazapusicn xucoOnmanaau. OJMMHUHT aKuJa WIMHAHH TaAKWK STHIIATH Y3Mra XOC WIMHH yciyOu, Oapua
JlauIuIapra XoJIMcoHa Ba TAHKUNH H/1alla oMY yHU Oapya AaBpiapHUHT SHT OyroK MyTadakKupiapu Ouian oup
caa Gy IMIIMHEN TabMUHTAraH. Y3 nappuaa MiMom MoTypuuii MCIIOM HIOXUETIIYHOCIUTHIA OHl MyaMMOIAPHUHT
SUMMHMHHM XaJl KWINIIA HAKJIUH Jainuiiap Ouitan OMp KaTopsa akiiaH XxaM KeHr ¢oinananrad. by sca y Tomonunan
acoC COJMHTaH TaBJIUMOTHHHMHI KEHI' TapKajiuO, CyHHUH MyCYIMOHJIAp aKWIAaBUH TabIMMOTIApHIaH OHpHra
alllaHNIINTa 3aMUH SIpaTraH.

Makornasa MycyIMOHJIap OpacHiaH eTUIINO YnKKaH (ainacydnap 6unan oup karopzaa FapO yronmk makradu
BaKWJUTAPUHHUHT YTONMK Hazapusi Oopacuaard Kapauuiapyd XxaMm Taxjini KuiuHaras. JKymmagan, A6y Hacp @opoowuii
xamaa a3 daitnacydun Tomac Mopuunr Oy Oopaga onnub OopraH WIMHMH H3JIaHUIUIAPW HaTYDKaJIapu KUECHi
ypranwnran. lly Onmnan Oup karopna, Makonaaa MCIOMHUHI WJIK Y4 acpuja simiarad cajau COJIHXJap Xamja
OyryHru KyHza y3mapunu canadiap ne0 1abBo KwiaéTraH Tou(aHUHT IeCTPyKTUB FOsUIapy ypracuaaru apkiap
04n6 Oepwiiran Xxamja TypiM aJaliraH OKuMiIapra Kapum kypamaa Mimom MoTtypuanii TOMOHHAAH acoc CONMHIaH
MOTYPUANMIINK TabIUMOTHHHHT WIMHH-aMalIui aXaMHATH aCOCIIaHTaH.

HauGonpmmit Bkiag nMama Marypuay B pa3BUTHE HCIAMCKOTO OOTOCIIOBHS, HECOMHEHHO, COCTABIISIET TEOPHSI
MO3HAHMS. YHUKAJIbHBIH HAyYHBIH CTHJIb YYEHOTO B W3YYEHHH HAayKH aKWbl, €ro ClOCOOHOCTh OOBEKTUBHO M
KPUTUYECKU MOAXOAUTH KO BCEM J0BOAAM U JOKA3aTENIbCTBAM, TAPAHTHUPOBAIIN, YTO OH HAXOAUTCS Ha OAHOM YPOBHE
C BeIMUalIIMMU MBICIUTENIAMU BceX BpeMeH. B cBoe BpeMst uMam Matypuan HIIpPOKO UCHONB30Bal PAllUOHAIN3M, a
TaKKe apryMEHTBI, OCHOBAaHHBIE HA PEJIMI'MO3HBIX TEKCTaX, B PEIICHUH CIIOPHBIX BOIPOCOB UCIAMCKOTO OOTOCIIOBHSI.
OTO NpUBENO K pacIpOCTPAHEHUIO OCHOBAHHOTO UM YUEHHS U CTAJ0 OJHUM U3 TEOJOTMYECKUX YUEHHI MyCYlIbMaH-
CYHHUTOB.

