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Maturidite Scholar Abiui Ishaq al-Saffar’s Understanding of Kalam

Based on al-asma’ al-husna

Abstract

Seen in four verses of the Qur’an and two different versions of a hadith narrated by the Abt Hurayra (d.
57/678), al-Asma al-husna is an expression that refers to the beautiful or most beautiful names of Allah. Since the
earliest periods of Islam, muslim scholars have written various books focusing on issues, such as al-asma’
al-husna', the meanings of these names and praying with these names. The book Tafsir al-asma’ al-husnd,
written by the Aba Ishaq al-Zajjaj (d. 311/923), a scholar specializing in language and syntax, is the first
known work devoted to this subject. Similarly, the book al-Asma’ wa-I-sifat by Ash‘ari theologian ‘Abd al-
Qahir al-Baghdadi (d. 429/1037-38) addresses the same subject. The present study discusses Maturidite
scholar Abi Ishak al-Saffar's (d. 534/1139) understanding of Kalam based on his interpretation of al-asma’
al-husna. Approximately one-third of his theology book called Talkhis al-adilla li-qawa‘id al-tawhid is com-
posed of his interpretation of al-asma al-husna. An examination of the related sections in it reveals that al-
Saffar attempts to explain the issue of divinity based on one hundred seventy-seven al-asma> al-husna. al-
Saffar first explains the divine names provided in an alphabetical order from a semantic perspective. After-
wards, he explains each holy name theologically by linking it to a related subject in theology. An analysis of
his book Talkhis al-adilla would reveal that he deals with all other theology issues in connection with the
beautiful names of God, except for the subject of caliphate. Because no other work is known to have ad-
dressed the beautiful names of God in such detail in the Hanafite-Maturidite theological literature before al-
Saffar, we decided to investigate what he offered in his work further. This article aims to introduce and
evaluate his understanding of theology based on his interpretation of al-asma’ al-husna. Thus, the original-
ity of his book will be considered within the framework of the literature of al-asma> al-husna.
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Matiiridi Alimi Eb{i ishik es-Saffar'in Esm4-i Hiisndya Dayanan Keldm Anlayisi

Oz

Esma-i hiisnd, Kur’an’da dort ayette ve EbQ Hiireyre’den (6l. 57/678) rivayet edilen bir hadisin farkli iki
versiyonunda yer alan Allah’in giizel/en giizel isimleri anlaminda bir ifadedir. Esma-i hiisndnin hangi isimler
oldugu, bu isimlerin anlamlar1 ve bu isimlerle dua etme gibi konulari iceren kitaplar, erken dénemlerden
itibaren islam alimleri tarafindan kaleme alimstir. Lugat ve nahiv alimi EbQ ishak ez-Zeccac'in (1.
311/923) Tefsiru esmd’illahi’l-hiisnd adli eseri, bu konuya tahsis edilmis bilinen ilk ¢calismadir. Es‘ari kelamcisi
Abdiilkahir el-Bagdadi’nin (1. 429/1037-38) el-Esmd’ ve’s-sifdt adli eseri de ayni konuya dairdir. Bu ¢alismada,
Matiirld? Alimi Eb{ ishak es-Saffar'in (81. 534/1139) esma-i hiisna yorumu cercevesinde keldm anlayisi ele
alinmistir. Onun Telhisii'l-edille li-kava‘idi’t-tevhid adli keldm eserinin yaklasik ticte birlik bir kismini esma-i
hiisna yorumu olusturmaktadir. Bu béliim incelendiginde Saffar’m ulihiyet konusunu 177 esma-i hiisnay:
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esas alarak izah etmeye calistig1 goriilmektedir. Saffar, alfabetik bir sira icerisinde ele aldig ilahi isimleri
oncelikle lugavi (semantik) yonden agiklamaktadir. Sonrasinda ise inceledigi ilaht ismi, bir keldm konusu ile
baglanti kurarak kelami perspektifle izah etmektedir. Onun eseri incelendiginde hilafet konusu hari¢ diger
kelam bahislerini, esma-i hiisna ile baglantili kurarak ele aldig1 anlasilmaktadir. Saffar 6ncesi Hanefi-Ma-
tiirldi keldm literatiirii icinde esma-i hiisninin bu kadar kapsamli ele alindig1 baska bir eserin bilinmemesi,
bizi bu konu 6zelinde arastirma yapmaya yoneltmistir. Bu makalede onun esma-i hiisna temelli kelam an-
layis1 tanitilmaya ve degerlendirilmeye calisilacaktir. Boylece esma-i hiisna literatiirii cercevesinde onun
eserinin 6zglinliigii de ele alinmis olacaktur.

Anahtar Kelimeler

Kelam, Matiiridilik, Eb{i ishak es-Saffar, Telhisii'l-edille, Esma-i hiisna, Allah’in Giizel isimleri

Introduction

al-asma@ al-husnd is an adjective phrase consisting of a combination of the Arabic words al-asma’ and
al-husna. This compound appears in the Qur’an in four verses.' The al-asma,’ the first half of the phrase, is
the plural of the word “ism' and means names. al-husna, the second half, is derived from the word 'hsn,'
which means beautiful. It is a superlative adjective with the literal meaning ‘the most beautiful’ or an adjec-
tive meaning ‘beautiful’.? The phrase refers to the most beautiful names of Allah or has the meaning beautiful
names of Allah. In both cases, this adjective phrase emphasizes that Allah has only gorgeous names.

The source of al-asma’ al-husna is four verses of the Qur’an.’ These verses state that Allah has beauti-
ful names and highlight the necessity of praying with them. The narrator of hadiths about al-asma’ al-husna
is Abli Hurayra (d. 58/678). The narrations from him can be divided into two categories. The first consists of
a text saying, “Allah has ninety-nine names, one-hundred minus one, and he who memorizes them all by heart will
enter Paradise”." The second includes a list of God's beautiful names attached to the text of the hadith. The

! Muhammad Fwad ‘Abd al-Baqi, al-MuSam al-mufahras li-alfaz al-Qur’an al-karim (Qahira; Dar al-Hadith, 1467), 445,
2 Tbn Manzir, Lisan al-‘Arab, ed. ‘Abd Allah Ali al-Kabir (Qahira: Daru’l-Madrif, n.d.), “hsn” 13/114-119.

“To God belong al-asma’ al-husng, so call on Him by them.” (al-Araf, 180); “Say: call on God, or call on the Merciful, by whichever name you
call on Him, to Him belong al-asm@ al-husna.” (al-Isr@, 110); “Allah - there is no deity except Him. To Him belong the best names.” (Ta Ha
20/8); “He is Allah, the Creator, the Inventor, the Fashioner; to Him belong the best names. Whatever is in the heavens and earth is exalting

Him. And He is the Exalted in Might, the Wise.” (al-Hashr 59/24).

For the source of narrations containing only text, see Muhammad b. Isma‘il al-Bukhari, al-Jami‘ al-sahih, ed. Muhammed Ziiheyr
b. Nasr (s.L.: Dar Tawq al-Najat, 1422), “Tawhid”, (no. 2736); Muslim b. al-Hajjaj, al-Jami‘ al-sahih, Critical ed. Muhammad Fw’ad
‘Abd al-Baqi (Beirut: Dar Ihya’ al-Turath al-‘Arabi, 1956), “Dhikr”, 2 (no. 2677).
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narrations that contain the divine names are included in books by al-Tirmidhi (d. 279/892) and Ibn Madja
(d.273/887).°

There are two views on what should be understood from the phrase ninety-nine in the hadith. The first
is that number ‘ninety-nine’ is used in its literal meaning as a numerical value. According to the second, on
the other hand, it is figure of speech without a limitation.® It is believed that narrators attach the phrase
‘one-hundred minus one” after ‘ninety-nine’ in the text to eliminate the possibility of confusing ninety-nine
(s o) and seventy-seven (Lw..s ). As it is known, the diacritical marks that help distingish letters
which resemble each other were not yet used in the earlier versions of the Arabic script. There are also
different opinions regarding what is meant by the action of 't1 (ahsaha: count it)' which is encouraged in
the hadith with the reward of entering Paradise. Counting, memorizing, understanding, adopting, and living
duly are among the possibilities of the intended action meant by the word of ahsa.’

Whether or not a new name can be used for Allah other than the divine names mentioned in the
Qur’an and hadiths is another topic for discussion in Islamic theology, and there are basically two ap-
proaches to it. The first is the doctrine of tawgif. That is, the origin of divine names is revelational, and the
use of these names by the servants is possible only through His revelation.” The other is the practice of al-
qiyas. Other names can be attributed to Allah by His servants on the condition that these names are husna
(beautiful) and include meanings that are appropriate to Allah's name.' Theoretically considered, although
there are two opposing views on this issue, some scholars that advocate the tawqifi view strengthened the
understanding of qiyas in practice by using names, such as Wajib al-Wujid (the Necessary being) and Huda
(the Lord) for Allah. These names are not included in the Qur’an or hadiths. Moreover, non-Arab Muslim
nations refer to Allah in their own languages. Pointing out to this practice, Bekir Topaloglu states that an
actual ijma‘ (Muslim's consensus) has been formed, suggesting that al-asma> al-husna cannot be tawqifi."

For narrations that contain both the text and the list of al-asma al-husna, see Ibn Madja, Sunan, Ibn Madja, Critical ed. Hafiz Aba
Tahir Zubair ‘Ali Za’1 (Riyad: Dar al-Salam, 2009), “Du‘a”,10 (no. 3860-3861); Abii ‘Tsa Muhammad al-Tirmidhi, al-Jami® al-kabir,
Critical ed. Bashshar ‘Awwad Ma‘rif (Beirut: Dar al-Gharb al-Islami, 1998), “Da‘awat”, 83 (no. 3506-3507).

For perspectives on the meaning of ‘ninety-nine’, see Bekir Topaloglu, “Esma-i Hiisna”, Tiirkiye Diyanet Vakfi Islim Ansiklopedisi
(Istanbul: TDV Yayinlari, 1995), 11/406-409; Metin Yurdagiir, Ayet ve Hadislerde Esmd-i Hiisnd Allah’in Isimleri: Literatiir ve Serh (Is-
tanbul: Marifet Yayinlari, 2006), 19-23.

This statement exists in all narrations. For these narrations, see al-Bukhari, el-Cimiu’s-sahih, “Tawhid” (no. 2736); Muslim, al-
Jami* al-sahih, “Dhikr” 2 (no. 2677); Ibn Madja, Sunan, “Du‘a” 10 (no. 3860); al-Tirmidhi, al-Jami‘ al-kabir, “Da‘awat” 83 (no. 3506).

For perspectives on the meaning of the word of ‘.1 (ahsa)’, see Topaloglu, “Esma-i Hiisna”, 11/406; Musa Kogar, imam Matiiridi'de
Esmé-i hiisnd (Istanbul: Marmara University, Graduate School of Social Sciences, Master’s Thesis, 1992), 39-43; Yurdagiir, Ayet ve
Hadislerde Esma-i Hiisnd Allah’m Isimleri, 23-24.

