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Abstract

Even though al-Imam al-Maturidi was praised by certain scholars, such as his master Aba Nasr
al-Iyadi, and was described later as the founder of Maturidiyyah by both his school’s followers
and his competitors, such as Fakhr al-Din al-Razj, it is clear that his school took form based on the
ideational foundations of Abu Hanifah. In places like Khurasan and Transoxiana where
Maturidiyyah spreaded most, the most prominent followers have been the Hanafi scholars and
the school was called Hanafiyyah/Maturidiyyah because of its “dual-authoritative” nature. While
Hanafis of Samarqand embraced a more kalami/dialectical methodology much like al-Imam al-
Maturidi, Hanafis of Bukhara had a more scripturalist/ traditionalist attitude with some caution of
rational interpretation (fawil). No doubt that, despite his rational (grounded on ray) and
interpretivist attitudes in the issues of figh, the fact that Ab@ Hanifah had a more moderate and
conservative attitude that is not completely contrary to that of Ahl al-hadith in credal/theological
issues had an effect on this. Even though he preserved his kalami methodology and style in
congruence with his school and penned an entirely theological book named al-Tamhid, Abt Shakar
al-Salimi, a representative of Samarqand Hanafi/Maturidi tradition, had some ideas and views
compatible with the “conservative” Bukhara-based Hanafi/Maturidi position, probably because
of perceiving Abt Hanifah as the absolute authority. Nevertheless, it is possible to say that he
followed and fused the ideas of both of two authorities, Aba Hanifah and al-Imam al-Maturidi,
and at the same time, preserved his own authenticity.

Key Words: Aba Shakdr al-Salimi, al-Tamhid fi bayan al-tawhid, Hanafi/ Maturidi tradition, Aba
Hanifah, Aba Mansar al-Maturidi

Eba Sekar Es-Salimi Ve Et-Temhid Fi Beydni’t-Tevhid Baglaminda itikadi Kimligi

Oz

Imam Matiiridi, , belli bir ddnemden sonra kendi mezhebinin mensuplari ve hatta Fahreddin er-
Razi gibi rakipleri tarafindan Mattiridiyye'nin kurucusu olarak nitelense de, mezhebin, Ebt
Hanife tarafindan atilan fikri temeller tizerinde sekillendigi aciktir. Matiiridiyye'nin en fazla
yayilim gosterdigi Horasan ve Maveraiinnehr cografyasinda en basta gelen temsilcileri de Hanefi
fakihler olmus, bir anlamda “cift otoriteli” yapis1 sebebiyle mezhep Hanefiyye/Matiiridiyye
olarak da anilmistir. Semerkand Hanefileri biiyiik 6lgtide Imam Matiiridi gibi daha cedeli/kelami
bir metot benimsemekle birlikte, Buhara merkezli Hanefi fakihler daha nassgi ve tevile daha
temkinli yaklasan bir tavir icinde olmustur. EbG Hanife'nin fikih alanindaki re’y ve
yorumculuguna nispetle itikadi alanda ehl-i hadise tamamen aykir1 olmayan mutedil ve
muhafazakar denilebilecek bir yol takip etmesi stiphesiz bunda etkili olmustur. Semerkand
Hanefi/Matiiridi geleneginin temsilcisi olan Ebt Sekir es-Salimi, bir yandan mensubu
bulundugu cizgiye uygun olarak kelami usul ve tislubu korusa ve et-Temhid gibi tam anlamiyla
bir kelam eseri kaleme alsa da bir yandan da Ebti Hanife’yi mutlak otorite gérmenin etkisiyle olsa
gerek “muhafazakar” Buhara Hanefi/Matiiridi cizgisine uyumlu tespit ve goriisler ortaya
koymustur. Maamafih onun hem Ebti Hanife ve fmam Matiiridi gibi iki otoriteyi bir arada eklektik
bicimde mezc ve takip ettigi hem de zaman zaman 6zgiinltige goz kirptig1 soylenebilecektir.
Anahtar Kelimler: Ebt Sekir es-Salimi, et-Temhid fi beyani't-tevhid, Hanefi/Matiiridi gelenek,
Ebt Hanife, Eb Manstr el-Matiirid

This article is a revised and enlarged edition of my Research Note ,“Yeni Bir Nesri Vesilesiyle
Ebi Sekr es-Salimi'nin et-Temhid'ine Dair Notlar” in Isldm Aragtirmalar: Dergisi 38 (2017), pp.
245-255.
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Abu Shakar al-Salimi is an early Hanafi/Maturidi scholar about whom
there is little information in biographical sources. His full name is al-Muhtadi
Abt Shakiir Muhammad ibn ‘Abd al-Sayyid ibn Shuayb al-Salimi al-Kashshi
(al-Laythi [?]) al-Hanafi. Given that he met Abit Muhammad ‘Abd al-Aziz ibn
Ahmad ibn Nasr al-Halwani! who died in 448/1056 and that he quoted certain
information? from the latter, al-Salimi was probably born around 430s.
Nevertheless, even if hereby dating of his birth is considered accurate, the
expressions and reports about meeting of two scholars in person are far from
being certain.* Death of al-Salimi, on the other hand, can be dated to late

1 Shams al-a’immah Aba Muhammad ‘Abd al-‘Aziz ibn Ahmad ibn Nasr ibn Salih
al-Halwani al-Bukhari is the first-ever person entitled as “Shams al-a’immah” and
is a Hanaff jurist (fagih) who is considered the leader of ahl al-ra’y in his lifetime.
Scholars such as al-Sarakhsi (d. 483/1090 [?]), Aba I-‘Usr al-Bazdawi (d. 482/1089),
Abi I-Yusr al-Bazdawi (d. 493/1100) are among his disciples; al-Sam‘ani, Aba Sa‘d
‘Abd al-Karim ibn Muhammad ibn Mansar, al-Ansab (ed. ‘Abd Allah ‘Umar al-
Baradi), I-V, Dar al-jinan, Beirut 1988, 11, 248; al-Qurashi, Abad Muhammad Muhyi
al-Din ‘Abd al-Qadir ibn Muhammad, al-Jawahir al-mudiyyah fi tabaqat al-Hanafiyyah
(ed. ‘Abd al-Fattah Muhammad al-Hulw), I-V, 2nd ed., Dar Hajr li-I-tiba‘ah wa-I-
nashr wa-l-tawzi® wa-l-i‘lan, Giza 1993, II, 429-430; al-Laknawi, Abu l-Hasanat
Muhammad ‘Abd al-Hayy ibn Muhammad, al-Fawa'id al-bahiyyah fi tardjim al-
Hanafiyyah (ed. Muhammad Badr al-Din Aba Firas al-Na‘sani), Dar al-ma rifah,
Beirut n.d., pp. 95-97.

2 Al-Salimi, al-Muhtadi Aba Shakiir Muhammad ibn ‘Abd al-Sayyid ibn Shu‘ayb al-
Kashshi, al-Tamhid fi bayan al-tawhid (ed. Omiir Ttirkmen), Tiirkiye Diyanet Vakfi
Yaynlar1 & Dar Ibn Hazm, Ankara & Beirut 2017, p. 344.

