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Abstract

The ḥadīth that is well-known in Islamic theology as “Iḥtijāj Ādam wa-
Mūsā/Discussion between Adam and Moses” often comes to the fore
in debates about predestination because of its content. Almost any
scholar studying fate has an affirmative or contrary comment on this
ḥadīth. The Ottoman scholar Quṭb al-Dīn-zāda al-Iznīqī (d. 885/1480)
was among those who analyzed the ḥadīth. He joined the discussion
with a specific treatise that became important on this issue. As a Sufi
scholar, he treated the ḥadīth through the Sufi approach and brought
a different point of view. This study seeks to introduce the precious
treatise by Quṭb al-Dīn-zāda to present scientific circles through
analysis, interpretation, and translation.
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Introduction

With regard to predestination, relevant parties use many forms of
proof to support their views or refute those of opponents. These
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pieces of evidence consist of the Qurʾān verses, ḥadīths and rational
deductions and are discussed in depth among scholars. Some of this
proof is at the center of debates due to its importance and constitutes
the major axis of the problem of fate, with affirmative and opposing
opinions expressed by scholars according to their sides in the
discussion. The ḥadīth known as “Iḥtijāj Ādam wa-Mūsā/Discussion
between Adam and Moses,” which is at the core of this study, has an
important place among this evidence. The ḥadīth is considered proof,
especially among the followers of the Jabriyya school, due to fatalist
elements within its content.

As for Quṭb al-Dīn-zāda al-Iznīqī, this Ottoman scholar attached so
much importance to the ḥadīth that he wrote a separate treatise on it.
The author sought to contribute to relevant discussions through a
treatise and made interesting assessments. In fact, Quṭb al-Dīn-zāda
was a Sufi scholar, and under the influence of his disposition, he
created a rather Sufi framework for the ḥadīth. Consequently, a
different aspect of the issue comes to the fore. The Jabriyya school
interprets the ḥadīth in such a manner that it relates Adam’s removal
from Heaven/descent to earth to predestination. Al-Iznīqī, however,
took an alternative view, and his comments address not only the
problem of predestination but also that of prophecy.

This work is chosen not only because of its genuine content but
also because one of the four existing copies of the treatise is with
handwriting of Quṭb al-Dīn-zāda himself, thus ensuring a solid line of
authors. Indeed, the presence of the manuscript written by the author
himself is crucial for determining to whom it belongs.

Life of Quṭb al-Dīn-zāda

Quṭb al-Dīn-zāda Muḥyī al-Dīn Meḥmed ibn Mawlā Quṭb al-Dīn
al-Iznīqī was the son of Quṭb al-Dīn al-Iznīqī (d. 821/1418), a notable
scholar and Sufi of the Ottoman era. He was named Quṭb al-Dīn-zāda
after his father. A descendant of the Prophet, he was born and raised
in Iznik. He was among the elite disciples of Mullā al-Fanārī (d.
834/1431), the renowned Ottoman scholar.1

1  Ṭāshkuprī-zāda ʿIṣām al-Dīn Abū l-Khayr Aḥmad ibn Muṣṭafā ibn Khalīl, al-
Shaqāʾiq al-Nuʿmāniyya fī ʿulamāʾ al-Dawla al-ʿUthmāniyya (Beirut: Dār al-
Kitāb al-ʿArabī, 1975), 65; Bursali Meḥmed Ṭāhir Efendī, ʿUthmānli Muʾalliflari
(Istanbul: Maṭbaʿa-i ʿĀmira, 1333), I, 159; Reşat Öngören, “Kutbüddinzâde İznikî,”
Türkiye Diyanet Vakfı İslâm Ansiklopedisi (DİA), XXVI, 489-490.
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After higher education in religious sciences, he joined the Sufis
and lived as a scholar who combined sharīʿa with ṭarīqa. According
to his comments in his al-Taʿbīr al-munīf wa-l-taʾwīl al-sharīf, he
participated in the Zayniyya order, and his sheikh was ʿAbd al-Raḥīm
Rūmī (d. after 865/1461), a caliph of Zayn al-Dīn al-Ḥāfī.2 Quṭb  al-
Dīn-zāda was also a member of the Bayrāmiyya order.3 Certain
expressions in his works indicate that he attained sheikhdom in both
orders.4

Moreover, he pursued the views of the Akbariyya school, which
are attributed to Muḥyī al-Dīn Ibn ʿArabī (d. 638/1240) and were
presented by scholars such as Dāwūd al-Qayṣarī (d. 751/1350) and
Mullā al-Fanārī in Anatolia.5

The Arabic and Turkish works by Quṭb al-Dīn-zāda made
significant contributions to Ottoman scientific circles. In particular,
Fatḥ Miftāḥ al-ghayb,6 a  commentary  that  he  wrote  at  the  behest  of
Meḥmed II on Miftāḥ al-ghayb by Ṣadr al-Dīn al-Qūnawī, and Tanwīr
al-awrād,7 a commentary on Awrād al-Zayniyya by Zayn al-Dīn al-
Ḥāfī, are his well-known works. Another notable work by Quṭb al-
Dīn-zāda is Muzīl al-shakk fī aqsām al-kafara,8 which treats the
position of people in the afterlife whom the message of Islam does
not reach. In the introduction to the text, he gives certain
explanations about the validity of the faith of Pharaoh and the
situation of the unbeliever in Hell. Quṭb al-Dīn-zāda wrote this work
under the influence of severe conflicts and havoc after Muḥyī al-Dīn

2  Citing the noted work by Quṭb al-Dīn-zāda: Reşat Öngören, “Bir Rüya
Yorumcusu Olarak Mutasavvıf-Âlim Kutbuddinzâde Mehmed İznikî,”
Uluslararası İznik Sempozyumu (5-7 Eylül 2005) (International Iznik
Symposium [5-7 September 2005]) (Iznik: İznik Belediyesi Kültür Yayınları, 2005),
382.

3 Ibid.
4 Ibid.
5  Öngören, “Kutbüddinzâde Iznikî,” 489.
6  MS Istanbul, Râgıb Paşa Library, 692; MS Istanbul, Süleymaniye Library, Şehid Ali

Paşa, 1271; Konya Mevlânâ Museum, 1632. (Öngören, “Kutbüddinzâde Iznikî,”
489).

7  MS Istanbul, Süleymaniye Library, Amcazâde Hüseyin Paşa, 290; Fâtih, 2852;
Lâleli, 1593.

8  MS Istanbul, Râgıb Paşa Library, 692; MS Istanbul, Süleymaniye Library, Hacı
Mahmud Efendi, 2504, 4223.
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Ibn ʿArabī claimed that the faith of Pharaoh at the moment of the
beginning of eternal punishment was valid.9 Defending this important
claim about Pharaoh, Quṭb al-Dīn-zāda shows that he is a follower of
the views put forth by Muḥyī al-Dīn Ibn ʿArabī and the Akbariyya
school.

Additionally, his notable works include the ḥadīth commentaries,
such as Iḥtijāj Ādam wa-Mūsā ʿalayhimā l-salām,10 Risāla fī qawl al-Nabī
ʿalayhi l-salām al-ʿulamāʾ warathat al-anbiyāʾ,11 and al-Taʿbīr al-munīf
wa-l-taʾwīl al-sharīf 12 on interpretation of dreams. He also produced
Turkish treatises13 on tarāwīḥ prayer14 and jihād;15 the literature
ascribes other works to him as well.16

Quṭb al-Dīn-zāda, who was a professor at Iznik Orhan Gazi
Madrasa and qāḍī and muftī of Iznik,17 passed away in Iznik in
885/1480. His tomb is near that of his father in Iznik.18

9  Öngören, “Kutbüddinzâde Iznikî,” 489.
10  MS Istanbul, Süleymaniye Library, Hacı Mahmud Efendi, 4223; Lâleli, 1593; MS

Istanbul, Râgıb Paşa Library, 692.
11  MS Istanbul, Süleymaniye Library, Hacı Mahmud Efendi, 4223; Fâtih, 2852.
12  MS Istanbul, Süleymaniye Library, Ayasofya, 1733; Hasan Hayri, 112.
13  Öngören, “Kutbüddinzâde Iznikî,” 489.
14  MS Istanbul, Süleymaniye Library, Ayasofya, 1802.
15  MS Istanbul, Süleymaniye Library, Ayasofya, 1802.
16  For further information see Öngören, “Kutbüddinzâde Iznikî,” 489. Also see

Būrsāli Meḥmed Ṭāhir, ʿUthmānli Muʾalliflari, I, 160; Ismāʿīl Pāshā al-Baghdādī,
Hadiyyat al-ʿārifīn asmāʾ al-muʾallifīn wa āthār al-muṣannifīn (eds. Mahmut
Kemal İnal and Avni Aktuç; Istanbul: Maarif Basımevi, 1955), II, 211.

17  Muḥammad Majdī Efendī, Ḥadāʾiq al-shaqāʾiq (ed. Abdülkadir Özcan; Istanbul:
Çağrı Yayınları, 1989), I, 125.

18  For further information see Ṭāshkuprī-zāda, al-Shaqāʾiq, 65; Muḥammad Majdī
Efendī, ibid., I, 124-125; Ḥājī Khalīfa Muṣṭafā ibn ʿAbd Allāh Kātib Chalabī,
Süllemü’l-Vusûl ilâ Tabakâti’l-Fuhûl [Sullam al-wuṣūl ilā ṭabaqāt al-fuḥūl] (eds.
Ekmeleddin İhsanoğlu, Maḥmūd ʿAbd al-Qādir al-Arnaʾūṭ and Ṣāliḥ Sadawī;
Istanbul: IRCICA Yayınları, 2010), III, 224; Kātib Chalabī, Kashf al-ẓunūn ʿan
asāmī l-kutub wa-l-funūn (eds. M. Şerefettin Yaltkaya and Kilisli Rifat Bilge;
Ankara: Maarif Vekaleti, 1943), II, 1655, 1768; Būrsāli Meḥmed Ṭāhir, ʿUthmānli
Muʾalliflari, I, 159-160; Ismāʿīl Pāshā al-Baghdādī, Hadiyyat al-ʿārifīn, II, 211;
Öngören, “Kutbüddinzâde Iznikî,” 489.
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Treatise Sharḥ Ḥadīth Iḥtijāj Ādam wa-Mūsāʿalayhimā l-salām

The treatise is the commentary of the ḥadīth on a discussion
between Moses and Adam and tells of the sending of Adam from
Heaven down to earth due to his mistake and the resulting obligation
of man to live on earth.