B crarbe aHanu3upyroTcs B3MISABI MPEACTaBUTENEH 3aMaHON YTONMNYECKON IIKOIbI HA CBOM TEOPHH, a TAKIKE
(utocodoB, BEIPOCIINX Cpear MyCyJIbMaH. B yacTHOCTH, TPOBE/ICH CPABHUTEIIBHBIN aHAIN3 PE3YJIbTATOB HAYYHBIX
uccienoBannii AOy Hacpa anp-®apabu u anmmiickoro ¢unocoda Tomaca Mopa Ha 3Ty Temy. B To e Bpems, B
CTaThe PACKPBIBAIOTCS Pa3JIMuUs MEKAY canaduTaMu, KUBIIMMHU B TIEPBBIC TPU BEKa MCIIaMa, U JeCTPYKTHBHBIMU
WJIeSIMH TPYIIIBI, KOTOpasi CeroiHsl Ha3biBaeT cedst canaduramu. Kpome Toro, HaydHoe M NMPAaKTHYECKOE 3HAYCHUE
yueHus: MaTypuausm, co3iaHHOe MMaMoM Marypuiy, OCHOBaHO Ha O0Opb0e C pa3IMYHBIMU €PECSIMU.

Al-Farabi is interesting to us not only because
he developed a utopia-tibawiyyah (3.‘3;\;}@ Lsbs) idea
of “The Virtuous City” (koW ayuls g}), but also
because his major philosophical works permeate
the utopia-tiiba idea, the works such as “iut.di as™
(Politics); “agalt olwldi (Civil Politics); “é @,
Jos b 4\ (A Treatise as a Reminder to the Road
Toward Happiness); and “8stedl Jeef” (A Triumph of
Happiness).

Al-Farabt’s utopian (tibawiyya) ideas are not
a mere imitation of Plato’s Republic, as some tend
to think, but his “Virtuous City” is a structure of his

theological opinions as well as his intention to make a
“Perfect State”, whereby a noble society may live, the
society that is compatible with the demands of time
in which Al-Farabi himself had lived. Indeed, Al-
Farabi”’s plan for an imaginary city-state and society
is at the same time a sharp critique of or opposition
to the existing Muslim state and society of his time.
And that is the basic idea of any utopian concept - a
critique or destruction of the existing state of affairs in
order to construct or reconstruct nonexistent state. In
fact, by negating the existing place one wants to find
or reconstruct non-existent place, if not in reality then
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at least in the head of protagonists of an ideal society,
in the case of the contemporary Muslim affairs to
reconstruct a society in accordance to the ideals of al-
salaf al-salih, the reverend and glorious forerunners
of the first generation of the Prophet - the ’ashab,
then of the second generation of the Prophet and
the first generation of the followers of the Prophet’s
’ashab - the tabi‘Gn and then the third generation of
the Prophet, the second generation of the followers
of ’ashab and the first generation of followers of the
followers - the tabi‘h al-tabi In.

In Europe or in the West generally the basic idea
of Enlightenment ( »5v) is founded on a deconstruction
of existing methods in science and technology and,
consequently, on the deconstruction of the existing
norms in the state and society in order to construct
new social norms and establish new scientific and
technical methods. Here we have a movement or
stride from unwanted past and present into a wanted
future, while in the Muslim contemporary or modern
history this movement was going the opposite way
- from one unwanted preset toward a wanted past
as a tuba-tree in Heaven or utopian- tiibawian no-
wheristan. Indeed, this utopian idea, which could
not originate and prevail without some theological
premises, has always appeared at critical historical
situations, especially when the Muslims were losing
their place which they thought has belonged to them
forever.

Certainly, the fall of the Abbaside Caliphate in
Baghdad by the end of 13th century, and, then, the
final abolition of the institution of the Caliphate in
Istanbul by the beginning of the 20th century, marked
the two most crises in the history of Islam and
Muslims. In the case of the former crisis it can be said
that Ibn Taymiyya and his pupil Qayyim al-Jawziyya
(1292-1350) were main protagonists of a utopian idea
in the sense of a reconstruction of the deconstructed
idea of al-salaf al-salih, while in the case of latter,
i.e., the abolition of the Ottoman Caliphate, the main
protagonists of the return to the path (z\g) to a pure
spring of pure and eternal water (i) was Muhammad
bin Abd al-Wahhab (1703 -1792).

