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Rami fbrahim Mahmut

The Speech of Fate in the Time of the Corona*

Abstract

The Coronavirus pandemic has been ongoing for almost two years now. Not only did it surprise the whole
world in the initial stages of its occurrence, but also the world left it in shock. Therefore, the instant solution
strategies included complete lockdowns in order to prevent the spread of such a disease. However, as the
lockdowns lasted longer, it generated negative psychological effects on people globally. This being the case,
collective endeavors and efforts were performed, in the hope of achieving a concrete solution in order to
overcome the bad repercussions that seemed visible on societal levels, which of course, included religious
aspects; and in some cases resulted in social separation as well as a dramatic rise in suicide rates. On the one
hand, this caused a retraction from the religion and religiously oriented rituals, but on the other hand, it also
made people turn more to religion as it provided a psychological relief from the heavy burdens of the
pandemic. These psychological conditions had theological resonances that made already complicated issues
even more complex. Among them, the nature of God’s actions and the human position in this matter can be
given as examples. This article is an attempt to place and define the issue of the pandemics and plagues from
the perspective of Islamic theology, in particular, to shed light on three main points. The first is the problem
of pains and aches, and how it was mentioned in theological literaturey and discussed by Islamic theologians
(Mutakallimiin), as the issue of pandemics and plagues indisputably fall under this matter. The second point
tackles the problem of whether “such calamities as pandemics and plagues come from God's Decree, or not?”.
The last point focuses on the issue of fatalism and tries to show whether the de facto acceptance that
pandemics are from God’s Decree would require the servant to stop taking measures in response to them. To
answer the questions at stake, this paper will focus on four different perspectives of the Mu’tazila, Ash'ari s,
Maturidis, and Ahl al-Hadith, by using a selective methodology and focusing on their prominent and
pioneering theologians (Mutakallimi@in) of these schools.

Keywords: Kalam (Islamic Theology), Theologians (Mutakallimiin), Coronavirus, Epidemic, Mu'tazila, Ash‘ari,
Maturids, Ahl al-Hadith.

Koronaviriis Zamaninda Kaderin Hitabr**
Oz
Koronaviriis olarak bilinen Covid-19 -salgini neredeyse iki yildir hayatimizda. Salginin baslangic
asamalarinda kapsamli bir ¢6ziim bulunamadig igin Adeta sok yasayan diinya, salginin yayilmasini énlemek
icin bir ¢dziim olarak tamamen karantinaya kapanmak zorunda kaldi. Uzun siiren kapanmadan dolayi
diinyanin her yerinde insanlar, psikolojik olarak bunalimli bir dsnem gecirmekteler. Hemen hemen herkes,
bu bunalimdan bir ¢ikis yolu aramaktadir. Ote yandan, mezklr bunalimli dénemin toplumsal ve dini
acilardan da belirli yankilari oldugu sdylenebilir. Ornegin bosanma ve intihar vakalarinin artmasi bunlar
arasinda gosterilebilir. Dinf agidan bakildiginda ise, salginin yol actig1 psikolojik yiikii hafifletmek icin, pek
cok bireyin manevi ibadetlere basvurdugu goriilmektedir. Boylece, bu psikolojik bunalim halinin, temel

The original of this article was a presentation at “The Conference of the Civilizational and Religious Shifts
between Theory & Practice Religious Institutions at Times of Crises from The Arab Spring till Covid 19”
In partnership with the Universities of Miinster, Tiibingen in Germany and Cairo University in Egypt 1 -
3 July 2021.

** Bu makale, 1-3 Temmuz 2021 tarihlerinde Miinster, Tiibingen ve Kahire Universitesi isbirliginde

diizenlenen “Arap Baharindan Covid 19’a Kadarki Kriz Zamanlarinda Dini Kurumlar Arasindaki
Medeniyet ve Dini Degisimler Konferansi”nda bildiri olarak sunulmustur.
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olarak dini ilgilendiren bir¢ok soruyu da beraberinde getirdigi dikkat ¢ekmektedir. Keldm agisindan
bakildiginda, insan ve Tanri arasindaki iliskinin mahiyetine ydnelik sorularla karsilastigimiz sdylenebilir. Hig
stiphe yok ki Korona, herkes icin agir felaketlere yol agan ve insanlarin pek haz etmedikleri durumlar
arasinda kabul edilmekte. Her gecen giin duydugumuz artan 6liim vakalari; Cin, fran ve Amerika'da
kargilagilan yogun bakim hastalarinin korkung manzaralari, siradanlagir hale geldi. Ancak bireylere
soruldugunda, herkes bu viriisiin 6zii itibariyle oldukca kétii bir durum oldugunu séylemektedir. Konu
teolojik acidan ele alindiginda, su sorular karsimiza ¢ikmaktadir: eger Korona bir kétiiliik olarak goriiliirse,
bu durumun Tanrr’dan gelmesi miimkiin miidiir? Eger Tanrr’'dan geldigi iddia edilirse, Tanri'min bu derece
bir eyleme sebep olmasi nasil anlagilmalidir? Tanr1 kétii bir fiille nitelendirilebilir mi? Bu sorular dogal olarak
giinlik hayatimiza yansidigi icin, pek ¢ok Miisliiman belirli agmazlarla karsi karsiya kalmaktadir. Bu
calismada salgin hastaliklar ve veba konusu, keldm agisindan tartisilarak, ti¢ temel noktaya 1sik tutulmaya
calisilacaktir. Birincisi: agr1 ve ac1 problemi ve bu problemin keldm kitaplarinda nasil gectigi ve hangi
acilardan tartigildig. ikinci olarak ise: “Salgin ve veba meseleleri Allah'in hitkkmiinden midir, degil midir?”
meselesi. Son olarak ise: "Salginlarin Allah'in hitkmiinden oldugunu sdylemek, kulun tedbir almay:
birakmasini m1 gerektirir?" sorusudur. Arastirma, Mu'tezile, Es'ariler, Matiiridiler ve Ehl-i Hadis gibi
ekollerindnde gelen kelamcilarindan (Miitekellim(in) bazilarini secerek; ve miimkiin oldugunca onlarin bakis
acilarini yansitmaya calisarak bir perspektif sunmayi amaglamaktadir. Makalede, tiim islam keldm
ekollerinden kelamcilarin gdrislerine yer vermis ve bunlarin her birinin Kur'an, Siinnet ve hadislerden
delillerini zikredilip karsilastirmali bir yaklasimla el aldigimiz konuda bir sonuca varmaya ¢alisilmistir.