The meaning of the ḥadīth is as follows:

Adam (pbuh) and Moses (pbuh) argued in the presence of their Lord.
In the end, Adam beat Moses. Moses told Adam “You are Adam,
whom Allah created by His hand, into whom He blew His soul,
before whom He got His angels to prostrate and whom He placed in
Heaven. However, you caused the sending of men down to earth due
to your mistake.” In response, Adam said: “You are a chosen one
whom Allah found worthy as a messenger and talked to in person,
whom He handed the plates that included explanation of everything,
whom He brought to his convent of dignity as a confidant. How many
years before Allah created me did He write Torah?” he asked. “Forty
years beforehand,” answered Moses. Thereupon, Adam asked once
again, “Did you see the verse, ‘Adam rebelled his Lord and went
astray’”?19 As Moses responded “Yes,” Adam said: “Will you now
reprimand me because of a deed that Allah wrote to happen forty
years beforehand!” Upon this answer, Muḥammad (pbuh) said,
“Adam won this debate.”20

As told in the ḥadīth, Moses sees Adam as the reason for the
expulsion of man from Heaven and his obligation to live on earth and
criticizes him, bringing him, in a sense, to book. In return, Adam
defends himself, claiming that he cannot be accused because his sin
was prescribed as destiny by Allah even before his creation. The
Prophet recognizes Adam in the discussion and puts forth a
significant verdict about destiny.

The progress of this discussion, reportedly between Adam and
Moses, and relevant explanations show that it includes certain
important, evidential information about the question of destiny.

19  Q 20:121.
20  Muslim, “Qadar”, 15. For similar texts, see al-Bukhārī, “Anbiyāʾ,” 29; “Qadar,” 11;

Muslim, “Qadar,” 13-14; al-Tirmidhī, “Qadar,” 2; Abū Dāwūd, “Sunna,” 17; Aḥmad
ibn Ḥanbal, II, 248, 264, 268, 398.
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Accordingly, Muslim scholars, and theologians above all, have put
forth arguments on various aspects of the ḥadīth.

The first matter of debate is whether such a quarrel between Adam
and Moses is possible and where and when, if ever, it took place. The
second question is whether Adam’s fate was written prior to his
creation and if so, when. Another point about the ḥadīth is whether
the sinning of Adam as a prophet damages his prophecy. Adam’s
response to Moses: “Will you now reprimand me because of a deed
that Allah wrote to happen forty years beforehand!” and the Prophet’s
declaration that he is the winner of the debate constitute the most
controversial aspects of the narration (riwāya). Indeed, these phrases
and their content seem to support the fatalist approach, known as the
compulsory approach in Muslim theology and adopted by the
Jabriyya. As a natural consequence of intense discussion on the
narration, there is also debate regarding whether the ḥadīth is
authentic.

An extensive emphasis on the above controversies would go far
beyond the frame of this article. Nevertheless, for a solid assessment
of the interpretations by Quṭb al-Dīn-zāda on the ḥadīth, the
approach of Muslim scholars on these points should be treated at
least in general terms.

Before addressing the matters of debate, it is necessary to verify
the authenticity of the narration. The narration reached posterity
through the Prophet and companions such as Abū Hurayra, ʿUmar,
Jundub ibn ʿAbd Allāh and Abū Mūsā; therefore, it has many lines of
narration. Musa Bağcı determined sixty-eight different paths/chains of
narration/transmission for the ḥadīth.21 By means of these various
chains of transmission, the ḥadīth appears in almost all renowned and
reputable ḥadīth sources, al-Kutub al-sitta above all.22 Almost all
scholars and Sunnī theologians acknowledge the ḥadīth as
authentic;23 some even consider it multiple successive (mutawātir).24

21  Hacı Musa Bağcı, İnsanın Kaderi: Hadislerin Telkin Ettiği Kader Anlayışı
(Ankara: Ankara Okulu Yayınları, 2009), 228-235.

22  For further information about chains of transmitters and their sources, see ibid.,
228-235.

23  Abū ʿAbd Allāh Muḥammad ibn Isḥāq ibn Manda, al-Radd ʿalā l-Jahmiyya (ed.
ʿAlī ibn Muḥammad Nāṣir al-Faqīhī; n.p., 1982), 71-72; Abū ʿUmar Yūsuf ibn ʿAbd
Allāh Ibn ʿAbd al-Barr al-Namarī, al-Tamhīd li-mā fī l-Muwaṭṭaʾ min al-maʿānī
wa-l-asānīd (eds. Saʿīd Aḥmad Aʿrāb, Muḥammad al-Fallāḥ et al.; Maghreb:
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The latter have mostly put forth their views in consideration of chains
of transmission. Evaluations of the text are not mere criticism; rather,
they intend to prove that the sections, which allegedly conflict with
the Qurʾān, do not actually bear such contradiction. According to
scholars from the Jahmiyya and Muʿtazila schools, the noted ḥadīth
runs counter to the Qurʾān and is fabrication.25 They never give credit
to such criticisms of chains of transmission, and put forth their views
in consideration of elements that they see as contrary to the Qurʾān in
the text.

The first matter of debate about the ḥadīth is when and where the
discussion between the two prophets took place. According to Qāḍī
ʿIyāḍ (d. 544/1149), the discussion occurred on earth and in the
lifetime of Moses; the Almighty Allah probably resurrected Adam
upon the request of Moses and brought him into his presence.
Likewise, in the night journey, the Prophet also came together with
other prophets at Bayt al-Maqdis and led them in the prayer. Again,
Moses and Adam may have had this discussion in the lifetime of
Moses.26 According to al-Qābisī (d. 403/1012), Ibn Baṭṭāl (d.
449/1057) and Ibn ʿAbd al-Barr (d. 463/1071), Allah may have
brought together the souls of both prophets in Heaven after the

Wizārat ʿUmūm al-Awqāf wa-l-Shuʾūn al-Islāmiyya, 1992), XVIII, 12, 13; id., al-
Istidhkār al-jāmiʿ li-madhāhib fuqahāʾ al-amṣār wa-ʿulamāʾ al-aqṭār fīmā
taḍammanahū al-Muwaṭṭaʾ min maʿānī l-raʾy wa-l-āthār wa-sharḥ dhālika
kullihī bi l-īʿjāz wa-l-ikhtiṣār (ed. ʿAbd al-Muʿṭī Amīn Qalʿajī; Cairo: Dār al-Waʿy,
1993), XXVI, 84, 85; Abū Muḥammad al-Ḥusayn ibn Masʿūd al-Baghawī, Sharḥ
al-Sunna (eds. Zuhayr al-Shāyīsh and Shuʿayb al-Arnāʾūṭ; Beirut: al-Maktab al-
Islāmī, 1983), I, 124, 126; Abū ʿAbd Allāh Muḥammad ibn Abī Bakr Ibn Qayyim
al-Jawziyya, Shifāʾ al-ʿalīl fī masāʾil al-qaḍāʾ wa-l-qadar wa-l-ḥikma wa-l-taʿlīl
(ed. Muṣṭafā Abū l-Naṣr al-Shalabī; Jeddah: Maktabat al-Sawādī, 1991), I, 46; Abū
l-Faḍl Shihāb al-Dīn Aḥmad ibn ʿAlī Ibn Ḥajar al-ʿAsqalānī, Fatḥ al-bārī bi-sharḥ
Ṣaḥīḥ al-Bukhārī (eds. Muḥammad Fuʾād ʿAbd al-Bāqī and Muḥibb al-Dīn al-
Khaṭīb; Cairo: Dār al-Rayyān, 1986), XI, 514.

24  Ibn ʿAbd al-Barr, al-Istidhkār, XXVI, 85.
25 Ibid.; Ibn Ḥajar al-ʿAsqalānī, Fatḥ al-bārī, XI, 518.
26  Abū l-Faḍl ʿIyāḍ ibn Mūsā l-Yaḥṣubī Qāḍī ʿIyāḍ, Ikmāl al-muʿlim bi-fawāʾid

Muslim (ed. Yaḥyā Ismāʿīl; Manṣūra: Dār al-Wafāʾ, 1998), VIII, 137; Ibn Ḥajar al-
ʿAsqalānī, Fatḥ al-bārī, XI, 514; Abū Muḥammad Badr al-Dīn Maḥmūd ibn
Aḥmad ʿAynī, ʿUmdat al-qārī sharḥ Saḥīḥ al-Bukhārī (ed. Muḥammad Munīr
Abdah Aghā l-Dimashqī et al.; Beirut: Dār Iḥyāʾ al-Turāth al-ʿArabī, n.d.), XIX, 60.
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demise of Moses.27 Some scholars, however, claim that the discussion
will take place in the afterlife,28 grounded in a phrase of Abū Dāwūd
(d. 275/889) in his Sunan.29 For Ibn al-Jawzī (d. 597/1201), the
narrative can be a mere exemplary saying referring to the initial
phrase of the ḥadīth, which reads: “If they ever met, such a discussion
would take place between them.”30

Quṭb al-Dīn-zāda makes no specific remark on where Adam and
Moses met and argued. Nevertheless, the following phrases in the
treatise may hint that it took place in barzakh:

As Moses was resurrected at barzakh, he thought about the response
of his father, Adam, and found out the truth; thereupon, he was
acquainted with the secrets and eternal knowledge thanks to the
attribute of “walī,” which is the true way of closeness to Allah
Almighty; thus, he accepted the response of his father. Therefore, all
the curtains that had hindered and dominated him due to provisions
of being a prophet in his lifetime were lifted. In proportion to his
divergence from earthly life, the veils were removed and the first
lights of the truth became apparent.

The second issue with the narrative is whether Adam’s destiny was
sealed prior to his creation and if so, when it was sealed or even
whether that destiny was predetermined. The following passage in
the narrative states that the destiny of Adam was sealed forty years
before his creation:

“How many years before Allah created me did He write Torah?” he
asked. “Forty years beforehand,” answered Moses. Thereupon, Adam
asked once again, “Did you see the verse, ‘Adam rebelled his Lord
and went astray’? As Moses responded “Yes,” Adam said: “Will you
now reprimand me because of a deed that Allah wrote to happen
forty years beforehand!”

According to Ibn al-Ṭīn (d. 611/1214), the forty years signify the
period between the time when Allah said in the verse, “I am going to

27  Ibn ʿAbd al-Barr, al-Tamhīd, XVIII, 16; Abū l-Ḥasan ʿAlī ibn Khalaf Ibn Baṭṭāl al-
Qurṭubī, Sharḥ Saḥīḥ al-Bukhārī li-Ibn Baṭṭāl (ed. Abū Tamīm Yāsir ibn Ibrāhīm;
Riyadh: Maktabat al-Rushd, 2003), X, 314; Ibn Ḥajar al-ʿAsqalānī, Fatḥ al-bārī, XI,
514; al-ʿAynī, ʿUmdat al-qārī, XIX, 60.