In the case of the previous crisis, it can be said
that Ibn Taymiyyah and his disciple Ibn Qayyim al-
Jawziyyah (1292—-1350) were the main protagonists of
utopian-tibawiyya thought in terms of reconstructing
the deconstructed idea of al-salaf al-salih, while in
the case of the latter crisis, i.e., the collapse of the
Ottoman Caliphate, the main protagonist of the return
to the Path (z\¢+) of pure and eternal Norma (4 ,%) was
Imam Muhammad ibn Abd al-Wahhab (1703 -1792).

Shaykh-ul-Islam Ibn Taymiyyah was a combination
of ‘ilmu-l-tawhid and ‘ilmu-l-figh with a certain
appetite for politics, in which he was faithfully
followed by his disciple Ibn Qayyim al-Jawziyyah.
They both tasted prison at the same time because of it.
After the death of Ibn Taymiyyah, Ibn al-Jawziyyah
was released from prison. Imam Muhammad ibn Abd
al-Wahhab is remembered more for his Puritan ‘ilm-1-
tawhid than for his practical ‘ilm-1-figh with a special
emphasis on the fight against bid‘at (innovation) in
the ahl al-s@ifiyyah. From today’s distance, different
assessments can be made of the role of Shaykh al-
Islam Ibn Taymiyyah and Imam Muhammad ibn
Abd al-Wahhab in shaping the Salafi consciousness
among Muslims, but one thing is certain, namely that
in the crisis they both had faced, they sought a way
out in the utopian-tibawiyya return back instead of
moving forward.

Therefore, we are confronted here with another
essential difference between utopian thought in
Europe and utopian-tibawiyya thought among
Muslims. Namely, Europe had no choice but to go
through the essential catharsis of its dark medieval
past, which is rightly called the «dark age», followed
by the «bright age» or the Enlightenment, while for
Muslims that time was and remains the «bright age»
of Muslim history, which has become “dark” due
to the colonization of the area, where Muslims felt
safe and prosperous. For both of these great crises
in Muslim history, one had to blame someone other
than the colonizers themselves, for the Baghdad the
Mongols and for Istanbul the Europeans, but also to
find a savior who knew the way back to the lost place,
where victory and glory awaited the Muslims. In this
process of looking for the «culprit» and «savior» to
get out of the crisis, a process that takes a long time,
it is easier for some to find the culprit than the savior.

One of these culprits is Imam Abt Mansir al-
Maturidi, who was known to the great ulama‘® of
Semerkand in the tenth century as:

TSeang ¢ (relSA alalg ¢ b @heg ¢ sudl als)
Aot JT iy ¢ et Wilis

But after more than a millennium (1108 H,
1075 M) this honorary title of Imam al-Maturidi
was annulled by Abtu Abdullah Shamsuddin bin
Muhammad Ashraf (72 13 =+ -1420=), known as
al-Shams al-Salaft al-Afghani of Pestun. Namely,
al-Shams al-Salafl decided to study ‘aqida of Imam
al-Maturidi, which seemed to him corrupt and
inappropriate to ‘aqidat al-salaf. I am not omitting the
attribute of al-salih here, but it is al-Shams al-SalafT,
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who obviously believes that the term “al-salafi” means
everything, especially that you are the only saved
group (=W &,41) under that name and that, therefore,
you should be against all who are not Salafis in the
al-Shams al-Salaft al-Afghani way. It does not matter
whether you are al-salih or not. What matters is that
you are Salafi in accordance to the al-Shams al-Salafi
al-Afghani’s mind. He wrote his master’s thesis at
the Islamic University of Medina in 1989 under the
working title: «ctially sl degi 0 wgids09 Ly sy (“The
attitude of the Al-Maturidiyya on the tawhid of God’s
names and attributes”) [11].0ne would have hoped
to learnt about the great representatives of the Ahl-i
Sunni-Jama’ah, the Imam al-Maturidi, who for some
reason was neglected in the ‘aqa’id dispute, where the
Ash’arite ‘aqa’1d school predominated, but al-Shams
al-Salafl experiences a kind of Copernican turn, so
that correct becomes incorrect in his mind, and what
was considered good becomes bad. Then, al-Shams
al-Salaff changed the working title of his master’s
thesis to the official title:
ety o )by —duild! Bl Ly ) clus
LW oua @