Anahtar Kelimeler: Keldm, Keldmcilar, Koronaviris, Salgin, Mu'tezile, Es‘arf, Matiiridiler, Ehl-i Hadis.
Introduction

There have been many epidemics in human history that killed many people.' In early
Islamic history, there are five famous epidemics: The plague of Shirawayh which happened during
the life of the Prophet in the city of al-Mada’in in Iraq in the year 627-62. The second is the famous
plague of ‘Amwas, which was in 634-44. The third was in 683-628, which is known as the sweeping
plague (al-ta‘an aljarif). The fourth happened in 706, which is known as the plague of the girls (al-
fatayat) because most victims were young girls. The fifth epidemic was in 749.” By the end of last
year and the beginning of this year, a heavy guest descended upon the world, named the Corona
epidemic. It started in China and spread very quickly. One of the most impressive things about the
virus is that it excluded no country, developed or otherwise. The epidemic made no segregation
based on religion or race. And the truth we all saw was that the whole world, with its advanced
machinery and technology, stood incapable of dealing with this pandemic, the world was in
confusion or “On the horns of a dilemma” as the saying goes. This confusion is reflected in the human

psychological and social condition. This results in questions related to religion and society, on the

There are many epidemics that have occurred in human history from the time of the ancient Greeks to
the modern era. Look at: J. N. Hays, Epidemics and Pandemics: Their Impacts on Human History (Santa Barbara:
ABC-CLIO, 2005), 9-427.

Ayman Shabana, “From the Plague to the Coronavirus: Islamic Ethics and Responses to the COVID-19
Pandemic”, Journal of Islamic Ethics 5 (2021), 13; Michael W. Dols, “Plague in Early Islamic History”, Journal
of the American Oriental Society 94/3 (1974), 371-383.
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one hand, seeking solutions in religion, while medicine was unable to find these solutions, and on
the other hand, providing psychological safety from the state of panic that afflicted man. That is

why places of worship belonging to different religions have been active in carrying out this duty.

From the Islamic point of view, the problem of good and evil was one of the main issues
discussed in the fields of philosophy and Islamic theology. The debate about fate began as early as
the eighth century.’ The debate on the issue of fate developed verbally throughout history, and it
became an essential part of theology. In this paper, we will try to put the issue of the epidemic
through its relationship to the issue of fate, good and evil in theology. The paper will attempt to
answer some theological questions related to the epidemic by looking at the books of theology,
and we will focus mainly on the Mu'tazila, Ash‘ari, Maturidi, and Ahl al-Hadith sects. It is worth
noting that the issue of epidemics and plagues has attracted the attention of Muslim scholars, past

and present, and we can mention the following examples:

- Muhammad ibn Sa'id al- Tamim1 (d. 990): Maddat-ul-Baqa' fi islah fasad il-hawd wa al-
taharruz min darar-il-awba'*,

- Shams Al-Din al-Manbaiji (d. 1383): al-Tawiin wa ahkamuhu.’

- Ibn al-Wardji, al-naba' 'an al-waba'.®

- ‘Abd al-Rahman Bestami (d. 1454): Wasf al-dawa’ fi kasf afat al-waba’.”

- Ibn Hajar al-‘Asqalani (d. 1449), Badhl al-ma‘an fi faw@id al-ta<in.®

- Jalal al-Din al-Suyti (d. 1505), Ma rawahu al-wa‘in fi akhbar al-taan.’

Steven C. Judd, “Ghaylan al-Dimashqi: The Isolation of a Heretic in Islamic Historiography”, International

Journal of Middle East Studies 31/2 (May 1999), 161-163.

The Fatimid era witnessed a renaissance in the natural sciences, such as mathematics, medicine,

astronomy, and others. The author wrote this book for his friend, the well-known Fatimid vizier Yaqoub

bin Kilis. Muhammad ibn Sa'id al-Tamimi, Maddat-ul-Baqa' fi Islah fasad il-hawa w-al-taharruz min darar-il-

awba', ed. Yahya al-Shaar (Cairo: Arab League Educational, 1999).

al-Manbaji, al-Tawiin wa ahkamuhu (Beruit: Dar Ibn Hazm, 2017).

¢ Ramy Mahmoud - Hasan Cetinel, “Arap Edebiyatinda Egitici Bir Edebi Tiir Olarak Makame ve ibnii’l
Verd?'den Salgin Dénemlerine Ait Bir Ornek”, UMDE Dini Tetkikler Dergisi 3/1 (2020), 47-83

7 Hajji Khalifa, Kashf az-Zuniin ‘an ‘asami ‘I-Kutub wa'l-funin (Baghdad: Maktabat al-Muthanna, 1941), 2013.

Ramy Mahmoud, “Ibn Hacer el-Askalini’'nin Veba-T4un Gibi Salgin Hastaliklara Yaklagim1”, Rumeli Journal

of Islamic Studies 3/8 (2020), 67-86.