28  Ibn Ḥajar al-ʿAsqalānī, Fatḥ al-bārī, XI, 514.
29  Abū Dāwūd, “Sunna,” 17.
30  Al-ʿAynī, ʿUmdat al-qārī, XIX, 60.
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place a caliph on earth”31 and the time when He blew His soul into
Adam.32 Ibn  al-Jawzī claims  that  Adam  waited  as  soil  before  the
blowing of spirit. Ibn al-Jawzī grounds his view in a narrative33 in
Saḥīḥ Muslim that indicates that forty years passed between
formation of Adam from soil and the blowing of soul into him.34

According to some scholars, the beginning of the forty years signifies
the time of  writing  on the  tablets,  and its  end is  the  time of  Adam’s
creation.35 Al-Nawawī (d. 676/1277), however, adopts a different
approach. According to him, “Adam’s experiencing this event means
that it was written in al-Lawḥ al-maḥfūẓ, Torah, or the tablets. It is
inappropriate to refer to destiny itself here because destiny is eternal.
Allah knows beforehand all incidents to come. His knowledge does
not take shape subsequently.”36 Al-Māzarī (d. 536/1141) says the
following: “This expression indicates that Allah wrote it forty years
prior to the creation of Adam. Nevertheless, it may also signify that
Allah disclosed this fact to angels or carried out an act to which He
attributed the mentioned date. Otherwise, the will and discretion of
Allah is eternal (qadīm).”37

In his treatise, Quṭb al-Dīn-zāda makes no evaluation regarding
when Adam’s destiny is written.

Another issue regarding this ḥadīth is whether Adam’s commission
of the forbidden deed constitutes a sin, and if so, whether this sin
prejudices his being a prophet.

According to some theologians, Adam’s commission of forbidden
deed is a sin. In fact, the deeds and عصى in the verses are used غوى
for those who commit major sins.38 According to most commentators
and Kalām scholars, Adam touched the forbidden tree or fruit
forgetting the ban, as indicated in the verse “but he forgot; and We

31  Q 2:30.
32  Ibn Ḥajar al-ʿAsqalānī, Fatḥ al-bārī, XI, 517; al-ʿAynī, ʿUmdat al-qārī, XXIII, 158.
33  Muslim, “Qadar,” 15
34  Ibn Ḥajar al-ʿAsqalānī, Fatḥ al-bārī, XI, 517; al-ʿAynī, ʿUmdat al-qārī, XXIII, 158.
35  al-ʿAynī, ibid.
36  Abū Zakariyyā Yaḥyā ibn Sharaf al-Nawawī, Ṣaḥīḥ Muslim bi-Sharḥ al-Nawawī

(Cairo: al-Maṭbaʿa al-Miṣriyya, 1930), XVI, 201.
37  Ibn Ḥajar al-ʿAsqalānī, Fatḥ al-bārī, XI, 517.
38  Abū ʿAbd Allāh Fakhr al-Dīn Muḥammad ibn ʿUmar al-Rāzī, Mafātīḥ al-ghayb -al-

Tafsīr al-kabīr (Beirut: Dār al-Fikr, 1981), XXII, 127.
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found  not  his  part  no  firm  resolve.”39 According to sharīʿa, one
cannot be held responsible for deeds that he unwittingly commits;
therefore, Adam’s behavior should be described as a mistake (zalla)
rather than a sin.40 For some scholars, this prohibition by Allah
signifies exoneration and not ḥarām. Therefore, they consider
Adam’s flouting of the prohibition as abandoning the good rather
than rebellion or a sin.41 Certain Muʿtazilī scholars evaluate the
behaviors of prophets that cause suspicion of sin as mistakes of taʾwīl
(interpretation) and ijtihād (diligence). Although Almighty Allah
meant that it was forbidden to eat the fruit of any trees of that type,
Adam thought that only the fruit of the particular tree to which He
had pointed was forbidden, whereupon he obtained the fruit from
another tree of the same type and erred in diligence.42

The scholars who describe this act by Adam as a sin or mistake
also disagree about whether this incident took place before or after
he became a prophet.

According to Sunnī authorities, Adam ate the forbidden fruit
before becoming a prophet. Nevertheless, some scholars claim the
opposite, including, for example, the Ḥashwiyya and certain
Muʿtazilīs.43 Apart from Ḥashwiyya, Ahl al-sunna agrees that prophets
are protected from deliberately committing major or minor sins after
becoming prophets. Generally, Shīʿa and Muʿtazila share this opinion.
They take this view because otherwise, the purpose of their coming
to earth becomes void and their reliability among people is harmed.
According to these scholars, certain mistakes can occur after
becoming a prophet; however, they are not deliberate and take place

39  Q 20:115.
40  Abū ʿAbd Allāh Muḥammad ibn Aḥmad al-Qurṭubī, al-Jāmiʿ li-aḥkām al-Qurʾān

(ed. ʿAbd Allāh ibn ʿAbd al-Muḥsin al-Turkī; Beirut: Muʾassasat al-Risāla, 2006), I,
459; Abū l-Khayr ʿAbd Allāh ibn ʿUmar al-Bayḍāwī, Anwār al-tanzīl wa-asrār al-
taʾwīl (ed. Muḥammad ʿAbd al-Raḥmān al-Marʿashlī; Beirut: Dār Iḥyāʾ al-Turāth
al-ʿArabī, n.d.), IV, 41; Abū l-Barakāt ʿAbd Allāh ibn Aḥmad al-Nasafī, Tafsīr al-
Nasafī (Istanbul: Dāru Qahramān, 1984), III, 68.

41  Al-Rāzī, Mafātīḥ al-ghayb, XXII, 127; al-Qurṭubī, al-Jāmiʿ, I, 459.
42  Al-Rāzī, ibid., III, 8; al-Qurṭubī, ibid., I, 459.
43  Abū l-Yusr Muḥammad ibn Muḥammad al-Bazdawī, Uṣūl al-dīn (ed. Hans Peter

Linss; Cairo: al-Maktaba al-Azhariyya li-l-Turāth, 2003), 172; Abī Bakr Nūr al-Dīn
Aḥmad ibn Maḥmūd al-Ṣābūnī, al-Bidāya fī uṣūl  al-dīn (ed. Bekir Topaloğlu;
Ankara: Diyanet İşleri Başkanlığı Yayınları, 1979), 54; al-Rāzī, Mafātīḥ al-ghayb,
III, 7; al-Qurṭubī, al-Jāmiʿ, I, 459.
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through error or forgetting.44 According to Ahl al-Sunna, the
commission of minor sins by a prophet before becoming a prophet is
permissible if there is no reasonable cause that makes the transition
to prophet impossible, it occurs rarely and the prophet repents
afterward. Nevertheless, they cannot commit minor sins often or a
major sin at all prior to becoming prophets. Most Muʿtazilī and Khārijī
claim that prophets are also protected from sin before becoming
prophets. According to Ḥashwiyya and some Khārijī, Murjiʾī and
Muʿtazilī scholars, prophets are not free of committing minor or major
sins either before or after becoming prophets.45

As for Quṭb al-Dīn-zāda, he considers Adam’s eating of forbidden
fruit as a mistake rather than a sin. Nevertheless, according to him,
this mistake is not actual; rather, Allah deliberately made Adam make
this error to teach people, who must live on earth, certain lessons
more effectively. Therefore, Quṭb al-Dīn-zāda describes this sin as
esoteric, probably influenced by the theory of unity of existence
(waḥdat al-wujūd) and the related immutable entity (aʿyān thābita)
approach of Muḥyī al-Dīn Ibn ʿArabī.46 These influences are even
more apparent in the following expressions, which are indicated as
the fifth component of wisdom in the explanation of the purposes
and wisdom of Adam’s commission of this esoteric mistake at the
behest of Allah:

The object learns that the verdict of Allah is conclusive with regard to
inflicting punishment for his crime. Because sin, eternally, is a
necessity of the ʿayn [thābit] of the object. Allah rules a sin for the
object [toward sinning] only because of His knowledge on his/her

44  Al-Bazdawī, Uṣūl al-dīn, 172; al-Ṣābūnī, al-Bidāya, 54; al-Rāzī, Mafātīḥ al-ghayb,
III, 7; al-Qurṭubī, al-Jāmiʿ, I, 459.

45  Al-Bazdawī, Uṣūl al-dīn, 172-176; al-Ṣābūnī, al-Bidāya, 54; al-Rāzī, Mafātīḥ al-
ghayb, III, 7-8; al-Qurṭubī, al-Jāmiʿ, I, 459. For further information, see Ferruh
Kahraman, “Hz. Âdem’in Yasak Ağaca Yaklaşması,” Sakarya Üniversitesi İlahiyat
Fakültesi Dergisi 15/27 (2013/1), 207-220.

46  We do not provide many details on this issue because it is not the direct theme of
our paper. For further information on this issue, see Ekrem Demirli, “Vahdet-i
Vücûd,” Türkiye Diyanet Vakfı İslâm Ansiklopedisi (DİA), XXXXII, 431-435;
Süleyman Uludağ, “A’yân-ı sâbite,” Türkiye Diyanet Vakfı İslâm Ansiklopedisi
(DİA), IV, 198-199; Hatice Arpaguş, “Sofyalı Bâlî Efendi’nin Kazâ ve Kader
Risâlesi ve A‘yân-ı Sâbite Açısından İnsanın Sorumluluğu,” Marmara Üniversitesi
İlâhiyat Fakültesi Dergisi 30/1 (2006), 51-88.
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[object]ʿayn [thābit] of the object. Therefore, it is nothing but the
self/existence of the object that pushes his nafs to sin. Once the
object understands this, he discovers that Allah’s order is just the
opposite of his will. Thus, the object comprehends the justice of Allah
while He punishes.

At this point, Quṭb al-Dīn-zāda seems to mean the following:
When an object commits a sin, this is a consequence of his ʿayn
thābit in pre-eternity. In pre-eternity, an object has the attribute of
sinning or not sinning. Allah only gives a verdict on how the object
will act pursuant to his attributes and his ʿayn thābit. Otherwise,
Allah does not make His objects sin. It is the ʿayn thābit of the object
that pushes him to sin. As for Adam, Quṭb al-Dīn-zāda claims that
Adam actually has no attribute of sinning in his ʿayn thābit because
he is a prophet and distant from sins. However, Allah makes
something that is not in Adam’s ʿayn thābit happen to Adam to teach
His objects that His verdict is valid with respect to punishing crimes
by objects.

Adam’s response to Moses, “will you now reprimand me because
of a deed that Allah wrote to happen forty years beforehand!” and the
Prophet’s declaration that Adam is the winner of the debate constitute
another point of discussion. Indeed, these expressions can serve as
evidence of the meaning of destiny (qadar) and the part of human
will in Adam’s deeds. Therefore, the views of various Islamic schools
about fate and the will of man in his deeds are important to carry out
a solid assessment of this section of the ḥadīth. In fact, each order has
a different interpretation regarding these questions.

