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Abstract:
This paper explores the doctrinal architecture of the Malik1 school in the Maghreb as a coherent
and integrated system that brings together transmitted tradition (athar) and contextual
application (tanzil), thereby grounding a principled form of moderation (wasatiyyah) in matters
of faith (iman). Maliki scholars have consistently maintained that faith is a composite of
affirmation, conviction, and practice; it admits of increase and decrease, while the question of
exception (istithna’) is carefully regulated through a distinction between what is doctrinally
acceptable and what is not. They further hold that the perpetrator of a major sin remains a
believer by virtue of his faith, yet is deemed sinful on account of his grave act—without being
declared an unbeliever—in order to preserve the unity of the community.
The paper also examines the Maliki critique of both Murji’ite and Kharijite tendencies,
highlighting their sustained historical efforts to counter doctrinal deviation in the Moroccan
context. What emerges is a close interweaving of theoretical grounding and practical
application in the construction of a balanced theological discourse. This moderate approach has
played a significant role in fostering intellectual security and in curbing both forms of
extremism: excommunicative (takfirt) and antinomian or laxist.
The study concludes that Maliki moderation constitutes a robust and effective scholarly model
for safeguarding societies against ideological excess.
Keywords: Malikism, moderation, faith, exception, major sin, Kharijites, Murji’ites,
extremism.
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Introduction:
This paper forms part of a broader effort to elucidate the doctrinal structure of the Maliki school
within its Moroccan milieu—not merely as a legal tradition, but as a comprehensive epistemic
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framework in which the principles of belief are organically intertwined with the methods of
reasoning and inference. In the Maghreb, the Maliki school has been distinguished by its ability
to harmonise a firm grounding in transmitted tradition with a refined sensitivity to contextual
realities. Its treatment of questions relating to faith thus occupies a judicious middle ground
between excess and deficiency, preserving communal cohesion while foreclosing the avenues
that lead to excommunication and doctrinal disarray.

Given that the question of faith has historically been one of the most contested domains in
Islamic theology, a careful examination of the formulations advanced by Moroccan Maliki
scholars reveals a deeply balanced approach—one that responds to the rigorism of the Kharijites
and the permissiveness of the Murji'ites alike. In doing so, it establishes a theological discourse
that remains faithful to the scriptural corpus while remaining attentive to its normative spirit,
thereby contributing in a meaningful way to shielding societies from extremist currents.
Within this framework, the central problem guiding this paper may be formulated as follows:
How have the defining features of moderation within the creed of Moroccan Malikism, as
articulated through key issues of faith, contributed to the cultivation of intellectual resilience
against extremism?

The response to this question unfolds through two interrelated thematic axes, both situated
within a coherent and balanced theological vision.

The first axis is concerned with elucidating the doctrinal foundations upon which Moroccan
Maliki scholars construct their understanding of faith. This is developed through three principal
sections. The first seeks to define the nature and boundaries of faith, demonstrating that it
consists of affirmation, verbal profession, and embodied practice, and that it is subject to
increase and decrease. The second addresses the doctrinal grounding of the principle of
exception in matters of faith, carefully distinguishing between a legitimate form rooted in
humility and reverential awareness, and an illegitimate form grounded in doubt—while
highlighting the implications of this distinction for the refinement of theological discourse. The
third clarifies their position regarding the perpetrator of a major sin, affirming that such an
individual remains a believer in terms of faith while being sinful on account of the grave act—
without lapsing into excommunication, yet without negating divine warning—within a
framework that safeguards communal cohesion and prevents fragmentation.

The second axis turns to the Maliki school’s position toward dissenting theological trends in
matters of faith. It is developed through two principal sections: the first offers a critical
assessment of Murji'ite tendencies, while the second undertakes a systematic refutation of
Kharijite thought. This discussion is further enriched by concrete historical illustrations of how
Maliki scholars in the Maghreb resisted extremist doctrines, including the ways in which certain
Kharijite and Murji’ite ideas found their way into the region and the scholarly responses
mobilised to counter them.

Taken together, the components of this paper are organised within a coherent analytical
framework that highlights the inseparability of sound theoretical grounding and its historical,
practical extension in confronting extremism. This renders the Maliki model particularly
pertinent in contemporary contexts, where it offers a well-founded intellectual basis for
dismantling extremist discourse and reorienting religious consciousness toward a principled
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moderation—one that is rooted in a deep understanding of both scriptural texts and lived
realities, and that sustains a harmonious relationship between belief and practice, as well as
between communal belonging and inclusivity.

The detailed exposition proceeds as follows:

Axis One: The Doctrinal Foundations of Issues of Faith in Moroccan Malikism:

The domain of faith (iman) stands among the most delicate and consequential areas of Islamic
theology, for upon it rests the determination of religious identity and the regulation of one’s
affiliation with the Muslim community. It forms the basis upon which judgments concerning
individuals and groups are rendered, and from it emerge questions of excommunication (takfir)
and the attribution of sinfulness (tafsig), together with their far-reaching theoretical and
practical implications. Malik1 scholars in the Maghreb have devoted sustained attention to this
field, articulating it with precision on the basis of the Qur’an and the Sunnah, while following
in the footsteps of the righteous predecessors (al-salaf al-salih). In doing so, they have
elaborated a balanced doctrinal vision that preserves the integrity of faith from dilution while
shielding it from excess and unwarranted severity. Their formulations thus remain closely
aligned with the higher objectives of the Shari‘ah in safeguarding both religion and communal
cohesion.

Within this perspective, the present axis seeks to elucidate the doctrinal principles upon which
Moroccan Malikis build their understanding of faith, through three sections:

Section One: The Nature of Faith According to Scholars of the Islamic West (The
Maghreb):

The question of the nature of faith occupies a central place in theological reflection, as it governs
the validity of belief and the soundness of one’s affiliation with the Muslim community.
Through it, the relationship between the inward and outward dimensions of religion becomes
intelligible, as does the distinction between its foundational core and its degrees of completion.
Scholars of Ahl al-Sunnah wa al-Jama‘ah have approached this concept with considerable
precision, affirming that faith is neither a mere inward assent devoid of expression nor a verbal
declaration detached from inner conviction. Rather, it constitutes an all-encompassing reality
that integrates the acts of the heart, the utterances of the tongue, and the deeds of the limbs. It
increases through obedience and diminishes through disobedience, with a careful differentiation
between what constitutes its essential foundation and what pertains to its obligatory or
recommended perfection.

Scholars of the Islamic West were by no means removed from this doctrinal grounding. On the
contrary, they played a significant role in consolidating and transmitting it as a natural
continuation of the broader Sunni tradition. They devoted particular attention to articulating it
within their pedagogical and theological contexts, while preserving the core principles of Ahl
al-Sunnah, clarifying the boundaries and conditions of faith, and warning against the pitfalls of
both excess and neglect.

Accordingly, this section is divided into two subsections: the first addresses the affirmation that
actions form an integral part of faith, while the second examines the principle that faith is
subject to increase and decrease.
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Subsection One: Maliki Affirmations that Actions Constitute an Integral Component of
Faith:

It is widely acknowledged that defining the nature of faith constitutes a foundational inquiry
from which numerous theological questions branch out. Through it, the limits of faith are
determined—what properly belongs to it and what lies beyond its scope. On this matter, a well-
known divergence emerged between Ahl al-Sunnah and other theological trends. The Murji’ites
confined faith to inward assent or verbal profession, whereas the early generations (al-salaf)
regarded it as a comprehensive designation encompassing speech, action, and intention.

The Maliki school—inasmuch as it represents a direct continuation of the Medinan scholarly
tradition—did not depart from this foundational principle. Rather, it affirmed it in unequivocal
terms across its authoritative works, in full concordance with the methodological orientation of
the earliest and most exemplary generations of Islam.

Among the Maliki textual statements that articulate this doctrine are the following:

Abu Muhammad Ibn Ab1 Zayd states: “Speech is not complete without action; neither speech
nor action is valid without intention; and neither speech, action, nor intention is valid except in
accordance with the Sunnah”!.

Ibn Abi Zamanin likewise states: “It is among the doctrines of Ahl al-Sunnah that faith consists
of sincerity devoted to God in the heart, testimony by the tongue, and action through the limbs,
grounded in sound intention and conformity to the Sunnah’?.

Ibn Battal states: “The doctrine of Ahl al-Sunnah, among both the early generations of the “the
Muslim community” and those who followed them, is that faith consists of speech and action™.
Abi ‘Umar Ibn ‘Abd al-Barr states: “The scholars of jurisprudence and hadith are unanimously
agreed that faith consists of speech and action, and that no action is valid without intention™.
Al-Baji states: “The doctrine of Ahl al-Sunnah is that faith consists of speech and action™.
These texts reveal a structural coherence in the Maliki understanding of the nature of faith.
Three elements consistently recur: verbal expression, inward conviction, and outward action.
To these are added intention and conformity to the Sunnah, both of which function as necessary
conditions for the validity of all these components. This recurrence is not merely emphatic
repetition; rather, it establishes a central doctrinal meaning—namely, that action is intrinsically
included within the very definition of faith.

Ibn Ab1 Zayd’s statement, “Speech is not complete without action,” indicates a necessary
interdependence between the outward and inward dimensions. This corresponds precisely to
what the early generations affirmed: that the components of faith are inseparable and cannot be
meaningfully divided. His further inclusion of intention and adherence to the Sunnah clarifies
that the action in question is not any action in the abstract, but specifically that which is
legislatively valid and in accordance with the Shar1‘ah.

" al-Risalah, Ibn Abi Zayd al-Qayrawan, p. 8.
2L@ﬁlaLSunnah,HnlAbTZanﬁnﬁLp.2OT

3 Sharh Sahth al-Bukhart, Ton Battal, (1/56).

* al-Tamhid, Ton ‘Abd al-Barr, (9/238).

> al-Muntaqga Sharh al-Muwatta’, al-Baji, (7/205).
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It is also noteworthy that these formulations are not limited to a single authority; rather, they
are reiterated by leading Malikt scholars such as Ibn Abi Zayd, Ibn Abi Zamanin, Ibn Battal,
and Ibn "Abd al-Barr. This repetition across multiple authorities indicates that this principle is
firmly established within the school and transmitted as a matter of consensus rather than
individual disagreement.