For detailed information on the fact that the name does not form an exact meaning reality as an adjective does, see al-Magsad
al-asna fi sharh asma’ Allah al-husna, ed. ‘Abd al-Wahhab al- Jabi (Kibris: al-Jaffan wa’l-Jabi, 1987), 173-174.

1 For detailed information, see Fakhr al-Din al-Razi, al-Tafsir al-kabir (Beirut: Dar Thya’ al-Turath al-‘Arabi, 1420), 140; Orhan Sener
Kologlu, “Esma-i Hiisna'da Tevkifilik - Kiyasilik Problemi: Fahreddin er-Razi Ornegi”, Uludag Universitesi llahiyat Fakiiltesi Dergisi
13/2 (Haziran 2004), 234.

For detailed information on the names of wajib al-wujid and Huda, see Topaloglu, “Esma-i Hiisna”, 11/409, 411.
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This study aims to scrutinize the Maturidite scholar Abti Ishaq al-Saffar's (d. 534/1139) interpretations
of the beautiful names of Allah (on page 332 through 654 of his work entitled ‘Telhisii’l-edille li-kava‘idi’t-
tevhid’) and it attempts to identify if his understanding of kalam is based on al-asma> al-husna."” The fact
that al-Saffar addresses al-asma> al-husna in line with theological discussions points to the idea that his
understanding of kalam is based on al-asma’ al-husna. This study aims to investigate if this hypothesis is
true.

A doctoral study on al-asma> al-husna was carried out in 1984 by Metin Yurdagiir, and it was published
as a book."” Similarly, a decade later, another doctoral research study on a critical edition of ‘Abd al-Qahir
al-Baghdadi's (d. 429/1037) al-Asma’ wa-l-sifat was carried out by Muhammed Arugi.” There are also master’s
theses on this issue. For instance, Hiiseyin Sahin prepared one in 1989, in which he introduced seventy-four
of printed works or manuscripts addressing al-asma> al-husna.” Another master's thesis was completed in
1992 by Musa Kogar on Abi Mansiir al-Maturidi's (d. 333/944) views on the issue, and this study was also
published.'® Moreover, there is an article by Angelika Brodersen, entitled “Das Kapitel tiber die "schonen
Namen Gottes" im Talhis al-adilla li-qawa‘id at-tauhid des Aba Ishaq as-Saffar al-Buhari (gest. 534/1139)”.
In this article, Brodersen analyzes al-Saffar's perspectives on the subject matter. He points out that al-Saffar
allocates generous space for al-asma’ al-husna and makes linguistic invasions."” This study focuses on the
voluminous al-asma’ content of Talkhis al-adilla's, also emphasized by Brodersen, and its originality will be com-
pared with the literature on al-Asma’ that precedes his work.

1. Compiled works on al-Asma’ al-husna in the pre-al-Saffar period

Abii Ishaq al-Saffar was born in Bukhara in approximately 450/1058. He spent his childhood, youth,
and middle ages in this city, the regional center of the Hanafi madhab. al-Saffar is said to be a member of
the scholarship and virtue of al-Saffar and his father, grandfather, and son were among the leading scholars
of the Hanafi madhab in Bukhara during their lifetimes. The prominent members of this family were known
as the sadr/chief of the Bukhara Hanafis and had enjoyed a significant religious and scientific status in Bukhara
before 495/1102. This golden period ended with the exile of al-Saffar to Marv in 495/1102 by Sanjar b. Malik-
shah (d. 552/1157). al-Saffar spent his later adulthood until the age of seventy-three in exile in Marv, where
Ash‘arism was prevalent and libraries were famous. His exile years enabled him to gain a clear understand-
ing of Ash‘arism through its original sources. al-Saffar, who came back to Bukhara on the return of exile in

2 Abii Ishaq al-Saffar, Talkhis al-adilla li-kava‘idi’t-tevhid, Critical ed. Angelika Brodersen (Beirut: Al-Ma’had al-Almani lil-abhas al-
sharqiyya, 2011), 1/332-2/654 (Pages 332 to 654).

Yurdagiir, Ayet ve Hadislerde Esmé-i Hiisnd Allah'n Isimleri.

Muhammed Arugi, Abdiilkahir el-Bagjdadi ve el-Esma ve’s-Sifat Adh Eseri (Istanbul: Marmara University, Graduate School of Social
Sciences, Ph.D. Dissertation, 1994).

Hiiseyin Sahin, Esmd-i Hiisnd ve Eserleri (Istanbul: Marmara University, Graduate School of Social Sciences, Ph.D. Dissertation,
1989).

Kogar, imam Matiiridi'de Esmd-i hiisnd.

Angelika Brodersen, “Das Kapitel iiber die ,,schdnen Namen Gottes" im Talhis al-adilla li-qawa‘id at-tauhid des Abi Ishaq as-
Saffar al-Buhari (gest. 534/1139)”, Zeitschrift der Deutschen Morgenlindischen Gesellschaft 164/2 (2014), 375-406.

www.ulumdergisi.com
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523/1129, died in 534/1139. Standing out with his knowledge in figh, hadith, Arabic language, and theology,
al-Saffar wrote works entitled Talkhis al-adilla li-gawa‘id al-tawhid and risala fi al-kalam, and these have sur-
vived to our day. He is one of the narrators of the hadith books of al-Tirmidhi and al-Bukhari (d. 256/870).
He has enough knowledge of hadith and was able to educate his students in this area. However, al-Saffar is
essentially a theologian. He is a Hanafite-Maturidite scholar, who adheres to al-Maturidi's theological
method and views."®

This first subsection addresses compiled works on al-asma> al-husna in the pre-al-Saffar period, be-
fore the 5th/11th century and provides brief information about the related literature and its contents, with
a particular focus on whether it has theological content. The first known work devoted to the subject of al-
asma’ al-husna is the work titled Tafsir al-asma’ al-husna by Arabic language scholar Abt Ishaq al-Zajjaj (d.
311/923)." al-Zajjaj's book aims to identify, the meanings of the beautiful names of Allah. Therefore, al-Zajjaj
first elaborates on the holy names in terms of language based on their order in al-Tirmidhi’s narration and
cites the verses about the mentioned names later.”” However, he does not spare much space for the inter-
pretation of the names.” There is also no interpretation of the meaning of the compound al-asma> al-husna
in the book. According to al-Zajjaj, the names are tawqifi,”” and the number of Allah's names is limited to
ninety-nine as mentioned in the hadith narration.” In fact, it is seen that he adheres to this number as he
infers the divine names from the Qur’an. al-Zajjaj thinks that the word 'c-f (ahsa)' can be understood as
'counting' and 'trying to infer the beautiful names of Allah from the Qur’an'.** Such a perspective means
that his book itself is an example of the action of 'ahsa'. al-Zajjaj discusses whether the word 'Allah’' is a
derived word and whether it can be counted as an al-asma> al-husna and also touches on the perspectives
of those who say it is a derived word.” This work of al-Zajjaj is one of the sources cited by al-Saffar in deter-
mining the etymology and original meaning of words.*

Ibn Khuzayma's (d. 311/924) Sha’n al-du‘@ [al-Asma al-husna] is a work written about the nature of
prayer and recommended prayers.” This work has survived until today as a part of Kitab Sha’n al-du‘@, writ-
ten by the hadith scholar Abi Sulayman al-Khattabi (d. 388/998). The sharh begins with elaborations based
on verses and hadiths about the nature and attributional aspects of prayer, continues with the commentary

For detailed information on al-Saffar's life, his scientific personality and his knowledge of Islamic sciences, see Abdullah Demir,
Ebii Ishak Zahid es-Saffar'm Keldm Yéntemi (Ankara: ISAM Yayinlari, 2018), 184-199.

¥ al-Saffar, Talkhis al-adilla, 1/345; ibrahim Yildiz, “Eb( ishak ez-ZeccAc'in Esma-i Hiisna ve Besmele Hakkinda iki Eseri”, Uludag
Universitesi [lahiyat Fakiiltesi Dergisi 24/1 (Ekim 2015), 42.

* For more examples, see Abt Ishaq al-Zajjaj, Tafsir al-asma@ al-husna, ed. Ahmad b. Yasuf al-Daqqaq (Dimashg: Dar al-Ma’miin

li-1-Turath, 1399), 42.

' For detailed information on al-Zajjaj’s book, see Yildiz, “Ebii ishak ez-ZeccAc'in Esmé-i Hiisn4 ve Besmele Hakkinda iki Eseri”, 60.

*  al-Zajjaj, Tafsir al-asma@ al-husna, 26, 67-69.

»  al-Zajjaj, Tafsir al-asma@ al-husna, 10-12.

*  al-Zajjaj, Tafsir al-asma@ al-husna, 22-24.
»  al-Zajjaj, Tafsir al-asma@ al-husna, 25-26.
% al-saffar, Talkhis al-adilla, 1/337; 2/525, 648; For the information cited, see al-Zajjaj, Tafsir al-asma@ al-husnd, 337.

77 Mustafa Isik, “Ibn Huzeyme”, Tiirkiye Diyanet Vakfi Islim Ansiklopedisi (Istanbul: TDV Yayinlari, 1999), 20/80.
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of Ibn Khuzayma's book al-Asma’ al-husnd. Then, it contains the hadiths and sharhs regarding al-asma> al-
husna, which the author has determined using a source other than that of Ibn Khuzayma.”® Ibn Khuzayma's
work entitled Sha’n al-du‘@ is among the sources cited by al-Saffar.” Kitab Ishtikak asma® Allah, which was
compiled by Abi 1-Qasim al-Zajjaji (d. 337/949), resembles Abi Ishaq al-Zajjaj's book as it aims to identify
the etymology of the names of Allah.*

Ash‘ari theologian and a Shafi‘i scholar Abti ‘Abdallah al-Halimi's (d. 403/1012) book entitled al-Minhaj
fishu‘ab al-iman on the principles of faith, some figh subjects, and moral rules is one of commonly consulted
sources because it contains information about al-asma al-husna. al-Halimi explains the beautiful names of
Allah through a remarkable grouping at the beginning of the first part devoted to the subject of faith in
Allah.” He notes that al-asma’ al-husna are firmly established by the Qur’an, sunna, and ijma*, and he divides
al-asm2’ al-husna into five categories based on its content related to belief.”” In the first of these, he states
the names al-Awwal (the First), al-Akhir (the Last), and al-Baqi (the Eternal), each of which proves that Allah
is eternal.” In the second, he lists names, such as al-Kafi (the All-sufficient) and al-‘Ali (the Sublime), which
prove the unity of Allah (the divine oneness-peerlessness).* In the third, he refers to the names that prove
the creation of the universe, such as al-Hayy (the Living), al-‘Alim (the Knower), al-Qadir (the Powerful), and
al-Khaliq (the Creator).” In the fourth one, he deals with names, such as al-Ahad (the Indivisible), al-‘Azim
(the Magnificent), and al-‘Aziz (the Precious), which mean that Allah cannot be compared to the created.*
In the last group, he lists the names, such as al-Mudabbir (the Providential ruler), al-Qayytim (the Self-sub-
sisting), al-Rahman (the Merciful) and al-Rahim (the Compassionate), which imply that Allah is the creator
and administrator of the entire universe. With this classification, he aims to criticize natural philosophers
(tabi‘iyyiin) and philosophers (falasifa), who claim that nature has maintained its existence independently of
Allah.”” With this classification and interpretation, al-Halimi influenced the Ash‘ari scholars following him.
This influence is apparent as Ahmad b. Husayn al-Bayhaqi' (d. 458/1066), an Ash‘ari theologian, cited al-
Minhgj in his work named al-Asma’ wa-l-sifat and handled al-asma> al-husna by dividing it into five groups
just as he did.”® Despite the theological content of the book, al-Saffar does not mention this work at all.