At first glance, Adam’s words, “will you now reprimand me
because of a deed that Allah wrote to happen forty years
beforehand!” give the impression that man has no will in his deeds
and must live the destiny written for him. This view is coherent with
the Jabriyya’s approach to fate. According to Jabriyya, led by Jahm
ibn Ṣafwān (d. 128/745), man is but a convict in the face of destiny.
He has no will or freedom to choose. No one can commit any act or
deed except Allah. In this respect, there is no difference between
man and non-living things. Man has no power, intention or freedom
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to choose. All occurs at the discretion of Allah, pursuant to His will,
desire and power.47

Nevertheless, Sunnī scholars do not interpret the ḥadīth in this
manner. According to them, Adam sinned in this instance not
because of his fate; instead, he tries to indicate that the reason for his
expulsion to earth is destiny. In other words, he does not take refuge
in  fate  for  his  sin  and  does  not  try  to  use  it  as  an  excuse.48 As  a
prophet, Adam knows that it is not a valid creed to absolve him from
his sin, putting forth “fate as evidence.” In fact, Allah condemns
polytheists who, after committing a sin, say that “If Allah had willed,
we would not have associated [anything] and neither would our
fathers.”49 Indeed, as indicated in the verse “Our Lord, we have
wronged ourselves, and if You do not forgive us and have mercy
upon us, we will surely be among the losers,”50 Adam acknowledges
his fault. And Allah says that He forgives him.51 There is no need to
allege an excuse for an already forgiven sin. Because Allah, through
His eternal knowledge, knows all that the object will undergo, this
should be construed as a predestination of what that object will live.52

Moreover, in Sūrat al-Baqara, Allah indicates that man will live on
earth, and not in Heaven, even before the creation of Adam.53

Therefore, the deception of Adam by Devil is only a motive for
sending man to earth.54 The following interpretation on the ḥadīth by
al-Khaṭṭābī (d. 388/998) can help better understand the Sunni
approach to this issue. Most people understand from the expression
“qaḍāʾ and qadar is from Allah” that the object is under an obligation

47  Abū Manṣūr ʿAbd al-Qāhir ibn Ṭāhir al-Baghdādī, al-Farq bayna l-firaq wa-
bayān al-firqa al-nājiya minhum (ed. Muḥammad ʿUthmān al-Khusht; Cairo:
Maktabat Ibn Sīnā, n.d.), 186.

48  Ibn ʿAbd al-Barr, al-Tamhīd, XVIII, 15; id., al-Istidhkār, XXVI, 88; Ibn Qayyim al-
Jawziyya, Shifāʾ al-ʿalīl, I, 56-57.

49  Q 6:148.
50  Q 7:23.
51  Q 2:37.
52  Ibn ʿAbd al-Barr, al-Tamhīd, XVIII, 15; id., al-Istidhkār, XXVI, 88; al-ʿAynī,

ʿUmdat al-qārī, XV, 307.
53  Q 2:30.
54  Abū Sulaymān Ḥamd ibn Muḥammad al-Khaṭṭābī, Maʿālim al-Sunan wa-huwa

sharḥ Sunan al-Imām Abī Dāwūd (ed. Muḥammad Rāghib al-Ṭabbākh; Aleppo:
al-Maṭbaʿa al-ʿIlmiyya, 1932), IV, 323; al-ʿAynī, ʿUmdat al-qārī, XV, 307; XIX, 60.
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and compulsion with regard to fulfillment of fate. Some even think
that this is why Adam got the better of Moses in the above-mentioned
debate. Nevertheless, this is not the case. Indeed, Allah’s knowledge
precedes the deeds and will of objects; these appear at His discretion,
and He creates what is good and evil for such deeds and will.55

Qadariyya and Muʿtazila do not accept a conception of qadar and
qaḍāʾ as decisive of human deeds; according to these schools, man
can commit any good or evil act under his own will. Man creates and
builds his future with his own hands, without intervention by Allah.
In other words, the will of man is absolute, and no one interferes.56 In
this respect, Adam committed the mistake/sin that led to his
expulsion from Heaven by his own will. Adam’s words refer to no
obligation. Certain Muʿtazilī scholars, such as Abū ʿAlī al-Jubbāʾī (d.
303/916), refuse this ḥadīth on the grounds that it presents fate as the
reason behind Adam’s sin. According to these scholars, if this ḥadīth
were sound, then the prophets would no longer be prophets. Orders
and bans would have no meaning if fate were an excuse for sinners.
If it were permissible to hide behind predestination after ignoring an
order or violating a prohibition, such a person could not be
condemned.57 Moreover, those who do not refuse the ḥadīth do not
consider it evidence because it descends via single report (khabar al-
wāḥid). According to Fakhr al-Dīn al-Rāzī (d. 606/1209), the Muʿtazila
criticizes this ḥadīth on the following grounds: If we declare Moses
the winner, then Moses condemns Adam for committing a minor sin.
In this case, Moses would have to be ignorant; however, ignorance is
impermissible for a prophet. Another justification is that it is not
appropriate that Moses uses a rough tongue on Adam. Moreover,
Moses  already  knows  that  Adam  is  not  the  reason  for  mankind’s
unhappiness and expulsion from Heaven but rather that it is Allah
who willed this predicament. Adam has put forth proof that is
actually inadequate. If this justification were valid, heathens such as
Pharaoh and Haman could provide the same explanation for their
situations. This justification, however, would be mostly void;
therefore, Adam’s reasoning is also invalid. Muʿtazila also criticizes

55  Al-Khaṭṭābī, Maʿālim al-Sunan, IV, 322.
56  Al-Qāḍī ʿAbd al-Jabbār Abū l-Ḥasan ʿAbd al-Jabbār ibn Aḥmad, al-Mughnī fī

abwāb al-tawḥīd wa-l-ʿadl (eds. Tawfīq al-Ṭawīl, Saʿīd Zāyad, Ṭāhā Ḥusayn, and
Ibrāhīm Madkūr; Cairo: Wizārat al-Thaqāfa wa-l-irshād al-Qawmī, al-Sharika al-
Miṣriyya, 1960-65), VIII, 3-4.

57  Ibn Qayyim al-Jawziyya, Shifāʾ al-ʿalīl, I, 46.
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the ḥadīth in that according to this narrative, Muḥammad is in a
position of approving something that is clearly untrue and unfair.
Later,  al-Rāzī tried  to  find  a  more  sensible  basis  for  the  ḥadīth  to
respond to the Muʿtazilī criticisms.58 The Qadariyya also inveighs
against the assumption that Allah wrote the event that would happen
to Adam forty years beforehand. According to Qadariyya, Allah does
not know something until it occurs. According to Ashʿariyya,
however, predestination of the incident by Allah in the ḥadīth is proof
that the abovementioned claim by Qadariyya is void.59

In his al-Tamhīd, Ibn ʿAbd al-Barr (d. 463/1071) indicates that the
ḥadīth on the discussion between Adam and Moses is the most
explicit for proof of fate among narratives from Muḥammad and that
it annuls the Qadarī view.60

For al-Baghawī (d. 516/1122), any unilateral assessment without
consideration of the fate or will of an object will be erroneous:

In fact, both were equal on the verdict they were discussing. No one
has the right to disregard the “essential” fate; however, no one has the
right to disregard the will, which is the “cause,” either. Whomever
disregards one of these two (overlooks “essential” or “cause”), he
deviates from the true objective and approaches one of two extremist
schools, namely, Qadariyya or Jabriyya.61

According to Quṭb al-Dīn-zāda, upon Adam’s winning response to
Moses “Will you now reprimand me because of a deed that Allah
wrote to happen forty years beforehand!” the following question
springs to mind: “If the predestination of the crime of Adam before
his creation would absolve him from condemnation, the
predetermination of the sins of his offsprings prior to their birth
should have exempted them from torment and absolved them from
condemnation.”

Quṭb al-Dīn-zāda touches upon certain views that seek an answer
to this question; nevertheless, he states that none provides a
reasonable answer and that such evaluations do not mesh with the

58  Al-Rāzī, Mafātīḥ al-ghayb, II, 53
59  Abū l-Ḥasan ʿAlī ibn ʿIsmāʿīl al-Ashʿarī, al-Ibāna ʿan uṣūl al-diyāna (ed. Bashīr

Muḥammad ʿUyūn; Damascus: Maktabat Dār al-Bayān, 1990), I, 156.
60  Ibn ʿAbd al-Barr, al-Tamhīd, XVIII, 17.
61  Al-Baghawī, Sharḥ al-Sunna, I, 127.
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ḥadīth text. In this respect, Quṭb al-Dīn-zāda cites the opinions of his
father Quṭb al-Dīn al-Iznīqī62 but indicates that these do not solve the
problem either and puts forth his own views. According to Quṭb al-
Dīn-zāda, the incident that befell Adam is an esoteric mistake
entailing various problems and wisdom, and Allah deliberately had
Adam commit this error. Adam wins the debate, giving the evidence
that he is but a toy in the hands of the will and pleasure of Allah, who
made him commit the mistake. However, that Adam had to commit
this mistake does not mean he has no will in his deeds; moreover, it
does not mean that mankind must live the fate predetermined for
him, as Jabriyya asserts. According to Quṭb al-Dīn-zāda, this incident
is a single and special event ordered by Allah to better teach people
certain lessons. Later, Quṭb al-Dīn-zāda tries to explain the ḥadīth
through his own view by means of a detailed interpretation of
wisdom and affairs with regard to Adam’s commission of this error at
the behest of Allah. He has a Sufi approach to the problem and
explaining the noted profundity and problem.

The section in which the Prophet declares Adam the winner of the
debate is another point of discussion between Ahl al-sunna and
Muʿtazila, and Jabriyya schools. According to Sunnī scholars, the
word “Ādam” in the expression “ at the end of the ḥadīth ” ادم 
should be read as marfūʿ, and on that basis, Adam wins the
discussion.63 Nevertheless, pursuant to some grammatical
assessments, the Qadariyya maintains that the word “Mūsā” is marfūʿ,
whereupon Moses wins the debate.64 This is because Moses’s victory
is more suitable to the Qadariyya comprehension of destiny.
According to Qadariyya, if Adam is considered victorious, then a
prophet holds fate responsible for commission of a sin. In this case,
any rebel against the prophets of Allah can use the same excuse
grounded on the example of Adam.

For Ahl al-sunna, it is inarguably clear that the word “Ādam”
should be marfūʿ pursuant to Arabic grammar, and it would be

62  The treatise comprehensively touches upon Quṭb al-Dīn al-Iznīqī’s explanations
on the ḥadīth. For all the remarks by Quṭb al-Dīn al-Iznīqī on the solution to the
problem, see the relevant paragraphs under the title of “Translation of the
Treatise.”

63  Ibn Baṭṭāl, Sharḥ Ṣaḥīḥ al-Bukhārī, X, 315; al-Baghawī, Sharḥ al-Sunna, I, 126;
Ibn Ḥajar al-ʿAsqalānī, Fatḥ al-bārī, XI, 517; al-ʿAynī, ʿUmdat al-qārī, XV, 307.