Jalal al-Din al-Suyaiti, Ma rawahu al-wan fi akhbar al-taan (Damascus; Beirut: Dar al-Qalam; Dar al-

Shamiyyah, 1997).
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Finally, The experience of the plague, starting from the eighth century AH, was an

experience that inspired many Muslim scholars to write.”
1.  Plagues in the era of the Prophet and the Caliphs

The word “epidemic” in the Arabic language means waba and Tawun, it does not carry a
negative meaning in the Arabic language, unlike the word “rijz” which carries a negative meaning,
as it was mentioned in the Qur’an as follows; ‘Hence, we stroke upon the evil-doers a rijz from
heaven for their evil-doing™ The word rijz has several connotations, including sin, punishment

(‘adhab), plague, idolatry, and insinuating whispers (waswasah). **

The sources tell us that a fever occurred to the Companions when they came to Medina,
and this fever did not reach the extent of the epidemic. But the plague of Amwas occurred during
the era of Omar Tbn Al-Khattab in the year 18/639, as we have already mentioned. We think that
it is useful to mention how Omar Ibn al-Khattab and Abu Ubaidah Ibn Al-Jarrah dealt with this
incident. Abdullah bin Abbas said: Omar bin Al-Khattab set out for Ash-Sham, As he reached Sargh
(atown by the side of Hijaz), he came across the governor of Al-Ajnad, Abu 'Ubaydah bin Al-Jarrdh
and his companions. They informed him that a plague (epidemic) had broken out in Ash-Sham.
Ibn 'Abbas relates: 'Omar said to me: "Call to me the earliest Muhajirin." So I called them, and he
sought their advice and told them that an epidemic had broken out in Ash-Sham. There was a
difference of opinion whether they (Omar and his companions from Madina) should proceed
further in the city or retreat to their homes in such a situation. Some of them said: "You have set
forth for a matter, and therefore you should not go back;" whereas some of them said: As you have
along with you many eminent Companions of the Messenger of Allah we would not advise you to
set forth to the place of the plague 'Omar said: "You can now go away." He said: "Call to me the
Ansar." So I called them to him, and he consulted them, and they differed in their opinions as well.
He said: "Now, you may go. He again said: "Call the old of the Quraish who had emigrated before

the conquest of Makkah." I called them. 'Omar consulted them in this issue, and not even two

10 See Stuart J. Borsch, The Black Death in Eqypt and England: a comparative study (Austin, TX: University of
Texas Press, 2005); In later periods, it can be seen: Alan Mikhail, “The Nature of Plague in Late Eighteenth-
Century Egypt”, Bulletin of the History of Medicine 82/2 (2008), 249-275.

1 Quran: 2/59.

12 Zohaib Ahmad - Arzoo Ahad, “COVID-19: A Study of Islamic and Scientific Perspectives”, Theology and

Science 19/1 (2021), 35.
There are works that dealt with epidemics and plagues with reference to the religious aspects of the
issuein Turkey, see Yasemin Apali: Pandemi Déneminin Zorluklari Karsisinda Din, Bayburt Universitesi
Insan ve Toplum Bilimleri Fakiiltesi Toplum ve Bilim Dergisi, 4/9 (2021), 155-168; Fatih Kandemir, “Bazi
Demografik Degiskenler Baglaminda Covid-19 Pandemi Neslinin Dindarlik ve Oliim Kaygisi iliskisi
Uzerine Ampirik Bir Arastirma”, Tokat Ilmiyat Dergisi 8/1 (2021), 99-129; Siileyman Kaya, “Covid-19
Pandemi Siireci ve Sonrasina Kur’an Temelli Yaklasim”, Tefsir Arastirmalari Dergisi 4/3 (2020), 1-29, 20.
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persons among them differed in the opinions. They said: "We think that you should go back along
with the people and do not take them to this scourge 'Omar made an announcement to the people,
saying: "In the morning I intend to go back, and I want you to do the same." Abu 'Ubaydah bin Al-
Jarrah: "Are you going to run away from the Divine Decree?" Thereupon 'Umar said: "O Abu
'Ubaydah! Had it only been someone else to say this." He said: "Yes, we are running from the
Divine Decree to the Divine Decree. What do you think if you have camels and you happen to
descend a valley having two sides, one of them covered with foliage and the other being barren
will you not act according to the Divine Decree if you graze them in vegetative land? And if you
graze them in the barren land, then is,are you doing so according to the Divine Decree? There
happened to come 'Abdur-Rahman bin 'Awf, who had been absent for some of his needs. He said:
I have knowledge about this matter. I heard the Messenger of Allah saying "If you hear of the
outbreak of a plague in a land, you should not enter it,and if it spreads in the land where you are,

you should not depart from it." **

We see that the way to find a solution for Omar Ibn al-Khattab to deal with this epidemic
is full of lessons. Omar did not make a decision alone, but summoned the groups of the
Companions of the Muhajiriin, the Ansar and the great wise people to ask them about the solution.
The most important thing we see in this story, which is ours in our article here; It is the saying of
Omar Ibn Al-Khattab: "Yes, we are running from the Divine Decree to the Divine Decree. cL=s . &)
(w01 el J) 0 Before entering into the theological discussion that will come later; it can be said here
that Omar set a rule of faith for the Muslims in dealing with calamities in general and epidemics
in particular. This rule is that a person cannot in any way deviate from the circle of God's destiny
in this world. But this does not mean absolute surrender to what is happening around us, for Omar
has gathered all kinds of people present in his era to find a solution to this epidemic. This means
that a Muslim should not give in to what happens in life in any way, but at the same time he

believes that everything that happens is the will of God.
2. The Existence of Pains and Aches in This World

The problem of pain, aches, happiness and joy was one of the basic problems that many
people sought to solve, like the philosophers who have investigated the issue from the ethical
point of view, starting with Socrates and moral schools such as the Epicurean school and the Stoic
school. As Muslim philosophers received this philosophy, the eschatological dimension was added

to the issue of pain, aches, pleasure and happiness. Many Muslim philosophers, such as al-Kindi

3 Muhammad ibn Isma‘il al-Bukhari, Sahih al-Bukhari (Beirut: Dar Ibn-i Kathir, 2002), 10/190.
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(873), al- Razi al-Tabib (925), Mesquiah (1030), Ikhwan al-Safa, and others discussed these issues.**
And it was one of the arguments circulating among atheists, both in the past and in the present.
Ibn al-Raundi (913)* was reported to have said that such a God who causes aches and pain to

people is not worthy of being characterized by wisdom, mercy, or care.’

The Mu'tazila discussed the issue of aches and pains through the principle known" as
justice, for God is just and does not oppress His servants. It is obligatory for Him to do what is best
for His servant, which is well-known among the Mu'tazila groups about the issue of righteousness
and the issue of mercy and so on (ckbl (=LYl »Saisalah, al-aslah,al-lotf). ‘Abd al-Jabbar (1025), one
of the leading theologians (Mutakallimiin) of the Mu'tazila stated that the issue of aches and pain
was a cause of confusion for many people. The main reason for this confusion was their
misperception of pain and aches. Some of them believed that all pain is good, and all pleasures are
ugly, while others said that pains only happen to those who deserve them. Because of this
foundational assumption, a paradox appeared regarding the status of a child who is not guilty of
anything yet suffers somehow. To provide a solution and overcome this paradox, they said that
these pains were not in them but rather in another form that disobeyed God, so it was transferred to them in

the form of children after being reincarnated.