Enmity of the Al-Maturidiyya towards the Salafi
aqida - their history and madhhab on Divine attributes

The logic is clear: if you don’t have an enemy,
invent it. That is how al-Shams al-Salafi does it.
In three large volumes, each of 600 or more pages,
al-Shams al-Salafi exposes the mockery of Imam
al-Maturidi, his disciples and followers, of whom
Muhammad Zahid al-KawtharT (1879-1952) is his
favorite target because, as al-Shams al-Salafi says,
al-KawtharT was the restorer (mujaddid) of the Imam
al-Maturidt school [11: 20].

Al-Shams al-Salaff is not only biasedly incorrect
against Imam al- Maturidi, but he is much more
aggressively biased in praising himself because all
failed in defending the Salafi ‘aqida except him,
who was chosen and called to defend the Ummah
from the dangers of those who are called to defend
Muhammad’s (a.s.) 4= »4 Norm and gl Path, but
they are not doing so. They are, Al-Shams al-Salafi
claims, more dangerous than all, even more than Jews
and Christians, who are not concerned with ‘aqida
among Muslims. The fight against the ‘aqidat bidat,
as seen by al-Shams al-al-Salafi, is more important
and valuable than jihad itself and that is why he left
the jihad in Afghanistan and came to Medina to write
his master’s thesis against the al-Maturidi aqida, as
the highest act of Tman/faith for the specter of a guilty
‘aqida haunting over Muslim heads. This latest crisis
among Muslims bears a resemblance to the crises

of Ibn Taymiyyah and Abdul-1-Wahhabi, but it is
special in that it is self-extorted or self-promoted as
an internal crisis of mind and motive of individual
or group interests in the distribution of inherited
spiritual treasures or paths to springs or springs of
the pure and eternal word of God, paths that interest
groups block from each other so that all remain both
without an open path and without a clear goal to the
promised salvation. It was, indeed, a noble idea in
the 1960s from noble royal and ulama“ minds to raise
three reference Islamic universities to train young
people based on authentic Islamic Sunni science from
the Qur’an and Sunnah in Saudi Arabia, Medina;
Malaysia, Kuala Lumpur; and Nigeria, Abuja.

Two projects have become successful: in Kuala
Lumpur and in Medina. Many of our Bosnian
students also studied at the Islamic University in
Malaysia and Medina. Many of them today occupy
important positions in our state and society. The
Islamic theological school could not, and never will
be reduced to only one Path to the source or fountain
of the pure and eternal word of God, but the idea of
Tawhid, defined for each of you the Norma (%;4) and
the Way (“&¢&»”), to remain forever the same alive,
as Medina will remain forever (s» and >3 for all
Muslims and for all followers of Imam al-Maturidr:

M\ e\ﬁb ¢ ggd.&\ ’.Lc ¢ gﬁ.ﬁ:\ ()Lo! ¢
) JA; o9 ¢ W\ Lilde c;iadﬁj
May Allah’s mercy be upon him, his disciples, his
followers and all who read his noble ideas of Tawhid.