3 Yusuf Sevki Yavuz, “Ebti Sekar es-Salimi,” TDV Islim Ansiklopedisi ( DIA), ANNEX-
1, 374; id., “Ebt Sekir es-Salimi ve Baslica Kelami Gortisleri”, al-Tambhid fi bayan al-
tawhid (ed. Omiir Tiirkmen), Tiirkiye Diyanet Vakfit Yaymlar1 & Dar Ibn Hazm,
Ankara & Beirut 2017, p. 15.

4 There are two problems with regard to expressions that constitute the basis for the
argument that al-Salimi and al-Halwani actually came together. Firstly, in the
mentioned passage, al-Salimi makes some quotations from al-Halwani by means of
his teacher Abti Bakr Muhammad al-Khatib, and uses the phrase “gala rahimahullah
(he said - may God have mercy on him)” for his teacher in this regard. In the
following phrase, he begins the sentence with the term “wa/fa-gala (and he said)”
with an implication that he continues citing his teacher; most probably, the
indication “gala (he said)” here refers to Abta Bakr al-Khatib and not to al-Salimi.
This expression may also be considered as an example of his style of mentioning
himself as a third person, as he often does throughout the work. However, he uses
the term “sami ‘tu ‘an al-Sheikh ... dhakara fi amalihi (I heard Sheikh said as follows in
the work he dictated),” thus pointing out to a quotation not through al-Halwani
himself but from the text which he had written. Herein, please remember that the
phrase “wa-hukiya ‘an Shams al-a’immah ... al-Halwani (it is reported that Shams al-
aimmabh ... al-Halwani [said so])” is used again in indirect speech by al-Salimi on
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5th/11th century or the first quarter of 6/12th century; indeed, in his own
words, al-Salimi got lessons from Aba Bakr Muhammad ibn Ahmad ibn
Hamzah al-Khatib® a few years after 460/1068;° and he was contemporaneous
with Aba l-Yusr al-Bazdawi (d. 493/1100) and Aba I-Muin al-Nasafi (d.
508/1115).7

Al-Salimi was probably from the city of Kashsh (Kishsh, Kiss) on the east
of Samarqand, since the introductory sentence after basmalah in some
manuscripts of his only extant work, al-Tamhid fi bayin al-tawhid,® which

the second occasion where he mentions and cites al-Halwani in the book; see al-
Salimi, al-Tamhid, p. 86, line 11. Therefore, it is uncertain whether al-Salimi met al-
Halwani in person.

5 Al-Sayyid Abta Shuja Muhammad ibn Ahmad ibn Hamzah ibn al-Husayn al-‘Alawi
is a Hanafi jurist, contemporaneous with Rukn al-Islam (Sheikh al-Islam) ‘Ali ibn al-
Husayn al-Sughdi (d. 461/1068) and al-Qadi al-Hasan al-Maturidi (d. ca. 450/1058),
who is the son of granddaughter of al-Imam al-Maturidi (d. 333/944). During their
lifetime, the fatwas by these three personalities are considered final evidence
throughout Transoxiana, and any contrary views are thought to disreputable; al-
Qurashi, al-Jawahir al-mudiyyah, 111, 28; al-Laknaw1, al-Fawa id al-bahiyyah, p. 155.

6 Al-Salimi, al-Tamhid, p. 343.

7 Wilferd Madelung, “Abta 1-Muin al-Nasafi and Ashari Theology,” Studies in
Medieval Muslim Thought and History (ed. Sabine Schmidtke), Ashgate Variorum,
Farnham 2013, p. 319.

8 Al-Tamhid by al-Salimi is previously published in Delhi under the name Tamhid Abi
Shakiir al-Salimi (lithograph; al-Matba‘ al-Faraqi, 1309/[1892]), in Hisar Firazah as
al-Tamhid (lithograph; Matba' al-Gharib, 1269/[1853]), and Tashkent as al-Tamhid fi
bayan al-tawhid with editing and Uzbek translation by Said Murat Pirimof
(Maveratinnehir Nesriyat, 2014). Besides, catalogue searches reveal a partial
publication of the book by ‘Ammar Salah as a part of postgraduate thesis called “al-
Tamhid fi bayan al-tawhid li-Abi Shakir al-Salimi (Qism al-ilahiyyat): Dirasah wa-
tahqiq” (Jamiat Dimashq Kulliyyat al-Shariah, 2009[?]).

The latest publication of the book is carried out by Turkish Religious Foundation
Centre for Islamic Studies within the scope of the Project of Early Classical Period
that seeks to introduce Hanafi/Maturidi works until late 6th/12th century to the
academia. The work is edited and prepared within the frame of PhD thesis titled
“Muhammed b. Abdiiseyyid b. Suayb el-Kissi'nin ‘Kitabii't-Temhid fi Beyani't-
Tevhid” Adli Eserinin Tahkik Tahric ve Tahlili” by the late Omiir Tirkmen in 2002;
it was reviewed and redacted by late Bekir Topaloglu and late Muhammed Aruci,
and a preface by Yusuf Sevki Yavuz on life and essential theological views of author
Abu Shakar al-Salimi (pp. 13-32) was added to this edition.

This is a critical edition based on comparison of copies; besides, the edition is worth
appreciation thanks to efforts for maturation and correction of the text via necessary
interventions in the stages of preparation and redaction. Moreover, the edition is a
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indicates about the author that “al-Muhtadi Aba Shakar al-Salimi, who is
Muhammad ibn ‘Abd al-Sayyid ibn Shuayb al-Kashshi said” - these
inscriptions must have been eventually added by copyists - and notes on some
manuscripts’ title page, and modern literature which are probably based on
such notes and mentions, dubs him al-Kashshi. Nevertheless, probably taking
into account the indication “al-Laythi”? in the preface of a manuscript it was
asserted that this attribution (nisbah) was erroneously recorded as “al-Kashshi”
by Katib Chalabi (d. 1067/1657),1° and thus the attribution al-Kashshi might
actually be wrong.!! In our opinion, however, it is not appropriate to
completely falsify the attribution al-Kashshi, grounding on “al-Laythi”
expression in only certain copies. Indeed, al-Kashshi attribution is used in
many copies; moreover, since he tells he was a pupil of Abtt Bakr Muhammad
al-Khatib in Samarqand (p. 343, line 16) and ‘Abd al-Aziz al-Halwani, whom
he quotes (p. 86, line 11; p. 344, line 4-7), passed away in Kashsh,!? al-Salimi
almost certainly belongs to cultural catchment area of Samarqand. In the light
of such data, it is not improbable for him to bear the attribution of al-Kashshi.
On the other hand, his self-mention as “qgala I-Muhtadi Abii Shakiir al-Salimi” in
the introductions and various chapters of the work may be interpreted in such
manner that his famous attribution was “al-Salimi” with reference to his

significant contribution to the literature, since preface by Yavuz - together with
thesis by Tiirkmen - is the first-ever material to provide neat and orderly
information about al-Salimi and his theological views. The edition comprises an
index at the end, including Quranic verses, hadiths, proper nouns, and concepts so
as to ensure ease of use. In conclusion, Centre for Islamic Studies realised this
edition in collaboration with Dar Ibn Hazm in Beirut; therefore, unlike other
editions, the work has become more accessible among the interested persons at
international level.