‘Abd al-Jabbar believes that the issue of pains and aches, like other actions, has good sides
and ugly sides as well. He believes that the issue of pain has a double-sided nature like any other
action, in terms of having potentiality towards good and bad. And he follows the Mu'tazila’s
approach in their definition of good and links its concept to the benefit for a person, as the pain
here is considered as something good when it may result in a gain to the sufferer or when it pushes

away more harm than the afflicted pain."

In addition, he gives an example of a person who desires to endure the suffering of travel

in search for profit and trade, as well as seeking treatment in ear-splitting, phlebotomy and

1 See a good summary of the philosophers' views of pain and pleasure in the Encyclopedia of Islamic

Turkish Encyclopedia: ilhan Kutluer, "Elem", TDV Isldm Ansiklopedisi (istanbul: Tiirkiye Diyanet
Publications, 1998), 11/23-25.
5 See ilhan Kutluer, "ibnii'r-Ravendi", TDV Isldm Ansiklopedisi.
¢ This view was transmitted by al-Khayyat from a book by al-Raundi called Al-Taddeel wal-Tajwir. See al-
Khayyat, Kitab al Intisar, ed. Nyberg, (Cairo: Dar al Kutub al-Misriyye, 1925), 2; Metin Ozdemir, Islam
Diistincesinde Kétiiliik Problemi (istanbul: Kakniis Publications), 81
7" The five basic Mu'tazila principles are monotheism, justice, promise, threat, standing between the two
states, enjoining what is good and forbidding what is wrong, See ‘Abd al-Jabbar, Sharh al-usil al-khamsa,
2nd edition, ed. Abdel-Karim Othman (Cairo: Wahba Library, 1996), 128-141.
8 See Ahmed Mahmoud Sobhi, Fi al-Falsafah al-Islamiya:, Mu'tazilah (Beirut: Dar al-Nahda al-Arabiya, 1985)

143.
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cupping, thus the pain is good. So, if pain’s benefit is not known, then merely thinking about the

benefit of the pain means that it is good.”

There is a crucial question here that Al-Qadi ‘Abd al-Jabbar raised. This question lies in the
discussion of these pains and aches on the part of the obligated servant, as we have previously
decided that the things from God’s side are all good, but from the one who is obligated/Mokallaf,

it may seem otherwise, for instance, what is the sin of a child who has suffered pain?!

‘Abd al-Jabbar answers this question from the Mu'tazilia’s point of view again, as they say,
that God is just and that injustice is never permissible for Him, and the second thing is that His
action is all wisdom and not in vain. Based on these two principles, ‘Abd al-Jabbar starts with the
person who is not obligated/Mokallaf and that is the most problematic in the matter, and he
suggests the theory of compensations ala'wad _»\,+3 because if the pain reaches the one who is not
obligated, because of faith in God’s justice and wisdom, the non-obligated will get compensations
for this pain. However, if the pain reaches the one who is obligated, then the matter here, in
addition to the compensations Y, teaches him and others a lesson, and thus pain is good from

God with His justice and wisdom.”

There is another problem with this issue, how can such pain be without one's consent?
Would this be fair? Moreover, the answer to this question according to ‘Abd al-Jabbar is that God
is the most generous, and aware of everything related to us as humans. In contrast, humans have
limited reason and thought; they cannot recognize what is in their benefit. Therefore, the pain
that He afflicts st al-masaib upon us will be in the form of beneficial compensations, which are

unrecognizable to us.”*

As for the Maturids, they believe that God does not have to do anything at all, since
obligation comes from Him. It is permissible for Him to do to the servant what is not in his
interest.”” The principle that something is obligatory on God is not befitting of itself. Deity
contradicts this, so God can do whatever He pleases to His servants with His justice and thanks to

Him, whether it is happiness or pain, faith or disbelief. As for His goodness, it is a kindness of God

1% <Abd al-Jabbar, Sharh al-usiil al-khamsa, 484.
2 <Abd al-Jabbar, Sharh al-usiil al-khamsa, 485.
21 <Abd al-Jabbar, Sharh al-usiil al-khamsa, 485.
2 al-Nasafi, Tabsirat al-adillah fi usal al-din: ‘ald tariqat al-imam Abi mansir al-Maturidi, ed. Muhammad al-

Anwar Hamid Issa (Cairo: The Library of al Azhar, 2011), 2/988.
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towards His servants, and if He keeps that from some of His servants, He would be just and

oppressive, and He is praiseworthy in every case.”

The commitment to the principle of obligation to God according to the Mu'tazilites detracts
from the meaning of divinity for the Maturids because one of the requirements of absolute
divinity is absolute guardianship. Moreover, this principle of obligation comes from the meaning
of divinity, the absolute guardianship of God over His worshippers. In addition to this, if we say
that God’s guidance to His servants and granting them goodness and kinds of happiness are only
gifts from God, and we said nonetheless that this matter is obligatory on Him, this statement will
fall into contradiction; the saying that it is an obligation to God negates the principle of gratitude
because in this case, He will have given something worthy of His servants. In addition to this, the
saying that God must do what is best for His servants leads to the limitation of God’s ability, ( ,22)
Al i bz because He will have given His servants everything, and nothing remains within His

power to give anymore.”

Abu al-Mu'in al-Nasafi (1115) that discusses the issue by quotingfrom the Qur’an and Ijma.
In the Qur’an, God says: “And if We had willed, We could have given every soul its guidance”” and
“If He had willed, He would have guided you all"* also, “And had your Lord willed, those on earth
would have believed all of them entirely.”” If He was not able to do this, then these verses would

not have any meanings.” As for the Ijm3, al-Nasfai says:

Al o e 23Sy olaadl r denaally Slelall e Bgned) Ay ¢ Sl Al eledll e 1 gls bl 0bsY1 ol el sl i)

"L 3 sy el e pgnbie Jaly g L Al

“Muslims and people of heavenly religions before them unanimously agreed to pray to God,
and to ask for help in maintaining obedience and protection from sins, and to get rid of harms and

sicknesses inflicted upon them and their loved ones and replace these with health.””