I
In the Search of al-Salaf al-Salih Instead of
the Quasi-Salafi Ideology

The idea of salaf is a noble one. For, without a
salaf, i.e. the autochthon ancestors, the khalaf, i.e.
the autochthon descendants would not know their
proper identity because the identity is a continuity
of memory, and the memory, especially religious
and spiritual one is preserved by al-salaf al-salih,
the good and caring ancestors. Thus, the salaf,
i.e. the ancestors as a paradigm of the khalaf, i.e.
the descendants are indispensable in defining and
keeping the khalaf’s internal and external identity.
Hence, no one has monopoly on the salaf as it is a
Muslim shared property of individual as well as of
collective identity as a continuity of memory of the
tenets of faith, of the knowledge of history, of the
sense of destiny, of the purpose of life and of the right
to a success here in this world and to a salvation in the
hereafter. Therefore, no one should be alienated from
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the right to identify himself/herself from belonging
to the salaf as his/her rightful predecessors. Based
on this premise, we all as Muslims have the right
to claim that we belong to the good heritage of the
good al-salaf al-salih, but we do not have the right
to monopolise this noble title by excommunicating
those who are not in the line of our point of you about
certain issues, including those opinions pertaining
to the understanding of the very meaning of al-salaf
al-salih. There is no genuine Muslim ‘alum, scholar,
who alienated himself from al-salaf al-salih. On the
contrary, every ‘alum, scholar was proud to claim that
he followed the path of al-salaf al-salih and believed
that he was part of al-firqgah a-najiyah, the saved
group. However, the Muslim scholar are confronted
today with a quasi-slafi ideology which tends to
poison the the spirit and body of the originality of
the idea of al-salaf al-salih, the good and positive
memory of the salad as the core of our Muslim
identity. This is why we need today, as our remote
ancestor, Imam Abii Mansiir al-Maturidt’s spirit and
mind as well as the the spirit of the al-Maturidi’s
of teachings, i.e. the Maturidiyyah of the past for
the solution of the present spiritual, intellectual and
political crisis of the Ummah. And the is what we are
trying to do in this paper - to show the al-Maturidi’s
genuine methodological working out of a synthetic
Sunni theology as well as an original epistemological
framework for a synthesis of the Naql (tradition)
and ‘Aql (Reason). Here some are extracts from my
doctoral dissertation at the University of Chicago
1986 titled “A Study of the Theology of Abti Mansir
al-Maturidr”. The result of this dissertation was not
only a discovery of an orthodox Sunni theological
doctrine, which comes along with al-Asha‘rT’s as
well as al-Tahawi’s Sunni theology, but also it is a
guideline for a genuine al-salaf al-salih theology
against the quasi-slafi ideology. If this guideline was
workable in the past, it means that it can be workable
at the present. I understand that this conference is
organized to promote exactly this the Sunni theology
of al-salaf al-salih against quasi-slafi ideology.

I

In the Light of Imam al-Maturidi’s Synthesis

of Naql-‘Aql Tensions

(a) Faithful Obedience (Ta‘ah)

Although the idea of Ta‘ah (obedience) assumes
the traditional or irrational approach to problems,
in this case to religious or theological problems, it
is not completely devoid of Reason. For one must
also have a justification for adopting this traditional

approach of Ta‘ah. In the case of the early stage of
Islam, this Ta'ah was adopted, first, second, because
the community was not yet exposed either to internal
conflict or external influences.

This first aspect may be further elaborated by the
fact that the early Muslim generations saw in Islam
both the resumption of primordial monotheism and,
more importantly, the removal of old social injustice.
They thus lived in the hope that Islam would provide
a better life both here and in the hereafter. To attain
either of these two goals, one had obediently to
accept the new perspective because it comes not from
immediate experience but was supposed to create
one. Thus, on the one hand, the very idea that Islam
came from authentic divine source, and, on the other,
that it was different from the existing ethical, social
and political system, had enough force to gain the
total acceptance of the early Muslim community.

When we speak of the early stage of Islamic
theology as Ta'ah, we mean the total commitment of
Muslims to the theoretical premises of Islam, without
consciously questioning their implications or their
possible logical conflicts. This, however, does not
mean complete irrationality, but rather an acceptance
of the idea that Reason is short of explaining
everything. On the basis of this assertion we may
explain Imam Malik’s doctrine of bila kayf (a non-
committal or non-questioning) attitude to which the
Sunni theologians often had recourse when they saw
that there was no rational explanation for a certain
theological proposition.