64  Ibn Ḥajar al-ʿAsqalānī, ibid.
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pushing the term too far  to read the word as manṣūb. Ibn Ḥajar (d.
852/1448), al-ʿAynī (d. 855/1451) and al-Qasṭallānī (d. 923/1517), the
most famous commentators on Ṣaḥīḥ al-Bukhārī, indicate the
consensus on reading the word “Ādam” as marfūʿ and that it is
irregular, exceptional and therefore disreputable to read it as
manṣūb.65 Moreover, in his al-Musnad, Aḥmad ibn Ḥanbal (d.
241/855) asserts that the expression “أدم ” in a narrative through
Abū Hurayra reveals that the word “Ādam” is marfūʿ and solves the
problem in the iʿrāb of the phrase.66

According to Ibn Ḥazm (d. 456/1064), Moses was beaten in the
debate because he accused Adam of something that the latter never
did, namely, causing man’s expulsion from Heaven. This expulsion is
not an act by Adam but rather by Allah. If Moses had condemned
Adam for eating fruit from the forbidden tree, leading to expulsion
from Heaven, then this reproach would have been appropriate and
Adam would have had nothing to say.67

The treatise extensively treats on who won the debate between
Adam and Moses. After introducing various opinions and their
justifications, Quṭb al-Dīn-zāda gives a detailed account of opinions
from his father al-Iznīqī, as well as from scholars, such as al-Baghawī
and ʿAlāʾ al-Dīn ʿAlī al-Suhūmī al-Ḥanafī (d. 763/1361). We will not
touch upon the details to avoid pushing the limits of this study;
however, we will put forth the following words by Quṭb al-Dīn-zāda
on why the evaluations by the above scholars, including his father,
are not satisfactory to him:

You should know that according to all of these responses, Adam
silenced Moses because Moses laid the mentioned sin exclusively at
Adam’s door, overlooking the influence of Allah. Nevertheless, a
more attentive approach will reveal the following meaning in Adam’s
words: “O Moses! You overlook the true power, the dominant and
strongest overwhelming power, and show the impotent and almost
non-present power of the object as the only reason behind my sin;

65  Ibn Ḥajar al-ʿAsqalānī, ibid.; al-ʿAynī, ibid., XXIII, 158; Abū l-ʿAbbās Aḥmad ibn
Muḥammad al-Qasṭallānī, Irshād al-sārī li-sharḥ Ṣaḥīḥ al-Bukhārī (Būlāq: al-
Maṭbaʿa al-Kubrā al-Amīriyya, 1305), IX, 358.

66  Ibn Ḥajar al-ʿAsqalānī, ibid.; al-ʿAynī, ibid., XXIII, 158.
67  Abū Muḥammad ʿAlī ibn Aḥmad Ibn Ḥazm al-Qurṭubī, al-Iḥkām fī uṣūl al-aḥkām

(ed. Aḥmad Muḥammad Shākir; Beirut: Dār al-Āfāq al-Jadīda, 1983), I, 26.
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such a behavior is inaccurate and beneath you. Dispute, in other
words, the effort to prove the correctness of one’s view through
bilateral evidence in order to attain the true solution of a problem, can
be carried out with proof that lacks opposition, or by means of
preferring the stronger evidence over the other.”

For Quṭb al-Dīn-zāda, Adam is victorious because he notes that
Adam is but a toy in the hands of the will and dominance of Allah,
who necessitated the occurrence of this esoteric mistake, which
comprises complexity and profundity. After discussing these complex
aspects and profundity, Quṭb al-Dīn-zāda describes how Moses is
convinced and accepts Adam’s response:

As Moses was resurrected at barzakh, he thought about the response
of his father, Adam, and discovered the truth; thereupon, he was
acquainted with the secrets and eternal knowledge thanks to the
attribute of “walī,” which is the true way of closeness to Allah
Almighty; thus, he accepted the response of his father. Therefore, all
the curtains that had hindered and dominated him due to provisions
of being a prophet in his lifetime were lifted. In proportion to his
divergence from earthly life, the veils were removed, and the first
lights of the truth became apparent.

Copies of the Treatise

There are four remaining copies of the treatise at various libraries.
One is the author’s copy, written by Quṭb al-Dīn-zāda in person.
According to the colophon, the dictation of the treatise was
completed in late Rabīʿ al-ākhir in 863 AH (March 1459). This copy,
available under no. 290 in the Amcazade Hüseyin Section of
Süleymaniye Library, takes place between leaves 37b-40a of a corpus
that includes other works by the same author.68 The treatise is written
in taʿlīq script and each page consists of 21 lines, with some notes by
the author in the margins. These notes, apparently added by the
author afterward, include an additional verse to clarify the matter,
certain explanatory/evocative information and citations from relevant
scholars, such as Ibn ʿArabī or al-Qūnawī.

68  The edited text of the treatise, given at the end of this paper, is based on this
copy. Accordingly, letters and phrases that are different in other three versions
are marked and shown in the footnotes.
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The copy at Fatih Library no. 2852 is between leaves no. 104b-
108a of a corpus.69 It is also written in taʿlīq script and each page
consists of 17 lines; the beginnings of phrases are highlighted with
red lines. There is almost no word difference between this copy and
that written by the author; according to the colophon, it was written
in Shawwāl 827 AH (May 1468) and does not bear the name of the
copyst. It must have been scripted by the author himself or one of his
disciples because it was written in the lifetime of Quṭb al-Dīn-zāda, it
is almost identical to the author’s version, and its calligraphy is similar
to that of the author.

The third copy is located under no. 692 at Râgıb Paşa Library,
between leaves 226b-230a of a corpus that comprises five works by
Quṭb al-Dīn-zāda.70 The name of the copying person is not given but
should be copied from the author’s version because authors’ notes
are invariably copied. The copy is written in naskh style and each
page consists of 21 lines; the pages are edged with red lines.

The final known copy of the treatise is found under no. 4223 in the
Hacı Mahmud Efendi section of Süleymaniye Library, between leaves
27b-34a of a corpus.71 The name and date of the scripture is
unknown; the text is written in legible naskh script and each page
consists of 17 lines. The notes in the author’s version are also copied
on the edges of the pages.

Translation of the Treatise

The Messenger of Allah (pbuh) spoke as follows:

Adam (pbuh) and Moses (pbuh) argued in the presence of their Lord.
In the end, Adam beat Moses. Moses told Adam “You are Adam,
whom Allah created by His hand, into whom He blew His soul,
before whom He got his angels to prostrate and whom He placed in
Heaven. However, you caused the sending of men down to earth due
to your mistake.” In response, Adam said: “You are a chosen one
whom Allah found worthy as a messenger and talked to in person,
whom He handed the plates that included explanation of everything,
whom He brought to his convent of dignity as a confidant. How many
years before Allah created me did He write Torah?” “Forty years

69  This copy is indicated with the symbol (ف) in the edited text of the treatise.
70  This copy is indicated with the symbol (رب) in the edited text of the treatise.
71  This copy is indicated with the symbol ( ) in the edited text of the treatise.
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beforehand,” answered Moses. Thereupon, Adam asked once again,
“did you see the verse, ‘…Adam disobeyed his Lord, and went
astray?’” [Q 20:121]. As Moses responded “yes,” Adam said: “Will you
now reprimand me because of a deed that Allah wrote to happen
forty years beforehand!” Upon this answer, Prophet Muḥammad
(pbuh) said, “Adam won this debate.”72

Adam’s response and how he silenced Moses prompted several
relevant objections. Namely, if the predestination of the crime by
Adam before his creation would have absolved him from reprimand,
then he would have exempted his offsprings from wrath and
reprimand because their sins were also decided before their
respective creation.

Due to this complex situation in the ḥadīth, some scholars said
that these words belonged to Jews; however, the narrator quotes the
riwāya from Muḥammad because he stepped in mid-conversation
and did not hear it in full.

For others, however, the word “Ādam” is mansūb; therefore,
Moses is the winner.

According to a third group, the criticism by Moses of Adam is not
appropriate because it takes place after Adam’s penitence and
forgiving by Allah.

In the eyes of some scholars, issues such as liability, kasb (deed
through will) and the need for warning against sins are valid only
after this life; therefore, because this condemnation takes place in the
afterlife, it has no meaning but to bring Adam into contempt;
however, in the afterlife, such embarrassment is to no avail.

According to certain scholars, the reprimand by Moses occurs after
the truths are revealed in the afterlife and physical circumstances
disappear; for others, Moses, during his condemnation, is not
assigned this duty by Allah; therefore, his reprimand is not
appropriate.

My father Quṭb al-Dīn, who was born in Niğde and lived in Iznik
as a zealous scholar and virtuous person, wrote the following in his
ḥashiya called Talfīqāt to Maṣābīḥ:

72  Muslim, “Qadar,” 15. For similar texts, see al-Bukhārī, Anbiyāʾ, 29, “Qadar,” 11;
Muslim, “Qadar,” 13-14; al-Tirmidhī, “Qadar,” 2; Abū Dāwūd, “Sunna,” 17; Aḥmad
ibn Ḥanbal, al-Musnad, II, 248, 264, 268, 398.
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None of the above-mentioned responses about the complicated
aspect of the ḥadīth comply with the text of the ḥadīth. This is
because Adam says, “Will you now reprimand me because of a deed
that Allah wrote to happen forty years beforehand!” Nevertheless,
one’s departure from this world of servitude does not absolve him
from reprimand. Otherwise, no sinner could have been reprimanded
in the afterlife due to his crimes in this world. Moreover, if one says
that condemnation is carried out only by Allah, this would be
ignoring the condemnation of sins by prophets and scholars in this
world and by angels in the afterlife; however, this is not the case. In
the afterlife, the true situation about the question of qaḍāʾ and qadar
will be unearthed, and this emergence will not remove condemnation
and wrath due to disobedience. If you look for a solid, final and
complete response in order to annihilate all these strong objections,
you should know the following:

The phrase “Will you now reprimand me…” by Adam includes two
indications: (1) Moses gets ahead of himself in condemnation, and (2)
the predestination of the sin of Adam before his emergence in the
realm of existence. Therefore, this expression is accepted as certain
(naṣṣ) about these two indications. Some scholars ground it in the first
indication. Nevertheless, you learn/know that it is unreasonable.
Then, the reason for Adam’s rejection of the condemnation by Moses
should be that the condemning takes place due to something that is
decided prior to his creation. This is the only way to make the
objection against the ḥadīth discussable. Then, we will give the
following answer:

The mentioned sin by Adam took place through two forces. We have
to take both forces into consideration. Nevertheless, as Moses
opposes Adam only because of the force of the object, Adam argues
against Moses for the latter associates the sin only with the will of
Adam and overlooks the true/authentic divine will that caused the
disobedience. In short, as Moses brings along evidence and gets into
discussion with Adam, the latter opts for responding and silencing
him by not proving the weakness, but disproving his claim. Adam, in
a manner, said the following: “Yes, I deserve condemnation and
reprimand due to my disobedience. Indeed, Allah said, ‘Our Lord, we
have wronged ourselves’ [Q 7:23], ‘…Adam disobeyed his Lord and
erred’ [Q 20:121], ‘…Did I not forbid you from that tree…?’ [Q 7:22]
and ‘…Satan caused them to slip out of it…’ [Q 2:36]. However, you –
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Oh  Moses  –  also  erred  seemingly,  by  grounding  on  a  claim  that  I
sinned on my own, and by attributing this sin only to my will. In fact,
you are a prophet who knows that the true and victorious will with
regard to disobedience (and any other deed) is that of Allah! What
befits your status was to take both [the will of the object and the
divine will] into account. Indeed, as a prophet, you know that
overlooking one of the two would be the consequence of a Jabrī or
Qadarī approach.”