% Based on four copies, Ahmad Yiisuf al-Daqqaq published the work under the name Sha’n al-du‘a’ (Damask 1404/1984) See Salih
Karacabey, “Hattabi”, Tiirkiye Diyanet Vakfi islam Ansiklopedisi (Istanbul: TDV Yayinlari, 1997), 16/491.

#  al-Saffar, Talkhis al-adilla, 1/369.

° Abii 1-Qasim al-Zajjaji, Kitab Ishtikak asma’ Allah, ed. Abd al-Husayn al-Mubarak (Beirut: Mu’assasat al-Risala, 1406/1986).

1 For the details of ‘al-asma@ al-husnd’ classification, see Aba ‘Abdallah al-Halimi, Kitab al-minhdj fi shu‘ab al-iman, ed. Hilmi Muham-

mad Fiida (Beirut: Dar al-Fikr, 1399), 1/188-210; Metin Yurdagiir, “el-Minh4c fi su‘abi’l-iman”, Tiirkiye Diyanet Vakfi Islim Ansiklo-
pedisi (Istanbul: TDV Yayinlari, 2005), 30/106.

32 al-Halimi, al-Minhdj, 1/187.

3 al-Halimi, al-Minhaj, 1/188-189.
**  al-Halimi, al-Minhaj, 1/189-190.
> al-Halimi, al-Minhaj, 1/190-195.
% al-Halimi, al-Minhaj, 1/195-200.
7 al-Halimi, al-Minhaj, 1/200-208.

*  Veysel Kasar, “Halimi’nin Kitdbu'l-Minh4c’1 ve Keldm Agisindan Degeri”, Harran Universitesi llahiyat Fakiiltesi Dergisi 15/15 (Hazi-

ran 2006), 139-140.

www.ulumdergisi.com



Haciibrahimoglu - Demir, Maturidite Scholar Abii Ishaq al-Saffar’s Understanding of Kalam Based on al-asma’ al-husna | 166

Ash‘ari theologian ‘Abd al-Qahir al-Baghdadi's (d. 429/1037-38) book entitled al-Asma’ wa-l-sifat was
written listing the names in alphabetical order.” His work consists of two parts. The first sets the theoretical
framework and brings up some conceptual discussions about the essence of al-asma’. The second covers the
linguistic explanations, sharhs, and evidence for one hundred forty-seven names under twenty-four main
headings. It is noteworthy that al-Baghdadi divides the divine names into three groups following the under-

1.40

standing of Ash‘ari; namely, al-dhat, ma‘ani, and af‘al.* al-Saffar does not cite this work, which is considered

as an Ash‘ari theological tradition.

Shafiq scholar Ahmad b. Husayn al-Bayhaqi's (d. 458/1066) book on faith titled al-Asma’ wa-l-sifat*!
contains the narrations of hadiths on divine names and their interpretations. In the first part of the book,
with two parts, al-asma’ al-husna are examined by dividing them into five groups. The second describes
Allah's attributes and provides hadith narrations regarding these attributes.”” al-Saffar does not mention
this work as a reference, either.

al-Tahbir fi al-tadhkir [Taking delight in the recollection of God's names]”, which is written by Stfi scholar
and Ash‘ari theologian ‘Abd al-Karim al-Qushayri (d. 465/1072), includes mystical commentary. Therefore,
al-Tahbir could be considered as the first stifi commentary on the beautiful names of Allah. In his work, al-
Qushayri explains a hundred names of God, starting from the name of Allah to the name of al-Sabir (the
Patient). It can be seen that these names are grouped by common root names, such as al-Qadir (the Powerful)
and al-Mugtadir (the All-powerful), and by names commonly used together, such as al-Awwal (the First) and
al-Akhir (the Last). Following the explanation of the name Allah, he goes on to explain whether the pronoun
'huwa (He)' is a holy name, which is a controversial issue.* al-Saffar does not refer to this work either.

Being a contemporary of al-Saffar, Ash‘ari theologian al-Ghazali's (d. 505/1111) wrote a book entitled
al-Magsad al-asna®. In the first of the three parts that the book has, general theoretical information about al-

* Arugi, el-Esmd ve’s-Sifdt Adl Eser, 108-109.
0 Arugi, el-Esmd ve’s-Sifdt Adh Eser, 107-108.

*1 Ahmad b. al-Husayn al-Bayhagqi, al-Asma wa-l-sifat, Critical ed. ‘Abd Allah Muhammad Hashidi (Jeddah: al-Maktaba al-Savadi,
1413).

2 Muhammed Aruci, “el-Esma ve’s-sifat”, Tiirkiye Diyanet Vakfi islam Ansiklopedisi (Istanbul: TDV Yayinlari, 1995), 11/420-421.

“  “al-Qushayri strongly rejects the idea of any human-divine resemblance in his work on the names of Allah, al-Tahbir fi ilm al-

tadhkir since he thinks that this implies human equality with God and thus transgression of the boundary between the Creator
and creature. For him, the meanings of God’s names serve to cultivate a spirit of intimacy (uns) with one’s lord. Engagement
with God’s qualities in this way is meant to purge oneself of baser impulses (shahawat) that keep one’s mind veiled from God.
For example, one of God’s names is “Holy” (qadds), which, for al-Qushayri, implies transcendence of any shortcoming or defi-
ciency. Those who understand this meaning of the name, he explains, will seek to purify themselves in their outward behaviour,
and God, in turn, will purify them in their inner state. For instance, when people purify their tongues of backbiting, God will
purify their hearts of it. In no way, however, does such human engagement with God’s qualities imply a share in them or any
sort of resemblance between the human and the divine”. See. Heck, Paul L., “Ethics in Stfism”, Encyclopaedia of Islam, Three, ed.
Kate Fleet etc. http://ekaynaklar.mkutup.gov.tr:2097/10.1163/1573-3912_ei3_COM_26244 (26 September 2020).

“  <Abd al-Karim al-Qushayri, al-Tahbir fi al-tadhkir, ed. Ibrahim Basytni (Qahira: Dar al-Kutub al-Arabi, 1968); Siileyman Uludag,
“Kuseyri, Abdiilkerim b. Hevazin”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Ankara: TDV Yayinlari, 2002), 26/474.

* al-Ghazali, al-Magsad al-asna.
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asma’ al-husna is provided. Divine names are interpreted with the intention to help the reader acquire moral
virtues by learning these names.* This emphasis placed on morality makes it possible for this work to be
considered as the literature of zuhd and sufism. In the second part, the names in the narration of Aba
Hurayra regarding al-asma’ al-husna are listed and explained.” This chapter concludes with the opinions of
stfis about the moral lessons that the servants should learn from the names described.”® The last part is
devoted to such topics as whether al-asma’ al-husna is limited to number ninety-nine and tawkif.” al-Saffar
does not refer to this work either.

It is highly unlikely that al-Saffar, who lived in exile for a long time in the city of Marv, where
Ash‘arism was prevalent, was unaware of these works written by Ash¢ari scholars. His not citing these works
since the 5"/11™ centuries could be a conscious manifestation, not only of the principle that the meanings
of words, and therefore the meanings of divine names “should be determined by looking them up in the sources
in which words' original meanings are given”, but also of the lughawi method he used. His mentioning the two
oldest primary sources in this field (i.e., al-Zajjaj and Ibn Khuzayma's works) confirms this theory.

While reviewing the literature on al-asma’ al-husna3, it is of utmost importance for the present study
to identify whether the Hanafite-Maturidite scholars who lived before al-Saffar had a book on this subject.
It is known that Abi Hanifa (d. 150/767), who was the imam of the Hanafis in Islamic Law and creed, does
not have a work on this subject or divine names are not interpreted in the books attributed to him. However,
the views of Hanafite-Maturidite scholars regarding the names and attributes of Allah are based mainly on
the perspectives and principles of Abii Hanifa in al-Figh al-Akbar. This work emphasizes that the names of
Allah and the attributes of essence and action (sifat al-dhat and al-afal) are eternal. As a result, the eternity
of attributive adjectives is a rigid principle for the Hanafite-Maturidite line. The attributes of essence (sifat
al-dhat) are hayat (life), kudra (power), ‘ilm (knowledge), kalam (speech), sam® (hearing), basar (sight), and
irada (will), while the attributes of the act (sifat al-af'dl) are to create, to give, to build, to make, to create out
of nothing and so on. Moreover, it is cited that the attributes of Allah are “Allah is knowing” and “He is
powerful with His might” by emphasizing the difference between the divine attributes and the holy names.
The practice of mentioning nouns and adjectives separately was also followed by the Maturidite scholars,
and in this framework, an alternative perspective was created to Mu‘tazila's understanding that disregards
the attributes.

Being a strong advocate of the theological method in Hanafis, al-Maturidi mentions some issues re-
lated to al-asma’ al-husna in his works Kitab al-Tawhid, and Ta’wilat al-Qur’an. In Kitab al-Tawhid, it is stated
that Allah’s having names and attributes is well established by means of naqli (from the Qur’an and hadiths)
and ‘akli (rational) proofs.*® However, a detailed explanation for these names is not included. This work
includes detailed discussions of the fact that the attributes of Allah with different nouns and adjectives do

* al-Ghazali, al-Magsad al-asna, 45.

¥ al-Ghazali, al-Magsad al-asna, 60-149.
8 For example, al-Ghazali refers to the views of Abii-Ali al-Farmadi (d. 477/1089), one of the important Stifis of the Nakshbandiyya
line (tarika-yi Nagshbandiyya). “For more information, see al-Ghazali, al-Magsad al-asna, 150-156.

¥ al-Ghazali, al-Magsad al-asna, 164-167.

0 Abi Mansir al-Maturidi, Kitab al-Tawhid, Critical ed. Bekir Topaloglu - Muhammed Arugi (Ankara: ISAM Yayinlari, n.d.), 97.
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not require similarity to those of the creatures and His takwin (bringing into existence) attribute. In Ta’wilat
al-Qur’an, explanations about the meaning of the compound are included in three of the four verses in which
the holy names exist.” There are also comments on subjects, such as the meaning of ninety divine names in
the mentioned work and whether it is permissible to use these names to refer to anyone else than Allah.
Furthermore, in both works, it is seen that such subjects as hadith narrations about al-asma’ al-husna, the
number ninety-nine, and the meaning of the word 'ahsa (count)' are not mentioned. In these works, it is
implied in the comments that al-Maturidi is an advocate of tawqifi understanding. Ta’wilat al-Qur’an is
among the sources that al-Saffar cites.

As mentioned in the related literature, Hanafi jurist and the Qur’an commentator Aba Bakr Ahmad b.
‘Ali al-Razi (d. 370/981), who is also known as al-Jassas, has a book named Sharh al-asma’ al-husna. However,
no copy of this work has been identified so far.”” al-Saffar does not refer to this work either.