Furthermore, the consistent linkage of these definitions to the doctrine of Ahl al-Sunnah—as
reflected in statements such as “the doctrine of Ahl al-Sunnah is that faith consists of speech
and action”—demonstrates that the Malikis did not consider themselves innovators in this
regard. Rather, they saw themselves as transmitters of this doctrine from the early generations,
committed to its preservation.

A comparative analytical reading with the methodology of the early generations reveals
complete correspondence. Al-Zuhr said: “We used to say: Islam is by outward declaration, and
faith is by action; and faith is speech and action—two inseparable companions, neither of which
benefits without the other”!.

Al-Awza‘1 said: “Faith is not sound without speech, nor are faith and speech sound without
action”.

Al-ShafiT said: “There was consensus among the Companions, the Followers, and those who
came after them whom we encountered, that faith consists of speech, action, and intention™”.
These reports demonstrate that the Malikis did not independently formulate this doctrine, but
rather received it directly from the early generations and preserved it within their scholarly
tradition. This reflects the unity of Sunni theological methodology between the Malikis of the
Maghreb and scholars of other regions during the formative centuries.

Accordingly, a careful analysis shows that the inclusion of action within the definition of faith
in Maliki thought is not merely a juristic preference; rather, it is a foundational doctrinal
principle grounded in the understanding of revelation according to the method of the early
generations—one that affirms the inseparable relationship between belief and action, and
recognises deeds as an essential reality within faith.

Subsection Two: Maliki Affirmations that Faith Increases and Decreases

If it is established that faith consists of speech, action, and conviction, it necessarily follows
that it is subject to increase and decrease. This principle is among the established foundations
of Ahl al-Sunnah, and Malik1 scholars affirmed it in accordance with the formulations of the
early generations.

Among the Maliki statements on this issue:

Abii Muhammad Ibn Abt Zayd states: “Faith consists of speech by the tongue, sincerity in the
heart, and action through the limbs; it increases through obedience and decreases through
disobedience—a decrease pertaining to the realities of perfection, not to the origin of faith
itself™.

" al-Iman, Tbn Taymiyyah, p. 231.

% al-Ibanah al-Kubra, Ton Battah, (2/807).

3 al-Iman, Ibn Taymiyyah, p. 166.

* al-Jami‘ fi al-Sunan wa al-Adab, Tbn Abi Zayd, p. 110.
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Ibn Ab1 Zamanin states: “It is among the doctrines of Ahl al-Sunnah that faith consists of levels;
it is completed, increases, and decreases. Were it otherwise, people would be equal in it, and
the one who excels would have no merit over the one who follows™!.

Ibn Battal states: “The doctrine of the the Muslim community of Ahl al-Sunnah, among both
the early generations and those who followed them, is that faith consists of speech and action,
and that it increases and decreases™.

Ibn “Abd al-Barr states: “The scholars of jurisprudence and hadith are unanimously agreed that
faith consists of speech and action, that no action is valid without intention, and that faith
increases through obedience and decreases through disobedience™.

Qadi ‘Iyad states: “The doctrine of Ahl al-Sunnah is that faith increases through obedience and
decreases through disobedience™*. He also reports: “More than one person heard Malik say:
faith consists of speech and action; it increases and decreases, and some parts of it are superior
to others™.

These texts demonstrate that the doctrine of the increase and decrease of faith is firmly
established within the Maliki school, and that it derives directly from their definition of faith—
precisely as articulated by the early generations.

A comparison with the methodology of the early generations reveals complete correspondence.
‘Abd al-Razzaq reports: “I heard those whom we encountered among our teachers and
companions—Sufyan al-Thawri, Malik b. Anas, ‘Abd Allah b. ‘Umar, al-Awza'1, Ma 'mar b.
Rashid, Ibn Jurayj, and Sufyan b. ‘Uyaynah—saying: ‘Faith is speech and action; it increases
and decreases’®.

Al-Awza1 said: “Those who preceded us among the early generations did not separate faith
from action”’.

Al-BukharT said: “I met more than a thousand scholars across different regions, and I did not
see any of them differ on the point that religion consists of speech and action”®.

Thus, it becomes clear that the Malik1 position on these two issues—namely, the inclusion of
action within the definition of faith and its increase and decrease—corresponds exactly to the
doctrine of the early generations, both in transmission and in doctrinal grounding. This confirms
the unity of Sunni theological methodology in defining the nature of faith.

Section Two: The Position of Moroccan Scholars on Exception in Faith

This section addresses the doctrinal position of Malik1 scholars in the Maghreb regarding the
issue of exception in faith. It is structured around two subsections, both situated within the
broader context of responding to the innovation of Murji’ism. In this discussion, the inherited
doctrine of the early generations is integrated with Malikt analytical clarification.

Usal al-Sunnah, p. 211.

Sharh Sahih al-Bukhart, (1/56).

al-Tamhid, (9/238).

Ikmal al-Mu ‘allim bi-Fawa id Muslim, ‘lyad al-Yahsubi, (1/567).
ibid., (1/567).

Sharh Sahih al-Bukhart, Ton Battal, (1/57).

al-Minhdj fi Shu ‘ab al-Iman, Abu ‘Abd Allah al-Halim, (1/50).

Fath al-Bart bi-Sharh Sahih al-Bukhart, Ibn Hajar al-*Asqalani, (1/47).
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The emergence of this issue is directly linked to Murji’ite discourse. When they established that
faith is a single entity that neither increases nor decreases, and that all believers are equal in it,
this led them to deny the legitimacy of exception altogether. Indeed, they went so far as to
consider it a form of doubt, and made categorical affirmation of faith a necessary implication
of their doctrine. From this arose the dispute and the need to clarify the matter in accordance
with the principles of Ahl al-Sunnah.

For this reason, Muhammad b. al-Husayn al-Ajurri stated: “Beware—may God have mercy
upon you—of the statement of one who says that his faith is like that of Jibril and Mika'1l, or
who says: ‘I am a believer in the sight of God, fully complete in faith.” All of this belongs to
the doctrine of the Murji’ah™!.

‘Abd al-Rahman b. Mahdi said: “If one abandons exception, that is the foundation of
Murji’ism™?.

This demonstrates that the origin of the discussion on this issue lies in refuting the Murji’ite
claim and exposing the corruption of its foundational premise, rather than being a purely verbal
or abstract inquiry. Rather, it is rooted in the foundational understanding of faith among the
early generations—that it consists of speech and action and is subject to increase and decrease.
Accordingly, those who affirmed that faith increases and decreases did not assert for themselves
the perfection of faith. Instead, they permitted exception out of piety and caution, and out of
fear of self-praise—not out of doubt in the foundation of faith. Thus, Yahya b. Sa‘1d al-Qattan
said: “I did not encounter any of our companions, nor has it been transmitted to us, except that
they practiced exception™.

At the same time, the omission of exception by some scholars occurred on a different basis—
namely, to avoid the misconception of doubt in the origine of faith, not as an endorsement of
Murji'ite doctrine. From this perspective, it becomes clear that the discourse of Maliki scholars,
particularly those of the Maghreb, is an extension of this early methodological foundation, not
a departure from it. Rather, it represents one of its more refined applications, as will be clarified
in the following subsection:

Subsection One: The Position of the Early Generations on Exception in Faith

A careful examination of the position of the early generations regarding the issue of exception
in faith reveals the precision of their method in reconciling doctrinal foundations with the aims
of spiritual refinement. Their statements on this issue were not the result of uncertainty or
hesitation, but were grounded in a rigorous understanding of faith as consisting of speech,
action, and conviction—an understanding from which both the affirmation of exception under
certain considerations and its omission under others naturally follow, without contradiction or
inconsistency. Rather, this reflects a diversity of expression within a unified doctrinal
framework.

Numerous reports from the early generations affirm the legitimacy of exception in faith. Al-
Walid b. Muslim said: “I heard Abii ‘Amr—that is, al-Awza ‘T—as well as Malik b. Anas and

U al-Shari ‘ah, al-Ajurti, (2/687).
% ibid., (2/663).
3 al-Sunnah, Abi Bakr ibn al-Khallal, (3/595).
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Sa‘ld b. “Abd al-"Aziz, disapprove of one saying ‘I am a believer’ without qualification, and
they permitted exception, that one should say: ‘I am a believer, if Allah wills*".

Al-Bayhaqt reports: “A man asked ‘Algamah, ‘Are you a believer?” He replied: ‘I hope so, if
God wills.” This—meaning exception in faith—has been transmitted from a group of the
Companions, the Followers, and the righteous early generations, may God be pleased with them
all”?.

Ibn Taymiyyah states: “As for the doctrine of the early scholars of hadith—such as Ibn Mas‘tid
and his companions, al-Thawri, Ibn ‘Uyaynah, most of the scholars of Kiifah, Yahya b. Sa‘id
al-Qattan in his reports from the scholars of Basrah, Ahmad b. Hanbal, and others among the
imams of the Sunnah—they practiced exception in faith, and this is mass-transmitted from
them™

However, this position cannot be properly understood without recognising the underlying
considerations upon which the early generations based their affirmation of exception. These
considerations revolve around four foundational principles*:

First principle: Absolute faith, in their usage, encompasses the performance of all that has
been commanded and the avoidance of all that has been prohibited. Thus, whoever
unconditionally describes himself as a believer in this complete sense is effectively testifying
to having attained the perfection of faith and to being among the righteous who fully uphold
the rights of God. This is a claim no rational person would dare to make. Hence, exception is
employed out of piety and fear of failing to realise this completeness. Accordingly, the
expression “I am a believer, if God wills” is grounded in this principle, not in doubt.