9 Al-Salimi, al-Tamhid fi bayan al-tawhid, MS Istanbul: Siileymaniye Library,
Refsiilkiittab, no. 525, 1b.

10 See Katib Chalabi, Haji Khalifah Mustafa ibn ‘Abd Allah, Kashf al-zuniin an asami I-
kutub wa-l-funin (ed. M. Serefettin Yaltkaya & Kilisli Rifat Bilge), I-II, Milli Egitim
Bakanlig1 Yayinlari, Ankara 1941-1943, 1, 484.

11 Yavuz, “Ebt Sekar es-Salimi,” p. 374; id., “Eba Sekdr es-Salimi ve Baslica Kelami
Goriisleri,” p. 15. Likewise, grounding on the record “al-Laythi” in the manuscript
he found - and thought was the only copy of the work - in a private library in Acre,
‘Abd Allah Mukhlis, who has written an introductory article on al-Tamhid of al-
Salimi, claims that the ascription by Katib Chalabi are incorrect; ‘Abd Allah
Mukhlis, “Kitab al-tamhid fi bayan al-tawhid,” Majallat al-Majma al- {lmi al- Arabi, 1-
2/22 (1947), p. 66, 68.

12 Al-Samani, al-Ansab, 11, 248; al-Qurashi, al-Jawahir al-mudiyyah, 11, 430; al-Laknaw1,
al-Fawaid al-bahiyyah, pp. 95-96.
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tribe.’® The cognomen (lagab) “al-Muhtadi” might have been given for he
eventually converted to Islam, or he never left the path of salvation, or even in
the sense that he always worked in search of truth. Nevertheless, the names of
his father and grandfather indicate that his cognomen is unlikely to have been
established because of his eventual convert to Islam; indeed, other options
seem more probable. In addition to al-Tamhid, Katib Chalabi ascribes another
work, which is not extant, called Kitab al-mirdj to al-Salimi; according to Katib
Chalabi, al-Salimi wrote this work under influence of a narrative between
Haran al-Rashid (r. 786-809) and Ibrahim ibn Adham (d. 161/778 [?]) that
indicates the latter was a practitioner of abstinence (zihd) and a man of saintly
miracles.* Reportedly, al-Salimi was impressed by the foregoing narrative and
put the mentioned work to paper through a principally Sufi perspective;
besides, he mentions in al-Tamhid how he had a dream of Prophet Muhammad
and even reveals a hadith which he obtained from the Prophet in his dream (p.
300, line 1-5). Therefore, al-Salimi should have had a Sufi tendency, to say the
least.

Al-Tamhid fi bayan al-tawhid by al-Salimi touches upon almost all divinity
(al-ilahiyyat), prophethood (al-nubuwwat), and eschatology and related matters
(al-samiyyat) in a classical Kalam work; accordingly, the work comprises
chapters on reason and related problems; senses and sensible realm of
existence; existence and the unity of Allah; divine attributes; name and named
(al-ism wa-l-musammad); questions on prophethood and prophethood of
Muhammad; relationship between knowledge and belief as well as problems
about faith; pillars of faith; shariah and religion; caliphate and emirate; Ahl al-
sunnah and ahl al-bid-ah, and other religions. The first chapter on reason (al-
nql) touches upon the informative role and competence of reason, its part in
making the person religiously obliged, as well as superiority among obliged
beings with reason, status of children, problems of good and evil (al-husn wa-
I-qubh). Thus, al-Salimi tries to give a comprehensive account about reason,
incorporating all aspects of the issue; on the other hand, he points out to a
partially genuine style of writing and disposition. In one chapter, he defines
concepts of name (al-ism), attribute (al-sifah), eulogy (al-nat), eternity-eternal
(al-gidam-al-gadim), form (al-siirah), appearance (al-hayuh), created being (al-
muhdath), substance (al-jawhar), body (al-jism), and word/speaking (al-kalam),
indicating that he will explain some issues in the eventual chapters (p. 89 ff.).
Therefore, he has a systematic approach of preparing theoretical infrastructure
for the themes he will later dwell upon. The first two chapters “Chapter on
Reason (Bab al-agl)” and “Chapter on the Sensible and the Known (Bab al-

13 Omiir Turkmen, Muhammed b. Abdiiseyyid b. Suayb el-Kissi'nin ‘Kitdbii't-Temhid fi
Beydni't-Tevhid” Adli Eserinin Tahkik Tahric ve Tahlili (PhD diss., Harran Universitesi
Sosyal Bilimler Enstitiisii), Sanlturfa 2002, p. 1.

14 Katib Chalabi, Kashf al-zuniin, 11, 1460.
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mahsiis wa-l-maliim)” treats the content of reason, physical structure of
universe, and possibility of knowledge, with reference to philosophers and
materialists; accordingly, al-Salimi must be in the know of
rational/philosophical disciplines to some extent in addition to Kalam;
besides, such knowledge has influenced his style and terminology in such
manner to push him to allocate special place to concepts such as whereness
(ayniyyah) and quiddity (mahiyyah) (p. 109, 111).15

A significant characteristic of al-Tamhid is the information provided by al-
Salimi with regard to where his sect (madhhab) was common at the time, by
means of indicating that “Ahl al-sunnah wa-I-jamaah,” with which he means
Hanafi/Maturidi groups, is “common among jurists in the East and land of
China [realm of Qarakhanids], Khurasan, and Transoxiana, in Ghaznavid and
Turkish lands” (p. 337, line 10-11). Strikingly enough, it is also the first-ever
Hanafi/Maturidi text that explicitly talks about Ashariyyah.1¢ In this regard,
al-Tamhid provides remarkable data as to the background, process, and content
of the relationship between Ashariyyah and Maturidiyyah. Besides, it is the
first-ever text to consider Ashariyyah outside the restricted framework of Ahl
al-sunnah wa-ljaméaah and to position Ashari school as a clear rival or
“other.” Apparently, this approach has made its mark on certain subsequent
Hanafi/Maturidi authors.” Al-Salimi tells about a debate between him and an
Ashari, and takes the discussion to a different context, indicating against the
criticisms of this man the Ashari views which al-Salimi considers erroneous
and wrong with regard to faith (p. 126, line 1 ff.); such behaviour shows that
in those days, the disintegration of Shafii and Hanafi schools became
concentric and almost identical with disintegration of Ash-ari and Maturidi
schools; indeed, al-Salimi is an example of Hanafis who tried to construct and
reinforce their own theological and sectarian identity upon criticism of
Ashariyyah.!® Such attitude of al-Salimi reaches to the extent that he declares
the views of Abu l-Hasan al-Ashari (d. 324/935-36) and Asharis about
attributes of action (al-sifat al-filiyyah) and the attribute of creation (takwin) as

15 Ulrich Rudolph, “Aba Shakar al-Salimi,” The Encyclopaedia of Islam Three, Leiden
2009, fas. 3, pp. 32-33.

16 Rudolph, “Abta Shakir al-Salimi”, p. 33; id., “Das Entstehen der Maturidiya,”
Zeitschrift der Deutschen Morgenlindischen Gesellschaft, 147 (1997), p. 399; Mehmet
Kalayci, Tarihsel Siirecte Esarilik-Maturidilik Iliskisi, Ankara Okulu Yayinlari, Ankara
2013, p. 287.

