CHAPTER 3

THE ISSUES THAT LEAD TO TAKFIR %\
3.1 Introduction q

The issue of fakfir is deeply embedded in the usul (fouﬁio- principles) and
furu’ (branch issues) of Islamic jurisprudence. Usul serve bas,:, providing the
fundamental doctrine that guide Islamic thought, while " deals M‘lﬁc legal

rulings derived from these principles (Mas'od, 2 The ¢o 'rel@lship

between wusul and furu’ creates a frameonp un% ‘ thejgological
nt

underpinnings of fakfir. In the historical d
struggle on applying these principles Ma

mujtahidun or Islamic scholars cap%r indepemga , played a pivotal role
o S

in interpreting these principles\% # q &
However, this inte?!lal jflme as @‘e challenging, as differing

|
perspectives emerged, parti larlq sm&é/ssues and practices categorized as

O

bid’ah. The conw&&akf@e a ﬂ% oint in theological discussions. The
: N

divergence in opifigns on constitutes béa}z and the subsequent implications for an
it Je

ic law. lim scholars

lving circ

tancéff their times. The

wn

4

individual@ d to/significant tensions within the Muslim community. Scholars
? D
W

navigate balance een pkzserving orthodoxy and adapting to the changing
. § N
SOK cultural 1andscape.\h(4'6reover, the concept of takfir intertwined with socio-

1 dynamics, as issues of bid ah, ritual practices, and contemporary challenges

oate theological disagreements.



3.2 Misunderstanding of Bid’ah

The continuous debate on the issue of bid ‘ah among societies has triggew
of conflict, which consequently has hindered the Ummah from the c% ional
progress. Bid ‘ah means innovation, a belief or practice that has no prec in the time

of the Prophet (Firdaus Khairi Abdul Kadir, 2016). In a hadith, the Prophet Muhammad

P.B.U.H. said: \/

“Whoever innovates something in this matter of
will have it rejected.” (Ibn Majah: 14)

N wed, 4% GeaZ AP M\Q( .

“The best discourse is God’s Booky,the best gui is that "%n by Muhammad, and

the worst things are those whic elties. Ev yqnnoﬁn is error.” (Mishkat al-

Masabih: 141) \ &
Based on these hadiv majlrity usli‘@mmmunity believe that bid ah

(
is prohibited but the m%u em is 'h
perspectives. Ther No intefpre\ns am%‘&fl\/luslim scholars: one group believes

bid’ah include @l spe ut
¢
, fﬁ g
s

e pr ib7’ sand ﬂlpwing for good innovations (Firdaus Khairi

kE&“

o

=

t wuzgg.tand it is varying from their own

dent, while another group believes only

J‘@é\

bad innov@
\
Abdul ir, 2016). T‘h ofid c@tion, which allows for good innovations (bid ‘ah
Y

has is well-known, emph@zing the flexibility of Islam to absorb local elements

for 1ssemination and survival (Jahroni, 2018). NU (Nahdlatul Ulama), a Muslim
Qanization, practices this model, arguing that some of their practices categorized as
id’ah are actually good bid’ah, which contributing to rich discussions among

traditionalist Muslims (Kam, 2011).



However, implementing this classification is challenging due to subjective
perspectives on what constitutes good or bad bid’ah. Some bid’ah practices Yse
seen as straying from Islamic orthodoxy, and challenging the balance betw% erial
and spiritual life (Jahroni, 2018). Regarding the shift in Muhammad@kapproach

from puritan to cultural in 2004, aiming for more active involvema in promoting

followers distance themselves from certain death ritual

Islamic values to the community (Jahroni, 2018). Despite thi Muhammadiyah
i ;a,

23). They are

ing) u.e\q\fding that it

'Y
might lead to shirk (associating others with God),w@anside ed he‘ gr@t sin
in Islam (Wijaya, 2023). 4 \)T

2 X
ituaki ahroni, 2018).

Salafis groups strongly oppose (‘cweath-
e

se ritual k pr(@ justification and

\ A
could potentially disrupt or harm entrati eli eéduring their worship of
o v,
i o

v‘&’he@lstead of seeking God’s

@sed saints (Jahroni, 2018).