Therefore, the prayers of Muslims to God to relieve them of harm and diseases indicates
that what happened to them in terms of plagues is harmful to them and is not in their interest;

otherwise, their prayers will have no meaning. The Maturidiyya theologians respond to the

23

al-Sabiini, al-Bidayah fi usil al-din, ed. Bekir Topaloglu (Istanbul: Faculty of Theology at Marmara

University, 2017) 73-74, Id., al-Kifdyah fi al-hidayah, ed. by Muhammad Aruchi, (Beirut: Dar Ibn Hazm,

2014), 306.

" al-Sabuni, al-Bidayah fi usil al-din, 306; 1d., al-Kifayah fi al-hidayah, 74.

% Quran: 32/13.

% Quran: 6/149.

7 Quran:10/ 99.

% al-Nasafi, Tabsirat al-adillah fiusil al-din, 2/992 Reference to al-Nasafi’s refutation of the issue of the fittest
according to the Mu'tazilites at length for these pages and beyond.

»  al-Nasafi, Tabsirat al-adillah fi usil al-din, 2/919.
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Mu'tazila: “creating the ugly is ugly and creating the foolish is foolishness: (s il stu)y b ol s1))
" by saying that it has been proven first of all that there is no creation or invention except by God.
It has also been proven that God has complete wisdom in doing anything. Based on that,
everything that God has created has wisdom in it, whether it is ugly or good, but al- Nasafi
criticized the Mu'tazila that they argue about what they have no knowledge of, so no one can

perceive all the reasons of God in His deeds.*

The hadith Islamic theologians, in Nasafi’s terms,( c= Jaf . o,050) see that an ugly act
and a good act are both dependent on the advent of the command and the prohibition in the holy
texts. In addition, since God does not have the right to forbid Him or command Him, but He is the
Commander who forbids, there is no permission in His actions or what is described as ugliness at

all.”!

al-Nasafi may mean by "Ahl al-Hadith" here both Ash‘ari s and Maturids. The Ash‘ari s saw
that beauty and ugliness are based on Sharia, not reason. As stated by al-Shahrastani: “The
doctrine of the people of truth is that reason does not indicate the goodness and ugliness of a

thing”,
(e ool o o I Y Jad) o ol ol )

In addition, he denied that the act for itself is ugly or good; rather it is contingent on

praising the Sharia or denigrating its perpetrator.*

Maturidism believes that God is the creator of everything and includes pernicious things
under “everything”, but these actions should not be attributed to God Almighty in particular,
because it is not befitting of His holiness. Because adding a proper noun to it comes under the
heading of glorifying this thing, as we say: the God of Muhammad, the God of Moses and the God
of Aaron. As for ugly things, they should not be venerated under any circumstances, so we should

not say about God, the creator of monkeys and pigs or the creator of epidemics either.”

Another detail is called the action sides, meaning that the action has several sides; one side
of it is ugly, while the other side may be good, and this detail was mentioned on the Najaria -

sect.* This view is close to the detail of the aforementioned ‘Abd al-Jabbar’s, and although there is

% al-Nasafi, Tabsirat al-adillah fi usil al-din, 2/919.

' al-Nasafi, Tabsirat al-adillah fi usil al-din, 2/919.

%2 al-Shahrastani, Nihdyat al-agdam fi 'ilm al-kalam, ed. by Alfred Guillaume, (Baghdad: Al-Muthanna Library,
no date), 370.

*  al-Nasafi, Tabsirat al-adillah fi usil al-din, 2/925.

** al-Najjariya is a group of Mutakallimun whose leader is Hussain bin Muhammad al-Najjar al-Razi, and

most of his followers were in Ray, and it was formed and developed as a group in the era of the Abbasid

Caliph al-Ma'mun.
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some logic in it, both Ash'ari s and Maturids have denied the idea of action sides, a view that

requires a lengthy detailed discussion.*

The Ash'ari s share with the Maturids that God is not obligated by His servants to do
anything. So based on the veneration of the principle of divinity and that He is not bound by a
slave; Ibn Firak (1015) reports on the authority of Abu Al-Hassan al-Ash‘ari (936) that God's
kindness to His servants has no limit or purpose, and it is restricted to those who believe in Him
only. As for the unbelievers, they do not have the kindness of God. God is wise in all His actions,
preventing justice does not mean miserliness in any way, for He is the Most Exalted for that, and
His giving does not mean that He must give to His servants in any way™, s Jus s Jbw S o Y o)
(U o) ol 1 sl oy e Y ey (s “And all the actions of God Almighty are wisdom, good, right,
proper and fair, and some of them are beneficial, righteous and fittest for those who received
them” (o Jub o (hols -3y onbns Lpianyy Juisy g Dlyoss s S LIS Il il Jly).) In @ddition, God Almighty
created whom He knows will disbelieve, enter Hell, and be tormented even though He knows that
there is no benefit in any way for this servant.” With the same logic in which the Maturids rejected
the principle of righteousness and the fittest among the Mu'tazilites <Y, ~>uai als, the Ash'ari
rejected this theory. So, saying that God must do the best for His servant means that God Almighty

has to do what is righteous, which means that creations are endless. ( Jw i . @u) 38

al-Ash‘ari has come in the opposite direction of the Mu'tazila in the matter of reasons and
wisdom, as he refused to link the action of God to any cause. And the wording of Ibn Fiirak on the
authority of Al-Ash'ari says: “And he used to refer to the saying of those who said that God
Almighty did such-for-such, or that God Almighty did such-and-such and wanted by it the
kindness and goodness of others, and that was to refer him to God doing something for a reason

or a cause.”®

A el Al ek of Y I3y cam Sy o8 i) ay sy 1S fab s alll o] of ST LS b Sl Al o] JB e U e 01S))
(s

The concept of wisdom according to al-Ash‘ari is that the act of God in and of itself is

wisdom, whether that action seemed good or bad to us. It is not correct in his view to interpret

Hind Bint Ahmed Bin Barak Al-Osaimi, al Nejarites in the Book of Magalat, Volume Two of the 33rd Issue of
the Year book of the College of Islamic and Arabic Studies for Girls in Alexandria, 679. Mustafa Oz,
"Neccariyye", TDV Isldm Ansiklopedisi.