17 For example, see al-Bazdawi, Aba l-Yusr Sadr al-Islam Muhammad ibn
Muhammad ibn Husayn, Usiil al-din (ed. Hans Peter Linss, annot. Ahmad Hijazi al-
Saqqa), al-Maktabah al-Azhariyyah li-lI-turath, Cairo 2003, pp. 252-253.

18 Kalayci, Tarihsel Siirecte Esarilik-Maturidilik Tliskisi, p. 30, 162.
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unbelief (p. 122, line 15 ff.; p. 124, line 2; p. 137, line 1-9).1 Besides, his
falsification of anti-Kalam Hanafi jurists whom he calls “sheiks of Bukhara
(mashayikh Bukhara)” (p. 140, line 14) or “literalists (ashab al-zawahir)” (p. 339,
line 8) is a sign of emphasis on disintegration of his path in terms of
sect/ disposition and on identity construction. In this respect, the classification
of sects and related information in the last chapter of al-Tamhid are particularly
important in terms of the tradition of heresiography (firag/magqalat).
Apparently, the work of al-Salimi is the first example of Eastern Hanafi
heresiography that classifies religious groups with the formula 6 x 12 (6 main
sects x 12 subgroups + group of salvation [al-firgah al-najiyah] = 73) on the basis
of 73 mentioned in the hadith on number of sects and that establishes all 6 main
sects, basing himself on a saying attributed to Abt Hanifah (p. 344, line 19 £f.).
Besides, information provided by al-Salimi on subgroups shows that he did
not content himself merely by talking about Ashaariyyah, but that he also made
use of related Ashari sources.?0

19 Throughout al-Tamhid, only on two occasions al-Salimi uses the term “Ahl al-
sunnah wa-I-jamaah” so as to include Ashariyyah in an implicit manner without
mentioning their proper name; these are about two problems on which there is an
agreement between Ash‘ari and Hanafi/Maturidi schools (p. 52, line 5; p. 69, line
6); however, on many other occasions, he explains different views of Mu tazilah,
Karramiyyah, and Jabriyyah sects, as well as of Aba 1-Hasan al-Ash‘ari or
Ash‘ariyyah, before indicating the opinion of his own madhhab with the phrase
“Ahl al-sunnah wa-l-jama‘ah says that ...” (for example, see p. 59, line 19 ff.; p. 60,
line 18 ff.; p. 91, line 9-10; p. 136, line 14-15; p. 170, line 3-4; p. 290, line 16-17) or even
points out to fallacy of Ash‘ari view (p. 51, line 7; p. 59, line 13; p. 140, line 14 ff.).
Besides, he does not mention al-Imam al-Ash‘ari and Ash‘ariyyah in name while
counting the persons and groups within Ahl al-sunnah which he also calls as “the
overwhelming majority (ahl al-sawad al-a ‘zam),” including the Companions and the
Successors (Tabi iun), (p. 335, line 3 ff.). With reference to Aba Hanifah, al-Salimi
defines Ahl al-sunnah as “persons who are between the views of absolute
predestination (jabr) and free will (gadar), anthropomorphism (tashbil) and
depriving God of essential attributes (ta til), undue devotion to first two Caliphs at
the expense of ‘Ali (nasb) and undue devotion to ‘Ali and abhorrence of three
preceding Caliphs (rafd)” (p. 344, line 18 ff.); his definition initially seems to include
Ash'aris; nevertheless, he considers and evaluates Ash‘ariyyah, for example with
regard to “obligation beyond capacity (faklif ma la yutiq),” in the same position with
Jabriyyah (p. 290, line 16-17). Likewise, he introduces the view that “salvation
(sa ‘adah) and misery (shagawah) are prescribed in pre-eternity and unchangeable,”
which is adopted by Ash'ariyyah, as a heretical approach (bid ‘ah) under the title of
Jabriyyah (p. 356, line 1). Therefore, he apparently refrains from incorporating
Ash'aris among Ahl al-sunnah.

2 Kadir Gombeyaz, Islam Literatiiriinde Itikidi Firka Tasnifleri (PhD diss., Uludag
Universitesi Sosyal Bilimler Enstitiisii), Bursa 2015, p. 127-128, 155-156; id., “Dogu
Hanefi Firak Geleneginin Ebti Hanife ile Irtibatlandirilmasinin Imkani,” Devirleri
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Unlike Bukhara-based Hanafi jurists, Abti Shakar al-Salimi adopted the
method of Kalam and he was a follower of al-Imam al-Maturidi in this regard.
Accordingly, Bayadizadah (d. 1098/1687) accurately mentions al-Salimi as a
theologian (mutakallim) or verifier (muhaqqiq) among imams of Maturidi
school;?! nevertheless, al-Salimi never makes any direct reference to al-Imam
al-Maturidi in al-Tamhid. Only once in his work he apparently includes al-
Imam al-Maturidi among the names he means with the term “sheikhs of
Samargand” (p. 141, line 10); indeed, al-Salimi’s definition about expressions
he calls “ambiguous attributes (al-sifat al-mutashabihah)” (p. 106, line 7) matches
up with the definition by al-Imam al-Maturidi2 Al-Salimi, however,
principally grounds his arguments on views of Abti Hanifah (d. 150/767) as
well as Hanafi scholars such as Aba Yasuf (d. 182/798) and Muhammad ibn
al-Hasan al-Shaybani (d. 189/805) above all. This is probably because in his
lifetime, al-Imam al-Maturidi was yet to be recognised as a sect leader and
because al-Salimi considered Abti Hanifah as the founding authority of his
path; besides, he might have chosen a more scripture-based/traditionalist
approach than al-Maturidi, refraining from rational interpretation of
scriptures despite occasional counterexamples.? This attitude of al-Salimi can
also be observed in his inclusion of many hadiths and narratives in the book,
compared to a given standard Kalam work. On the other hand, partial
influence of al-Imam al-Maturidi on al-Salimi is apparent through the

Aydimnlatan Mes'ale Imam-1 A’zam - Ulusal Sempozyum Tebligler Kitabt (ed. Ahmet
Kartal & Hilmi Ozden), Eskisehir Osmangazi Universitesi, Eskisehir 2015, p. 506~
507.