unlikely to perform ziarah kubur or tabarruk (seeking

Their objection stems from the belief t

God (Jahroni, 2018). Salaﬁsx

blessing, people are thou see\1 hel

According to them, thi%) seeki

in Islam. Salafis u&wove li

reinstate the d N bi ’c‘zh tn, their r?l')@us discussion (Jahroni, 2018). The main
&Y [F s
goal of S is<o el

aQ' iminatg p cti@hat are considered as bid’ah (innovation) in
Islam. % ’ b)f Y%\

N
\F 1s anti-bid ah stankhas led to tensions between Salafis and Muslim

nalists. The conflict arises when graduates from Saudi universities returned
Ome, and Salafis emphasized their opposition to bid ‘ah. Muslim traditionalists feeling

targeted, retaliate it by accusing Salafis of being Wahhabis, and associate them with a

%,

dead is considered unacceptable
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harsh model of Islam against women. This situation has negatively affected religious

harmony, with some regions even experiencing near-violent clashes (Jahroni, 2?’

The terms “shirk” and “kafir” or “kufr” carry significant weight wi uslim
communities. In the past, modernists refrained from using these terms when €riticizing
Muslim traditionalists. Instead, they employed the abbreviation T (Takhayyul,
Bid’ah, and Churafat), aiming to discourage what they as superstitious
practices (Wijaya, 2023). In response, traditionalists did no 4 aﬁr' or “shirik” but

labelled modernists as “anti-tahlil”, implying a refusal to peay fc M{Glaﬁyes.

N
This term accompanied by a statement compari eceased to dog, -én‘?ght to
4

evoke a negative image, as dogs are consider&wme W ahr@‘g:)m). To
avoid such associations, traditionalists peléwahlil‘ﬂtua elie@) benefit their

departed relatives in the afterlife. \ O

\ /é
Presently, Salafis use the tctm kafir W elievers) to (%Fer to Muslims engaging
4

in rituals that may lead to shirN Qu sign@sfconcealment and covering,
ng of G#d’

\
implying a lack of understa
describe groups such as Meggan QL\{

ni, 2018). The term is used to
reject the proph& u Lma Jahrq@om). It’s noteworthy that Muslims
B

an I-Kitab (Jews and Christians) who

accusing fello@ims fbei ri recedented in Muslim community. Salafis
using this Q!s created deep divisi (Jwithin Muslim groups, and consequently lead

4

t & articularl et\{/ee{galaﬁs and Muslim traditionalists (Jahroni, 2018).

0 co
= o

T nsion has escalated to tlh)omt where leaders such as Said Aqil Siradj from NU

Salafi’s ideologies of posing threat to national integration and call for a halt to

Oancial support from the Middle East (Jahroni, 2018).
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Muhammad ibn ‘Abd al-Wahhab (1206) founded the religious ideology called
Wahhabism and transmitted it in his writing. His writing is crucial for the follow
Wahhabism or also known as Salafis, as it guides them on key principle \mlly
about the oneness of God (tauhid) and avoiding association with oth&&pe beings
(shirk) (Jahroni, 2018). Muhammad ibn ‘Abd al-Wahhab concemecw the mixed
and wrongful practices, that included a blend of Islamic pracL'c%w mysticism and

idolatry (Jahroni, 2018). His writing served as a simple an te atlc'gulde for Salafi

education, which containing essential teachings supporte the Qur hadlth by
Prophet Muhammad P.B.U.H. ' _\"}

i

Ibn ‘Abd Wahhab’s thoughts were mo ng <§Q€htions. He

was born in Uyainah, a rural area in centlc Islamte,practices were
mixed with mystical elements and mysti oc1at10ns, i o@minated the purity
nésactlces that involved

philosophy and mysticism, aszhe heved deviat ed standard rituals such as

of tauhid (at-Tamimi, 1206). The er

prayer. Followers of Wahhvemptasm e 1 ance of staying away from
e

l
practices that could co%se the

ness of (ic‘)/ Jahrom, 2018). Some Salafis use
strong language ag&Nher gfo bbelliréJem as kafir (infidel) which has led to
persecution au@nce mor
approach,

peace w maintainifig gdod r@ms with other Muslim groups, including Shiites
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33 Not being able to differentiate Usul and Furu’