Second principle: Consideration of the acceptance of one’s deeds. A person may perform
actions, yet does not know whether they have been accepted. Allah says: 151 L &si%) Gudll
il )33 57 “And those who give what they give while their hearts are fearful.” It is
authentlcally reported from the Mother of the Believers that she asked: “O Messenger of God,
is this the one who commits fornication, steals, and drinks wine?” He replied: “No, O daughter
of al-Siddiq; rather, it is the one who prays, fasts, and gives charity, yet fears that it may not be
accepted from him”°. For this reason, Ibn Battah said: “This is the path of the believers and the
way of the discerning scholars: adherence to exception, coupled with fear and hope. They do
not know what their state will be before God, nor whether their deeds are accepted or rejected”™.
Third principle: Avoidance of self-praise. To ascribe faith to oneself in absolute terms entails
praising oneself with the highest attributes of perfection. Allah says: o] | K35 3 «So do not
claim purity for yourselves.”. Al-Hasan said: “Allah knows best what every soul has done and
what it will become; so do not ascribe purity to yourselves—do not absolve yourselves of sin

" al-Sunnah, ‘Abd Allah ibn Ahmad ibn Hanbal, (1/347).

% Shu ‘ab al-Iman, Maktabat al-Rushd, (1/164).

> Majmii ‘ al-Fatawa, Ton Taymiyyah, (7/439).

* For further details, see: Ziyadat al-Iman wa Nugsanuhu wa Hukm al-Istithna’ fih, ‘Abd al-Razzaq
al-Badr, p. 465 ff.

3 Reported by al-Tirmidhi (3175) and Ibn Majah (4198), authenticated by al-Albani in Sahih Ibn
Majah (3403).

b al-Ibanah al-Kubra, (2/871).
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nor praise yourselves for your deeds”'. When Imam Ahmad was asked about exception—as
reported by Abii Bakr al-Athram—he said: “As for me, I do not censure it... If one says that
faith is speech and action, then one should make exception out of caution and carefulness—not,
as they claim, out of doubt. Rather, exception relates to action... and thus it is an exception
without doubt’?.

Fourth principle: Exception may be used even in matters that are certain, not as an expression
of doubt, but as a form of propriety, blessing, or consideration of the ultimate outcome—such
as in the Prophet’s statement £: “And indeed, if God wills, we shall join you™, despite the
certainty of death. This demonstrates that exception does not necessarily imply doubt, but may
instead follow an established normative usage.

From this, it becomes clear that exception among the early generations does not stem from
uncertainty regarding the foundation of faith, but from these considerations. Accordingly,
statements attributed to some of them in which they say, “I am a believer” without qualification
do not present a contradiction. Rather, such statements are to be interpreted in one of several
ways: either due to weakness in transmission, or because they refer to the origine of faith rather
than its perfection, or because they are made in a general communicative context, or to dispel
the misconception of doubt.

For example, Ibrahim al-Tamimi1 said: “There is no harm in one of you saying: I am a
believer...”*. What he intends is the foundation of faith, as indicated by his reasoning. Similarly,
Abtu “Abd al-Rahman al-Sulami said: “If one of you is asked: ‘Are you a believer?’ he should
not doubt his faith™. Here, the prohibition concerns doubt in the foundation of faith, not the
legitimate practice of exception.

A clarifying synthesis between these two positions is found in the statement of al-Hasan al-
Basr1, who said: “Faith is of two kinds: if you ask me about faith in God, His angels, His books,
His messengers, the Garden, the Fire, resurrection, and reckoning—then I am a believer. But if
you ask me about the saying of Allah {5t 33l W) :*, “The believers are only those who...” then
by God, I do not know whether I am among them or not™®. Al-Bayhaqi comments: “Al-Hasan
did not hesitate regarding the foundation of his faith; rather, his hesitation concerned its
perfection’’.

This analysis demonstrates that when the early generations said, “I am a believer,” they referred
to the foundation of faith; and when they said, “I am a believer, if God wills,” they referred to
its perfection and ultimate outcome. In this way, the apparent tension is resolved, and both
expressions are understood as valid within their respective contexts.

Upon this very principle rests the discourse of Maliki scholars in the Maghreb on this issue.
Those among them who affirm exception do so in accordance with this early methodological

' ibid., (4/185).

2 Majmii ‘ al-Fatawa, (7/668).

3 Reported by Muslim, (975).

* Reported by Ibn Abi Shaybah in al-Musannaf, (29739).
3 Reported by Ibn Abi Shaybah in al-Musannaf, (31015).
6 Shu‘ab al-Iman, (1/168).

7 al-I'tigad, al-Bayhagf, p. 159.

2878



European Journal of Philosophical Research. 2026. 13 (1)
E-ISSN: 2413-7286
Volume-13/Issue-1/2026

understanding, while those who refrain from it intend only to prevent the misunderstanding of
doubt in the foundation of faith—not to endorse the doctrine of the Murji’ah. Further
elaboration of this will follow in the third subsection.

Subsection Two: Malikt Imams of The Maghreb on the Question of Exception in Faith
The doctrinal articulations of the Maliki imams of the Maghreb regarding the issue of exception
(al-istithna’) in faith cannot be properly understood unless they are situated within their original
context—namely, the polemical engagement with the Murji'ah, who addressed this question
without due methodological grounding. They made the abandonment of exception a
foundational principle of their doctrine and, on that basis, asserted definitive claims about the
completeness of faith for anyone who merely professes it. Consequently, it became necessary
for the imams of Ahl al-Sunnah—among them the Malikis—to refine the discourse in
accordance with the method of the early generations (al-salaf). Their statements thus proceed
along two complementary considerations: the completeness and ultimate outcome of faith, and
its foundational establishment and present reality—without, in any respect, endorsing the
Murji’ite position.

Al-Qadi ‘Iyad articulates this comprehensive principle as follows:
“The general position of Ahl al-Sunnah wa al-Jama‘ah on this matter is that exception in faith
is permissible and legitimate. This is because, in their view, faith encompasses beliefs,
statements, and actions. When one of them is asked this question, he qualifies his answer
regarding his faith out of fear that he may not have perfected the actions through which faith is
completed. Thus, he says in response: ‘I am a believer, if God wills,” or ‘a believer, I hope,’ or
similar expressions. This does not in any way imply doubt concerning the foundation (Jw=l) of
faith—Allah forbid—for they are far above such a notion. Rather, it reflects a refusal to ascribe
perfection to oneself or to testify that one has fully completed all required deeds. For this reason,
they employ exception in speaking of faith. They have numerous evidences and supporting
proofs from the Qur’an and the Sunnah for this, which will be mentioned shortly. Upon this
understanding their doctrine proceeds, and upon it their consensus is established”!.

He then clarifies the reconciliation between the two expressions and resolves any apparent
contradiction, stating:

“In this there is an argument for those who permit the unqualified statement ‘I am a believer,’
and a refutation of those who prohibit it. This issue has been disputed since the time of the
Companions, may God be pleased with them, and continuing thereafter. Each position, when
properly understood, has a valid basis, and in its proper context does not contradict the other.
Whoever does not employ exception is speaking about his present state; as for the ultimate
outcome, it rests with the Knower of the unseen. Whoever employs exception is alluding to
what has been decreed for him in the Preserved Tablet (al-lawh al-mahftiz), and to the broader
latitude between the two expressions—a view held by al-Awza'1 and others among the early
generations. This is the position of those who have attained precise understanding, in light of

what we have explained, and it resolves the disagreement”?.

U Ikmal al-Mu ‘allim, (1/461).
2 ibid., (1/461).
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This same formulation is echoed and analytically refined by Ibn Battal, who states:
“People have long differed and debated intensely over the statement ‘I am a believer.” The
origin of this goes back to a report concerning one of the companions of Mu‘adh b. Jabal, who
came to Ibn Mas‘tid. His companions asked him: ‘Are you a believer?’ He replied: ‘Yes.” They
then asked: ‘Are you among the people of Paradise?’ He said: ‘I do not know; I have sins, and
if I knew that they were forgiven, [ would say that [ am a believer among the people of Paradise.’
Ibn Mas‘id said: “You have spoken correctly, my brother. Faith is nothing other than believing
in God, His angels, His books, His messengers, Paradise, Hell, resurrection, and the scales. We
have sins, and we do not know what God will do with them. If we knew they were forgiven, we
would say that we are among the people of Paradise.” Abii Bakr b. al-Tayyib said: ‘The rationale
for exception here is that one does not know whether he will remain steadfast upon faith and
adhere to it throughout the remainder of his life or deviate from it. As for the one who says: “I
am truly a believer” or “a believer in the sight of God,” he intends his present state of faith.’
Abu ‘Ubayd said: ‘Al-Awza‘1 held that both employing exception and omitting it are
acceptable: whoever says “I am a believer” has done well, and whoever says “I am a believer,
if God wills” has also done well”!.

This is an explicit affirmation that the disagreement is one of legitimate variation (ikhtilaf
tanawwu ), where both expressions are valid within their respective considerations, rather than
contradictory positions at the level of doctrinal foundations.

Similarly, Abt ‘Amr al-Dani states:

“This is what justifies the use of exception: the fact that all are ignorant of their ultimate end
and how their affairs will conclude™?.

This explanation returns the rationale for exception to consideration of the final outcome, not
to doubt in the foundation of faith.

On this basis, the divergence among Malikt scholars in the Maghreb is not a contradiction but
a difference in perspective. One group—such as Ibn ‘Abdiis and Lugman b. Yaisuf—affirmed
exception, in alignment with the apparent (U2Ws) position of the early generations and as a
precaution regarding completeness and final outcome. Ibn “Abdds states: “I profess that I am a
believer before God at this present moment, but I do not know how my end will be™.

This accords with what is established from the imams of the Sunnah. It is also supported by
what is reported from Imam Ahmad—as in the narration of al-Marwadhi—that when he was
asked, “If I make exception regarding my faith, does that mean I am doubting?” he replied:
“No.” This is further corroborated by the statement of Hammad b. Zayd: “They call us doubters,
but by God we have never doubted our religion. However, certain matters have arisen—has it
not been mentioned that even a small amount of ostentation (riya’) constitutes <l & (associating
partners with God)? Then where is one free from ostentation?”*.

This clearly indicates that exception is not rooted in doubt, but in piety and caution.

U Sharh Sahth al-Bukhart, (1/83).

% al-Risalah al-Wafiyah li-Madhhab Ahl al-Sunnah, Abii ‘Amr al-Dan, p. 177.
> Tartib al-Madarik wa Taqrib al-Masdalik, al-Qadi ‘Iyad, (4/227).