There are many examples for this point [indicated by Adam]. For
instance, the Prophet told Abū Hurayra, “The pen of God has already
written and settled what will become of you.”73 Hearing these words,
Abū Hurayra only focused on the cause and deemed it the only factor
for the consequence; thereupon, he said he wanted to be
desexualized or to marry in order to protect himself from the malice
of lust. Muḥammad, however, did not accept these wishes because
Abū Hurayra considered the causes the only factor, overlooked the
will  of  Allah,  and  ignored  the  fact  that  the  causes  may  not  always
bring the expected consequences.

Assessments by (my father) Quṭb al-Dīn al-Iznīqī are essentially as
above. Similar explanations are available in the commentary of
Maṣābīḥ called Manhal al-yanābīʿ.74 The relevant opinions have the
same focus: The two [the power of the object and the omnipotent
power of Allah] are inseparable; one is, so to speak, the foundation of
the building, while the other signifies the stories. Whomever tries to
separate them will demolish the building.

The same approach, albeit through different words, can be found
in Sharḥ al-Sunna: “In fact, both were equal on the issue in
discussion. Nobody has the right to disregard the ‘true’
predestination, just as nobody has the right to disregard the will,
which is the ‘cause.’ Whomever does one of the two [overlooks ‘truth’
or ‘cause’] deviates from the purpose and draws close to two
extremist views, namely, the Qadarī and Jabrī approaches.”75 Allah
knows best of all.

73  al-Bukhārī, “Qadar,” 2.
74  This work is a commentary of the famous Maṣābīḥ al-sunna by al-Baghawī (d.

516/1122) and is written by ʿAlāʾ al-Dīn ʿAlī al-Suhūmī al-Ḥanafī (d. 763/1361).
75  Al-Baghawī, Sharḥ al-Sunna, I, 127.
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Remember that according to all these responses, Adam silenced
Moses because Moses attributed the mentioned sin only to the object,
overlooking the influence of Allah. Nevertheless, a more attentive
analysis will show [the meaning of Adam’s words]: “Oh Moses! You
overlook the true force, the dominant and strongest, overwhelming
and victorious power, and show the weak, impotent power of the
object as the only reason behind the occurrence of sin; this inaccurate
behavior is not worthy of someone like you.” A dispute can be
carried out based on proof without opposition; it can also occur in
the form of preferring the stronger of two pieces of evidence.

The object [Muḥammad Quṭb al-Dīn-zāda], destitute of the mercy
of Allah Almighty, says the following about analysis and review of
this ḥadīth thanks to His assistance and guidance to success:

Adam defeated Moses because the former showed that the reason
behind the occurrence of this formal error, which includes many
issues and much wisdom, is nothing but a type of toy in the hands of
the dominant Allah with regard to will and wish.

The referenced issues and wisdom include the following:

1. The object’s recognition of Allah’s sovereignty and power. This
takes place as follows: Allah rules something in such a way that
the  object  can  never  oppose;  the  object  has  no  power  to
reverse the verdict due to the endless power of Allah, and he
errs.

2. The object learns of Allah’s attribute of “gentleness.” That is,
Allah does not punish the object at once and allows him to
repent, apologize and pray for forgiveness of his sins.

3. The object discovers Allah’s “favor” after He accepts the
apology of His object. Indeed, Allah Taʿālā speaks as follows:
“They said, ‘Our Lord, we have wronged ourselves…’” [Q 7:23].

4. The object learns the “grace” of Allah following His forgiveness
and seeing how He abundantly bestows the merits of
repentance.

5. The object learns that the verdict of Allah is conclusive with
regard to inflicting punishment for his crime. Because sin, in
pre-eternity, is a necessity of the ʿayn [thābit] of the object.
Allah rules a sin for the object [toward sinning] only because
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of His knowledge on the ʿayn [thābit] of the object.
Therefore, it is nothing but the self (existence) of the object
that pushes his nafs to sin. Once the object understands this,
he discovers that Allah’s order is just the opposite of his will.
Thus, the object comprehends the justice of Allah while He
punishes.

Remember that pursuant to these five points, the object learns that
Ḥaqq wants to be known through His attributes of honor, gentleness,
favor, grace, and justice. Thus, the object prefers Allah over himself,
and does not compete with Him for dominance and finally attains the
stage of “surrender.” Moreover, he forgets his crime, blesses the
benedictions by Allah, and begins to “observe His sublime attributes.”
He comes together with Ḥaqq and becomes indifferent to all others,
which is a desirable transformation. Rigor is the remembrance of
annoyances at the moment of happiness.

6. The object knows the truth of things as they are and becomes
prudent enough not to err in comprehending the truths. In
other words, when he sees his good deeds, including final
repentance, he interprets them as the favor and benediction of
Allah. When he sees evil deeds, he understands that they are
flaws of his self and a necessity of his being. Thus, the object
takes a step forward in terms of observing the benediction and
distinguishing the flaws. This is a supreme position because
there is no better point of view for an object.

7. Divine perfection becomes apparent in the object as the
attributes belonging to the self of the object disappear, as well
as the veils of egocentrism. Due to self-complacency, an object
may think himself impeccant and immaculate; in this case, the
divine perfection within the object remains “capacity/potential”
and cannot become actual. When Allah tests His object through
a fallacy, the self of the object is overwhelmed, tends toward
Allah and repents Him. Thereupon, Allah forgives/erases his
sin, the veils are removed and divine perfection becomes
visible. As a result, the object becomes much closer to Allah
than before the fallacy. The case of Solomon (pbuh) is an
example. When Solomon (pbuh) swore of his love for horses,
the wind, which blows sometimes as a breeze and sometimes
as a storm, was put under his order instead of the repented
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love. This wind blew every day at this behest, in the morning
and in the evening over a period of two months.

8. The object contemplates the unity of Ḥaqq in every occurrence.
Allah brings whomever He likes to the stage of “togetherness”
(jamʿ) or into heresy through the veil of “separation.”76 Once an
object attains the stage of togetherness, he sees no competent
being other than Allah.

9. The emergence of the requisites of the status in which the
manifestation, perfection and conduct in his nature come
together. If [Adam] had not descended to the lower/material
world, he would not have observed actual providences by
Allah, such as remorse, collection, trouble, test, forgiveness,
mercy and punishment. Therefore, even if Adam’s descent
seems, at first glance, an expulsion, it is in fact to clothe him
with the garments of closeness and manifestation.

10.The perfection of Adam is revealed. In other words, Adam left
for the realm of responsibility and undertook a burden that
even the heavens and earth refrained from carrying. He
remained on his path despite his lust, the perverting potential
of anger and his misleading demons. If Allah did not expel him
to this world, one might have thought that Adam’s perfection
was innate, totally dependent on the favor of Allah, without any
increase in his perfection worthy of such honoring and grace.
Nevertheless, his error revealed his perfection in the realm of
justice and favor; consequently, he became worthy of the
following verse: “And We have certainly honored the children
of Adam…” [Q 17:70].

76  “Togetherness” (jamʿ) means “to be preoccupied only by Ḥaqq,” “turn away from
sensible world toward the holy realm,” “turn away from all other things thanks to
contemplation of Allah,” and “to see that all things and beings are present thanks
to Allah;” “separation” (tafriqa) means “the preoccupation of self with bodily
forces, to get overwhelmed by them in their affairs and tastes.” (ʿAbd al-Razzāq
Kamāl al-Dīn ibn Abī l-Ghanāʾim al-Qāshānī, Laṭāʾif al-iʿlām fī ishārāt ahl al-
ilhām (eds. Aḥmad ʿAbd al-Raḥīm al-Sāyiḥ et al.; Cairo: Maktabat al-Thaqāfa al-
Dīniyya, 2005), I, 322-324.



Abdullah Karahan & Mehmet Şakar100

The following comments can also be given in response [to
objections about Adam’s expulsion from Heaven to earth in the
ḥadīth]:

a. This [Adam’s expulsion from Heaven by Allah and descent to
earth] can also be in the form of simulation. The purpose here
is to show that even a person with such high status in terms of
knowledge and closeness to Allah can be reprimanded; his
situation is manifested through verses such as “Adam disobeyed
his Lord and erred” [Q 20:121] and “Did I not forbid you from
that tree and tell you that Satan is to you a clear enemy?” [Q
7:22], and to teach the objects that Adam was expelled and
sent, together with Eve, to earth to ensure that the sons of
Adam, who may sink into misleading fallacy/pride, have no
doubt about the torment of Allah but also that they do not
despair of His grace. This is because a person, bestowed with
such abundant divine benediction – for Adam, these blessings
include that Allah, in person, created him, blew into him a soul
from His own, taught him all names, ordered angels to grovel
to him, chose him as a special person, and placed him in
Heaven – and Heaven with the best possible food and beauties,
is subject to a clear prohibition although he needs no forbidden
thing; however, when he sins, he does not lose the grace of
Allah and his repentance is accepted: “Then, his Lord chose him
and turned to him in forgiveness and guided him” [Q 20:122].

b. This [expulsion of Adam from Heaven down to earth] might
have occurred to draw attention to the negative influence of
evil friends and the need to refrain from such an attitude.
Accordingly, the Qurʾān reads “… when you see those who
engage in offensive discourse concerning Our verses, then turn
away from them” [Q 6:68], while Muḥammad says: “Be friends
only with the pious.”77 In other words, the fallacy will be
committed by disobedient descendants of Adam.

c.  Additionally, Adam’s formal fallacy may have occurred to
demonstrate that sinning is one of the innate attributes of

77  Research on the source of the ḥadīth failed to locate the expression “be friends
only with the pious.” The only present version is “Be friends only with the
believers, let the pious eat your food” in works by al-Tirmidhī (“Zuhd,” 55) and
Abū Dāwūd (“Adab,” 19).
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mankind. That is, Adam was created for the complete
appearance of all possible things. Accordingly, Muḥammad
speaks as follows: “Had you not sinned, Allah would destroy
you and replace you with a community who sins but asks for
His mercy afterward; then, He would forgive them.”78 Creatures
are either innocent like angels or evil like demons or are not
liable. As a fourth possibility, creatures are “liable”, open to
obedience and disobedience; this is the best
manifestation/appearance and mirror to explain the situation. I
believe you understood that by “liable creatures” I mean
mankind.