% al-Nasafi, Tabsirat al-adillah fi usil al-din, 2/919.

% Tbn Firak, Mujarrad magalat al-Shaykh Abi al-Hasan al-Ash'ari, ed. Daniel Guimaret (Beirut: Dar al-Mashreq,

1986), 125.

*” Tbn Furak, Mujarrad Maqalat al-Ash‘ari, 127.

*®  Tbn Furak, Mujarrad Maqalat al-Ash‘ari, 127.

*  Tbn Furak, Mujarrad Maqalat al-Ash‘ari, 129.

https://dergipark.org.tr/tr/pub/atebe | 89




Rami {brahim Mahmut

the act of God and extract wisdom from the action of others, and he set an example for that with
colours and movements, for they are colours and movements for us, as for the divine entity they
are actions. In addition, on this, Abu Al-Hasan al-Ash‘ari says: "A thing for us may seem ugly,
whereas, it is good, or may seem like foolishness, whereas, it has wisdom.”* Ibn Firak presented
the views of al-Ash'ari on the meaning of wisdom in the chapter of wrongfulness and
righteousness -wrongfulness from unfairness, meaning injustice and righteousness from justice-
and the attribution of each of them to God. Abu Al-Hassan says there that he agrees with his
opposers that all God's actions have wisdom, but he says that these actions are wisdom for
themselves without looking at the meaning. al-Ash'ari believes that a single act may be just on the
one hand and unjust on the other at the same time. He cited an example that our obedience to
God is obedience to God, but at the same time disobedience to Satan, for a single act may be good

as well as ugly and just as well as unfair from two different sides.*
(%Wwwjﬁwacﬂ,oﬁ.\sbwﬂungwwayugﬁma;&g@;ww&)

In the same logic, Abu al-Hasan al-Ash‘ari rejected the principle of linking the actions of
God to purposes that follow them whether beneficial or harmful to man. In contrast to Mu'tazila,
God has the absolute will, and neither His judgments nor their purposes should be explained in
any way, rather, His actions are all wisdom themselves and nothing else. In addition, linking
wisdom to a person's benefit or harm is not accepted by Abu al-Hasan, as it is permissible for God
o) 5 to do something harmful to the servant and there is wisdom in it. God has the right to give
the servant pure harm without being followed by any benefit* , and to start afflicting pain on a
being and perpetuating it for them, is like giving them blessings and perpetuating them as well.

Moreover, choosing some rather than others is equal wisdom.*

al-Ash'ari believes that people are of four types: The first type God created and wanted
good for them in this world and the hereafter., the second was specified by God’s benefit in this
world but not in the hereafter, the third one from His creation are specified by His harm in this
world while His benefit in the hereafter and some of them were specified by His harm in both this

world and the hereafter.*

Ibn Taymiyyah (1328) believes that God does not create pure evil, but rather creates it with
wisdom, and considering that wisdom is from the goodness of God, God never does bad, rather His

actions are all good and benevolent. As the Prophet Muhammed said in the opening supplication/

* Tbn Farak, Mujarrad Magqalat al-Ash‘ari, 130.
1 Tbn Furak, Mujarrad Maqalat al-Ash‘ari, 140.
#  Tbn Furak, Mujarrad Maqalat al-Ash‘ari, 141.
#  Tbn Furak, Mujarrad Maqalat al-Ash‘ari, 142.
*  Tbn Furak, Mujarrad Maqalat al-Ash‘ari, 144.
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»

Du'a al-Iftitah: “Good is by your hands and evil is never from you.” "suj J ,dly cebas 01", this evil
that was labelled by some people, was termed “partial evil” " s 23" by Ibn Taymiyyah. As for
total and absolute evil, God is beyond it, and the partial additional evil sy gm0 is good
considering the wisdom in it. That is why evil is not specified to God - as it was previously
mentioned by the Maturids - but it is permissible to enter the generality of His creation, as God

»

Almighty said: “And He created everything.” ". .= s s+," Or it may be added to the reason, such
as what the Almighty said: “And from the evil of what He created”. "3+ v .= ..," Or omit its doer,
as mentioned in the Qur’an: “And we do not know whether evil is intended for those on earth or
whether their Lord intends for them a right course.” "z, ve) v sl of 291 3 o 520 @ V)", Ton
Taymiyyah criticized each of the two parties; those who saw that God does not create the actions
of the servants, that is because they saw that among these actions were ugly acts. In addition, the
other group that permitted God to do everything, such as commanding a servant to disbelief and
disobedience and forbidding him from faith and obedience, in addition to His torture of the
Prophets and His blessing of the Pharaohs and the unbelievers. In addition, this contradicts the
expressions of the Qur’an, where God said: “Or do those who commit evils think we will make

them like those who have believed and done righteous deeds - equal in their life and their death,
Evil is that which they judge”.

(opmSoms U sl pgilany ol sl oLl basy sl o IS glans of ol ) o0 o )

As for what a person sees as pure evil, or what Ibn Taymiyyah called a partial evil, such as
the order of plagues and pandemics. He says that when we do not know the wisdom of this evil, it
does not mean that it is non-existent; rather it may contain wisdom and mercy that is hidden from
some people.” However, there is no doubt or suspicion that God created everything and behind
His creation had wisdom, whether this thing was good or it seemed to us as evil. God said: “Who

» o

perfected everything which He created”, "uis . .+ Js' .7 <" and said: “It is the work of Allah, who

” 0

perfected all things.” ". = is° sl 1 a1 ».o" (Tbn Taymiyyah says:

The creature, considering the wisdom for which he was created, is good and wise, and if it
is evil on the other hand, then that is a partial contradictory matter, not pure evil, but the

intended evil is most likely good from the wise doer (God), even if it is evil for the one who did it.**

Ibn Taymiyyah explained the matter of wisdom as a rational explanation. People differ in
their perceiving of the wisdom behind things, so the more a person becomes aware of the facts of

things, the more he knows the wisdom, justice, power and mercy of God. He connects that with

45

Ibn Taymiyyah, Risalat al-lhasanah wa as-sayyiah (Beirut: Dar al-Kutub al-llmiyya), 46.