* al-Sunnah, ‘Abd Allah ibn Ahmad, (1/347).
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Another group—Iled by Muhammad b. Sahniin—opted to refrain from exception, following
what is reported from Imam Malik. When he was asked: “Should I say: ‘I am a believer, and
God is praised, if God wills’?” he replied: “Say: ‘I am a believer,” and do not mix anything else
with it.” This is reported by Ibn Ab1 Zayd, who also transmitted from Muhammad b. Sahniin
his statement: “Do not combine anything with it”!. Muhammad b. Sahniin authored his work
al-Iman wa al-Radd ‘ala Ahl al-Shakk (“Faith and the Refutation of the People of Doubt”), and
this approach was followed by ‘Abd Allah b. Ghafiq in his book a/-Iman’, Yahya b. ‘Umar in
al-Radd ‘ala al-Shukkak (“Refutation of the Skeptics”)’, Yahya b. ‘Awn in al-Radd ‘ald Ahl
al-Bida ‘ (“Refutation of the People of Innovation”)*, and Ibrahim b. ‘Attab°.

All of this was not in agreement with the Murji’ah, but rather as a means of blocking the path
to doubt regarding the foundation of faith and refuting those who introduced hesitation into the
foundation of religion.

Abil ‘Amr al-Dan states:

“Exception in faith is permissible and expansive when it relates to the ultimate outcome or to
completeness; however, it is not permissible when used in the sense of doubt, for the least
degree of faith that is accepted is that which is not accompanied by doubt™.

Ibn ‘Arafah states:

“The precise view is that if one intends to inform about his present state, there is no issue in it;
but if he intends to refer to the ultimate outcome of his affair, then exception is necessary””’.
Al-Nafrawi states:

“For this reason, it is valid for a person to say: ‘I am a believer, if God wills,” with consideration
of the ultimate outcome™.

Al-Tahir Ibn ‘Ashiir states:

“What was established by Shaykh Abii Muhammad b. Abi Zayd and ‘Iyad is that the
disagreement is merely verbal. If one says ‘if God wills’ while his inner state of faith
corresponds to his outward expression, there is no harm in it. However, if it stems from doubt,
then it constitutes doubt in faith—and that is not what Ibn ‘Abdiis intended™”.

Accordingly, the objection of Muhammad b. Sahniin is directed specifically at those who doubt
the foundation of their faith, not at those who employ exception out of piety concerning its
completeness. His position, therefore, is a refutation of the doctrine of doubt, not an affirmation
of Murji'ite theology—especially since the Murji’ah assert the certainty of complete faith.

al-Jami ‘, Tbn Abi Zayd, p. 122.

Tartib al-Madarik, (4/399).

ibid., (4/359).

ibid., (4/402).

ibid., (4/397).

al-Risalah al-Wafiyah, p. 175.

Tafsir Ibn ‘Arafah, (3/218).

al-Fawakih al-Dawani Sharh Risalat Ibn Abt Zayd al-Qayrawani, Ahmad ibn Ghanim al-Nafrawi,
1/61).

al-Tahrir wa al-Tanwir, Ibn ‘Ashir, (9/10).

O~ 0 9 A W A W N =

2881



European Journal of Philosophical Research. 2026. 13 (1)
E-ISSN: 2413-7286
Volume-13/Issue-1/2026

Section Three: The Position of Moroccan Scholars on the Perpetrator of Major Sins

The question of the ruling concerning the perpetrator of a major sin (fa‘il al-kabirah) is among
the most intricate and far-reaching issues in the theology of faith. It is rooted in a fundamental
principle over which sects have differed—namely, the nature of faith itself: is it an indivisible
whole, or a composite reality that admits gradation, increase, and decrease?

From this foundational question arose the —3al (divergence) regarding the ruling on the
perpetrator of major sins. The approaches of the various sects within the Muslim community
(ahl al-qiblah) diverged between excess and negligence. The shared premise underlying the
positions of the groups that opposed Ahl al-Sunnah—such as the Kharijites, the Murji’ah, the
Mu ‘tazilah, and the Jahmiyyah—is that they regarded faith as a single, indivisible entity.
Accordingly, they held that if part of it is lost, all of it is lost; and if part of it is present, all of it
is present. They did not affirm a composite reality capable of differentiation and gradation.
Ibn Taymiyyah states:

“The root of the dispute among these groups—namely the Kharijites, the Murji’ah, the
Mu ‘tazilah, the Jahmiyyah, and others—regarding faith is that they made it a single entity: if
part of it disappears, all of it disappears; and if part of it is established, all of it is established.
They did not say that some of it may go while some remains, as the Prophet % said: ‘There will
come out of the Fire whoever has in his heart the weight of a grain of faith>! 2

This principle is the source of deviation in this domain. On its basis, the Kharijites declared the
perpetrators of major sins to be unbelievers and expelled them from Islam; the Murji’ah,
conversely, considered sinners to possess complete faith, rendering sin inconsequential to its
reality; while the Mu‘tazilah adopted an intermediate position in outward form, placing the
perpetrator of a major sin in a “position between two positions” (manzilah bayna al-
manzilatayn) in this world, yet ruling that he will abide eternally in Hell in the Hereafter—due
to their shared underlying premise.

Ahl al-Sunnah wa al-Jama‘ah opposed this foundational assumption. They affirmed that faith
consists of speech and action, increases with obedience, decreases with disobedience, and
comprises multiple branches and levels. It may partially diminish while its essential basis
remains. Thus, a person may simultaneously possess faith and sin, obedience and disobedience
(4’w), He is not stripped of the foundation of faith due to sin; rather, it remains with him in a
deficient form. He is therefore subject to the will of God: if He wills, He forgives him; and if
He wills, He punishes him.

In this way, they differ from other groups: from the Murji’ah by affirming increase and decrease
and the effect of actions on faith; and from the “threat-oriented” groups (al-wa 1diyyah)—such
as the Kharijites and Mu ‘tazilah—by affirming the continuity (L) <iul) of the foundation of faith
despite sin, and by rejecting both excommunication and eternal damnation for the perpetrator
of major sins.

Ibn Taymiyyah states:

! Reported by al-Tirmidhi (2598), authenticated by al-Albani in Sahih al-Tirmidht (2598).
> Majmii‘ al-Fatawa, (7/510).
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“By this, the response to the doubts (©lexd) of the people of innovation—such as the Kharijites,
the Murji’ah, and others who claim that faith does not admit division, superiority, or decrease
(U=t —becomes clear. They argue that if part of it goes, all of it goes, since a composite entity
ceases entirely when one of its parts is removed... From this premise their paths diverged. As
for the Companions and Ahl al-Sunnah and the scholars of hadith, they said: it increases and
decreases™!.

Based on this same principle, Ahl al-Sunnah also affirm that elements of faith and elements of
disbelief may coexist within a single individual, as indicated by scriptural evidence. Allah says:
“OHR ik ab g il Al eﬁuﬁ\ (% L3” “And most of them do not believe in Allah except while
associating partners with Him”, and the Prophet # said: “The adulterer does not commit
adultery while he is a believer”?, despite the persistence of the foundation of faith.

Ibn al-Qayyim states:

“Here lies another foundational principle: a person may combine within himself disbelief and
faith, association and tawhid, piety and immorality, hypocrisy and faith. This is among the most
important principles of Ahl al-Sunnah, and it is opposed by other groups of innovation such as
the Kharijites, Mu ‘tazilah, and Qadariyyah. The issue of whether the people of major sins will
exit the Fire or remain therein eternally is built upon this principle™.

Thus, it becomes clear that the root of disagreement concerning the ruling on the perpetrator of
major sins ultimately returns to the question of the nature of faith: is it an indivisible whole, or
a composite reality that admits division and gradation? Upon the answer to this question depend
all subsequent positions on the issue.

Subsection One: The Ruling on the Perpetrator of Major Sins According to Ahl al-Sunnah
This is to be considered from two perspectives: in this world and in the Hereafter.

First: His ruling in this world

Ahl al-Sunnah wa al-Jama‘ah maintain that the perpetrator of a major sin does not exit the fold
of Islam merely by committing it. Rather, he remains a Muslim—fasiq (morally corrupt),
deficient in faith—in whom the foundation of faith coexists with the cause of sinfulness. He is
not stripped of the designation of Islam, nor is he granted the fullness of faith.

This principle is firmly grounded in the Qur’an and the Sunnah, and upon it the consensus of
the early generations is established. The imams of creed have consistently affirmed it in both
transmission and doctrinal formulation.

Al-Tahawr states:

“We do not declare any of the people of the giblah to be unbelievers on account of a sin, so
long as he does not consider it lawful; nor do we say that sin does not harm the one who commits
it while possessing faith™.

Ibn Battah states:

' Minhdj al-Sunnah al-Nabawiyyah, Ibn Taymiyyah, (5/204-205).
2 Reported by al-Bukhari (6782).

3 al-Salah wa Hukm Tarikihd, Ibn al-Qayyim al-Jawziyyah, p. 60.
* Matn al-‘Aqidah al-Tahawiyyah, Abi Ja‘far al-Tahawi, p. 21.
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“The scholars are unanimously agreed—without disagreement—that no one from the people of
the giblah is declared an unbeliever due to a sin, nor do we expel them from Islam on account
of disobedience. We hope for the good-doer and fear for the wrongdoer™!.

Al-Sabun1 states:

“Ahl al-Sunnah believe that a believer, even if he commits many sins—whether minor or
major—does not become an unbeliever on account of them. If he leaves this world without
repentance and dies upon tawhid and sincerity, then his affair is consigned to God, Mighty and
Majestic™.

Ibn Taymiyyah states:

“Despite this, they do not declare the people of the giblah to be unbelievers on account of sins
and major transgressions, as the Kharijites do. Rather, the bond of faith remains despite sin...
They do not strip the sinful believer of the designation of faith entirely, nor do they consign
him to eternal damnation in the Fire, as the Mu‘tazilah claim. Rather, the fasiq remains within
the scope of faith™.