One of the Hanafite-Maturidite scholars, Abii Shakiir al-Salimi (d. after 460/1068) covered al-asma’ al-
husna under a separate section in his book titled Kitab al-Tamhid fi bayan al-tawhid.”® This section discusses
the verses and hadith narrations that mention al-asma> al-husna. It also explains the notions of *ism - mu-
samma (the name - the named) and critizes Mu‘tazila's views on these concepts. Moreover, it mentions issues
such as the number of names, the tawqifi perspective of names, and the names of prophets and angels.”* al-
Salimi points out that the knowledge of the essence of Allah can be gained through His names and attributes
when he discusses issues related to al-asma’ al-husna.” Angelika Brodersen claims that al-Salimi’s work is
not sufficient to carry out profound research on al-asma’ al-husna, due to the absence of detailed arguments
about the names of Allah and the failure to deal with the names separately.”® However, in our opinion, it is
necessary to acknowledge that al-SalimT’s is a pioneer in this area and his work is a prominent source since
he examines al-asma’ al-husna in an independent section within the Hanafite-Maturidite theological litera-
ture.

We should mention that the book titled Tabsirat al-adilla by Abt I-Mu‘in al-Nasafi (d. 508/1115), who
lived in the same era with al-Saffar, failed to address the meaning, source, number, and implications of the
compound of al-asma’ al-husna.”” However, in his other work, Bahr al-kalam, he discusses the *ism - musamma,
which has a direct theological content.”® Considering the books that have survived until today and were

1 al-A‘raf 7/180, al-Isra> 17/110, al-Hashr 59/24. For the details of these verses interpreted by al-Maturidi, see. Ta’wilat al-Qur’an,
Critical ed. Ahmet Vanlioglu etc. (Istanbul: Mizan Yayinevi, 2006), 6/121-122; 8/337-338.

2 For detailed information, see Mevliit Glingér, “Cessas”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Istanbul: TDV Yayinlari, 1993),
7/428; Brodersen, “Das Kapitel {iber die‘schénen Namen Gottes’ im Talhis al-adilla”, 383.

53 Abi Shakdr al-Salimi, Kitab al-Tamhid fi bayan al-tawhid, Critical ed. Omiir Tiirkmen (Ankara: ISAM Yayinlari, 2017).
> al-Salimi, al-Tamhid, 148-149.

> al-salimi, al-Tamhid, 144; Omer Sadiker, Ebii Sekiir es-Salimi’nin Kelam Anlayist (Adana: Gukurova University, Graduate School of

Social Sciences, Ph.D. Dissertation, 2019), 143-160.

> Brodersen, “Das Kapitel iiber die ,,schénen Namen Gottes" im Talhis al-adilla”, 382.

57

Abi I-Mu‘in al-Nasafi, Tabsirat al-adilla fi usil al-din, Critical ed. Hiiseyin Atay - Saban Ali Diizgiin (Ankara: Diyanet isleri Baskan-
lig1, 1993).

% Abii 1-Mu‘in al-Nasafi, Bahr al-kalam, ed. Wali al-din M. $alih al-Farfur (Dimashq: Maktabat al-Farfar, 1421), 138-140.
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mentioned earlier in this article, it can be said that the work focusing on the use of al-asma> al-husna as
evidence in theological issues was not compiled by the Hanafite-Maturidite scholars during the pre-Saffar
period.

Although al-Saffar's contemporary Ash‘ari scholar al-Ghazzali wrote a distinct book about divine
names, his interpretation of al-asma> al-husna and that of al-Saffar's in Talkhis al-adilla are fundamentally
different in terms of their starting points. Although both primarily make linguistic explanations in their
works, al-Ghazali seems to have preferred to interpret al-asma al-husna in the context of learning moral
and exemplary lessons. However, after providing linguistic descriptions, al-Saffar analyzes and interprets
the subject with a theological point of view to resolve theological issues. Although al-Saffar's pen name is
“zahid (Ascetic),” his ascetism is an abstention in terms of avoiding world commodities, politics, and rulers,
not in a sense that opens doors to inspiration and esoteric interpretations. In this sense, he is a theologian
who maintains that Islamic theology does not see inspiration as a common source of information and strug-
gles against esoteric interpretations. His work and interpretations also conform with the essence of kalam.

Although al-Saffar follows a similar method with ‘Abd al-Qahir al-Baghdadi with respect to using al-
phabetical order, revealing the theoretical framework of the related concepts and addressing the linguistic
aspects of the names, he differs from al-Baghdadi in reporting information about the theological of inter-
pretation of al-asma. Likewise, al-Saffar seems to follow a similar method with al-Halimi in terms of intro-
ducing a topical classification of the names related to the existence of Allah, the unity of God, his creation
and management of the universe, and their interpreting the issues regarding Godhood within the scope of
al-asm2’ al-husna, yet he differs from al-Halimi in that he deals with these in connection with many issues
of Islamic theology, particularly with the problems related to God’s decree, destiny, and the Afterlife.

al-Saffar's principles and interpretations about al-asma’ al-husna can be thought of as an effort to fill
an apparent gap because Hanafite-Maturidite scholars did not compile any books or book sections in this
field. When al-Saffar's work is analyzed, it can be said that he attempts to re-compile this subject by referring
to earlier scholars as he cites linguists along with hadith, and theology scholars of the early period. Given
the books of contemporary scholars, such as al-Ghazali, on al-asma’ al-husna and the limited content on al-
asm2’ al-husna produced by Maturidite scholars, the value of al-Saffar's book could better be understood in
terms of Hanafite-Maturidite kalam literature.

2. al-Asma’ al-husna in Talkhis al-adilla

al-Saffar discusses the subject of al-asma’ al-husna under two headings in his theological book named
Talkhis al-adilla. In the first, he provides theoretical information about the beautiful names of Allah.” He
initially addresses the issues of the name (’ism) and attribute (sifat) distinction as well as the >ism - musamma
(the name - the object named) and the naming (tasmiya). He provides very detailed explanations of these
concepts in terms of language. The second part explains one hundred seventy-seven al-asma’ al-husna, from
the name Allah to al-Hadi (the Guide) one by one in alphabetical order.®® He supplies the derivations of these

*° al-Saffar, Talkhis al-adilla, 1/341-390.
€ al-Saffar, Talkhis al-adilla, 1-2/395-652.
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names and groups them under one hundred thirty-nine headings. This part is characterized by extensive
content and richness and can be a book on its own right; it corresponds to one-third of the 912-page work.
al-Saffar deals with issues of Godhood regarding Allah's names and attributes in a section of 322 pages (pages
332-654). A large portion of this section consists of the interpretation of the beautiful names of Allah. It
includes the analysis of divine names in terms of language, evidence for tawgif, and explanations of relevant
theological issues. Therefore, it can be said that his theological thought and especially his understanding of
Godhood rests on al-asma’ al-husna.

al-Saffar explains one hundred fifteen divine names by mentioning the evidence from the Qur’an. It
is already known that the ten names for which he presented no evidence are attributed to Allah in the verses.
Therefore, one hundred and twenty-four of the divine names he explained in his book have Qur’anic refer-
ences. This corresponds to nearly 70% of one hundred seventy-seven names addressed in Talkhis al-adilla.
The al-asma’ al-husna explained by him overlap with the ninety-two of the names in the list of al-asma” al-
husna narrated by al-Tirmidhi and eighty-five of those mentioned in the narration by Ibn Madja. The num-
ber of names addressed in al-Tirmidhi and Ibn Madja but not in Talkhis al-adilla is seventeen. A joint analysis
of the repeating names of al-Tirmidhi and Ibn Madja's list of al-asma> al-husna would reveal that the one
hundred and seven names in these lists are the same as the divine names explained by al-Saffar. However,
he refers to sixty-seven additional names, which are not mentioned in neither of the narrations.® In this
respect, the list of the beautiful names of Allah in Talkhis al-adilla contains more names than the list in the
hadith. This substantiates the suggestion that the hadith, which contains number ninety-nine regarding al-
asm2’ al-husna, is understood by al-Saffar as a figure of speech.

al-Saffar addresses theological issues while explaining the sixty-five of al-asma> al-husna in his book.
Considering the names for which he does not offer theological interpretations to avoid repetition due to
near-synonymity, the number of the divine names he explained in terms of theology reaches one hundred
fifty. For example, he deals with the principle of tawhid (the divine Oneness) within the explanation of Al-
lah's names. In the names related to the divine Oneness, such as al-Mutawahhid (the Solitary), al-Mutafarrid
(the Matchless), and al-Wahid (the One), the reader see the notation “We provided the meaning of this name
earlier” and is directed to an earlier section where the names were the first explained. The percentage of
the divine names addressed in connection with theological subjects is approximately 85%. Therefore, in
Talkhis al-adilla, the finding Allah's names are theologically discussed and explained is further supported.
The explanation of these one hundred seventy-seven names through a theological lens shows the authen-
ticity of Talkhis al-adilla within the Hanafite-Maturidite literature.

al-Saffar interprets some of the names by associating them with more than one theological issue. For
example, in the name al-Mujib (the Responder), by mentioning whether the invocation (du‘@) of the infidel
will be accepted or not, he criticizes Mu‘tazila for the principle of aslah (God is bound to do the best). Ac-
cording to him, a good understanding of the meaning of the name al-Mujib would falsify those who claim
that Allah will only accept the invocations of believers. Besides, in the interpretation of this name, he also
offers theological explanations regarding the issue of takfir (accusation of unbelief) and the acceptance of

61

Table-1: Divine names according to al-Saffar, https://dergipark.org.tr/tr/download/journal-file/18714
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prayers by prophets as a miracle (mu$iza).® Another example for this point can be the name al-Khaliq (the
Creator). In the interpretation of this name, al-Saffar, in line with the principle of wahdaniyya (uniqueness),
rejects the Mazdaeans' (Majiis) dualist God concept and Ahmad b. Habit's (d. 232/846-847) claim that there
exists two gods; One is the eternal Allah, and the other is the created Jesus Christ born from Mary.” While
explaining the name of al-Khaliq (the Creator), he elucidates the relation between takwin (bringing into ex-
istence) and mukawwan (brought forth), one of Allah's attributes of essence (sifat al-dhat); he stresses that
these concepts are not the same. Al-Saffar criticizes al-Ash‘ari and point outs that Allah's attributes of action
(sifat al-afial) are considered among attributes of essence (sifat al-dhat).**

While dealing with the meanings of divine names, al-Saffar is hardly contented with offering theolog-
ical explanations, so he attempts to reject the views of different religions, sects, and philosophical move-
ments that run counter to the Islamic belief by engaging in 'defense' activity. Therefore, the interpretations
of Allah's beautiful names, which are far beyond lexical meanings, can be considered as an effort to build a
holistic theological understanding that includes the concepts of Allah, the world, and human.