(b) Elucidation (Bayan)

As long as there was no noticeable internal
conflict within the Muslim community, this Ta‘ah
attitude was both justifiable and strong. But, when
a series of conflicts erupted within the community,
this collective Ta‘ah lost its previous rationale and
strength. It was, for example, hard for all Muslims
to accept unquestioningly the assassination of the
caliph ‘Uthman, to witness indifferently the battles
of the Camel and Siffin, and to acquiesce obediently
to the unfortunate events at Karbala’. Nevertheless,
the community had to continue its life, and, therefore,
there had to be a Bayan (elucidation or justification)
of these unpleasant events. That is to say, the Muslim
community had by now created its own tradition, and
some events were not compatible with the fundamental
principles of Islam on which this tradition was based.
Furthermore, the rapidity of these events left no time
for calm reasoning or reflection, but required an
immediate response to the difficult question as to who
was wrong and who right in these bloody struggles
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or, what was the relationship between Islamic theory
and practice. The first reaction to this dilemma came
from the Kharijites, who, revolted by the injustice
of Mu’awiya and upset by the indecisiveness of ‘Ali
b. Abi Talib, proclaimed both parties wrong and,
consequently, came up with the extreme theological
judgement that a Muslim who committed mortal sin
can no longer be regarded as a legitimate member
of the Muslim community. This, in turn, opened a
series of other extreme theological views. In counter-
reaction to this Kharijite view came the stance of the
Muriji’tes, who, seeing the moral utopianism of the
Kharijites, connected their theology with political
conformism to the Umayyad regime. Worse than tis
Abdullah b. Saba’ went so far as to proclaim ‘Ali b.
Talib as incarnation of God.

A is well known; all these extremist groups
disappeared in the course of Islamic history and have
only served orthodox theology as bad examples.
Two different groups within the realm of Islamic,
however, have survived throughout the whole history
of Islam and still hold fast to their early difference,
namely, the Sunnites and the Shi’ites. The former has
always represented the main stream of the Muslim
community while the latter has always tried to be
duly recognized and sometimes even to dominate.
Just as the Shi’ites developed their own political
philosophy, they evolved their own theological one as
well. Here, however, our focus is on the theological
development of the Sunnites, the majority part of the
Muslim world, rather than the Shi’ites.

At first, the idea of the Sunnism implied political
positivism rather than theological synthesis or Islamic
orthodoxy. In fact, this early political Sunnism was
developed to repel the opposition of the political
theocrats of the Shi’ites. Thus, in this political
sense of Sunnis, all groups that objected to the idea
of the Shi’ite theocracy, such as the Muriji’ites,
Qadarites, Jabrites, and so on, were considered to be
the Sunnites. It was only later, when Sunnism came
to represent ideological or theological synthetism,
that the term was reserved for Islamic orthodoxy as
opposed to all extremist theological groups regardless
of their political attitudes. At this point of the stage
of Bayan in Islamic theology, the most visible figure
of Islamic theological moderation of orthodoxy was
Abu Hanifah, the founder of one of the four main
Islamic legal schools. He is not only important for us
here because he probably was the only person at this
stage who dealt seriously with theological problems.
In fact, Abu Hanifah left behind more books or tracts

on Islamic theology than any of his contemporaries.
Five of these tracts have been preserved, namely:

1. al-Figh al-Akbar

2. al-Figh al-Absat

3. Kitab al-‘Alim wa al-Muta’allim

4. Risalah ila ‘Uthman al-Batti

5. al-Wasiyyah

There are some questions as to the origin of these
tracts which are ascribed to Abu Hanifah. Wensinck
thinks “..that it (al-Figh al-Akbar) represents the view
of orthodoxy in the middle of the eighth century A.D.
on the then prominent dogmatic questions; and that it
reflects the discussions of the Kharijites, Shi’tes and
Kadarites, not those of the Muriji’ites, nor those of
the Mu’tazilites.” Our aim here is not to discuss Abu
Hanifah’s theology per se, and the origin of his tracts,
but rather to contend that they definitely represent
his theological assertions and reflect, as Wensinck
has rightly out it; ““...the discussion of the Kharijites,
Shi’ites, Kadarites, not those of the Mu’tazilites.”
That is to say, Abu Hanifah’s theology is aimed at
finding a moderate or inclusive theological way and
at repelling those extreme elements of the Kharijites,
the Shi’ites, the Qadarites, the Jabrites and the like.
It is not yet rational in the sense that it still lacks a
definite system of reasoning, and it is no longer Ta‘ah
theology because it has in itself certain theological
judgements which are based on human experience
rater than merely inspired by the Scripture.