The legal principles found in the Qur’an and Hadith are encompassed
components: al-thawabit (unchangeable) and al-mutaghayyirat (change%\vlan,
2022). Al-Thawabit means usul, represents the fundamental, unchan illars and
principles of Islam that remain constant until the Day of Judgement. Wnclude core

beliefs, rituals, and values that are explicitly outlined in the Qur’an"and Hadith which

also agreed by /jma’ (Mas'od, 2013). On the other hand, a/ ayyi[at means furu’,
consists of branches or subsidiary legal issues that%ean c n.g\e\bdd on the

Ly
circumstances and times (Mas'od, 2013). The changea ws are subje ttﬁ t@rrent

% sto@trf), and

2). \3
&

olongcial interactions,

A
4ell-being of human life
S s

the needs of a particular society in a specifi

o

These may include matters relat nance, te

and other aspects of daily life. The,c s a\‘%\m&t

in accordance with the object'K the S

involve ijtihad (independenv&reasfi
(
be further developed b%nc juri$ X Y %n essence, Islamic law remains

fixed in foundati(@ters alld pragtice m(ugnah (exhibits flexibility) in subsidiary
qu

matters, whic My 1 VO‘IV p Qr\y issues in various dimensions of human
H '

life. The @ or thawabitypro i@.ﬁ‘}a guiding framework for determining legal

Wdiary {la s.dn thézlving landscape of today’s world, technological

ruling
.S S - .
ad nt introduces new tegal issues that were not present in the era of classical

—

i’ahJAlm ayyirat include laws that

ng)gin jvari reas of jurisprudence and can

scholars (Man, 2022).

Q Many contemporary issues fall within the realm of mutaghayyirat, lacking

detailed legal answers in the Qur’an and Hadith (Man, 2022). Modern challenges often
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lack explicit guidance in classical Islamic texts, which prompting the need for ongoing
ijtihad to address emerging complexities (Iman, 2004). However, the general pr

that categorized as fundamental, serve as guiding principles for determii egal
rulings in subsidiary matters (Man, 2022). Throughout the history mic law
development, scholars have engaged in ijtihad to address issues baseme factors of
their time (Iman, 2004). Different jurists from various periods ﬁdre-' ns have applied

ijtihad, and resulting in varying legal opinions. This rSity 11' legal thought

accommodates the changing realities of societies. The prihgiple agse hanges in
[ ]
Y
laws are not denied with the occurrence of changing ' _{v)
Some laws decided in the past may no prd’o&c\al r appléz_ 1on in the

present due to social changes. Hence, Is%vws mb‘;(ah' to e&@ in jjtihad to

provide solutions to new legal 1ssuesN, 2022). T conc@ of contemporary
u}

s@i ] g)@wdence) is developed

based on the principles dlscusK his approach o es the dynamic nature of

societal changes and encou holz’ y Ut to offer practical solutions to
|
modern challenges. It I%Its a brl.d%ie% foundational principles of Islam

and their applicati Ne evei cha ng realées of contemporary life.
&

In the @of the dev. I?Ie slamic law, we will find various figh laws

formulate gur sed on the emporary circumstances. This is proving from

!—P

jurisprudence, or also known a

the ti % Companions, e F\o, owers (7Tabi’in), and the Followers of the Followers
ey

( ’al abi’in), contlnumg\o subsequent eras up to the present day (Abdullah,
For example, Caliph Umar ibn al-Khattab refrained from imposing hudud
1shment on a thief due to economic factors, while Caliph Uthman ibn Affan added

an additional call (azan) to prayer on Fridays in the marketplace of Madinah for social
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reasons (Man, 2022). Some of the Followers established the al/-ra’yi school based on

the figh of urban society in Baghdad (Abdullah, 2012). YV
The mujtahid imams of a particular era or place had ijtihad diffih}m th
heir

e (Man,

o

later mujtahids or jurists had concluded, either in other places or after t

2022). Moreover, some jurists within a particular school, such as@ Yusuf and

al-Shaybani, often presented opinions contrary to Abu HanilTplte being a loyal

disciple. This occurs because, despite being faithful followe the'school’s imam,

their ijtihad needed adaptation to suit the changing realitie

society. al-SQa.h’i
bkt
had both ancient (gawl gadim) and new (qawl jad pinions in hisff#ig/ based on the

4
differences in Hijaz and Egypt (Al-Hajawi, 199?'