3. al-Saffar's al-asma’ al-husna interpretation method

al-Saffar interprets al-asma’ al-husna both linguistically and theologically. This seems like a clear re-
flection of his scholarly personality because al-Saffar, who is of Arab origin, has a good command of the
Arabic language. It is understood that he gained his knowledge of Arabic from his grandfather Aba Nasr
Ishaq b. Ahmad al-Saffar (d. 405/1014), a scholar interested in syntax, through his father. Madkhal ila Kitab
Stbawayh, Madkhal al-saghir fi al-nahw, and al-Radd ‘ala Hamza fi hudiith al-tashif are Abt Nasr al-Saffar's books
on linguistics. Madkhal is about Sibawayh's al-Kitab on Arabic grammar. This work is also among the primary
language sources of Badr al-Din al-Zarkashi's (d. 794/1392) book titled al-Burhan fi ‘uliim al-Quran, which is
related to understanding the Qur’an. Abai Nasr al-Saffar wrote his book al-Radd ‘ala Hamza fi hudith al-tashif,
which deals with the spelling errors in Arabic, as a refuttal to the book named al-Tanbih ‘ald hudith al-tashif
by Hamza al-Isfahani (d. 360/971), a scholar of linguistics and syntax. al-Isfahani's work al-Tanbih focuses on
spelling and punctuation errors committed by linguists, literary men, poets in text and poetry. This work
by Ab{ Nasr al-Saffar’s has been used as a source by many authors such as Yakit al-Hamawi (d. 626/1229)
and Ibn Khallikan (d. 681/1282).% The fact that Abi Nasr al-Saffar wrote a rebuttal to such a book indicates
his good command and knowledge of Arabic. It can be noticed that his expertise in Arabic, which he had
inherited from his family, gave al-Saffar an advantage in the field of theology, particularly in his interpre-
tation of al-asma’ al-husna. This is because his linguistic competence reveals itself not only through philo-
logical and semantic explanations that he offered while explaining and proving his views but also through
the references he made to pre-Islamic period poems and early period linguistic works.

¢ al-Saffar, Talkhis al-adilla, 2/597.
¢ al-Saffar, Talkhis al-adilla, 1/458-459.
¢ al-Saffar, Talkhis al-adilla, 1/460-462.

®  See Demir, Saffar'm Keldm Yontemi, 166-167.
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In his book, al-Saffar uses mainly the semantic method, which refers to inferencing based on form-
meaning analysis and the logic of the Arabic language.*® Studies on al-Saffar's understanding of theology
have suggested that he frequently utilized semantics, including the interpretation of al-asma> al-husna in
his work.”” The purpose of using this method is to prevent attempts to impose meanings that are not in-
cluded in the etymological origins of words, particularly religious concepts.”® In line with the method he
uses when explaining al-asma’ al-husna, he initially attempts to detect the root that forms actual meaning (’asl
al-wad) of the word within the language it belongs to. The sensitivity that he displayed; that is, “the preservation
of the original meaning from which words originate” is based on the understanding that Allah forms up language
by giving words their actual meanings. For this reason, he opposes the view that language is a human prod-
uct by origin.”® According to his understanding, the source of both language and the divine names is Allah.
Therefore, the holy names should be given meaning after tracing back to the original meaning of the words
that make up the name's root.

The second basic principle that al-Saffar sticks to in his interpretation of al-asma’ al-husna is the belief
that name and attribute are distinct from each other.”® He bases this principle on linguistic explanations. For
example, he claims that linguistically considered, 'alim (scholar)' is a name, and the word "‘ilm (knowledge)'
is an attribute. By referring to language scholars, he defends his view, highlighting the prevalence of the
idea that “names are derivatives, and the adjectives are infinitives”. His aim in persistently defending this
principle is to reject Mu‘tazila's understanding of divine attributes. Mu‘tazilite understanding rejects the
notion that the derived attributes hayat (life), ilm (knowledge), irada (will), qudra (power) and so forth are
considered self-existent with Allah (qa’im bi-dhatihi). It also posits that accepting it will damage the principle
of tawhid (the unity of God) because Mu‘tazilite scholars thought that the attribution of these to Allah would
require accepting the multiplicity of eternals other than Allah's essence (ta‘addud al-qudama). They consid-
ered this as a contradiction to the unity of Allah.”

al-Saffar's other principle is that al-asma al-husna cannot be limited to a certain number. In this context,
he thinks that the statement in some narrations that Allah has ninety-nine, a hundred minus one, names is
far from being a numerical limitation. According to him, restricting Allah's names to a certain number is
not right. The expression “a hundred minus one,” in the hadith was added to emphasize number ninety-
nine. According to him, ninety-nine is an intentionally used figure of speech, which expresses the infinity
of Allah's names'. al-Saffar bases this view on the 180th verse of Sirat al-A‘raf which mentions as al-asma’

Demir, Saffar'in Keldm Yontemi, 475.

7 For detailed information, see Demir, Saffar'm Keldm Yéntemi, 475-480; Galip Tiircan, “Kelamin Dil Uzerine Kurdugu Istidlal Sekli -

Bakillant'nin Yaklasimi Baglaminda Bir Degerlendirme”, Siileyman Demirel Universitesi llahiyat Fakiiltesi Dergisi 27 (2011), 130-131.

% Regarding al-Saffar’s use of the semantic method, see Demir, Saffdr'in Keldm Yéntemi, 475-480.

® al-Saffar, Talkhis al-adilla, 1/374.

™ al-Saffar, Talkhis al-adilla, 1/360.

"t The true forms of the attributes of Allah in the Mu‘tazili Kalam are al-‘Alim (the Omniscient), al-Qadir (the Powerful), al-Hayy
(the Living) and al-Mu‘id (the Restorer). See Qadi ‘Abd al-Jabbar b. Ahmad al-Hamadhani, Sharh al-usiil al-khamsa, trans. ilyas
Celebi (Istanbul: Tiirkiye Yazma Eserler Kurumu Baskanligi, 2013), 1/210-214. For the detailed views of Mu‘tazila about the es-

sence-attribute discussion and the theory of ethics they put forward to solve, see Orhan Sener Kologlu, Ciibbdiler’in Kelam Sistemi
(Ankara: ISAM Yayinlari, 2017), 240-249.
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al-husna without reference to any number, and he presents this verse as evidence that its meaning cannot
be limited. He does not consider it right to interpret the verb 'count' in the same hadith as counting with
language/tongue because when the word is given the meaning to calculate, it is concluded that those who
count these names will go Paradise. He contends that the act of 'counting' here means to 'know'. He bases
his opinion on the verb ' ja>f: to count' in verse “l:is 5 2 8" >y’ by saying that the verb 'count' does not
mean a numerical counting operation wherever it is used. Otherwise, it is necessary to say that Allah per-
formed a numerical counting action with this verse in the Strat al-Jinn, which would not fit his reputation.”

Another interpretation principle of al-Saffar regarding al-asma’ al-husna is formulated as La ta‘til wa-
la tashbih; La jabr wa-1a tafwid: neither the divesting of the conception of Allah of all attributes (ta‘til), nor
comparing Allah to the created (tashbih); that is, neither absolute compulsion (jabr), nor whole delegation
(tafwid).”* He uses this principle with reference to Abli Hanifa.” According to this principle, it is not correct
to isolate Allah from the divine attributes and not ascribe any attribute to him (ta‘til), as Mu‘tazila did. Also,
the agnostic understanding of tafwid that God has no will concerning human actions and leaves them to
their discretion (tafwid) is not accurate.”® By mentioning this principle, al-Saffar stresses that the divine
names need to be comprehended without considering ta‘til and tafwid. Again, with this principle, he opposes
the comprehension of Allah's names in a way that will entirely deprive people of free will (jabr), as in the
understanding of Jabriyya. Based on the same principle, he also rejects the idea of comparing Allah to the
created (tashbih). In the explanation of the name al-Jamil (the Beautiful), al-Saffar includes a discussion
about whether this name can be attributed to ‘Allah's face (wajh).”” He concludes that the name al-Jamil
cannot be attributed to the God's face (wajh); that is, what is meant when saying “Allah is beautiful” is not
the physical (face) beauty, but that Allah is free from defects and deficiencies (tanzil). In this context, he

criticizes the Mushabbiha because of the mistake of comparing God to the created.”

al-Saffar tries to understand and explain al-asma’ al-husna based on the main principles we outlined
above. As the first step, he aims to identify what root the divine name he deals with is derived from. Sec-
ondly, he conveys linguists' opinions about the meaning of the word in question and considers usage exam-
ples in the verses. He tends to identify the meaning of the word in the verses. Third, he considers theological
issues related to the divine name that he determined. The purpose of his theological explanations is to reveal
the views of the Ahl al-Sunna in general, and Hanafi-Maturidis in particular and to reject opposing ones. al-
Saffar uses the power of these divine names to reject and refute beliefs and ideas that oppose to Islamic
belief. He considers this as a duty of Islamic theology. In this context, for example, the three oldest sects of

7 “That he may know that they have conveyed the messages of their Lord; and He has encompassed whatever is with them and has enumerated
all things in number”. al-Jinn 72/28.

7 al-Saffar, Talkhis al-adilla, 1/370-371.

™ al-Saffar, Talkhis al-adilla, 1/400.

> This word is also attributed to Abl Hanifa in the commentary of al-Tahawi. For detailed information see Isma‘il b. Ibrahim al-
Shaybanti, Sharh al-agida al-Tahawiyya (Beirut: Dar al Kutub al-‘Timiyyah, 2018), 21.

76 For detailed information, see ilyas Celebi, “Sifat”, Tiirkiye Diyanet Vakfi islam Ansiklopedisi (Istanbul: TDV Yayinlari, 2009), 37/102.
77 al-Qasas 28/88; al-Rahman 55/26-7

8 al-Saffar, Talkhis al-adilla, 1/429-430.
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Christianity, Yakiibiyya (Jacobites), Nastiriyya (Nestorianism), and Malkaiyya (Melkites) deal with and criti-
cize the divine names related to the principle of the unity of God. Accepting al-asma’ al-husna as a frame-
work, he also rejects tabi'iyyin (the natural philosophers), al-Dahriyyin (the materialists), Thanawiyya (the
dualists), and those who believe in incarnation (huliil). By using the divine names as evidence, he attempts
to refute the Jahmiyya, Jabriyya, Ash‘ariyya, and Mu‘tazila sects based on their views that he thinks are against
the Islamic belief. al-Saffar's interpretation of al-asma’ al-husna constitutes 84% of the pages on which the
views on the Godhood are covered in Talkhis al-adilla. This shows al-Saffar’s attempt to base the understand-
ing of Godhood on Allah's beautiful names. The study of al-asma’ al-husna in the Hanafite-Maturidite liter-
ature from a theological perspective reveals the value of this work.

4. al-Saffar's using al-asma’ al-husna as evidence in theological issues

al-Saffar lists al-asma> al-husna alphabetically and interprets the names through the semantic method
apparent in Talkhis al-adilla. Using this semantic method, he attempts to deduce the meaning of each divine
name he examines and goes on to explain the theological issues existing in the holy name's meaning. The
theological issues that he addresses based on al-asma’ al-husna include knowledge, existence, Godhood, di-
vine attributes, prophethood, the God’s decree (qad@) - destiny (Qadar), and the Afterlife. However, it should
be noted that al-Saffar did not address the issue of the caliphate (khilafat) while explaning Allah's beautiful
names. He discussed it in Talkhis al-adilla under a separate heading without associating it with the divine
names.” It is nice to see that the issue caliphate, which has legal and political aspects, is addressed without
reference to holy names and that the divine names are not involved in political interpretations.