21 Bayadizadah, Kamal al-Din Ahmad ibn Hasan ibn Sinan al-Din, Isharat al-maram min
ibarat al-Imam Abi Hanifah al-Numan fi usil al-din (ed. Ahmad Farid al-Mazidi), Dar
al-kutub al-ilmiyyah, Beirut 2007, p. 74.

22 Al-Maturidi, Aba Mansar Muhammad ibn Mahmad, Tawilat al-Qurin (ed. Ahmet
Vanlioglu), I-XVIII, Mizan Yaynevi, Istanbul 2005, II, 243.

2 Even though al-Salimi, on the one hand, says that no meaning can be ascribed to
ambiguous attributes which are presented in scripture (thabata sima®) (p. 106, line
6-8), he eventually interprets in various manners the hadith which tells “Allah
created Adam in His own form (siirah).” This fact seems to imply that according to
him the scripture (al-nass), which cannot be interpreted, is restricted to Quranic
verses. However, he also indicates “rational interpretation (tawil) is possible against
the danger of likening God to man (tashbih), albeit not necessary” (p. 142, line 5-10)
s0 as to constitute a basis for his approach of applying tawil on aforesaid hadith. In
other words, he becomes obliged to carry out interpretation on some occasions even
though he is principally against it. Indeed, in his own words, the
Anthropomorphists/Likeners (Mushabbihah) attribute some organs to Allah,
grounding on literal meaning of Qur-anic verses; for al-Salimi, however, this is clear
blasphemy.
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following examples: Like al-Maturidi, al-Salimi deals with and criticises the
views of materialist philosophers (pp. 75-79) and uses the evidence put forth
by al-Maturidi based on aggregation of contrasts as to demonstration of the
existence of God (ithbat al-Wiajib) (p. 77, line 4-7).2* Besides, al-Salimi deals in
an insistent and comprehensive manner with the problem of attributes of
action that are only shortly treated by Abta Hanifah but comprehensively
tackled by al-Imam al-Maturidi for the first time among theologians,
particularly within the context of “creation (takwin).”?> Moreover, al-Salimi
allows for classification of types of knowledge (p. 95, line 2-6) - an issue
overlooked by al-Maturidi - and develops the system of the latter, even though
it is unclear whether he had such an intention.?6 In addition to the foregoing,

2 cf. al-Maturidi, Kitab al-tawhid (ed. Bekir Topaloglu & Muhammed Aruci), ISAM
Yayinlari, Ankara 2003, p. 26. Coexistence/aggregation of adverse attributes is used
for proving the existence of God also before al-Maturidi. For example, according to
al-Nazzam (d. 231/845), the basic elements, such as water and earth or fire and
water, could not have come together due to their own nature - just like coexistence
of heat and cold in human body - since they are opposite; indeed, they should be
opposites and separate given their nature. Therefore, it should be the Creator who
brings them together, creates them in such manner and compels them to this
situation that is actually contrary to their nature. A being, which is subject to
compulsion, is weak. Such weakness and surrender to a compelling will shows that
it is created and that its creator is dissimilar to such being. If the creator resembled
the being, they should have been identical in terms of being created; al-Khayyat,
Abi I-Husayn ‘Abd al-Rahim ibn Muhammad, al-Intisar wa-I-radd ald Ibn al-Rawandi
al-mulhid (ed. Albert Nasri Nadir), al-Matbaah al-Cathalikiyyah, Beirut 1957, p. 40.
Al-Jahiz (d. 255/869), who is a disciple of al-Nazzam, also accepts the coexistence of
opposite natures in beings, such as heat and cold in universe and memory and
oblivion in man, and indeed, uses it as a fundamental element for demonstration of
the existence of God; see al-Jahiz, Abtu ‘Uthman ‘Amr ibn Bahr ibn Mahbab al-
Kinani, Kitab al-dalail wa-1-itibar ald I-khalg wa-I-tadbir, Dar al-nadwah al-Islamiyyah
& Maktabat al-kulliyyat al-Azhariyyah, Beirut & Cairo 1988, p. 12, 54. Nevertheless,
he rather insists on the argument that the mode of coexistence of such opposites
points out to a conscious regulation and determination.

%5 Al-Maturidi, Kitab al-tawhid, pp. 73-82.

26 Al-Salimi describes inspiration (al-ilham) as “secret revelation (wahy khafi),” thus, he
seems to include it among sources of knowledge and differ from al-Maturidi’'s
classification of sources of knowledge, namely, senses, reports, and reflection and
reasoning, which is accepted by almost entire Hanafi/Maturidi tradition (p. 69, line
11-14; p. 151, line 13 ff.). However, al-Salimi considers it peculiar to prophets and
angels; therefore, inspiration is a source of knowledge peculiar exclusively to
certain persons and beings. Indeed, Rukn al-Din al-Samarqandi (d. 701/1301), who
lived two centuries after al-Salimi, also calls inspiration as “secret revelation” but
restricts the concept to the revelation sent to prophet; see al-Samarqandi, Aba
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Abu Hanifah points out to only one type, which “coexists with action,” of
human capacity to act (istitanh),” while al-Maturidi puts forth a dual
classification, which is followed by al-Salimi. Al-Salimi differs from al-
Maturidi in terms of disposition but not content, by dividing the power
present prior to action, called “availability of circumstances and healthiness of
tools/organs (salamat al-asbab wa-sihhat al-alat)”? by al-Maturidi, in two
subsets. According to al-Salimi, the first part of such power consists of
“capacity of assets (istitant al-amwal),” which includes the possibilities owned
by a person outside himself, such as food, mount etc. The second part is
healthy organs, called “capacity of action (istitd at al-afil),” which enable acting
as al-Maturidi points out. Apart from the foregoing two, there is “power of
mood (istitaat al-ahwal)” granted by Allah to His subjects directly at the
moment of commitment of an act; such power cannot exist before or after the
act and is peculiar to moment of action (p. 283, line 15 ff.).

As for influence of Aba Hanifah on al-Salimi, the latter often grounds his
arguments on approaches he ascribes to Abt Hanifah; moreover, in line with
deductions by Abti Hanifah, al-Salimi thinks the faith consists of two pillars,
namely, inner conviction (tasdig) and affirmation/confession (igrar) (p. 203,
line 15-16; p. 227, line 8-9),% anyone who refuses punishment of the grave for
unbelievers will fall into blasphemy (p. 255, line 13-16),%0 faith does not
increase or decrease, and it is necessary to deal with and study on Kalam (p.
214, line 7-11, p. 339, line 10 ff.).3! For sure, the abovementioned examples do
not mean complete and unconditional obedience or compliance with Aba
Hanifah. Even though al-Salimi follows Abu Hanifah and claims that the
reason can know the creator by means of looking and contemplating the data
in universe (p. 55, line 17 ff.), reason can know the existence and unity of
creator via rational deduction (p. 60, line 10), a person who can distinguish

Muhammad Rukn al-Din ‘Ubayd Allah ibn Muhammad ibn ‘Abd al-'Aziz, al- Agidah
al-Rukniyyah fi sharh 1d ilaha illallah Muhammad Rasul Allah (ed. Mustafa Sinanoglu),
ISAM Yayinlari, Istanbul 2008, p. 45.