On this basis, his legal status in this world is that of other Muslims: the sanctity of his life and
property is preserved, and he is included in all legal rulings pertaining to inheritance, marriage,
lawful slaughter, and other aspects of communal life.

Sufyan al-ThawrT states:

“Whoever prays facing this giblah is, in our view, a believer. People, in our view, are believers
by their profession of faith; they share in inheritance, marriage, legal punishments, slaughtered
animals, and ritual practices. They have sins and errors, and God will take them to account—if
He wills, He will punish them, and if He wills, He will forgive them. We do not know what
they are in the sight of God™™.

Al-BarbaharT states:

“Know that this world is the abode of faith and Islam, and the &Y of Muhammad % within it
are believers and Muslims in terms of their legal rulings: their inheritance, their slaughtered
animals, and the prayer over them. We do not testify for anyone to the reality of complete faith
until he fulfils all the laws of Islam. If he falls short in any of that, he is deficient in faith until

he repents™.
As for the application of the term “believer” to such a person, there is a recognized (& <)
(terminological difference), as explained by Ibn Taymiyyah:

“Ahl al-Sunnah wa al-Jama‘ah hold that he is a believer with deficient faith; otherwise, he
would not be punished. Just as he is deficient in righteousness and piety by agreement among
Muslims. The question remains: is he to be called a ‘believer’ in an absolute sense? On this
there are two positions, and the correct view is one of qualification. If asked concerning rulings
in this world—such as emancipation in expiation—it is said: he is a believer. Likewise, if asked
whether he falls under the address («U=3) to believers. However, if asked about his status in the

al-Sharh wa al-Ibanah ‘ala Usil al-Diyanah, Ibn Battah al-UkbarT, p. 242.
‘Agidah al-Salaf Ashab al-Hadith, Abu ‘Uthman al-Sabiini, p. 13.

Matn al- ‘Aqidah al-Wasitiyyah, Ibn Taymiyyah, p. 8.

al-Sunnah, ‘Abd Allah ibn Ahmad, (1/374).

Sharh al-Sunnah, al-Barbahari, p. 30.
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Hereafter, it is said: he is not among the category of believers promised Paradise outright.
Rather, he possesses faith that prevents him from abiding eternally in the Fire, and through
which he will eventually enter Paradise after being punished, if God does not forgive him. For
this reason, it has been said: he is a believer by virtue of his faith and a fasiq by virtue of his
major sin—or a believer with deficient faith™!.

Second: The ruling of the perpetrator of major sins in the Hereafter

As for his ruling in the Hereafter, the Ahl al-Sunnah believe that he is under the will of Allah
Almighty: if He wills, He forgives him, and if He wills, He punishes him according to his sin.
He will not remain eternally in Hell, but his final destination is Paradise, as Imam al-Tahawi
said:

“The people of major sins from the Ummah of Muhammad #: will not remain eternally in Hell
if they die as monotheists, even if they were not repentant, after meeting Allah while knowing
Him. They are under the will and judgment of Allah: if He wills, He forgives them and pardons
them by His grace, as He, the Exalted, mentioned in His Book: ‘Indeed, Allah does not forgive
association with Him,” and if He wills, He punishes them in Hell by His justice, then brings
them out of it by His mercy and the intercession of those who intercede from among the people
of obedience, then He admits them into His Paradise. This is because Allah is the Protector of
those who know Him, and He did not make them in the two abodes like those who deny Him?”.
Al-Sabini said:

“Ahl al-Sunnah believe that if a believer commits many sins, whether minor or major, he does
not become a disbeliever because of them. Even if he leaves this world without repentance,
dying upon monotheism and sincerity, his affair is with Allah. If He wills, He forgives him and
admits him into Paradise on the Day of Resurrection safe and victorious, not punished in Hell
nor held accountable for what he committed and accumulated of sins and burdens that he carried
until the Day of Resurrection®.”

Al-Baghawt said:

“Ahl al-Sunnah agreed that a believer does not leave faith by committing any major sin as long
as he does not consider it lawful. If he commits any of them and dies before repentance, he will
not remain eternally in Hell, as mentioned in the hadith. Rather, his matter is to Allah: if He
wills, He forgives him, and if He wills, He punishes him according to his sins, then admits him
into Paradise by His mercy*.”

These reports show that the doctrine of Ahl al-Sunnah is a middle position between the sects of
threat (al-wa‘1diyyah) and the Murji’ah: it is based on affirming the essence of faith despite sin,
denying disbelief and eternal punishment, while affirming divine threat and entitlement to
punishment. This is the foundation upon which the statements of the Maliki scholars of the
Maghreb in this issue are built.

' Majmi ‘ al-Fatawa, (7/354).

2 Matn al- ‘Aqidah al-Tahawiyyah, p. 45.
> ‘Aqidah al-Salaf Ashab al-Hadith, p. 13.
* Sharh al-Sunnah, al-Baghawr, (1/103).
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The second requirement: the ruling of the perpetrator of major sins according to the
Maliki scholars of the Maghreb

The established position of the Maliki scholars of the Maghreb regarding the ruling of the
perpetrator of major sins is consistent with the doctrine of Ahl al-Sunnah wa al-Jama“‘ah: they
deny declaring a Muslim a disbeliever due to sin, affirm that he is under the will of Allah
Almighty, apply the rulings of Islam to him in this world, and apply the rulings of divine threat
in the Hereafter without claiming his eternal punishment, while affirming his eventual exit from
Hell if he is punished. This appears in a coherent framework that strengthens one another and
demonstrates unity of methodology and consistency of doctrine.

Ibn Abi Zayd al-Qayrawan stated:

“And that no one from the people of the qiblah is declared a disbeliever due to a sin, even if it
is major, and that faith is not nullified except by shirk'.”

This is a decisive text rejecting the view of the Khawarij and those who followed them, and
affirming the continuation of the name of faith despite major sin.

Ibn Abi Zamanin said:

“Ahl al-Sunnah do not withhold seeking forgiveness for anyone from the people of the qiblah,
nor do they see that prayer should be abandoned over one who dies among them, even if he was
among those who were excessive in sin...”

He then transmitted reports from the scholars, including:

“The practice of the scholars was that they did not abandon prayer over anyone from the people
of the qgiblah, even if he committed any deed.”

And he said:

“The Sunnah is to pray over everyone who declares the oneness of Allah, even if he was
excessive in sins and major sins, as long as he adheres to tawhid and affirms what came from
Allah. He is prayed over, and his sin is upon himself, and his reckoning is with his Lord. He is,
in our view, a believer by his faith, and Allah may punish him or forgive him. We do not expel
him from Islam due to sins, nor do we make Hell obligatory for him; rather, Allah judges him
by His knowledge and places him where He wills, either Paradise or Hell. We hope for the
righteous and fear for the sinful?.”

Ibn ‘Abd al-Barr said:

“Whoever commits a major sin and dies without repentance, his affair is with Allah: if He wills
He forgives him, and if He wills He punishes him”.”

Al-Bajt said:

“And His statement: ‘“Whoever does not come with it has no covenant with Allah; if He wills
He punishes him and if He wills He admits him to Paradise’ indicates that the perpetrator of

major sins is under divine will...”* >

U al-Jami‘, Ton Abi Zayd, p. 111.

2 Usiil al-Sunnah, p. 224.

3 al-Tamhid, (5/78).

* Reported by Abii Dawiid (425), al-Nasa'1 (461), and Ibn Majah (1401), authenticated by al-Albani in
Sahih Ibn Majah (1158).

> al-Muntaqa Sharh al-Muwatta’, (1/221).
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Ibn al-‘Arabi said:

“In summary, the final matter is that affirming the intercession for the Prophet ¥ establishes
the truth of promise and threat. The Murji’ah deny intercession because they see no need for it,
while the Khawarij and Qadariyyah also deny it because eternal punishment prevents it...”".
Al-Qurtubi said:

“The verse: ‘Indeed Allah does not forgive association with Him’ is a refutation of the
Khawarij, who claim that the perpetrator of major sins is a disbeliever...”2.

Ibn Naji al-Tantkhi said:

“This is the view of the majority of Ahl al-Sunnah, past and present...”>.

Thus, this is a coherent system showing the agreement of Maliki scholars on affirming faith
despite major sins, denying takfir, affirming divine will, affirming intercession, and applying
Islamic rulings to Muslims.

The second axis: the position of Maghrebi Maliki scholars on sects opposing the doctrine
of faith

This axis examines historically and intellectually the entry of sectarian ideas into the Maghreb
and how Maliki scholars responded to them, showing an active scholarly vigilance that
preserved doctrinal stability. It includes two sections:

Section One: The position of Maghrebi scholars on Murji’ite thought

Subsection I: the entry of Murji’ite thought into the Maghreb

Since Maliki scholars in the Maghreb and al-Andalus were firmly established upon the creed
of Ahl al-Sunnah wa al-Jama‘ah in the issue of faith—rejecting takfir due to sin, affirming
divine will, and applying Islamic rulings to Muslims—as shown in their texts, it becomes clear
upon examination that Murji’ism did not become an established doctrine nor a dominant
movement in the region. Rather, it appeared only in isolated cases among individuals.

This scholarly continuity proves that the Maghreb’s doctrinal foundations were purely Sunni,
and Murji’ism did not find a stable environment. Rather, it was rejected in general.

However, biographical and doctrinal literature preserved indications of minor traces of
Murji’ite ideas among a few individuals, not as a widespread phenomenon. Ibn Hazm said:
“Some of the Karramiyyah said: the hypocrites are believers among the people of Paradise...”.
This historical testimony shows that Murji’ite tendencies appeared only in a very limited
number of individuals and did not shape the general Maliki doctrine.

Thus, the entry of Murji’ite thought into the Maghreb was not one of stability or expansion, but
rather a marginal and rare occurrence that quickly disappeared in the face of the firmly rooted
Maliki Sunni school, which preserved the balance of the Ummah in the concept of faith between
action, divine threat, and will, leaving the Maghreb in general upon the path of Ahl al-Sunnah
wa al-Jama‘ah, far removed from the extremism of the Kharijites and the negligence of the
Murji’ah.