46

Ibn Taymiyyah, Majmoo' al-fatawd, ed. by Abd al-Rahman bin Muhammad bin Qasim (Medina: King Fahd
Complex for the Printing of the Holy Qur’an, 1995), 8/511.
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the worship of the servant and the deification of the creator, but he says that the wisdom of the
actions of God is not all revealed; rather most people may not be able to know the wisdom from
it. In addition, more than that was mentioned in the Qur’an when the wisdom behind the creation
of human beings was hidden from the angels. When God said to the angels: “Indeed, I will make
upon the earth a successive authority.”, they thought that this was a form of evil and responded:
“Will you place upon it one who causes corruption therein and sheds blood”, Then God said:

147

“Indeed, I know that which you do not know.
3. The Relationship Between the Epidemic and the Will of God.

Above we presented the Islamic theologians’ view of the issue of evils and calamities _st..)
within the framework of the will of God. In addition, it can be said that there are three answers to
the question that says whether the likes of plagues, evils and calamities that befall a person are
from the creation of God or not? According to the first answer, these evils are not from the
creation of God, because God is wise and just, but are from the creation of man. The second opinion
ascribes evils to God by saying that God will not be asked what He does while they (the servants
of God) are asked. L. w»y Jx& Ls Ll ¥ meaning that there is no wisdom from His action we should
look for, but His action is wisdom itself. In addition, a final answer is about the question of partial
or additional evil. This means that God is above the creation of pure evil, and if it is evil, then there
must be good for the servants behind it. God is wise and does what is best for His servants without

a doubt, for He is perfect in His qualities and actions.

It has been mentioned in the Qur’anic texts and the hadiths of the Prophet that evil is not
attributed to God and there may be two reasons for it here: the first - as mentioned above - is that
He is excluded from doing pure evil, and the other is that this pure evil is unreal in the sense that
it is relative evil. In addition, our delusion that it is pure evil stems from our ignorance of the truth
of the wisdom behind this evil, and it has been mentioned that being aware of the wisdom behind
His actions may be realized by some people rather than all, may even be hidden from all people.
Rather, it is explicitly mentioned in the Qur’an that the wisdom behind the creation of Adam was

hidden from angels. Finally, this view can be applied to the issue of epidemics and plagues.

After all, if we try to answer the question: "Are epidemics from God’s decree?" It can be
said based on the foregoing: That it relates to the search for Islamic theologians’ idea of “the will”.
Therefore, the Mu'tazila, once again, started from the principle of God being glorified, and
described with justice and wisdom, and that all His actions are good, and He does not do ugly. ‘Abd
al-Jabbar says in his theorizing of the principle of the divine will: “Know that the way to

understand this quality is a necessity, and it cannot be known by reasoning because every

47

Ibn Taymiyyah, Majmoo' al-Fatawa, 8/514.
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indication shows it, so it is based on justice and wisdom”.*® Based on this, He does not want the
ugly, for evils are not from the judgment of God nor His will based on this, for He does not intend

evil and ugliness nor command them because the will of the ugly is only ugly as it is His.*

‘Abd al-Jabbar objects to the well-known saying of Muslims: “What God willed, happened
and what he did not will, did not happen”. " <, . s J Ly o5 i sl " Saying that the meaning of this
is not known basically, and whichever unknown is resorted to by interpretation. The
interpretation here implies that what God does in a good manner, which leads to praise, has taken

place. *®

It is worth noting here that the Mu'tazila have linked the quality of “the will” with the
attributes of love and contentment, as the attribute of love, contentment, and selection is
naturally all due to the meaning of the will. As what God wants, He loves, is pleased with, chooses,
and desires, and what God does not want, He does not love, approve of nor choose, rather He hates
and gets angry at the one who does it. Likewise, the Mu'tazila equated the will with the command,

so what God wanted He commanded, and what He did not want He did not command.**

As for Ash'ari s and the Maturids, they proceeded from the principle that the will of God
includes everything in the universe, so no event in the universe occurs against it. The Ash'ari
opinion can be summarized as follows: Essentially, they link between the will and the creation, as
every creature of God is His desire. Likewise, they linked love to will, as all meanings of love,
contentment, and anger are due to the meaning of either the will or the lack of will. The result of
this is that disbelief, sins, and evils occur at the will of God because He is their Creator, and at the
same time, He loves and accepts them because it is impossible for what He hates to take part where
He rules. While the Mu'tazila saw that evils do not happen by the will of God in the universe
because God did not command them.* As for the Maturids, their opinion is the same as that of the
Ash‘ari on this issue. Al-Nasafi and other Mutakallimiin started from the saying of the Muslims:
“What God willed, happened and what he did not will, did not happen”. " <. Ly by ols” i s1e L"
That is, there is nothing in the universe that is outside the will and desire of God, be it good or

ugly, evil or righteous.*

% <Abd al-Jabbar, Sharh al-usil al-khamsa, 431.

4 <Abd al-Jabbar, Sharh al-usil al-khamsa, 462.

0 <Abd al-Jabbar, Sharh al-usiil al-khamsa, 469.

! Muhammad al-Sayyid Al-Julind, The Case of Good and Evil among Islamic Thinkers (Cairo: Dar Quba', 2010),
116-117.

*> Muhammad Al-Sayyid Al- Julind, The Case of Good and Evil, 29.