Therefore, by the stage of Bayan in Islamic
theology we mean that period when the Muslim
theologians were responding to the immediate
challenges of their times with an intent either to
condemn or to justify certain actions of the past. This
“theology of elucidation” has rational elements in its
procedure but is still far from the point to be called
rational in the full sense of that term.

(c) Nagl-"Aql: Conflict and Synthesis

Full development of Islamic theology came
with the introduction of the more refined and more
systematically worked out theological method. There
is a general feeling among the students of Islam that
the rational way in Islamic theology, and in other
fields of Islamic studies as well, came as the result
of the introduction, however indirect, of Greek
philosophy into the intellectual world of Islam at the
end of the first century of Islam. On the whole, this
assertion, of course, is true. However, I think that
even if the Muslims had not known all the details of
Greek philosophy, there would still have been some
sort of rational impulse in their system of learning.
For, Islam, i.e., the Qur’an and the example of the
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Prophet, is full of rational premises and rational
explanations. Of course, Islam is first and foremost
a religion, it is not unconditional dogma. But unlike
many religions, it is not irrational in the sense of
suppressing Reason, although it is not overly rational
in the sense of espousing pure philosophy. Therefore,
from the very beginning, Islam had assumed a certain
amount of rationality which in the stage of Ta"ah was
not really needed and in the stage of Bayan was not
well worked out.

As is often the case with any religion, so it was
with Islam, too, that a conflict between Reason and
Dogma has inevitably arisen. The first initiative of
this conflict came on the part of Reason, and the
first exponents of it were called the Mu’tazilites.
Supported by the rational side of Islam and influenced
by Greek philosophers, they were the first Muslim
thinkers who saw in Reason all possible solutions for
theological and other religious problems. This pure
rationalism of the Mutazilites could not but provoke
the other side of Islam, pure dogma. But probably,
had it not been for interference by the state into the
theological issues at this stage, which tipped the
balance to favour Reason, this first conflict between
Nagl and ‘Aql in Islam would not have had such a
great impact on the subsequent development of Islam
theology. Nevertheless, in this conflict of Naql and
‘Aql there were always those Muslims who were able
to recognise the original Islamic intent and to maintain
a balance between Reason and Dogma and who tried
to work out proper system for realising that goal. al-
Maturidi is one of the best examples in this regard.
In fact, as our study sow, he was one of the most
original orthodox Muslim thinkers of the early period.
Indeed, without any exaggeration, al-Maturidi may
be regarded as the most genuine founder of Islamic
synthetic theology. He was not only able always to
keep the balance between Tradition and Reason, but
was also he was able to sow the validity of Tradition
and the full strength of Reason within the context of
that Islamic Tradition. As we shall see, many points
concerning the early and later development of Islamic
theology up to his time, points which are thought to
be the discovery of modern scholarship, had already
been made by al-Maturidi in the fourth/tenth century.

Undoubtedly, al-Maturidi’s most important
contribution to Islamic theological thought was his
development of the Islamic theological theory of
knowledge. The significance of his theological theory
of knowledge, although not always fully recognized
by either Muslim or non-Muslim scholars, is no less
than that of al-Shafi’i’s theoretical framework of

Islamic Law. Furthermore, aal-Maturidi’s scientific
way of research, his sense of thorough analysis,
and his objective critical mind reserve for him a
place among the most serious thinkers of all times.
We will see that al-Maturidi was not afraid of any
theological question, was not reluctant to take up any
difficult issue and was not disinclined to any rational
possibility.
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