NN
sul “im ed év.

For this reasons, Islamic schol a(éeneral principle

Fy

accepted by all: ‘The change in la %e WX f a_\ﬁglge in time is not
denied’ (Al-Nadwi, 1998) There ao la decide inc@clent times that are no
“« Q-
longer practical to apply in the& day. Thisudsdue to:éyexistence of social changes
\
vastly different from t pag and int'rpre iqn@)eciﬁc cases can change with
(Mang?20

contemporary realities 22). Fh re‘,' provides a solution to these issues

by allowing spac@mh;@rcise @d to address new legal challenges. On
B

the basis of @aso ing,? fgnc of contemporary figh, which commonly

referred t %mu ‘a y e ergé(&/lan, 2022).

b4
s oncept of usul an@fzzr:{’ in Islamic jurisprudence, while serving as the
N

f Nonal framework for understanding and deriving legal rulings, can sometimes

& rise to the sensitive issue of fakfir. Its potential emerges when there are varying

terpretations and applications of usul/ and furu, among different Islamic scholars or

groups. Differences in the interpretation of usul/ establishes foundational principles,
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which often result in various approaches to deriving legal rulings. Additionally, the
specific legal branches addressed by furu’ can lead to diverse views on actlons
permissible or impermissible. These differences may arise due to variance larly

interpretation and the influence of cultural and regional practices. *

Controversies surrounding takfir emerge due to accusatn%‘sbehef rooted

in perceived deviations in beliefs or practices. These accus?ﬁ often stem from
subjective interpretations of wusul and furu’. Theologic i putes' over doctrinal
concepts can intensify disagreement, which potentially leading tofallegatiofis of lﬁzesy

or disbelief. Historical instances of takfir dum oCtrinal or 1t1!alAc%¥1ﬂlcts

4
contribute to a mindset where differences in us furlha{ ed @tounds for

questioning one’s faith. This controversy; Ngmﬁant i i&e unity of the

hostility between different Islan@ nity.

\r\ @
34  The leferenc% trinal Texts elat@@o Attributes of Allah
kfir

4 b 4
a)‘ N to the differences in doctrinal texts which
related to attribut f
#
understandmggae texts by ¢

Islamlc% did no clai
Ahli Sunpah"Wal-Jamaah) as k@fg};; long as the committed sin was not associated to
t

ial of Allah’s existence and not a grave sin (Royana, 2021). If the sin was done
a

The issue of

S is \ﬁécause of different interpretation and
lﬁm&c'lbluals or groups. As example, majority of

m@\al Muslimin (groups of Islamic ideology except

aspect of denial toward Islamic Syari’ah and the teachings of the Prophet

qmammad P.B.U.H., then they can be regard as kafir. But his kufr is not because of

the committed sin, but due to the denial of the Islamic principles (Royana, 2021).
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Another example, if there is a Muslim who opposes the commandment to pray at the

mosque due to his mistake in understanding the text in Qur’an and not becaus?ﬂs

denial of the teachings of the Qur’an, then he is not considered as kafir. %

o 5t el e_,ﬁ_c_—.a\, ,,,a;;zj;s all STt L,255 A 10 TR ST
G 7

) Vs WE 35 35 551,500 4255 5 ,/ AL,{(L;

o 9

;.

N\ s

‘C.

revealed to His
er denies Allah, His
one ,or astray.” (An-

“O believers! Have faith in Allah, His Messenger, the Book
Messenger, and the Scriptures He revealed before. Indee
angels, His Books, His Messengers, and the Last Day has ¢
Nisa’ 4:136)

Narrated by Abu Huraira, Prophet Muhamm

G il By Godly (b 201 JB s Leg i‘&\

ol j,U Sz :}Jéj c;/,b:—j.“ £s L} ”@LA
P
C—)w}ﬁ 0}’\

‘&
“Avoid the seven great destructl ople Q@Jire, “O Allah’s Messenger!
What are they?” He said, 1n 0 ers orshipralong with Allah, to practice

sorcery, to kill the “fe%; lah ha forb ddn pt for a just cause (according to
m the b