4.1. Knowledge - Existence

al-Saffar, in his book Talkhis al-adilla, discusses knowledge (“ilm) in a separate section. While explaining
al-asm2’ al-husna in alphabetical order, he directs the reader to this section so as to avoid repetition when
he addresses the names al-‘Alim (the All-knowing), al-‘Alim (the Knower), and al-‘Allam (the Most Knowing).
There are many similar examples. Therefore, the lack of theological interpretations for some names is due
to their appearing under a separate heading elsewhere in the book, and the reader is notified about this in
the relevant entry.®

He examines existence under a separate heading in the first part of his work. However, he does not
provide any interpretations about al-asma> al-husna here and offers them in the description of the divine
names associated with existence. In this context, while explaining the name al-Mubdi’ (the Starter), he ap-
parently attempts to prove that Allah's creating concerns everything existent (mawjiid) or non-existent

7 al-Saffar discusses books, tradition, ijma and the names of the caliphs in the order they became the caliphs, after the death of

the Prophet Muhammad, and touches on the issue of whether imams are Quraysh, see al-Saffar, Talkhis al-adilla, 1-2/169, 801-
842.

& For information, see al-Saffar, Talkhis al-adilla, 1/73-133.
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(ma‘diim), and that He not only created the objects, but also the‘arad (accident). Then he tries to refute the

opposing view.*

4.2. Godhood

al-Saffar determines the meaning of the concepts of ’ism, wasf, and musamma using the linguistic
method before beginning to explain the names of Allah in alphabetical order. He then focuses on the rela-
tionship between divine names and the musamma (the named). As it is known, if thre is a the relationship
between the names of Allah and His essence (dhat); that is, the divine names and attributes are the same or
different is addressed under the title of the *ism - musamma (the name - the named) in Islamic Theology.*
This subject constitutes a subheading of divine attributes. Jahmiyya, Mu‘tazila, and Shi‘i theologians are of
the opinion that the name is different from the named. This understanding is based on the idea that if the
name and the attributes were the same, more than one gadim (pre-eternal) entity would be formed and that
the belief of the Oneness and Unity of God would be harmed. However, most of the theologians of Ash‘arite
and Maturidite advocated that the names and attributes of Allah are not separate from His essence (dhat).
Therefore, it does not contradict the belief of al-tawhid.*

al-Saffar commences with identifying the origin and essential meanings of ’ism - musamma. Accord-
ing to him, the ’ism is “what signifies a certain meaning without a time limit [absolute meaning]”*; the mu-
samma is the one that is referred to as a name like Zayd and Amr [the truth itself], and the tasmiya is the word
that refers to the meaning in the named.* He cites syntax scholars such as Khalil b. Ahmad (d. 175/791),
Sibawayh (d. 180/796), and Abl ‘Ubayda Ma‘mar (d. 209/824) to back up his views on this issue. Later, in
pursuit of further support for his own opinion, he refers to the views of earlier period theologicans Abu I-
‘Abbas al-Qalanisi, ‘Abdallah b. Sa‘id al-Qattan (d. 240/854), and Harith b. Asad al-Muhasibi (d. 243/857).
According to him, the ’ism and the musamma are the same because what is meant by the name is the named
itself.* For example, when the sentence “I divorced Zaynab” is used, the marriage bond ends with the entity

called as “Zaynab”, not the name “Zaynab”.*’

al-Saffar also provides explanations regarding the source of the divine names because after the unity
of the name and the named is put forward, the problem that by whom the named will be named arises. He
insists that these names are unchangeable. The names of Allah mentioned in the Qur’an and hadiths are in
the highest (al-martaba al-‘ulya) order. It is impossible for someone other than Allah Himself to name Him

8 Mu‘ammar b. ‘Abbad and his companions believe that Allah created only objects, and objects form ‘arad. For this view and the

explanation of al-Saffar, see Talkhis al-adilla, 2/549.
8 For detailed views of Maturidite scholars on the name-musamma relationship, see al-Maturidi, Kitab al-Tawhid, 160-165; al-
Salimi, al-Tamhid, 144-145; al-Nasafi, Tabsirat al-adilla, 1/160-177; Nir al-Din Ahmad b. Mahmud al-Sabiini, al-Bidaya fi usil al-din:
Matiiridiyye Akaidi, trans. Bekir Topaloglu (Istanbul: IFAV Yayinlari, 2015), 70-73.
& flyas Gelebi, “Isim-Miisemma”, Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi (Istanbul: TDV Yayinlar1, 2000), 22/549-550.
8 al-Saffar, Talkhis al-adilla, 1/345-346.
& al-Saffar, Talkhis al-adilla, 1/346-347.
86

For the examples given by al-Saffar on the assumption that name and musamma are the same, see Talkhis al-adilla, 1/348-350.

8 al-Saffar, Talkhis al-adilla, 1/350.
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with a name suitable to His glory.” For this reason, al-Saffar attempts to reveal the source of the names
attributed to Allah from the verses and hadiths. There are divine names in his book for which he does not
mention evidence concerning its source. It should not be thought that he did not present evidence for these
names as he was unable to obtain it. The reason why he did not mention the source of these names might
have been because he thought that everybody knew the origin of these names in the Qur’an and the hadiths,
or that he had previously explained the meanings of these names in his book. For example, although he
discusses the theological interpretations that Allah is eternal in the name of al-Bagi (the Eternal), he is ob-

served to cite a related verse “Everything will be destroyed except His face (wajh)”

as evidence regarding
his name instead of a verse in which this name is directly mentioned. This could be due to the fact that the
name al-Baqi is included in the Qur’an is a well-known issue and that the meaning of the name is clearly

stated in the verse in the Siirat al-Qasas.”

The advocates of tawqif can be divided into two groups: The first includes those who think it is inap-
propriate to derive a name for Allah from the concepts that refer to Allah in the form of a verb in the Qur’an
and hadiths. The second includes those who welcome the use of the derivations of the verbs in the Qur’an
and hadiths, such as active participle (‘ism al-fa‘il) and passive participle (‘ism al-maftl) forms for Allah.”" al-
Ghazali can be given as an example for those who support this understanding. al-Saffar does not see any
harm in giving God the names derived from the verbs used for Allah in verses and hadiths either. For exam-
ple, in the sixth verse of Surat al-Tawba, the verb “hear (s.)” is attributed to God. al-Saffar uses the name
“ebdi al-Sami® (the Hearer)”, which is anoun derived from this verb. The number of divine names he narrates
in this form is twenty-six. The names derived from the verbs constitute 14% of the one hundred seventy-
seven holy names that al-Saffar explains in his book.” The derived names and verb origins are shown in
Table 2.

8 al-Saffar, Talkhis al-adilla, 1/391.

® al-Qasas 28/88

*  al-Saffar, Talkhis al-adilla, 2/306-307.

1 Kologlu, “Esméa-i Hiisna’da Tevkifilik - Kiyasilik Problemi”, 242-251.
°2  al-Saffar, Talkhis al-adilla, 1/490-491.
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Table 2: Divine names derived from the word according to al-Saffar

Verbs attributed to Allah in the Qur’an The Derived names
«S>: Ruled <= al-Hakim (The Wise): The One that rules
dy: Gave sustenance a  al-Razzaq (The All-Providing): The One that gives sustenance
st to hear bt al-Sami® (The Hearer): The one that hears
=t Covered Sl al-Satir (The Veiler of sin): The one that covers sins
442 Witnessed el al-Shahid (The Witness): The One that witnesses
us: Forgave JSW al-Afi (The Forgiving): The One that forgives
oe: Knew el al-‘Alim (The Omniscient): The One that knows
oe: Knew e al-‘Allam (The Absolute knower): The One that knows a lot
o: To forgive sl al-Ghaftr (The All-Forgiving): The One that forgives
o,: To forgive sl al-Ghaffar (The Forgiving): The One that forgives a lot
Je: Superior - al-Ghallab (The Victorious): The highly superior
=4: Opens ] al-Fatih (The Opener): The One that opens

6: The mighty, the One that is incapable L al-Qahhar (The Subduer): The one that is incapable of nothing,

of nothing the highly superior and the almighty

e al-Qayylim (the Self-subsisting): v al-Qayyam (The Self-subsisting): The One that controls every-
The One that controls all thing that exists

-u: He accepted repentance (tawba) J6 Qabil al-Tawb (The Acceptor of repentance): The One that ac-

ol cepts repentance (tawba)

se: It was high S al-Mutaali (The Exalted): The Supreme

2+ al-Ahad (The Indivisible): To be £t al-Mutawahhid (The Solitary): The only One
the only

+: al-Ahad (The Indivisible): To be aif  al-Wahid (The One): The only One

the only One

&l To dominate aiy al-Malik (The Sovereign): The Owner
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&: To dominate s al-Malik (The King): The Owner

2l: To dominate il Malik al-Mulk (The Owner of all sovereignty): The Owner of the
S property

4w al-Majid (The Glorious): Tobe famous a3 al-Majid (The Noble): The One worthy of praise
and honored

«: To be eternal PR al-Muqgaddim (The Expediter): The eternal One

#Tal-Akhir (The Last): To be eternal PAN] al-Mw’akhkhir (The Delayer): The eternal One

ay: to help el al-Nasir (The Protector): The One that helps

=2 al-Khaliq (The Creator) oy al-Khallag (The Sublime Creator): This name denotes the plenty

of creation made by Allah.