%3 al-Nasafi, Tabsirat al-adillah fi usal al-din, 2/967; al-Salimi, Abi Shakiir Muhammad b. ‘Abd al-Sayyid, Kitab
al-tamhid fi bayan al-tawhid, ed. by Omar Turkman (Beirut: Dar Ibn Hazm, 2017), 133.
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However, Ibn Taymiyyah divided the divine will into two types of will; a universal will (
15 551)), which is a general and comprehensive will for everything that happens in this universe.
Nothing in the universe whether good, evil, beautiful, or ugly happens outside the will of God. In
addition, it is what is meant by the Muslims saying: “What God willed, happened and what he did
not will, did not happen”. In addition, from the words of God: “And you do not will except that
Allah wills”. "(a ctey of W) aelss by). Of course, this will, including the matter of plagues and
pandemics, as it is included in God’s will. The second type of will is religious will 2. 5514, which are
the religious orders mentioned in the holy texts. Like the saying of God: “Allah intends for you

G

ease and does not intend for you hardship”*,(u . 1. ¥y i S il ) “but He intends to purify
you” "4kt w, S, Based on this, the ruling, the judiciary, the book, the resurrection, the
transmission, etc. are divided into being universal and inevitable and into being permissibly

religious.”

To sum up the aforementioned, the Mu'tazila, Ash'ari, and Maturidism stood on opposite
sides. In addition, Ibn Taymiyyah's explanation came as a solution to the problem that occurred
between the two parties. According to this detail, the Mu'tazila had ignored the universal will,
looking to the religious lawful will, and applied it to every will of God. As for Ash‘ari s and
Maturids, they clung to the universal will and extended it to every will of God Almighty. One of
the erroneous results of the first view was that what is outside the will of God falls into the
universe, as well as the second view that God is accepting to what He hates such as the disbelief
of the infidel as mentioned in the text of the Qur’an. As for Ibn Taymiyyah, he considered the two
wills and thus solved the problem. Thus, the answer to the question that the epidemic is from
God’s decree, or not; that it is from God’s decree and universal will, nothing happens in the
universe against His will, with another precaution that abominations are only attributed to God

as a whole without detail.
4, The Relationship Between Fate, Man and God's Will.

If we accept in detail the question of the will mentioned earlier, then we shall be able to
answer this question easily, because the basis for confusion here for many is the universal decree
and the universal fate. For the discussion not to be lengthy here, this issue is related to the issue
of causes and their impact on human action, in addition to the confusion between the two fates.
However, here we should clarify two types of human-related acts on the part of the universal

decree:

The first: A type in which a person participates due to the causes that lead to the

occurrence of the universal decree, or by carrying out some of its elements, such as the fugitive

54

Ibn Taymiyyah, Majmoo' al-Fatawa, 18/132.

https://dergipark.org.tr/tr/pub/atebe | 94




The Speech of Fate in the Time of the Corona

that damages plantations, or unintentional killing. Likewise, in the case of the epidemic that we
are witnessing in the world today, all reasonable people agree that the emergence of this epidemic
had causes related to wrong behaviour that started in China, and if it were not for these

behaviours, such an epidemic would not have spread.”

The second: A type that a person has no power to prevent or stop, such as the matter of
earthquakes that occur or the rain that comes suddenly and perishes the crops, and this is a kind

of affliction with which a person should be patient to be rewarded.*

However, it is known to all rational people that in both cases a person should take
precautions and measures to prevent it, even if he is not able to prevent it completely. The matter
of earthquakes or heavy rain can be mitigated as much as possible, by building strong buildings
or ones that can resist earthquakes or absorb them, and the same is true for rain. As for epidemics,
we are all witnessing the undeniable precautions and measures that have prevailed in the whole
world, as well as for religion and Islamic theologians. Therefore, it is not conceivable for anyone

to recommend throwing oneself into perdition, which also the holy texts attest.
Conclusion

The Corona epidemic is considered one of the most painful events of the twenty-first
century, which began in China and then spread to the rest of the world without exception. With
this wide spread, many human problems arose as a result of it, including psychological,
behavioural problems, and also a number of questions related to religion and belief occurred. That
is why we decided to devote this article to discussing issues related to religion and belief. There
have been many epidemics and plagues in human and Islamic history; The most famous of them
was the plague of Amwas, and then that plague that was in the eighth century AH in the As-Sham,
Egypt and the surrounding geography. The article mentioned the story of Omar Ibn Al-Khattab’s
reaction to this plague, and among those lessons that the article extracted was that Omar had
consulted all the people around him, and then took measures to prevent this epidemic. The most
important lesson we can derive from this story is Omar’s saying, “We flee from God’s decree to
God’s decree,” meaning that there is no escape from God’s will, but at the same time we are

required to take measures to ward off calamities.

Epidemics and plagues were a source of inspiration for many Muslim scholars to write
books in this regard; Some of them dealt with the matter from a literary point of view and some

from a jurisprudential and doctrinal point of view.

> https://en.wikipedia.org/wiki/COVID-19_pandemic.
% See al- Julind, The Case of Good and Evil, 264.
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After this short analysis of the Islamic theologians’ (Mutakallimiin) views, it can be said
that the issue of epidemics and diseases was discussed under the facts concerning evils and
ugliness in this world and whether these evils and ugliness were within the will of God. The
answer, in general, is that what the holy texts and logic prove is that nothing happens in this
world outside the will of God, but God has perfection in His actions and attributes, and evil and
bad are not ascribed to Him. In addition, such evil may be good in its reality or its eventuality,
without paying attention to the wisdom behind it. Ignorance of the matter does not mean its

complete absence.

Believing that every matter takes place by the will of God does not mean abandoning the
measures a person can take by himself to interfere. Logic and holy texts have proven that whoever
throws himself on fire is perishing himself. That is why the holy text forbade throwing oneself
into perdition, and the true religion ordered to take measures. In addition, from measures taken
against epidemics and diseases, exerting effort in preventing disease knowing that everything is
done by God’s command, and seeking treatment after the occurrence of the disease, in addition

to good patience to all of this.

Finally, the purpose of our article was to attempt to link issues of theology and Islamic
doctrines with modern issues such as epidemics and plagues. Beside that, attempts to discuss the
issue of epidemics and plagues with those approaches that were mentioned by the Islamic
theologians in the past. These are the views of Muslim theologians who lived in the Middle Ages,
but their approach was very successful in solving the problem of epidemics in terms of faith in
fate. This is due to the fact that the problems emerging today can be categorized under the
problems that existed in the Islamic Middle Ages without pretension. If we apply this approach in
many of our studies, we believe that we will achieve good results in the field of Islamic studies in

general.
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