Islamic law), to eat up rphan’s wealth, to give back to the
enemy and fleelng t the of fighting, and to accuse, chaste
women, who nevef ev hmk f anything t ing chastity and are good believers.”
(Al-Bukhari: 68 ) O

Comp y, 1bn Q rrf(lt differentiate kufr into Kufr al-Akbar (major

kufr) a % al Asjnqber/?mmor@fr) According to his perspectives, major kufr
slim been kicked awqy’:;mm Islam and will be eternally in Hell. While minor

‘5-

caus S
k ses Muslim to be threatened with the torture of Hell but not eternally in it.

preting these two types of kufr without understanding the real context can be lethal
dd

easily lead to takfir (Al-Qayyim, 1999).
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In Islam, Iman (faith) and Kufr (denial) are pivotal concepts, each offering
distinct interpretations of faith and Kufr. Hassan Hanafi (1991) emphasizes kewms
such as amal (good deeds), ikrar (verbal affirmation), tasdiq (heartfelt j% ion),
and ma rifah bi algalb (knowledge in the heart) when delving into dis s on faith
and Kufr. “The Dividing Line between Kufr and Faith” underscoremndamental

aspects of faith as outlined in the Qur’an (Khalid, 1996). First, faith Tavolves a resolute
belief in Allah’s teachings, which rooted deeply in th Y(t.as iq). Second, it
encompasses commitment to deeds aligned with these t ings M‘B) Other
study suggests that faith consists of three critical @&: tasdig (heart t]elr‘@l‘g;rar

(verbal affirmation), and amal (interpretatiY/L de%- Wi rR?eligious
views

teachings). Islamic theology holds varEw e co@&s‘ and their

application, particularly concerning t atus'of indivi wh QTnmit major sins.

The discourse around faith and K%flects \i&h%es
thought and continues to be a%\ of g(plo ion and.interpretation within the
\ N\’w
Islamic community. %\
(,)z L} S
4 ’ &
| l \ (./
do

The Khawarij®scho

@diversity of Islamic
N

3.4.1 Khawarij
%fitical motivations in their theological
perspective % and uf‘ ( olém@caadar, 2017). During the time of Caliph Ali

and Mudwiyal a criicial i s;ue em@d regarding tahkim (arbitration), questioning
Wheﬁ&e involved parties K ined believers or became disbelievers due to their
‘%\According to Khawarij theology, committing a major sin like tahkim, except
& e Najdah sect, rendered individuals as disbelievers, consigned to eternal torment
n hell (Mohamed Badar, 2017). The severity of the sin was a cornerstone in defining

faith and disbelief within Khawarij beliefs. A particularly extreme sub-sect, Azzarigah,
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took a harsh stance, associate major sinners with polytheists and even considering those
who resisted joining them as polytheists worthy of death (Mohamed Badar, 201Y~

This perspective labeled major sinners as kafir millah (disbelieversfin ion),
destined for hell along with other non-believers (Mohamed Badar, 2& Another
Khawarij sub-sect, Najdah categorized persistent major sinners Rgrytheists but
offered a slightly more lenient view on those who committed aM intermittently,
not labeling them as polytheists but as disbelievers (Ju rt,)

' Non-Khawarij

Muslims who disagreed were also judged similarly.“{owever, WOwers of

@

'ezjf}‘gfter
ns. .\/Y.
X

sinn.%\as muwahhid
ers @ﬁaidi, 2023). They

=

torment, which exhibiting the sect’s extremismy+

Ibadis, the moderate Khawarij sub#sgect,

(believers in Allah’s oneness) but not\%hearted beh

classified major sinners as kafir n (disbeli e,sq\'hgs) rather than kafir
N,

millah (disbelievers in religion)égh cgnsid disa/e(@;\/ers, they were not seen
as abandoning Islam. In tlﬁ%ife’lbl IS elie@se disbelievers would face
th

eternal punishment aldngsi er disbelieVers (s@aidi, 2023). Ibadis maintained a
4 ¢ &
tolerant stance tow. WSlimi \dL ered gbeliefs, considering them infidels but
not polytheists\hl od refds%éd their commitment to unity among
¢

Muslims de G@ﬂ \A!Eas'(r_lcgja more tolerant approach among Khawarij
\

sub-sec%k’ 1.2023), 7, {\
awarij’s theologica G%?fce demonstrated the influence of political context

a%%&al events on their views regarding faith and disbelief. Their strict judgement of
ifthrb