! al-Qabas fi Sharh Muwatta’ Malik ibn Anas, p. 899.

2 al-Jami‘ li-Ahkam al-Qur’an, Abt ‘Abd Allah al-Qurtubi, (5/386).
3 Sharh Ibn Naji ‘ala Matn al-Risalah, (1/56).

4 al-Fasl ft al-Milal wa al-Ahwa’ wa al-Nihal, (4/155).
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Subsection II: The Position of Maghrebi Scholars on Irja’

When examining the history of the Malikis in the Maghreb and al-Andalus, it becomes evident
to the critical researcher that Irja’ was neither a firmly established doctrine within their scholarly
milieu nor an influential current in shaping their creed. Rather, it was a marginal and transient
phenomenon, whose impact was limited and swiftly confronted with rigorous scholarly and
methodological refutation. This was due to the firm establishment of Ahl al-Sunnah’s doctrinal
formulations in the field of Tman among them, inherited from Imam Malik and his companions.
These formulations were based on the principle that faith consists of word, deed, and intention;
that it increases and decreases; that actions are part of its definition; and that sins neither
completely negate it nor leave it unaffected in absolute terms. Hence, any attribution of Irja’ to
certain prominent figures among them was, in reality, the result of misunderstanding or
inaccurate transmission, and not a reflection of a settled doctrinal position.

Among the most significant illustrative cases is that of Imam Yahya ibn Sallam, one of the
leading scholars of Ahl al-Sunnah in Ifrigiyyah, who was accused of Irja’. The stance of Maliki
scholars toward him represents a clear model of scholarly caution and fairness combined with
methodological firmness. They neither accepted the accusation at face value nor dismissed it
lightly; rather, they examined the matter, investigated it thoroughly, and the truth became clear
to them. Abu al-‘Arab transmitted a number of reports in this regard, including:
"o adls calaally F 55k ol i Cuia () ean 8 () 4ianid ¢ gean daT e day ol e 4l s rie S il
sla Yl =Y (Ol Ohaid il B Legale "
“Indeed, I was with Yahya ibn Sallam when a man from Egypt came to him and told him that
his grandfather’s grave was next to the grave of Ibn Fariikh in al-Mugqattam, and that he saw
two lamps lit upon them every night, and he was accused of Irja’!.”

This indicates that accusations were sometimes accompanied by unreliable reports, which
increases the likelihood of misattribution.

Abi al-‘Arab then reported what explicitly demonstrates the innocence of Yahya ibn Sallam,
stating:

" ocela Wl JsE el sl s aed) el S UL Al QB e of o lalll a ) sl (s 1 JE clea o S s
Aoy 4l oSfian 08y (ol dad la )Y (e oo o Al e Le ALl o Ml ALl las ooy o i "
“Bakr ibn Hammad narrated to me, saying: Abu Rabi" al-Laythani told me that a man said to
him: ‘O Abi Zakariyya, people say that you adhere to Irja’.” He struck his hand against the wall
of the giblah and said: ‘By the Lord of the qiblah, I have never worshipped Allah upon anything
of Irja’ at all. How could that be, when I have informed you that it is an innovation®.””

This is an explicit textual denial of Irja’ and even a declaration of its being an innovation, fully
consistent with the principles of Ahl al-Sunnah.

However, the origin of the accusation—as clarified by scholars—was not an explicit doctrinal
affirmation of Irja’, but rather a misinterpretation of his transmission of theological
disagreement. Abil al-‘Arab stated:

' Tabagat “Ulama’ Ifrigiyyah, Abii al-‘Arab, p. 37.
2 ibid., p. 37.
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" Zpaa 4 B e s Ale gand 5 dll e e USJB ce AN Gy (o e 0 el 0 el s g
e Liagdd iy i) Jal (e 00 ora s 4] Ul a1y s J ciom o A3l aly 45Y o m yhal U oD 0 (s o2
colil gaalenall 4y glaa (0 (onn 50 O cola S¥1 4l Cannsd L) sallas (g labiad JB 1o yal) sl J ol Y (30 6530
Jb Ol " 108l sty ¢cs sl (g olSILa 23S ol Qi S lad) 8 0 ol sy (el S 5ol La oy S5 L cad JUad
s el " oiosl O o osomes AR Gy Ll Jee ol KSOa0s Mdeey "
“This was narrated to me by Sulayman ibn Salim, from ‘Awn ibn Yusuf al-Khuza ‘1, who said:
We were with ‘Abd Allah ibn Wahb, hearing from him, until he came across a report in his
books from Yahya ibn Sallam. He said: ‘Discard it, for I have been informed that he is a
Murji'l.” ‘Awn said: I then stood up along with three men from Ifriqiyyah, and we testified that
he was innocent of Irja’. Abu al-‘Arab said, according to Sulayman ibn Salim: He was only
attributed to Irja’ because Miisa ibn Mu‘awiyah al-Samadi came to him and asked: ‘O Abu
Zakariyya, what have you found people saying about faith?” He replied: ‘You have met Malik
and Sufyan al-Thawrt saying: “Faith is word and deed,” and you have met Malik ibn Mughtl,
Qatar ibn Khalifah, and ‘Amr ibn Dharr saying: “Faith is word...”!.”

This narrative is merely a transmission of doctrinal disagreement, not an endorsement of it.
However, when part of the statement was excerpted and transmitted incompletely to Sahniin,

he reportedly said:
" s ellle s ABda G kg 0 (g ee 08 @Dk G (e S Ly s (3 (st Ay sl (s il
> 138 HEE Jus (pd o= Ju B 4 Sy s

“When Miisa ibn Mu‘awiyah informed Sahniin ibn Sa‘id of what Yahya ibn Sallam reported
concerning ‘Amr ibn Dharr, Qatar ibn Khalifah, and Malik ibn Mughiil, without mentioning
what he reported from others, Sahniin said: ‘This is a Murji'12.””

Thus, the judgment was based on an incomplete transmission rather than full verification.

The matter did not end there; rather, investigation continued until the reality of his belief
became clear. Muhammad ibn Ahmad ibn Tamim stated:
"My dee s 0 el " s s csn OIS 10 (L) b o U e LA (ing 0 dema 0 ong il
lie 4l ¢(priile A yeany Cile ataa o o g el sl JB (Gall V) oaa e Js Y B oaa 48 oy S
sl ) S LS 5,0,

“I asked Yahya ibn Muhammad ibn Yahya privately about his grandfather’s view on faith. He
said: ‘My grandfather used to say: “Faith is word, deed, and intention.”” Yahya was trustworthy
and truthful and would not report anything about his grandfather except the truth. Abi al-°Arab
said: He informed me that their grandfather died in Egypt in the year 200, and he had many
virtues which he omitted out of dislike for prolongation”.”

This confirms that his doctrine was precisely that of the Salaf.

In Riyad al-Nufts, further clarification reinforces his innocence:
MO ekl o B B G (e s 10 s (S O (ore 4] Sl (g oandl ald) e
as e e i€ o) Ul Gl o3 i 3 yal 105 on ataad ny 330 7 150 8 <ela Y i ga g il
s Lae Al oy Sy e Al 4l iy "0 Mad ol Qg Ll " eed J Ok eyl
“Abii al-Qasim al-Sadr wrote to him that ‘Isa ibn Miskin said: ‘Awn ibn Yiisuf narrated: I said

' ibid., p. 38.
2 Tabaqgat ‘Ulama’ Ifiigiyyah, p. 38.
3 ibid., p. 38.
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to Yahya ibn Sallam: ‘People accuse you of Irja’.” “Awn said: ‘Yahya grasped his beard and
said: May Allah burn this beard in fire if I ever held the view of Irja’ before Allah, the Mighty
and Majestic.’ It was said to ‘Isa: ‘What do you say about him?’ He replied: ‘By Allah, he is
better than us, and Allah has declared him innocent of what they say'.””

In  another  passage, his  explicit rejection of Irja’ is  reaffirmed:
" $he ay 4l ASHias Mg el M

“How could that be, when I have informed you that it is an innovation?>.”

Through this narrative, the Maliki methodology in dealing with issues of creed becomes
evident: precision in transmission, critical verification of attribution, strictness in rejecting
innovation when established, and fairness when innocence is confirmed. It also shows that Irja’
was not a widespread phenomenon, but rather an accusation that was unusual, rejected, and
required thorough verification.

This principle is further confirmed in the doctrinal works of their leading scholars, who
combined refutation of the Murji’ah with affirmation of Ahl al-Sunnah doctrine. Ibn Habib said:
" dae 30 J8 Glal) O 05l s ) A el il 5 A imall 5 4 pall Ay jhall 5 Lz ) s e iy

“All other Kharijites... including the Sufriyyah, Qadariyyah, Mu‘tazilah, and the Murji’ah who
say that faith is word without action are to be asked to repent®.”

Sahniin said:

"l Jal e sed Lad Gl (ge o) 1z Ll sl Calld 8 S8 La g 1 JUB (M all B Lo Y gz ) Al i e il L
i) pe il i W s pall CillE 5

“I do not say what the Kharijites say, nor what the Murji’ah say.” It was said: “And what do
they say?” He said: “The Kharijites say: whoever commits a sin is from the people of Hell. The
Murji’ah say: sins do not harm with monotheism*.”

Al-Qadi  ‘Iyad, in ,his commentary on the hadith “Gx= () i stated:
iy Je Y e aill Les ally Y8 ddaa o gy 4D 4 Y s el e 35 Gaa o) Al
““‘He has succeeded if he is truthful®’ is a refutation of the Murji’ah, as it affirms success
conditional upon truthfulness in fulfilling obligations and duties®.”

Abii al-"Abbas al-Qurtubi said:

" ) 1 Caalal s (el (A LS il Badlil ) 1l dia el 33 e Slud e 4 das il o8
Ol 38l Sl (Bl oy gusi 4k o 3 43 5 clale i 5yl ory 501 cpm Sl o slae cnla s s conlid e
ek Jll 58 5 cmaall "

“This heading highlights the corruption of the doctrine of the extremist Murji’ah who claim that
mere utterance of the two testimonies suffices for faith. The hadiths in this chapter indicate its
invalidity. It is a doctrine known to be corrupt in the Shari‘ah for anyone who reflects upon it,

' Riyad al-Nufiis fi Tabaqat ‘Ulama’ al-Qayrawan wa Ifrigiyyah, Abi Bakr ‘Abd Allah al-Maliki,
(1/190).