27 Aba Hanifah, al-Imam al-Azam al-Nu‘man ibn Thabit, al-Wasiyyah (ed. Muhammad
Zahid al-Kawthari), along with Turkish translation by Mustafa Oz, in Imim-1
Azamin Bes Eseri, Kalem Yayincilik, Istanbul 1981, p. 74 (Arabic text).

28 Al-Maturidi, Kitab al-tawhid, p. 410 ff.

29 cf. Aba Hanifah, al- Alim wa-l-mutaallim (ed. Muhammad Zahid al-Kawthari), along
with Turkish translation by Mustafa Oz, in Imdm-1 Azamin Bes Eseri, Kalem
Yayncilik, Istanbul 1981, p. 15 (Arabic text).

30 cf. Bayadizadah, al-Usiil al-munifah li-I-Imam Abi Hanifah (ed. and Turkish translation
Tlyas Celebi), Marmara Universitesi [lahiyat Fakiiltesi Vakfi Yaynlari, Istanbul
2006, p. 129 (Arabic text).

31 cf. Abi Hanifah, al-Wasiyyah, p. 72 (Arabic text); id. al- Alim wa-l-mutaallim, pp. 11-
12 (Arabic text).
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beings shall be responsible if he abandons contemplation since he is rational
and cannot be excused (p. 59, line 6-7), he quotes Abtu Hanifah's view that
“nobody can be excused for not knowing his creator (nobody can put forth
such an excuse because of his ignorance)” and indicates the mentioned
argument does not mean the reason directly necessitates faith, but it lays stress
on necessity of contemplation and deduction (p. 61, line 11-12). One will be
responsible for abandoning such contemplation; nevertheless, we cannot
conclude on his disbelief, since reason is deprived of determining the limits of
faith. In this regard, al-Salimi refers to Quranic verse, “And never would We
punish until We sent a messenger” (Q 17:15) and states that faith is not a necessity
for persons who are yet to be subject to divine notification (p. 58, line 6; p. 61,
line 1-2); therefore, he differs from the famous argument of Aba Hanifah and
partially tends towards Ash-ari approach. Indeed, he seems on the same page
with Hanafi/Maturidi scholars such as Aba 1-Yusr al-Bazdawi who discusses
the view of Abt Hanifah in a similar manner, as well as al-Sarakhsi (d.
483/1090 [?]) and Qadikhan (d. 592/1196).32 Pursuant to hereby approach that
opposes both Abt Hanifah and al-Maturidi, al-Salimi claims that any person,
who is not subject to invitation of prophet or was not informed about it (ahl al-

32 For example, see al-Bazdawi, Usil al-din, pp. 214-217. Maturidi tradition has often
had dispute about whether anyone, who can reason, is obliged/accountable
(mukallaf) even though he is not addressed by prophet’s notification, in other words,
whether reason necessitates faith. In parallel with Aba Hanifah, al-Imam al-
Maturidi and Samarqgand-based scholars, as well as Iraqi Hanafis claim that the
access by reason to fundamental knowledge brings along earthly and religious
responsibility; see al-Sabtini, Abit Muhammad Nr al-Din Ahmad ibn Mahmad, al-
Kifayah fi l-hidayah (ed. Muhammad Aruci), ISAM Yaymlar1 & Dar Ibn Hazm,
Istanbul & Beirut 2014, p. 52; al-Babarti, Akmal al-Din Muhammad ibn Mahmuad
ibn Ahmad, Sharh Wasiyyat al-Imam Abi Hanifah (ed. Muhammad al-Ayidi &
Hamzah al-Bakri), Dar al-fath li-l-dirasat wa-l-nashr, Amman 2009, pp. 54-55;
Bayadizadah, Isharat al-maram, p. 81; id., al-Usal al-munifah, p. 41 (Arabic text); al-
Qarsi, Dawad ibn Muhammad, Sharh al-Qasidah al-niiniyyah, Matba‘a-i Sharikat-i
Sahafiyyah, Dar al-Khilafat al-‘Aliyyah 1318, p. 54. On the other hand, according to
majority of Maturidis, access by man to such fundamental knowledge is not
sufficient for responsibility. Reasonable knowledge, produced by a person, merely
shows that those who adopt the truth and are subject to the good are worth
appraisal, while those who adopt the wrong and adhere to evil are worthy of
obloquy; however, this is not sufficient for responsibility. Therefore, responsibility
occurs only upon command by Allah; see Ibn al-Humam, Kamal al-Din
Muhammad ibn ‘Abd al-Wahid ibn ‘Abd al-Hamid, Kitab al-musayarah, along with
Kamal ibn Abi Sharif’s al-Musamarah bi-sharh al-Musayarah and al-Qasim ibn ‘Abd
Allah Ibn Qutlabugha’s Hashiyah ald I-Musamarah, al-Matbaah al-kubra al-
Amiriyyah, Bulaq 1317 — Cagr1 Yaynlari, Istanbul 1979, pp. 151-153; Bayadizadah,
Isharat al-maram, p. 59 ff.; al-Qarsi, Sharh al-Qasidah al-niiniyyah, pp. 53-54.
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fatrah), can attain salvation in afterlife in case he does not clearly display any
unbelief or denial, even if he does not believe in Allah (p. 60-61). In this respect,
al-Salimi is in coherence with Bukhara-based Hanafis and certain Maturidis,
even though he essentially follows the path of Samarqand-based Hanafi
approach.®

Until recently, al-Salimi was not considered as a significant part of Maturidi
school in modern literature; however, al-Tamhid has apparently had notable
influence in Eastern Muslim world, particularly in India and Southeast Asia,
thanks to its inclusion in madrasah curricula.?* This influence is explicitly
observable in the fact that at-Tibyan fi marifat al-adyan by Nar al-Din al-Raniri
of Aceh (d. 1068/1658) substantially grounds on al-Tamhid; so much so that the
quarter of his work consists of translation of information in the final chapter
of al-Tamhid.3> Al-Tamhid has not become such common or entered madrasah
curricula in Ottoman Empire; nevertheless, there are a notable amount of
manuscript copies in libraries around Turkey. Besides, references by ‘Ali al-
Qari (d. 1014/1606) and Bayadizadah to al-Salimi and his work reveal that
Ottoman scholars were not completely unaware or indifferent to al-Tambhid.3

Apparently, references by al-Salimi to Abt Hanifah give the impression
that he recognises the absolute authority of the latter in terms of madhhab;
moreover, he deliberately refrains from mentioning the name of al-Maturidi.
Nevertheless, al-Salimi does put forth some views and arguments different
from those of Abti Hanifah with regard to certain issues. For example, asserting
that ambiguous scriptures (nusis) cannot be rationally interpreted, he agrees
with Abt Hanifah in his anti-interpretation approach through refraining from
ascription of certain meanings on these expressions. However, unlike Aba
Hanifah, al-Salimi argues that even the term “attribute” cannot be used for

3 Jbn al-Humam states that according to Aba Hanifah, al-Maturidi, and their
followers, ahl al-fatrah can attain eternal salvation provided that they believe in God,
while, in the eyes of Hanafis of Bukhara, just as al-Salimi, ahl al-fatrah cannot go to
hell; Ibn al-Humam, Kitab al-musayarah, pp. 165-166. Dawad al-Qarsi points the
second argument as the common view among Hanafis; al-Qarsi, Sharh al-Qasidah al-
nuniyyah, pp. 122-123.