Q ased on political actions and subjective assessments of grave sins during political
onflicts underscores the fusion of theology with contemporary political and social

factors in Islamic history (Jubaidi, 2023). This highlights how religious beliefs and
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perspectives can intertwine with the prevailing political and social landscape, shaping

theological development in significant ways. Yv
3.4.2 The Murji’ah School *

The Murji’ah school emerged as response to the Khawarij theology, presenting

a contrasting viewpoint on the status of those committing maj MThe Murji’ah’s
main assertion is that major sinners remain believers, and jQY;hrent is deferred
until the Day of Judgement (Jubaidi, 2023). This standsS%i,_contrast L(ha‘v%/'zirij,
who focused on identifying Muslims deemed c@&rs due to jdr@ The
Murji’ah emphasize faith and belief, delaying ma% nt o&e’s faith
until Judgement Day, thus offering a more“telerant pé}Tpec e (Jub@'?ZOZ?»). Abu
Hassan al-Ash’ari classified the Murji (@12 sub-sec ase@heir faith views,
while Harun Nasution and Abu Z% categor\d\tVe i@‘o\moderate (Murji’ah
0 2N

Sunnah) and extreme (Murji’a gro atu@ 1979).

The extreme Murji’ tht 1th r side@ly in the heart, disregarding
oi

verbal or action-based stressin oltahé'of unwavering belief in the heart
3 ' &)

as the primary in’d@)f failh \bm i, ZCéJConversely, the moderate Murji’ah

posit that faith rises behi

w
[
sinners, tho&%ishe in he (@}g to their sins, might be forgiven by God and

spared Qﬂl rment. anifalkand his followers fall into the moderate Murji’ah

=

cate&kwhich believing m@@\j‘ﬁinners remain believers and might ultimately be

<

heaeﬁéﬁ verbal confession, insisting that major

re? rom hell’s punishment through divine forgiveness (Jubaidi, 2023). While both
ects agree that faith remains stable and unchanging, they differ in views regarding the

stibility of fluctuation in one’s faith intensity.
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3.4.3 The Mu’tazilah School

The Mu’tazilah school focus on the status of major sinners within th?'ﬂr.
Unlike the Khawarij who deemed them disbelievers, the Mu’tazilah d% this
group as occupying a middle ground between belief and disbelief, th*ed as “al
manzilah baina al manzilatain” or “fasid” signified a neutral status‘separating from
believers and disbelievers (Wassalwa, 2023). Mu’tazilah sc IMh as Wasil bin
Ata’ and ‘Amr bin Ubaid elaborated on “fasid”, suggestin S indiriduals couldn’t
be classified as believers due to their sins yet weren’t led ers eithe

®
(Jubaidi, 2023). They emphasized that faith wasn’t ju ive ac¢eptance lut \ctive

lon]

belief, involving not only conviction but also aeti ' 4 \‘f

Additionally, they highlight ma ’rifw led

element of faith, encouraging logical w& in unde
rather than blind adherence or tagli nsinck,\i). I)Q\tazilah, faith requires
;\1"; y N,

an active engagement with oh%s anﬂ rational ur<1'Q anding, rejecting blind

adherence to authority. The m\hsizT I orta‘rgéf reason in shaping true faith,
;t o]

soni an essential

ing@ﬁgious obligations

advocatingforindivid% and lagica ‘gr{m@tioninbeIiefformation(Jubaidi,
v

2023). &\ O
N
% ool e ? res@e to Mu’tazilah’s rational approach to theology,

parti regarding the cre&ﬁ%‘( of the Qur’an (Jubaidi, 2023). Founded by Abu
% -Ash’ari, formerly a member of Mu’tazilah, this school rejected the Mu’tazilah
octrine, which emphasizing direct acceptance of Qur’anic truths without rational
nterpretations. Ash’ariyah appreciates reason in religious understanding but

emphasizes adherence to Qur’anic and Prophetic traditions without imposing rational
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interpretations (Jubaidi, 2023). They believe human reason alone cannot attain true
religious knowledge or action, only God’s revelation provides genuine underst
of religious obligations. Unlike Khawarij and Mu’tazilah, Ash’ariyah aligr@with
Jabariyah in valuing revelation and religious teachings. *