Being one of the proponents of the doctrine of tawqif, al-Saffar is among those who adopt the second
perspective mentioned above. He supports the idea that the origin of divine names is revelational because
he accepted the names derived from the root of the verbs used about Allah in the Qur’an. According to him,
all other names are derived. For instance, al-Qadir (the Powerful) is derived from qudra (power).” Therefore,
he derives divine names from the verbs in the verses or the meanings of these verbs. This method is limited
to four names: al-Mutafarrid (the Matchless), al-Safth (the Merciful), al-Mjid (the Originator), and al-Mu‘id
(the Restorer). al-Saffar sees no harm in attributing the names al-Ahad (the Indivisible) and its synonym al-
Mutafarrid (the Matchless) as well as al-‘Afaw (the Amnesty-giver) and its synonym al-Safth (the Merciful)
to Allah as they bear the same meaning with God's names in the Qur’an. He sees no harm in using al-Mjid
(the Originator) and al-Mu‘dim (the Destroyer), arguing that the meanings of these two names are precise.
He also does not object to using the names mawjud (existent) and ma‘dim (non-existent), suggesting that
nothing but Allah is capable of creating. al-Saffar thinks that the inclusion of the names al-Qadir (the Pow-
erful) and al-Khaliq (the Creator) in the Qur’an suffices for the acceptance of these names. al-Saffar accepts
other names which have the same meaning as the names attributed to Allah in the Qur’an or the names that
are associated with divine names. For him, both the names in the Qur’an and their meanings are the primary
sources for Allah's names. The names which are derived from the meaning are presented in Table 3.

 al-Saffar, Talkhis al-adilla, 1/379.
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Table 3: Divine Names derived from meaning according to al-Saffar

The Divine names in the Qur’an and the hadiths The Divine names derived from the meaning
24! al-Ahad (The Indivisible) Spizall al-Mutafarrid (The Matchless)
il al-‘Aftiw (The amnesty-giver) Cbedl al-Saftih (The Merciful)
S sl al-Qadir (The Powerful), al-Khaliq cpand! cansal al-Mucid (The Originator),
(the Creator al-Mu‘dim (The Destroyer)

According to al-Saffar, the names derived from verbs referring to Allah in the Qur’an and the names
derived from the verbs with the same meaning as the divine names, even if they are not included in the
Qur’an, can be accepted as a name for Allah upon Muslim's consensus (ijma‘).”* As an indication of Muslim's
consensus, he cites examples from Arab poetry and those from Muslims' everyday use® as evidence. For
example, the inclusion of the name al-Talib (the Seeking) in the poem by ‘Abd al-Muttalib b. Hashim (d. 577),
which narrates Allah's sending a flock of common swifts to protect the Ka’bah, is evidence presented by him
showing that this name can be used for Allah because Prophet Muhammad heard this poem and did not
object to the attribution of the name al-Talib to Allah. Moreover, al-Talib is known and used as one of the
names of Allah among Arabs.”

al-Saffar, lists the attributes of essence (sifat al-dhat) of Allah, as hayat (life), ‘ilm (knowledge), sam®
(hearing), basar (sight), will (irada), qudra (power), kalam (speech) and takwin (bringing into existence).” He
used the name al-Hayy (the Living) from the beautiful names of God as evidence for Allah’s attribute of life;
the names al-Basir (the Seer), al-Muhsi (the All-Enumerating), al-Hakim (the Wise), and al-Khabir (the Saga-
cious) as evidence for His attribute of knowledge; the names of al-Sami® (the Hearer), al-Sami¢ (the All-
Hearing), al-Musammi‘ (God hears the word), and al-Wasi¢ (the Boundless) as evidence for His attribute of
hearing; the name al-Basir (the Seer) as evidence for His attribute of sight; the names al-Qadir (the Power-
ful), al-Qadir (the All-Powerful) and al-Mugqtadir (the All-powerful) as evidence for His attribute of will; the
names al-Qadir (the Powerful), al-Qadir (the All-Powerful), al-Mugtadir (the All-powerful), al-Malik (the Sov-
ereign), al-Malik (the King), Malik al-Mulk (the Owner of all sovereignty), al-Halim (the Forbearing), al-Qawi
(the Strong), al-Qahir (the Irresistible Subduer), al-Qahhar (the Subduer), al-Matin (the Firm), al -Dayyan
(the Supreme ruler), al-Mu‘izz (the Giver of honor), al-Mudhill (the Humiliator), and al-‘Aziz (the Precious)
as evidence for His attribute of power; the name al-Hamid (the Praiseworthy) and al-Mutakallim (the
Speaker) as evidence for His attribute of speech; the name al-Khaliq (the Creator), al-Khallaq (the Sublime
Creator), al-Musawwir (the Form-giver), al-Mu‘dim (the Life-taker), al-Mdjid (the Originator) as evidence

*  see al-Saffar, Talkhis al-adilla, 1/371-373, 391.
> al-Saffar, Talkhis al-adilla, 2/621.
* al-Saffar, Talkhis al-adilla, 2/501.

7 He uses the word “zat1” for attributes of Allah and states that it is wrong for Ash¢aris to evaluate takwin attribute as an attribute

of act (sifdt al-afal) because he considers it as an attribute of essence. For the classification of attributes, see al-Saffar, Talkhis al-
adilla, 1/460.
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for His creating (takwin). However, al-Saffar does not provide any details about divine speech. He discusses
this subject in a separate section apart from where he mentions the holy names.”® An examination of the
related section in which God's speech is addressed would reveal that he interprets God's speech with the
attribute of kalam. It is also clear that he criticizes those who reject Allah’s being Mutakallim, as this equals
to attributing silence and muteness to Him. For the attribute of takwin, he mentions al-Khaliq, al-Khallaq, al-
Musawwir, al-Mu‘dim, al-Mujid, al-Munsi” and Faliku-1'isbah.

Table 4: The theological subjects that al-Saffar addresses in connection with Allah's attributes of es-

sence (sifat al-dhat)

Attribute

The Divine Life
(Hayat)

The Divine
Knowledge
(1im)

The Divine Will
(frada)

The Divine

Power (Qudra)

The Divine names used as evidence

SF’J‘
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al-Hayy (The Living)

al-‘Alim (The All-knowing), al-‘Alim
(The Knower), al-‘Allam (The Most
Knowing), al-Basir (The Seer), al-Muhsi
(The All-Enumerating), al-Hakim (The
Wise), and al-Khabir (The Sagacious)
al-Muhit ~ (The  Encompassing),
al-Muqit (The Nourisher), al-Hafiz
(The Preserver), al-Hafiz (The Guard-
ian), and al-Raqib (The Watchful)

al-Qadir (The Powerful), al-Qadir (The
All-Powerful), and al-Mugtadir (The
All-powerful)

al-Qadir (The Powerful), al-Qadir (The
All-Powerful), al-Mugtadir (The All-
Powerful), al-Malik (The Sovereign,
al-Malik (The King), Malik al-Mulk
(The Owner of all
al-Halim (The Forbearing), al-Qawi
(The Strong), al-Qahir (The Irresistible
Subduer), al-Qahhar (The Subduer),
al-Matin (The Firm), al-Dayyan (The
Supreme ruler), al-Mu‘izz (The Giver of

sovereignty),

Relevant theological
topic

That Allah is al-Hayy is
not related to any
cause such as the soul,
spirit and so forth.

the
knowledge of all the ex-

God  possesses

istent (mawjud) and
non-existent
(ma‘dim).

God is capable of creat-
ing anything existent
and non-existent.

The name al-Qadir is
derived from the at-
tribute  of
(qudra). God has power

power

over everything exist-
ent and non-existent.

% For more detailed information on Allah’s speech (kalam Allah) see al-Saffar, Talkhis al-adilla, 2/747.
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The
Hearing (Sam®)

Divine

The Divine
Sight (Basar)

The Divine

Speech (Kalam)

The Divine Cre-
ating (Takwin)
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honour), al-Mudhill (The Humiliator),
al-‘Aziz (The Precious), al-Mifi (the
Protector), al-Muhaymin (the Domi-
nant), al-Kafi (The All-sufficient),
al-Wakil (The Trustee), al-Mudammir
(The Destroyer), al-Muhlik (The De-
stroying), al-Musta‘an (The One sought
for help), al-Nasir (The Protector),
al-Nasir (The Helper), al-Ghalib (the
Dominant) and al-Ghallab

al-Sami® (The Hearer), al-Sami¢ (The
All-Hearing), al-Musammi® (God hears
the word), and al-Wasi¢ (The Bound-
less)

al-Basir (The Seer) and al-Mudrik (The
Seer and Hearer)

al-Hamid (The Praiseworthy), al-Muta-
kallim (The Speaker), al-Muyassir (The
One makes His servants' path easier),
al-Mubin (The Manifest), al-Shahid
(The All and Ever Witnessing), and
al-Shahid (The Witness)

al-Khaliq (The Creator), al-Khallag
(The Sublime Creator), al-Badi¢ (The
Inventor), al-Musawwir (The Form-gi-
ver), al-Mu‘dim (The Life-taker), and
al-Mjid (The Originator) al-Munsh?
(The All-inventor), Faliq al-Habb wa
al-Nawa (The Splitter of the grain and
the pit), Faliq al-Isbah (the Splitter of
the dawn)

What is the nature
(mahiyyah) of Allah's
hearing?

What is the nature of
God's sight? Does Allah
see/know everything
in pre-eternity?

Is divine speech (kalam
Allgh) eternal? The na-
ture of God's speech,
the command of ‘Kun’
of God, Khalq al-Qur’an
(The Createdness of
Qur’an)

Takwin (bringing into

and
(brought
forth) are not the same.
God's attributes of the
act (sifat al-aftl) are
eternal. These are not

existence)
mukawwan

separate attributes but
rather a part of the at-
tribute of takwin.

al-Saffar does not include a conceptualization in the form of salbi or tanzihi attributes. Considering
the beautiful names of God al-Saffar included in his book and the meaning he ascribed to these names, we
attempted to classify Allah's tanzihi attributes. He mentions the names al-Nir (the Light), al-Awwal (the
First), al-Akhir (the Last), al-Batin (the Hidden), al-Zahir (the Manifest), and al-Mawjtd (the Existent) to
explain the attribute of existence (wujtd), the names al-Awwal (the First), al-Mugaddim (the Preceding), al-
Akhir (the Last), al-Muta’akhkhir (the Later), al-Baqi (the Eternal), al-Qayytm (the Self-subsisting), al-
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Qayyam (the Creator and Ruler of the universe) and al-D@’im (the Eternal) to explain the attributes eternity
(gidam) and permanence (baka), and the names Allah, 1lah (God), al-Badi® (the Inventor), al-Khaliq (the Cre-
ator), al-Mudabbir (the Providential ruler), al-Rabb (the Lord), al-Mutawahhid (the Solitary), al-Mutafarrid
(the Matchless), and al-Wahid (the One), and al-Nir (the Light) to explain the attribute unity and oneness
(wahdaniyya) as evidence from al-asma’ al-husna. For the unity of God (tawhid), it is seen that he uses the
names of al-Ghafir (the Forgiver), al-Ghafir (the Oft-Forgiving), and al-Ghaffar (the Pardoner) as evidence
to disprove the practice of attributing partners to God (shirk). He mentions and explains the names al-‘Ali
(the Sublime), al-A‘la (the Highest), al-Muta‘ali (the Exalted), al-Jalil (the Sublime), al-Jamil (the Beautiful),
al-Basir (the Seer), al-Sami (the Hearer), al-Majid (the Glorious), al-Majid (the Noble), and al-Musawwir (the
Form-giver) as evidence for the God’s not resembling the created (mukhalafa li-al-hawadith). The names al-
‘Azim (the Magnificent), al-Jamil (the Beautiful), al-Basir (the Seer), al-Sami® (the Hearer), al-Sami¢ (the
Hearer), and al-Matin (the Firm) to explain and prove that Allah cannot be physically compared to the cre-
ated. He mentions the names al-Rahman (the Merciful), al-Rahim (the Compassionate), al-Halim (the For-
bearing), al-Hamid (the Praiseworthy), al-Ra’af (the Clement), and al-Jalil (the Sublime) to properly explain
the divine equivalents of the attributes that connotate humane feelings such as wrath (ghadab) and satisfac-
tion (rida) in an appropriate way to befit Allah’s dignity. He uses the names al-Qayytim (the Self-subsisting),
al-Qayyam (the Creator and ruler), al-Q@’im (the All-Observing and Controlling), al-Malik (the Sovereign),
al-Malik (the King), Malik al-Mulk (the Owner of all sovereignty) as evidence for God’s attribute of self-ex-
istence and self-sufficiency (Qiyam bi T-nafsihi). al-Saffar does not interpret the anthropomorphic attributes,
such as yad (hand) and ‘ayn (eye) in connection with the divine names, but instead prefers to explain them
using the interpretation method (ta’wil).”