3¢ Philipp Bruckmayr, “The Spread and Persistence of Maturidi Kalam and
Underlying Dynamics,” Iran and the Caucasus, 13/1 (2009), p. 71, 72.

35 fsmail Hakki Goksoy, “Nareddin er-Raniri,” TDV Islam Ansiklopedisi (DIA), XXXI1I,
256; Bruckmayr, “The Spread and Persistence of Maturidi Kalam,” p. 76.

36 <Ali al-Qari, Aba I-Hasan Nur al-Din ‘Ali ibn Sultan Muhammad, Minah al-rawd al-
azhar fi sharh al-Figh al-akbar, along with Wahbi Sulayman Ghawiji’s al-Talig al-
muyassar ald Sharh al-Figh al-akbar, Dar al-bash&ir al-Islamiyyah, Beirut 1998, p. 211;
id., Shamm al-awarid fi dhamm al-Rawafid (ed. Majid Khalaf), Markaz al-Furqgan li-1-
dirasat al-Islamiyyah, Cairo 2004, p. 35; Bayadizadah, Isharat al-maram, p. 74.
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ambiguous expressions (al-mutashabih; p. 139, line 19).%7 In the final analysis, it
is possible to say that al-Salimi was nourished by two springs, namely, Aba
Hanifah and - partially - al-Maturidi, and that he occasionally disagreed both
in order to put forth his genuine approach. Al-Salimi allocated for some Sufi
tendencies in his work; besides, he considered his own madhhab as the true
representative of Ahl al-sunnah, by establishing exact frontiers between his
madhhab and Ash-ariyyah and displaying sharp opposition against them. This
attitude enables us to describe al-Salimi as an early example of Transoxiana-
based Hanafi/Maturidi scholars, a type of personality which will eventually
become more apparent in the examples of Burhan al-Din al-Nasafi (d.
687/1289), Abu l-Barakat al-Nasafi (d. 710/1310), and Rukn al-Din al-
Samarqandi. Al-Salimi also stands out as a user of philosophical terminology
and author of specific titles on philosophical problems unlike general - at least
early - Maturidi tradition; finally, he is the first-ever author who explicitly
mentions Ashariyyah in Maturidi tradition.

References

Abu Hanifah, al-Imam al-A‘zam al-Nu'man ibn Thabit (d. 150/767), al- ‘Alim
wa-lI-muta ‘allim (ed. Muhammad Zahid al-Kawthari), along with Turkish
translation by Mustafa Oz, in Imam-1 Azamin Bes Eseri, Istanbul: Kalem
Yayincilik 1981, pp. 8-34.

al-Figh al-akbar (ed. Muhammad Zahid al-Kawthari), along with
Turkish translation by Mustafa Oz, in Imam-1 Azamn Bes Eseri, Istanbul:
Kalem Yayincilik 1981, pp. 56-64.

al-Wasiyyah (ed. Muhammad Zahid al-Kawthari), along with
Turkish translation by Mustafa Oz, in Imam-1 Azamin Bes Eseri, Istanbul:
Kalem Yayincilik 1981, pp. 71-75.

‘Al al-Qari, Aba l-Hasan Nar al-Din ‘Ali ibn Sultan Muhammad (d.
1014/1605), Minah al-rawd al-azhar fi sharh al-Figh al-akbar, along with Wahbi
Sulayman Ghawijt's al-Ta ‘liq al-muyassar ‘ald Sharh al-Figh al-akbar, Beirut:
Dar al-basha’ir al-Islamiyyah 1998.

37 According to Abh Hanifah, attributes of Allah indicated by Himself in Quran, such
as yad, wajh, nafs are “His unconditional attributes/attributes whose conditions are
unknowable (sifat bi-la kayf);” Aba Hanifah, al-Figh al-akbar (ed. Muhammad Zahid
al-Kawthari), along with Turkish translation by Mustafa Oz, in Imém-1 Azamin Bes
Eseri, Kalem Yayincilik, Istanbul 1981, p. 59 (Arabic text).

Uludag Universitesi llahiyat Fakiiltesi Dergisi 27 (2018/2)



14= Ulvi Murat Kilavuz

Shamm al-‘awarid fi dhamm al-Rawafid (ed. Majid Khalaf), Cairo:
Markaz al-Furqan li-l-dirasat al-Islamiyyah 2004.

al-Babarti, Akmal al-Din Muhammad ibn Mahmud ibn Ahmad (d. 786/1384),
Sharh Wasiyyat al-Imam Abi Hanifah (ed. Muhammad al—‘Ayidi & Hamzah
al-Bakri), Amman: Dar al-fath li-l-dirasat wa-1-nashr 2009.

Bayadizadah, Kamal al-Din Ahmad ibn Hasan ibn Sinan al-Din (d. 1098/1687),
Isharat al-maram min ‘ibarat al-Imam Abi Hanifah al-Nu ‘man fi usul al-din (ed.
Ahmad Farid al-Mazidi), Beirut: Dar al-kutub al-‘ilmiyyah 2007.

al-Usul al-munifah li-I-Imam Abi Hanifah (ed. and Turkish
translation Ilyas Celebi), Istanbul: Marmara Universitesi [lahiyat
Fakiiltesi Vakfi Yaymlar1 2006.

al-Bazdawi, Abt I-Yusr Sadr al-Islam Muhammad ibn Muhammad ibn Husayn
(d. 493/1100), Usul al-din (ed. Hans Peter Linss, annot. Ahmad Hijazi al-
Saqqa), Cairo: al-Maktabah al-Azhariyyah li-1-turath 2003.

Bruckmayr, Philipp, “The Spread and Persistence of Maturidi Kalam and
Underlying Dynamics,” Iran and the Caucasus, 13/1 (2009), pp. 59-92.

Goksoy, Ismail Hakki, “Nareddin er-Raniri,” TDV Islim Ansiklopedisi (DIA),
XXXIII, 256-257.

Gombeyaz, Kadir, “Dogu Hanefi Firak Geleneginin Ebti Hanife ile
[rtibatlandirilmasinin Imkany,” Devirleri Aydinlatan Mes'ale Imam-1 A’zam -
Ulusal Sempozyum Tebligler Kitabi (ed. Ahmet Kartal & Hilmi Ozden),
Eskisehir: Eskisehir Osmangazi Universitesi 2015, pp. 505-511.