They define faith as tasdiq, a heartfelt belief rooted in undegstanding God’s

truth, by forming the basis of one’s conviction. According to hw, faith isn’t just

theoretical knowledge but a deep conviction born from a co u erst'mding of God’s

teachings and truth, making tasdig as the essence of*%faith (J bM@. Faith
"X

wlt‘hv a’a&ﬁ%’ation

tha@ ' ers,@f)ite their

primarily resides in the heart’s conviction (tasdiq bi
and actions being secondary components. They

transgressions, if believers commit sins witheut

rﬂ th
2023). However, if someone believes @JI‘ sin is p ssib@hey’re considered

to have disbelieved. (0 \
‘% 6 S
¥ O
A%
3.45 The Maturidi SchoY' l N
Maturidi schoo% by Ab

is per. le (Jubaidi,

4 ¢ &
to Mu’tazilah but ically 'tl\d\a thi%g’ method akin to the Mu’tazilah’s
reasoning centw ach:
believed th mrath t' n eifrg passive acceptance, should be an active pursuit
grounded i rifall ( Pdge‘ﬁ.\tained through reasoning, not solely reliant on

reve&A They referred to a @ﬁnic verse involving Prophet Ibrahim.

> 8. o ke

3 Eifts 2L 2 Al e ///:L—"'_'”’Z/fu:’/” 24 o v B Ay LR R
5 06 8 &2 05 @ 06 0 31 06 8531 A s o f o 20 36 305

PH L R s TH ped e, pe Ih s W 2t Gh 22 SR IT STt Zo2,%
Q<m;j Hlely U sl Sees 30 Sl UG B s 5 &) B30 ARG )

¢

Ny o £z
e
Y e i

“And ‘remember’ when Abraham said, ‘My Lord! Show me how you give life to the
dead’. Allah responded, ‘Do you not believe?’ Abraham replied, ‘Yes I do, but just so
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my heart can be reassured’. Allah said, ‘Then bring four birds, train them to come to
you, then cut them into pieces, and scatter them on different hilltops. Then call them
back, they will fly to you in haste. And so you will know that Allah is Almigh -

Wise’. (Al-Bagarah 2:260) \
Maturidi elaborate that wherein Allah revived dead bird Prophet

Ibrahim’s request, which convinced him of Allah’s power through hig understanding

and reasoning (Al-Maturidi, 1979). This incident aligneq withwthe Samarkand
1
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differences (Jubaidi, 2023). The Bukhara Maturidis a ained hy al- z‘a&F@?BQ),

Maturidis’ emphasis on using reason to deepen belief a

Maturidis related ma 'rifah to faith which akin to the Mu

defined faith as tasdiq bi al-galb (belief i e% sdiq@*al-lisan
(acknowledgement by the tongue). It is invalyed believing 1 eone@ngllah and

His messengers in the heart and vw cknowledyi |s@<c teachings (Al-

Bazdawi, 1969). This view suggest%ai

@turidis was a blend of
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heartfelt belief and verbal reco
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The issue o %is a@nd multifdceted topic deeply rooted in the usul

: Tffﬁsﬁstorical development of Islamic law

and furu’ of mIC¥ juris
' S
highlights t nificantrole.o uj{a@n,or Islamic scholars capable of independent
Qv NN
in interpréti ap@\ng these principles to evolving circumstances.

HovnAthe emergence of d'{f\gl’ing perspectives, especially concerning the issues

ca\ohzed as bid’ah, has made the concept of takfir a contentious point in theological

reasoni

isGussions. The inability to differentiate between usul and furu’, and the variations in
octrinal texts related to the attributes of Allah, have complicated the matter. These

differences have led to significant tensions within the Muslim community, as scholars
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strive to balance the preservation of orthodoxy with the need to adapt to changing social
and cultural landscapes. Furthermore, the concept of takfir is intertwined withvnL

cultural dynamics, where issues of bid’ah, ritual practices, and c@rary

challenges contribute to theological disagreements. Misunderstandiﬂ;@out what
constitutes bid’ah and the subsequent implications for an individual’s'aith underscore

the necessity for the approach to takfir. \,