d. Rumor has it that when Satan, after worshipping Allah for
eighty thousand years, was cursed because of Adam, Allah
granted him, pursuant to His fairness, the right to take revenge
on Adam in exchange for his long-lasting worship – thus Allah
says: “And whoever does good an atom’s weight will see it then”
[Q 99:7]. Thereupon, Satan asked Allah to make Adam and his
sons deviate from the right path through groundless doubts and
allow for him until doomsday. In this case, it is as if Satan sells
all his deeds in exchange for this request. Because Adam’s
crime was not sincere/true but only formal, Allah apparently
punished him with expulsion for his sin. Nevertheless, as the
verse “Indeed, I will make upon the earth a successive
authority” [Q 2:30] reveals, He actually intended to draw His
object closer and render him valuable by making him caliph.
Consequently, Adam, before he knew it, did what his creation
truly required. This is why Satan envied and angels admired
him.

e. There is another possible and interesting response from this
weak object in need of the grace of his Lord [to clarify the
obscurity in the ḥadīth]: Adam probably saw what Upper Pen
and qadar wrote about him, noted the wisdom [of committing
that sin] – this wisdom is that “there is no influence other than
Allah, to whom all verdict, deed and influence belongs”– and
flawlessly comprehended the meaning of the verse “Everything
will be destroyed except His face. His is the judgment, and to
Him you will be returned” [Q 28:88], whereupon he understood

78  Muslim, “Tawba,” 11.
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that he had attained a privileged status to raise him from the
world of order and knowledge (ʿālam al-amr wa-l-ʿilm) to the
world of verdict (ʿālam al-ḥukm)  and  that  appreciation  of  a
good deed or condemnation of a bad one cannot emerge from
him as an object. If “order” and “knowledge” conflict with
“situation” and “maʿrifa,” this occurs because the situation is
weak or is not as it should be. This means the victory of body
over soul, a reversion, and an embrace of one’s own choice,
leaving aside the will and preference of God. The Almighty
Lord says as follows: “And your Lord creates what He wills and
chooses; not for them was the choice …” [Q 28:68] and “It is not
for a believing man or a believing woman, when Allah and His
Messenger have decided a matter …” [Q 33:36]. As the
intuitions and supremacy of the situation fade and such
persons gather themselves, they see the right situation of
“knowledge” and “order” as it is and the true condition of
“situation” in its aspect, whereupon they sink into sorrow for
missing the opportunity to surrender to Allah. This sorrow is
what pushes them to repent and pray for forgiveness.
However, these are sins committed during the “situation,” and
even the most cautious are not safe in regard to avoiding such
sins. Indeed, the Messenger of Allah said, “When I chagrin, I
too ask for mercy of Allah seventy times a day.”79

As for Moses, his status as a prophet was overwhelming. His
boldness in forbidding the denounced is proof of his character. His
harsh attitude is evidenced in his relationship with Khiḍr, his older
brother Aaron, the Egyptian Copt, the Samaritan, and his tribe. As
grace bestowed by Allah, the secret of predestination is hidden from
the prophet and is not revealed to him, as a requisite of prophecy.
Otherwise, the prophet would know that some of his orders would
not take place and that his efforts would not provide some people
with benefit, whereupon he would become too dispirited to carry out
his assigned task of communicating the message to the people. In
fact, however, his duty is nothing but notification –regardless of
whether his orders are fulfilled. If the secret of predestination were
not hidden from the prophet, then he would have abandoned the
duty of notification or his duty would have been too difficult to
overcome. Therefore, Allah bestows upon His prophets by

79  Muslim, “Dhikr,” 41-43.
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concealing the secrets of predestination from them in accordance
with His benevolence. This fact does not harm their status as
prophets or diminish their genuine attributes of perfection.

There is, however, a point to consider at this stage: Any deed by
Moses, his every move, and any behavior against or in relation to him
occur pursuant to the will of Allah and His “actual,” if not “verbal,”
order, although the prophet remains unaware of this fact. His killing
of the Copt is an example. His deed was the right one. Allah knew
that if that Copt lived, he would drive a wedge among Israelites and
cause massive sedition. Thus, Allah inspired the heart of Moses to kill
this man in such a manner that the prophet never distinguished that
all took place upon the will and actual order of Allah to prevent
sedition.

As Moses rose in barzakh and discovered the truth through the
answer of his father Adam, he became acquainted with secrets and
innate sciences thanks to the attribute of “walī,” the true way of
closeness to Allah. Therefore, all the curtains that had hindered and
dominated him due to provisions of being a prophet in his lifetime
were lifted. In proportion to his divergence from earthly life, the veils
were removed and the first lights of the truth became apparent. In the
afterlife, Moses immediately comprehended the secret of Allah’s will
upon the response of his father Adam; nevertheless, he notably failed
to completely comprehend the news from Khiḍr. Khiḍr showed
Moses that the latter had killed the boy; however, Moses refused and
could not remember that he had killed the Egyptian Copt. Khiḍr
remarked upon Moses’s status before his innocence about this
murder was conveyed to him, saying, “And  I  did  it  not  of  my  own
accord” [Q 18:82]. Khiḍr also showed Moses how the latter bore a
hole through the ship. At first glance, this act seemed like destruction;
however,  in  fact,  it  was  an  escape  from bandits.  Khiḍr  did  this  as  a
reaction to being thrown into the water in a coffin, which appeared to
be destruction but was in fact salvation from the hands of Pharaoh.

Ṣadr al-Dīn al-Qūnawī quoted the following from his sheikh,
Muḥyī al-Dīn Ibn ʿArabī – may Allah refresh their souls: “He (Ibn
ʿArabī) came together with Khiḍr. Khiḍr told him: ‘I prepared many
questions for Moses, son of ʿImrān, in order to demonstrate to him
that any incident that happened to him from his birth until our
meeting, occurred through the will and irreversible knowledge of
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Allah. However, he could not endure even just three of these
questions.’” Additionally, our Prophet said the following: “If only my
brother Moses kept quiet and Khiḍr told us all this news!”80

As for the Muḥammadan temperament, he (pbuh) neither
becomes complacent nor is affected by reprimand when he observes
the secret of the will of Allah because he (pbuh) sees these secrets
and prays to Allah in prudence. No other prophet is like him. The
prophets, who are perfect in every aspect, know these secrets not
because they are messengers but because they are awliyaʾ. They are
the examples in the following verses: “He released the two seas,
meeting side by side. Between them is a barrier so neither of them
transgresses” [Q 55:19-20].

Let us end our words here because this ḥadīth is a bottomless sea.
May Allah make us the objects who obtain pearls from beneath and
who find the brightest of them!

Hereby the treatise is completed on the last Saturday of Rabīʿ al-
ākhir in the year eight hundred sixty three, having been written and
reviewed by Muḥammad Quṭb al-Dīn, an object in need of the
benevolence of Allah.

80  al-Bukhārī, “Anbiyāʾ,” 27.
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م   ذ ا ن ا ده  را  و 23ن ذ آدم 

و   أن ا ول و  أن  ر را إ  ا إ ا
ر  ا  ا24   ر  ن آدم  اض  أن 

ر    رة 25ا د        إ 
ور ا 26ا  أ رة آدم  آدم     

رة ا ا  أن  ن     ا   
ا ام  د  27و  آدم  آدم   ا و ا

ور  م و ا  ل إ وإن    ه    
ل ر  أ ا  ن  و ل28ا "و  آدم ر" 29و

ل 30ى ل 31"ةأ أ   ا"و ن"و 32"وأز ا

رة دا   ر  د  ا إ  ت     أ
ن ا وا رف  رة 33ا  ا  أ    

ا   أن ا 35إ34ا    أن 
دا   ا أو  ة     ه ا  ل  ر و أ ا

م ق36ٍ ا ة ر ا   ا  أ  إن 3738 

"")ف(  23
"+ ) "ف(و)رب(و )( 24
25" " ( )  
26" ) "أ )  
ا")( 27 "و
اف (28 )٢٥ا
29" ) "أ )  
30) ١٢١(
اف (31 )٢٢ا
ة (32 )٣٦ا
"وا )  "رب(و )( 33
اب "أن ")رب( 34 ا  ا
35" ) "إ )  
"ل ا  ا  و")( 36
ر (37 ب ا ري   ة٢أ ا )  أ 
38" " ( )  
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40ِة 39أ د ا ود م  و ل 41إ ا و ز أ  و
ة ا إ د42أر أن أ  أ   ا 43ا أو ا 

دا  م   ف 44 ا ك ا ه إ  ا و 
ب و  ر ا ا   ب  ى وذ  أن  ا ا

ح 45ا اب  ذ   ا ا ب   . و  ل    .
ع46 اا ا  رة. وإ ا 47ه ا ل   ا

س و  ن أ  ا ان   أ  ا  ب أ أ ا
. و   ء و م ا ء  رام ا   رام  ا  ا

ه  ز ي  ى و أن ا ا رة أ اء  48ح ا   

ُ ر و أن  ي  ا ِ ا ا
ُ ي  ر أ أن   ا ا

ج  ا ا   إ أ ا أى إ 49ا و   وا
ر أو ا .50. ا وا أ

م  را 51ا ام آدم  ا ن إ ء ا   أن 
ه    ا    إ    ا و

ا  52ا ا َ رة ا ا  أن    
َ ة53ا رة ا ا ور ا   ا  54ا 

ن"39 " ( ) 
40 )( 
" د")( 41
42 )(""
"رد")( 43
"د")( 44
"وا")( 45
ء ا46 ب  م.١٣٦١. ـ٦٣٧ ا ا ا   ا ا
ع)  "ف(و)رب(و )( 47 "و
48" " ( ) 
"ا")( 49
ى  50 ١٢٧، ١ ا 
51"   (رب) "ا
ل أن ا ا)  "رب(و )( 52 آدم  "ن
"ا")ف( 53
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ى    ُ ْ وا ر 55ا وا  و  ا
 . رض  ي   ن ا ن ا56    ل ا ا 

، أن ا ا و  آدم   57 و   
ن58 ة  ن  ا رادة ا و إ59ر إ أ 

ه:  ر ا   و   و ه ا ا ور  ا 
ن      رده    ذل أ  ا   

ه. و   ل  ر  د  ن  60   61

ر إ وا  ذ ب وا . و   62 وأ  
ل  ر    ل ا    " "ر  أ . ورا 63ا

. و  64إ     و اب ا 
ن ا     ا أن  ا      ذ 

زل     65ا
ْ َ َ ُ  ا  إ  ا   

ف ا  نَْ ِ ف إراد  ف أن أ ا  ف ذ  ذا    
اد ا     ه ا أن  ف  ا . ا أن ا 

  َ ل  ا م وا وا ة وا وا و  ا
 ُ ة  ا ن   م ا   ز     و

ة ا)  "رب(و)( 54 "ا
")  "ف(و)رب(و )( 55
ا ) "رب(و )( 56 ر  و  اع ا روا  ا ا  أ   إذا   

م   أن ا  ا لُ . وا ه  و  أ ا ا  ّ   َ ْ رَ
م أ ا م إ   أ  ا ر   ا ، و م أ ا  وأ 

... ل ا ا رة    . وإن   ا ا ُ "أ
" أنو) "رب(و )( 57
") "رب(و )(  58
"ن) "ف( و)رب(و )( 59
60 )(""
61 )(" "
62 )(""
) و (رب)63 ى" ( ب  و  ل ا   "و
"إو")( 64
65 )("   "
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ا لُ  رُ ا وا ا  وا ه ذا  ا 
د  ا  ء. و ء  ء  و ا ن ذ ا ب  