2 ibid., (1/190).

al-Muntaqa Sharh al-Muwatta’, (7/205).

Tartib al-Madarik, (4/214).

Reported by al-Bukhart (189) and Muslim (11).

Ikmal al-Mu ‘allim bi-Fawaid Muslim, (1/221).
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as it necessitates legitimizing hypocrisy and affirming true faith for the hypocrite, which is
definitively false!.”

Indeed, their jurists went so far as to address even practical legal scenarios, as in the fatwa of
S1di Ahmad ibn ‘Isa, who ruled regarding one who merely pronounces the two testimonies
without understanding their meaning:

"B e CSILdl Alea e ga b @Dl Vs el () iy Vg a4l H Vg agan an gl Al Y
Cr AT

“He is not granted any share in monotheism, nor does he attain any portion of it, nor is he
attributed to faith or Islam. Rather, he is among the perished and the group of disbelievers?.”
Ibn al-Nashsharist commented:

" e A S AL e gl Ly b sl (e 3 yaal) BRI (o ) e Sl (o i a5 el B g
Lyl o,V e dll Liaae cgliall Jsan 4 Caaiall 555 olal) (A 3 @l axe ae sl alua 5l 330"
“The extremist Murji’ah, a sect of innovators, held that mere verbal profession without
knowledge of its meaning—whether accompanied by prayer, fasting, or not—is sufficient for
faith, and that its possessor will enter Paradise. May Allah protect us from misleading
opinions’.”

The response was not limited to general refutations; rather, independent treatises were authored
on the subject, such as “al-Radd ‘ala al-Murji’ah” by Yahya ibn ‘Umar al-Maliki*, indicating
that the intellectual engagement was systematic and rooted in scholarly methodology rather
than occasional reaction.

In conclusion, the Maliki environment in the Maghreb represented a pure Sunni milieu in
matters of faith. Irja’ was not a dominant or established doctrine therein; rather, it was known
primarily through refutational literature and warning texts. Any attribution of it to prominent
figures—such as in the case of Yahya ibn Sallam—stemmed from errors in transmission or
interpretation. The Maliki school addressed such claims with a rigorous scholarly methodology
that combined verification, fairness, and decisive rejection of innovation once established,
ultimately affirming the creed of Ahl al-Sunnah and excluding all doctrines opposed to it,
particularly those of the Murji ah.

Section II: The Position of Maghrebi Scholars on Kharijite Thought
It is structured into two subsections:

Subsection I: The Entry of Kharijite Thought into the Maghreb

First: The Beginnings of the Call and the Problem of Chronological Attribution

There is considerable disagreement regarding the dating of the entry of Kharijite thought into
the Maghreb. While some historical reports suggest an early emergence immediately after the
Battle of Nahrawan in 38 AH, claiming that ‘Abd Allah ibn Wahb al-Rasibi survived and settled
in Jabal Nufusa, critical scholars of hadith and historical transmission reject this view, affirming
instead that al-Rasibi was killed in that battle. What is historically established is that the actual
emergence of Kharijite doctrine in the Maghreb occurred at the end of the first Islamic century,

al-Mufhim lima Ushkila min Talkhis Muslim, (1/204).
al-Mi ‘yar al-Mu ‘rib, Abt al-°Abbas al-Wansharisi, (1/432).
ibid., (1/433).

Tartib al-Madarik, (4/359).
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when the region became a refuge for remnants of various defeated sects from the East. This was
particularly the case after the killing of QatrT ibn al-Fuja’ah in 77 AH, which created fertile
ground for the arrival of Ibadi and SufiT missionary movements'.

Second: Modes of Transmission and the Methodology of Scholarly Mobilization

The Kharijite doctrine did not develop in the Maghreb through spontaneous reception, but rather
through a highly organized system originating in the Basran school under the supervision of
early leaders such as Jabir ibn Zayd and Abii “Ubaydah Muslim ibn Abi Karimah. These figures
established a strict pedagogical methodology for training what became known as “hamalat al-
‘ilm” (bearers of knowledge), students who traveled from the Maghreb to Basra to study
foundational doctrines.

Their training was not limited to theology and jurisprudence; it also included political
governance, military organization, and even astronomy, in order to prepare leaders capable of
establishing the “imamat al-zuhtr” (public imamate) and administering society upon gaining
authority.

Among those who contributed to spreading Kharijite thought in the western Islamic lands were:
‘Asim al-Sadrati from the eastern Aurés, Abti Dawiid al-Qibl1 al-Nafzawi from the Lower
Maghreb, Isma‘il ibn Darar al-Ghadmisi, who specialized in judiciary and fatwa, ‘Abd al-
Rahman ibn Rustum, founder of the Rustamid state, and Aba al-Khattab ‘Abd al-A‘la ibn al-
Samh al-Ma‘afir1, chosen as “Imam al-Zuhiir”.

Kharijite missionaries in the Maghreb initially adopted a strategy of concealment (kitman)
before openly declaring rebellion. They penetrated major Berber tribal groups such as Zanata,
Hawwara, and Nufiisa, using religious camouflage and engaging in professions such as herding
and irrigation. Through figures such as ‘Ikrimah, the intellectual originator of the Sufriyyah,
and Salamah ibn Sa‘d, a leading Ibadi* 4=, they spread doctrinal principles based on absolute
equality and the rejection of Qurayshi lineage as a condition for leadership. This doctrine
resonated with populations that had experienced injustice under ruling authorities, leading them
to adopt Kharijite ideas not merely as theology but as a framework for political liberation.

The geographical spread of Kharijism divided the region into two main centers: the far
Maghreb, dominated by the Sufriyyah, which culminated in the movement of Maysarah al-
Matghariin 121 AH, and later the establishment of the Banii Darrar emirate in Sijilmasa in 140
AH*,

The central and eastern Maghreb, by contrast, became strongholds of Ibadism, particularly in
Jabal Nufiisa, which served as a fortified base until conditions allowed the proclamation of the
imamate of zuhir under Abu al-Khattab al-Ma‘afiri and ‘Abd al-Rahman ibn Rustum in
Tahart®.

The rapid entrenchment of Kharijite thought in the Maghreb is often explained by the
ideological compatibility between its principles and the local inclination toward autonomy.

' The Kharijites in the Maghreb until the mid-fourth century AH, Mahmiid Isma‘1l, p. 42 ff.

2 Siyar al-A immah wa Akhbaruhum, pp. 15-16.

3 al-Istigsa li-Akhbar al-Maghrib al-Aqsa, Abii al--Abbas Ahmad al-Salawi, (1/164).

* al-Bayan al-Maghrib fi Akhbar al-Andalus wa al-Maghrib, Tbn ‘1dari al-Marrakushi, (2/209).
> ibid., (1/96).
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Some researchers even link this to the legacy of Donatism in North Africa. In this context,
Kharijism became a doctrinal framework through which Berber aspirations for political
independence were articulated, rejecting Eastern central authority. The Maghreb thus became
a unique doctrinal laboratory where ideas were transformed into independent political
structures.

In conclusion, Kharijism in the Maghreb evolved from a mobile, clandestine missionary
movement into a settled political doctrine embodied in states and formal allegiance systems,
benefiting from both Eastern organizational precision and local receptivity to autonomy.
Subsection II: The Position of Maghrebi Scholars on Kharijite Thought

The stance of Maliki scholars in the Maghreb toward Kharijite thought represents one of the
clearest manifestations of doctrinal guardianship undertaken by jurists in the western Islamic
world. Their role was not limited to theoretical exposition, but extended to combining
intellectual jihad (through argument and proof) with protective and defensive action aimed at
preserving communal unity and safeguarding the creed of Ahl al-Sunnah wa al-Jama“‘ah from
deviation.

This position was comprehensive in nature: intellectually, through authorship, teaching, and
refutation; and practically, through supporting legitimate authority and resisting insurgent
movements that threatened the unity of the Muslim community. Its importance lies in the fact
that Kharijite thought was not a passing phenomenon in the Maghreb, but had historical
continuity in certain regions, supported by religious, political, and social factors. This required
constant scholarly vigilance from Maliki scholars, who represented the Sunni authority in those
lands.

Among the main reasons that led Malik1 scholars to confront Kharijite thought intellectually
and practically were the following:

First: The Kharijite doctrinal foundations contradicted the methodology of Ahl al-Sunnah,
especially their practice of declaring Muslim sinners as unbelievers, rebelling against rulers,
and legitimizing bloodshed. These principles threatened the very foundation of social cohesion,
which the Shari'ah came to preserve, as indicated in Allah’s Jui 4@
- @ s b3
“And hold firmly to the rope of Allah all together,”
and the Prophet’s saying %:

D T I Z
“Whoever separates from the “the Muslim community” (4=lkall) by a handspan has removed
the bond of Islam from his neck!.”

Second: The historical consequences of Kharijite ideology included political instability and
violent conflict in various periods of the Maghreb, making its opposition a religious and
political necessity to preserve public order.

Third: Maliki scholars fulfilled the duty of commanding right and forbidding wrong in matters
of creed, seeing in Kharijite ideology a threat to the religious integrity of the “the common

! Reported by Abii Dawiid (4758) and Ahmad (21561), authenticated by al-Albani in Takhrij Kitab al-
Sunnah (892).
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people” “al-‘ammah” (4l)). They therefore refuted its deviations according to the
methodology of the Salaf, as established by Imam Malik, Ibn “Abd al-Barr, and al-Qadi ‘Iyad.
Fourth: The Maliki school in the Maghreb was closely linked to maintaining communal unity
and legitimizing political authority based on religious legitimacy. Thus, opposition to rebellion
was seen as preservation of the Sunnt doctrine of obedience to rulers in non-sinful matters and
prevention of the harms of civil strife.