Islam Literatiiriinde Itikddi Firka Tasnifleri (PhD diss., Uludag
Universitesi Sosyal Bilimler Enstitiisii), Bursa 2015.

Ibn al-Humam, Kamal al-Din Muhammad ibn ‘Abd al-Wahid ibn ‘Abd al-
Hamid (d. 861/1457), Kitab al-musayarah, along with Kamal ibn Abi Sharif’s
al-Musamarah bi-sharh al-Musayarah and al-Qasim ibn ‘Abd Allah Ibn
Qutlabugha’s Hashiyah ‘ald I-Musamarah, Bulaq: al-Matba'ah al-kubra al-
Amiriyyah 1317 — Istanbul: Cagr1 Yaymlar: 1979.

al-Jahiz, Aba ‘Uthman ‘Amr ibn Bahr ibn Mahbuib al-Kinani (d. 255/869), Kitab
al-dald’il wa-1-i ‘tibar ‘ald I-khalq wa-I-tadbir, Beirut & Cairo: Dar al-nadwah
al-Islamiyyah & Maktabat al-kulliyyat al-Azhariyyah 1988.

Kalayci, Mehmet, Tarihsel Siirecte Esarilik-Maturidilik Iliskisi, Ankara: Ankara
Okulu Yaynlari, 2013.

Katib Chalabi, Haji Khalifah Mustafa ibn ‘Abd Allah (d. 1067/1657), Kashf al-
zunun ‘an asami l-kutub wa-I-funiin (ed. M. Serefettin Yaltkaya & Kilisli Rifat
Bilge), I-1I, Ankara: Milli Egitim Bakanlig1 Yayinlari, 1941-1943.

Uludag Universitesi llahiyat Fakiiltesi Dergisi 27 (2018/2)



Abii Shakiir Al-Salimi And His Theological Identity Within The Scope Of Al-Tamhid... =15

al-Khayyat, Aba I-Husayn ‘Abd al-Rahim ibn Muhammad (d. 300/913 [?]), al-
Intisar wa-l-radd ‘ald Ibn al-Rawandi al-mulhid (ed. Albert Nasri Nadir),
Beirut: al-Matba‘ah al-Cathalikiyyah 1957.

al-Laknawi, Abta l-Hasanat Muhammad ‘Abd al-Hayy ibn Muhammad (d.
1304/1886), al-Fawa'id al-bahiyyah fi tarajim al-Hanafiyyah (ed. Muhammad
Badr al-Din Abu Firas al-Na‘sani), Beirut: Dar al-ma ‘rifah n.d.

Madelung, Wilferd, “Abu I-Mu‘in al-Nasafi and Ash‘ari Theology,” Studies in
Medieval Muslim Thought and History (ed. Sabine Schmidtke), Farnham:
Ashgate Variorum 2013, pp. 318-330.

al-Maturidi, Aba Manstr Muhammad ibn Mahmuad (d. 333/ 944), Kitab al-
tawhid (ed. Bekir Topaloglu & Muhammed Aruci), Ankara: ISAM Yaynlar1
2003.

Ta wilat al-Qur’an (ed. Ahmet Vanhoglu), I-XVII], Istanbul: Mizan
Yaymevi 2005.

Mukhlis, ‘Abd Allah, “Kitab al-tamhid fi bayan al-tawhid,” Majallat al-Majma
al-‘Ilmi al- "Arabi, 1-2/22 (1947), pp. 65-68.

al-Qarsi, Dawiid ibn Muhammad (d. 1169/1756), Sharh al-Qasidah al-niiniyyah,
Dar al-Khilafat al-* Aliyyah: Matba ‘a-i Sharikat-i Sahafiyyah 1318.

al-Qurashi, Aba Muhammad Muhy1i al-Din ‘Abd al-Qadir ibn Muhammad (d.
775/1373), al-Jawahir al-mudiyyah fi tabagat al-Hanafiyyah (ed. *Abd al-Fattah
Muhammad al-Hulw), I-V, 24 ed., Giza: Dar Hajr li-I-tiba‘ah wa-l-nashr
wa-l-tawzi‘ wa-1-i‘'lan 1993.

Rudolph, Ulrich, “Das Entstehen der Maturidiya,” Zeitschrift der Deutschen
Morgenlindischen Gesellschaft, 147 (1997), pp. 394-404.

“Abut Shakuar al-Salimi,” The Encyclopaedia of Islam Three, Leiden
2009, fas. 3, pp. 32-33.

al-Sabuni, Aba Muhammad Nur al-Din Ahmad ibn Mahmud (d. 580/1184), al-
Kifayah fi I-hidayah (ed. Muhammad Aruci), Istanbul & Beirut: ISAM
Yayinlar1 & Dar Ibn Hazm 2014.

al-Salimi, al-Muhtadi Abt Shaktr Muhammad ibn ‘Abd al-Sayyid ibn
Shu‘ayb al-Kashshi (d. late V/XI-early VI-XII'h century), al-Tamhid fi bayan
al-tawhid (ed. Omiir Tiirkmen), Ankara & Beirut: Tiirkiye Diyanet Vakfi
Yayinlar1 & Dar Ibn Hazm 2017.

al-Tamhid fi bayan al-tawhid, MS Istanbul: Stileymaniye Library,
Reisiilkiittab, no. 525.

Uludag Universitesi llahiyat Fakiiltesi Dergisi 27 (2018/2)



16= Ulvi Murat Kilavuz

al-Sam‘ani, Aba Sa‘'d ‘Abd al-Karim ibn Muhammad ibn Mansar (d.
562/1166), al-Ansab (ed. ‘Abd Allah ‘Umar al-Baradi), I-V, Beirut: Dar al-
jinan 1988.

al-Samarqandi, Aba Muhammad Rukn al-Din ‘Ubayd Allah ibn Muhammad
ibn ‘Abd al-‘Aziz (d. 701/1301), al-‘Aqgidah al-Rukniyyah fi sharh la ilaha
illallah Muhammad Rasill Allah (ed. Mustafa Sinanoglu), Istanbul: ISAM
Yayinlar1 2008.

Tiirkmen, Omiir, Muhammed b. Abdiiseyyid b. Suayb el-Kissi'nin ‘Kitabii't-Temhid
fi Beyani't-Tevhid” Adli Eserinin Tahkik Tahric ve Tahlili” (PhD diss., Harran
Universitesi Sosyal Bilimler Enstitiisii), Sanliurfa 2002.

Yavuz, Yusuf Sevki, “Ebt Sekir es-Salimi ve Baslica Kelami Goriisleri,” al-
Tamhid fi bayan al-tawhid (ed. Omiir Tiirkmen), Ankara & Beirut: Tiirkiye
Diyanet Vakfi Yayinlar: & Dar Ibn Hazm 2017, pp. 13-32.

“Ebt Sekr es-Salimi,” TDV Isldm Ansiklopedisi (DIA), ANNEX-1,

374-377.

Uludag Universitesi llahiyat Fakiiltesi Dergisi 27 (2018/2)