ا   ء   و  دراك  أن راى 66 ا  ا
ح  ا   ا و وإن   ا   ا ا

ن أر ب  و ذا  ف أ   ة ى   ا  
م     67ا و  ا  69رؤ68ا و

ت   ء  ت ا  ا  ر ا . و إن 
ة إ  ر  ا ت   ن ا ا   ب أ و ور 

ه ُ ورؤ   70ا    ذا ا وا 
ةٍ و ا 73ب و  7172ا 

ة  75 و74و ف     ا  ا أ
ب   م   ن  ا ي 76ن  ض   ِّ ُ ا و

ه   ي  و  ً أو  ءً و 77مه ر ة  
ي   ر  ُ اد ا     د ا . و   وروا 
ه    ّ ِ ى  ء     ء إ ا و  

م  78  د   ر     . و و

"ء")( 66
"")ف( 67
"  ) "رب(و )( 68
"و) "رب(و )( 69
"رب(و )( 70  و  و  ا ب و و  ا) 

"ا   
") "رب(و )( 71
"")رب(و )(  72
") رب(و )(  73  "
74" " ( ) 
75" " ( ) 
") "رب(و )( 76
ة"77  (ف) "
78" ) و (رب) و (ف) " ) 
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ارات و ت وا ت وا ي  79ا ل ا ا ا
ت ا  ا وا  رات ا ا      
د  رة  ا  ا م و ذ  ة وا وا وا وا وا

س80 ا ْ ر  81 واِ ت. و إ   ا
ات 82 اُ  دار ا و  ا   ا ُ ا

م رض وا درة83وا ة ا ة ا 8485    ا وا
وة ا إن  86ا و ا ا ٌ ه    و

ا ا وا  ل    دة  ى  ز و   
ن ا  87ا ل وا و  88ُ   ا

ّ
رة 89 ا   ن  اب أ  أن  ل  ا . و أن 

د و ا   ن  ا وا90ا ي  ه 91ن ا
   ّ ُ ُ و 92ا وا  ى" "و آدم ر 

93و " و أ  ن   ة وأ  إن ا ا   ا
  " ا ّ رض   ج  ا واُ ا ا ده و 94واُ   أو

لو")رب( 79 "   و 
"و ا")رب( 80
س) "رب(و )( 81 "وا
")ف(  82 "
ة ا ا و ا )ف(  83 درة  وا ة ا "    ا

" وة ا ا
دة")رب( 84 "ا
85"   (رب) "
" ا وا) "رب(و )( 86
"ه")رب( 87
ن ")ف( 88 "و
اء ("و ) "رب(و )( 89 رة ا )٧٠و ا  
د)  "رب(و )( 90 و "و 
ه) "ف( 91 "وا
"ل) "ر(و )( 92
ل) "ح( 93 "و
"اء) "ف(و)رب(و )( 94
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ن   95ا   ا و ن   ا  ر ا 
م   ِ آدم  ا ف   أ ه 96 ا و ا 

ء  ء ا د وا97و رو وإِ 98وأ ا 

ج  م ا ن    ا   وإ ا و و
أ دا ٍ  ا ا وا  99ا ا    

ل     ُ 100ب  ر و " ىب  " و 101 .
ن   انإِو أن  ان وا ء ا َ 102رة إ أن 

از ة  ا ب103ّ 104   ا ى  "    ا
. م ا " ا 105

ور ا   106"  إ "وا   أن 
م ة    ا راري ا رة ا و .ا ور  ن  أن 

ء  ُ ن و أ  ُ   ا رج   م 107  ا
د     م 108ا ا ا  " ا   

ون ا 109ا ن و م  ء  ن ا 111"110 و

دا ) "ف(و)رب(و )( 95 اوار " أن  
96" " ( ) 
")ف(و)(  97 "
"وا و ف وا")( 98
"دا")( 99

"ل ا ")( 100
101) ١٢٢(
ان) "( ا102 "ان وا
"از ")( ا103
"ب ا) "رب(و )( ا104
م (105 )٦٨ا
ي  ا (106 ري٥٥أ ا )  ا ا
ء")ف( 107 "ا
"ل ا")( 108
"  ا")رب( 109
110" " ( ) 
ب ا (111 ة١١أ    )  أ 
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ون112ن ا   وإ   وإ أ 
اة    113  ا وا و ا ا وا

ن  و أن إ   ا  ا   ا أ ا
ن   دة  ا  115زاه114 روا و   ا
ل ه116و"     ا  ل ذرة  ن 117" 

ر 118119إ اءه و ا ع  120إ ده   أو
ي  د ا زاه  ص  ن     ه ا وإذا   

ف  ا121و اد  ا  و  رض و ا
ل    123"رض إ   ا"122   

ن 124ا      ي   ا  و ا
. 127 126 و125دا

اب م 129  ا ا128و  و أن آدم  ا
ر130  ى ا وا ا 131ن       و

ن)  "ف(و)رب(و )( 112 اب"إ  ا  ا
113" " ( ) 
م")( 114 " آدم  ا
"زاه ا و رب")( 115
"وف")رب(و )( 116
ال (117 )٧ا
")ف (  118 "ا
" ) "رب(و )( 119
120" ) و (ف) " ) 
"و")ف( 121
"ل ا ")( 122
ة (123 )٣٠ا
"    "رب)(و )( 124
دا"ف)(و)رب(و )( 125 "ن  
"و")(ف 126
"رب)(و )(  127 "
اب آرب)(و )( 128 ""
129 )(""
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ا و  إ  ا ا ا ا و  و أ ى  و أن   َ
ه     132"   إ و  ا"و 

ر 133ٍأ َ َ َ ن  م    ا م   134إ أ  ا

ح  ن ده   ا وا إ  ا 135وا

ُ م  136رض ا ل و ن  ا  َ وا لَ ا
ك إرادة ا  ى و ع ا ور وحَ ا ا ُ و سٌ  ا

ل ا ر   ره  ا ر  " 137وا ء و ور   
ة ل 138"ن  ا ن  و  إذا "139و  ا و 

ة ن  ا ا أن  ه 140"ور أ ل   ا ُ ارد و ذا زال ا
ل  141ا ره و ا ا  ا وا   ا  و

 ّ ن    ا ر 142ره  ا   وا
ال    ب ا ا  ذ ب ا143  ا  أر  أ و

م 144ل م  " ا ن    ا  ا ا 
ل 145"ة ً  ُ ن  م   146. أ   ا

") رب(  130 "
ر")( 131 "أو ا
)٨٨ا (132
"ر"رب)(و )( 133
ابا "")( 134  ا
" و ف "رب) (و )( 135
" ) رب(و )(  136 "وا
137"   (رب) "أ
)٦٨ا (138
139" ل    (ف) "و 
اب (140 )٣٦ا
")ف(  141 ه ا  "
"    ا"رب)(و )( 142
")ف(  143 "
"ل ا")( 144
ء (145 ب ا و ا )٤١أ   
146 )(""
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ا  رون و ا و ا  ا    ا وأ 
ي و ى و 147ا ُ ة أن  ً ن ا ر ر ا  ا 

ر   ع ا م و غ  أ    ا      إ
اء  ل أن  ا   ن      ا وا و

ر  أو  و      ا 149أو  148و ا

ا  ا ا ا ّ ا      ء  ر  
ح   ا ف أن  150و     أن 

رادة ا  ن  ى  و إ  م و و  ل   ا أ
ه  ل151 وأ وإن     ا  ا 152 

ن ا  أ   أا  ِ ا واَ 153154اب    إ
م ا    د ا      155إ   

راد156 ن  ا 157ه أ  ه ا ا  ِ   158وأ
م   ا اب أ آدم  ا ز   ة ا ّ ا ل 

 ِّ ُ م ا ار وا َ  و ا       ا ا
ة 159وزال ة ا  ا ة ا ً  ا ن  ي  ب ا ا

و ب و  161ر160ا ة زال ا ه ا  ا  

رون"رب)(و )(  147 "و
148) ر  أو  و      رب)(و )   اء و ا  "

" ا
"أو  "رب)(و )( 149
"ا")ف( 150
"ا"رب)(و )( 151
"ا"رب)(و )( 152
""رب)(و )( 153
154  )(" "
"")رب(و "  ")( 155
" "رب)(و )( 156
157"  (رب) "إرادا
"إ أ ")رب(و "إ أ")( 158
" زال" ف)(رب) و (و )( 159
"ا"ب)ر(و )( 160
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ى     ا . أ  رادةا اب أ 162م  ا  
ء ا  163  ذ ا و ْ رَى   أ اِ

ي  ُ  أ ل  ا   م   و   ا  ا
ن 164 ّ أ  ُ ا   ا 165   أن 

ة ق ا ا166راهأو و  ٌ ْ ُ 168 ا167  

ه    ْ ُ ن  ا  ي  ت ا 169    ا

ن أن  ة   ا  . 170و 

ي  ا ا َ ُ ر ا ا روح ا رو أ 171روى 
172ا  

ُ ل   م  ان  ا دتُ    ا
ى   أول  و إ 174175 173 أن   

رادة ا ن ا  ع     176ز ي   و و ا
م  ل   ا ّ"ث  و  أ    

. 177"  أ

رِ")رب( 161 ْ َ ِ"
رادة(ف)و)رب(و )( 162 "" ا
اب ""و  ف)(و)رب(و )( 163 وا
164 )(""
م(و)رب(و )( 165 "ف) "
"وارادة"رب)(و )( 166
) و 167 "رب) "( (
اب"ا")رب( 168 ا  ا
"ك")ف(و)( 169
"أن   " رب)(و )( 170
"ا ا")ف( 171
"")( ا172
اب ""ا ف)(و)رب(و )( 173 وا
" و رب  ")( 174
175  )(" "
"رب)(و )( 176 ه ا رادة ا  وأ ن  "
"أ")ف(، و "أ")( 177
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ي ا ر وأ ا رادة  ء وا د  ا ه   ب  
ه  178و ة و   ى ذ و إ ا      

ء  ء   179ا ّ   أو ء ا ار  ه ا . و 
ل  زخ  " ر    ن   " ن.ج ا 

ره  ا  180 رك    . م     ا
ره. رر  اف درره و ا  ا ا ا  ا 181ا

اغ182 ا183و ا   ا ر ا185 أوا184ا و
ة ث و و .187  ا   ا186 

"و ")( 178
درا"(ف)و)رب(و )( 179 ذا أو  "إ 
180" " ( ) 
181"  (رب) "ا ا 
182" ) و (رب) " )  
) و (رب)183 ) " ه ا   "
ا"184 ا و ) و (رب) " )  
ة"185 ال  ا و و (ف) " أوا 
) و (رب)186 ) " " ا وا
187" ) و (رب) "  ا   ا )  
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