Accordingly, Malik1 resistance to Kharijism was not a temporary reaction but a structured
intellectual and reformist project grounded in the objectives of Shari‘ah in preserving religion,
life, and communal order. It played a decisive role in shaping Sunni identity in the Maghreb
across centuries. This resistance manifested in two main forms:

First: Practical Resistance

Al-Qadr1 ‘lyad stated:

" Cpalisall Lae | i g e laadl ol 15alA 5 1 sasa e xall s g2l Jal (e agaladl 5 7 ) sad) o e elalel) pea]
DU P UL L R G VS PR m
“The scholars are unanimously agreed that the Kharijites and those similar to them among
innovators and rebels, if they rise in rebellion, oppose the community, and split the unity of
Muslims, then fighting them becomes obligatory after warning them and giving them due
clarification'.”

Al-Qurtubi stated:

"aall ) s G A cad dad A e oAl L "
“As for the Kharijites who rebel against just rulers, it is obligatory to fight them until they return
to the truth®.”

Historical confrontations in the Maghreb under the Umayyad authority include:

1. The revolt of Maysarah al-Matghari (122 AH): triggered by political injustice under
Umayyad governors in Tangier, leading to the killing of officials and the expansion of
rebellion into the Sous region, with the aim of establishing a Kharijite Sufri state.

2. The Battle of al-Ashraf (123 AH): a major defeat of Umayyad forces led by Khalid
ibn Habib, resulting in the killing of many Arab nobles and increasing Berber
participation in the revolt.

3. The Battle of Baghdiuira (124 AH): a decisive Kharijite victory that led to the death of
the Umayyad governor Kulthim ibn ‘Iyad and marked a turning point in the loss of
Umayyad control over the western Maghreb.

4. The campaigns of Hanzalah ibn Safwan: culminating in the Battles of al-Qarn and al-
Asnam, which restored stability to Qayrawan and prevented its fall to Kharijite forces.

These events demonstrate that the confrontation was both military and doctrinal, aimed at
preserving Sunni orthodoxy and political stability.
Second: Scholarly (Intellectual) Resistance

U Ikmal al-Mu ‘allim bi-Fawa 'id Muslim, (3/613).
2 Tafsir al-Qurtubr, (2/350).
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Maliki scholars also engaged in systematic intellectual refutation aimed at preserving orthodoxy
and correcting doctrinal deviations. Ibn Sahniin stated:
"E o)Al JUE8 Ja s e ) (8l

“Allah has made fighting the Kharijites obligatory'.”

Al-Bajt reported their doctrine of takfir of major sinners and its legal implications. Al-Qad1
‘Iyad affirmed scholarly consensus on fighting them when they rebelled?.

Ibn al-"Arabi linked their combat to religious merit, stating that fighting them is a religious duty
when they appear as armed rebels’.

Ibn al-"Arabi explained the aspect of nearness to God (qurbah) in fighting them, stating:

"A 8 gl s i 8 gl (8 1She 5 Yla (g sallny |5 seda 13) gzl s JU8 4y Jai g 13 (3lach 5"

“This matter is connected to, and inseparable from, the fighting of the Khawarij when they
emerge seeking wealth or dominion; fighting them is an obligation, and killing them
constitutes an act of drawing near to God.”*

Their resistance was not confined to the military dimension; rather, it extended to warning
against their approach to Qur’anic exegesis, which is founded upon adherence to the
ambiguous verses (al-mutashabih). Ibn al-°Arabi said:

" sl Y ol Lgtia Aaia Caa e A0 Lgd p i) ) W) Any W oAl ¢ lgliie Al Al @
“Regarding His statement, ‘and others are ambiguous,’ none follows it except one whose
heart is deviant. Concerning this, there are three doctrinal positions, the foremost of which
was upheld by the Khawarij...””

And al-Qurtubi, quoting Qatadah ibn Di‘amah, stated in his exegesis of the verse:

T cym (531 S 530 g by By gl 535S ) ) 475 pe sl (o ) Ll 1 Nk Al e 8 501 J "
“Qatadah said, in interpreting the Exalted’s saying, ‘& aes% & 3 LI’ if they are not the
Hariiriyyah and the various factions of the Khawarij, then I do not know who they are.”®

The Maliki scholars of the Maghrib further elaborated comprehensive refutations of the
juristic innovations that arose from their doctrinal foundations. Among these was the
invalidation of their claim that prayer is obligatory upon a menstruating woman. al-Qurtubi
stated:

"E3all Gaitall e 5 g o) sAN (ha il ) slalall GAS (e planl s 5 ¢ pla Y pimilall o 45"

“This indicates that a menstruating woman does not perform prayer, and this constitutes a
consensus among all scholars, except for certain groups of the Khawarij who maintain that
she must pray.”’

They also refuted their doctrine permitting a thrice-divorced woman to remarry her former
husband merely through a new marriage contract. He stated:

"l g lae Ly (Siie Al g ¢z ) A (e Adila W) Adde 43 g laal ales ¥ J 58 138 5"

al-Jami " li-Masa’il al-Mudawwanah, (6/236).
al-Muntaqa Sharh al-Muwatta’, (7/207).
Ikmal al-Mu ‘allim, (3/613).

al-Qabas fi Sharh Muwatta’ Malik, p. 588.
ibid., p. 897.

al-Jami ‘ li-Ahkam al-Qur an, (4/13).

ibid., (3/85).
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“This is a view with which we know of no one in agreement except a faction of the Khawarij,
and the Sunnah suffices without recourse to anything else.”!

They likewise rejected their claim permitting the simultaneous marriage to two sisters, and
clarified the invalidity of considering their dissent, stating:

AL Al ) sillae agi g cdia | s A s Cpall (e |58 ye agdY agdDlAy iny Y "

“Their 44llas is not to be taken into account, for they have deviated from the religion and
exited from it, and because they oppose the established Sunnah.”?

They also refuted their denial of wiping over the leather socks (al-khuffayn) and demonstrated
the weakness of the report attributed to Malik that appeared to support their position. He
stated:

Maaan Cual 55 )Sie 4l 5l 028 "

“This narration is anomalous and not authentic.””

The Malikis further expanded their disciplinary measures against them. They warned against
praying behind them and against performing funeral prayers over their deceased. Ibn Yunus
reported:

Maalia ya alai W aa Sl w Vg oz ) 5 A a8l e eay Vg rellle JU

“Malik said: ‘The Qadariyah are not to be prayed over... nor those slain among the Khawarij;
their funerals are not to be followed, nor are their sick to be visited.””

Sahntin ibn Sa‘1d added:

" ?GJ G afn

“As a disciplinary measure against them.”*

They categorically rejected their testimony, as affirmed by Ibn Abi Zayd al-Qayrawani °, and
even permitted the demolition of their mosques, which they used as centers for propagating
their innovations. Ibn Habib stated:

" OS o ks cagian JaY Alde e By ¢ ) gl () shaly agil 48 0 sillh Lo e s (38 )5 () anasall a3 Ll
agle aa Lo alud Aalall g (el sl 8 ana s 4na 5 Lala s agd"

“As for demolishing the mosque they built, it is justified; for all that they assemble upon
therein is intended for harm. Its demolition constitutes a humiliation for the adherents of their
doctrine; its continued existence serves as a pillar and refuge for them, whereas its destruction
establishes in the hearts of the 4le the s.é of what they uphold.”®

Some scholars even issued legal opinions annulling their marriages as a measure to safeguard
the Sunni community, as stated by Abii al-Qasim al-SayiirT:

" Ll (g | faa (53~ S Ll 4"

“As for the marriages they have innovated with our women, they are to be annulled.”’

This resistance had the following effects:

ibid., (3/148)

ibid., (2/125).

Tafstr al-Qurtubi, (6/100).

al-Jami* li-Masa’il al-Mudawwanah, (3/992).
al-Mi ‘yar al-Mu ‘rib, (1/439).

ibid., (2/17).

ibid., (1/182).
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a) Consolidation of Ahl al-Sunnah doctrine and prevention of deviant interpretations.
b)  Preservation of social unity and prevention of internal  conflict.
c) Strengthening the legitimacy of lawful authority.
d) Blocking pathways to sedition through intellectual and social containment.
e) Achieving religious and legal stability, which contributed to public security in the Maghreb.
Conclusion
From the overall findings presented, it becomes clear that the Maliki school in the Maghreb
developed a balanced theological conception of faith (iman), grounded in both the revealed
texts and the understanding of the Salaf. It affirmed that faith consists of both word and deed,
increases and decreases, and that actions are included within its very definition. It also upheld
the permissibility of istithna’ (qualifying one’s statement of faith with “if Allah wills”) on a
basis of verification and certainty, not doubt.
Through this position, the Maliki tradition refuted the excesses of the Murji'ah, who tended
toward negligence in matters of action and responsibility. At the same time, it confronted the
deviations of the Kharijites, who exaggerated in extremism and takfir, affirming that the
perpetrator of major sins does not leave the fold of faith, but remains subject to the will of Allah.
This moderate position was not merely a set of theoretical formulations; rather, it constituted a
practical methodological framework in transmission and creed. It was based on adherence to
the “the Muslim community” (4=lall), reverence for the textual sources, and the blocking of all
pathways leading to doctrinal deviation.
This balanced approach contributed significantly to achieving both doctrinal and intellectual
security, as it prevented the infiltration of tendencies toward excessive takfir on one hand and
religious dilution on the other. It also regulated the boundaries of religious affiliation according
to Shari‘ah criteria, which in turn fostered stability in the social and political structure of the
Maghreb and reinforced communal unity around the principles of Ahl al-Sunnah wa al-
Jama“ah.
Key Findings
a) The Maliki approach to Tman is grounded in the integration of textual evidence and its proper
application, avoiding both exaggeration and negligence.
b) The regulation of the concept of faith contributed to limiting both extremist takfir tendencies
(Kharijites) and excessive leniency in belief (Murji’ah).
c) The soundness of transmission among Maghrebi scholars, and their reliance on the
methodology of the Salaf, formed a fundamental safeguard against doctrinal deviation in
society.
d) The integration of scholarly clarification with practical measures in dealing with sectarian
groups contributed to preserving communal unity.
e) Theological moderation played a central role in achieving security and in combating
extremism in both its intellectual and social dimensions.
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