Table 5: The theological subjects that al-Saffar addresses in connection with the salbi attributes of
Allah

Attribute The Divine names used as evidence Relevant theological topic

The  Existence sl =W ¥ o al-Nir (The Light), al-Awwal (The First), God has a reality outside of
(Wujiad) Sympedl bl al-Akhir (The Last), al-Zahir (The Mani- the mind.

fest), al-Batin (The Hidden), and

al-Mawjud (The Existent)

The Eternity izl ¥ al-Awwal (The First) and al-Muqaddim God precedes and eternal-
(Qidam) (The Preceding) izes everything that exists.

The Permanence . g sl (»W al-Akhir (The Last), al-Muta’akhkhir Allahis permanent and eter-
(Baga") Bl ctanall ¢ oLl (The Later), al-Bagi (The Eternal), nal.

al-Qayyim  (The  Self-subsisting),

al-Qayyam (The Creator and ruler),

% See al-Saffar, Talkhis al-adilla, 2/678-687 for more information about ascribing Allah attributes such as “yad” and “‘ayn”, which

are covered in a separate section,.
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al-D@im (The Eternal), al-Samad (The
Impenetrable), and al-Mutabarak (The
Holy)

The Unity and (i (gl i ittt Allah, 11ah (God), al-Badi® (The Inven-  Allah is unique in terms of
Oneness of God opad il sl ot tor), al-Khaliq (The Creator), al- His attributes. There is no
(Wahdaniyya) (i) G ol Gl st Mudabbir (The Providential ruler), al-  opposite of Allah. What is
Jaalt Rabb (The Lord), al-Mutawahhid (The the situation of associator in
Solitary), al-Mutafarrid (The Match- the Hereafter? What is the
less), al-Musawwir (The Form-giver), al-  difference between polythe-
Wahid (The One), al-Witr (The One), al- ism and other sins?
Nir (The Light), al-Ghafir (The For-
giver), al-Ghaftr (The Oft-Forgiving),
and al-Ghaffar (The Pardoner)

Being not like the ¢ ot ¢« Jlsall ¢ 81 ¢ Ja  al-“Alll (The Sublime), al-Ala (The High-  God is higher than the cre-

created Grad) (Joondl Jdol) o est),  al-Mutaall  (The Exalted), ated, both physically and in
(Mukhalafa  li-al- s bl ¢ pael cpmndt  al-Rahman (The merciful), al-Rahim terms of human emotions.
hawadith) S sl gl c gt (The Compassionate), al-Jalil (The Sub-

sl el LS S lime), al-Jamil (The Beautiful), al-Basir

39390 cagemmall (The Seer), al-Sami¢ (The Hearer),

al-Musawwir (The Form-giver),
al-Halim (The Forbearing), al-Hamid
(The Praiseworthy), al-Ra’Gf (The Clem-
ent), al-Majid (The Glorious), al-Majid
(The Noble) al-Kabir (The Great),
al-Kubbar (The Great), al-Akbar (The
Most Great), al-Mashkiir (The Praise-
worthy), al-Ma‘bid (The Worshipped),
al-Mahmiid  (The Glorious) and
al-Wadad (al-wWadad (The loving).

The  Self-Exist- bl (@ b ot al-Qayylm  (The  Self-subsisting), Allah is self-existent (qa’im
ence and Self- 4l el (Wt el al-Qayyam (The Creator and ruler), bi-nafsihi)
Sufficiency al-Q@’im (The All-Observing and Con-
(Qiyam bi-nafsihi) trolling), al-Malik (The Sovereign),
al-Malik (The King), and Malik al-Mulk
(The Owner of all sovereignty)

The issue of polytheism (shirk) can be given as an example of the interpretation on the attributes of
essence (sifat al-dhat), and the salbi attributes of Allah discussed with reference to the divine names. al-Saffar
interprets the names al-Ghafir (the Forgiver), al-Ghafir (the All-Forgiving), and al-Ghaffar (the Forgiving)
to elucidate the relationship between faith and deeds as well as associating other gods with Allah. al-Saffar
notes that the name al-Ghafir was derived from “fa - a4 - 22" and means to “cover”. In line with this meaning,
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he explains the status of associator (mushrik) in the Afterlife and mentions the difference between shirk and
other sins.'® He initially explains that the gravest sin (kabira) is shirk. Afterwards, he stresses that shirk will
not be forgiven by drawing attention to the verses “Allah will forgive all sins”**" and “Allah never forgives
associating a partner to Him; but forgives any other sin of whomever he wishes**. Besides, he also highlights the
verses in which it is declared that the associators will only be forgiven if they repent (tawba).'”® Then, he
notes that repentance will clear the associater of the quality of associatorship and that this person's status
will be just like the believers in the Afterlife. This view is based on the knowledge that the associator will
not be questioned for the sin of shirk he committed in the past because his sin will be forgiven thanks to his

1% al-Saffar states that shirk differs from other sins in that it is not possible for the associater to

repentance.
be forgiven without repentance. Sins other than shirk are eligible for being forgiven without repentance.
When a person who insists on a sin dies, he/she can be forgiven by the grace of Allah. However, shirk is not

105

one of these sins.'” As it is understood, al-Saffar prefers to explain the divine names within a theological

context, and he differs from the preceding scholar who wrote works on holy names from this aspect.

4.3. Prophethood

al-Saffar deals with prophethood by referring to the names al-Ba‘ith (the Awakener), al-Rahman (The
Merciful), al-Mujib (the Responder), al-Hadi (the Guide), al-Da‘i (the Inviter), al-Ndr (the Light), al-Muhyi
(the life-giver), al-Mumit (the Life-taker), al-Mumin (the Believer), al-Warith (the Inheritor), al-Mawla (the
Hepler), al-Muhaymin (the Dominant), al-Wali (the Friend), and al-Ra’Gf (the Clement). However, it should
be noted that he does not elaborate on these names.'*

Table 6: The Divine names al-Saffar uses as evidence in prophethood

Prophethood The Divine names used as evidence Relevant theological
topic
Sending a prophet -} cesl al-Ba‘ith  (The Awakener) and Sending prophets to
al-Rahman (The Merciful) every ummah,

100 al-Saffar, Talkhis al-adilla, 2/517.

101 al-Zumar 39/53.

102 3]-Nisa’ 4/116.

105 al-Furkan 25/68,70, al-Ma’ida 5/73-74. See al-Saffar, Talkhis al-adilla, 2/518.
104 al-Saffar, Talkhis al-adilla, 2/519.

105 al-Saffar, Talkhis al-adilla, 2/519-520.

1% For issues such as belief in rasil (messenger) and nabi (prophet); the difference between messenger and prophet; prophethood,

compassion and custody, and the miracle that Allah gave to His saints, see al-Saffar, Talkhis al-adilla, 1-2/163-169, 801-813.
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Qualifications  of el cOygh al-Niir (The Light), al-Ra’af (The One of the names of
the Prophets Clement), and al-Muhaymin (The Muhammed is Ndr,
Dominant)
Miracle il commall al-Mujib  (The Responder) and Isitamiracle that Allah
al-Mwmin (The Believer) accepts the prayer of
the prophets?
Prophet Muham- b (ol ( s (oo al-Hadi (The Guide), al-Da‘ (The In- By sending prophets to
mad as a guide . viter), al-Mawla (The Hepler), and His servants, Allah
al-Wali (The Friend) guides them to what is
right.
Prophets' and Mes- .. al-Mu‘id (The Restorer) How are prophets'
sengers' being questioned in  the
questioned in the grave?
grave
Prophet S al-Warith (The Inheritor) Prophet Muhammad as
Muhammad the last prophet and
the end of
prophethood with him

al-Mujib (the Responder) can be given as an example of the divine names al-Saffar refers to in his
discussion of prophethood. According to him, the name al-Mujib is derived from the root “ Gl oy~ 2"
and it stands for “the one that responds to invocation (du‘@’). He provides theological explanations regard-
ing the nature (mahiyya) of the response to the invocations of prophets (nabis) and messengers (rasiils) in the

' He claims that prophets and messengers were granted miracles as a response to

elucidation of this name.
their prayers. Consequently, the acceptance of prophets’ invocation is a miracle and proof of prophecy,
whether or not this miracle is performed to invite people to religion upon the question or request of their

tribes.'®®

4.4. God’s decree and destiny

al-Saffar discusses the topics of God’s decree (qada’) and destiny (qadar), human acts, and the creation
of evil with reference to the names al-Sadiq (the Truthful One), al-Salam (the Peace), al-Quddds (the Holy),
al-Hamid (the Praiseworthy), al-Barr (the Good), al-Hakim (the Wise), al-Hakam (the Judge), al-‘Adl (the
Just), al-Qadir (the Powerful), al-Qadir (the All-Powerful), al-Nafi¢ (the Good provider), al-Darr (the Harmer),

07 al-Saffar, Talkhis al-adilla, 2/597.
198 al-Saffar, Talkhis al-adilla, 2/597.
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and al-Mumit (the Life-taker). He used the names al-Mumit (the Life-taker), al-Miifi (the Protector), al-Muta-
waffi (The Life-taker), and al-Mutawafi (The Life-taker) as evidence for the appointed time of one's death
(’ajal). He explains the issue of giving rizq to living things with reference to the names al-Raziq (the pro-
vider), al-Razzaq (the All-Providing), al-Jawad (the Magnanimous), al-Basit (the reliever), al-Latif (the sub-
tle), al-Mun‘im (the Bountiful giver), al-Muti¢ (the Giver), al-Mufdil (the Bestowing), al-Maliyy (the Rich),
and al-Mani¢ (the Shielder).**

Table 7: The Divine names al-Saffar mentions about God’s decree and destiny

God’s decree and des- The Divine names used as evidence Relevant theological topic
tinty
Creation of the Evil cagerdl ¢l M) (dolal)  al-Sadiq (The Truthful One), Whether evil, cruelty, and lie can

(oSl oSl oSl W al-Salam (The  Peace), be attributed to Allah

Gl @l adh oW Jadl al-Quddiis (The Holy), al-

ol Hamid (The Praiseworthy),
al-Barr (the Good), al-Barr
(the Good), al-Hakim (The
Wise), al-Hakim (The Judge),
al-Hakam  (The  Judge),
al-‘Adl (The Just), al-Qadir
(the Powerful), al-Qadir (The
All-Powerful), al-Nafi¢ (The
Good provider), al-Darr (The
Harmer), al-Mumit (the Life-

taker).
Appointed time of s (ol coondd al-Mumit (The Life-taker), Is the death of men determined
one's death (Ajal) al-Mutawaffi  (The Life- by Allah in eternity?

taker), al-Mutawafi (The
Life-taker)

Sustenance (Rizq) Wl oled B gy al-Raziq (The  Provider), Does God have to provide His
(Jadad) ¢ Janad) couiddl ccagall  al-Razzaq (The All-Provid- men with halal sustenance? Can
W Sl Sl Sl ing), al-Jawad (The Magnan-  Allah give His men (much or lit-
ciall (oS il (o imous), al-Basit (The Re- tle) sustenance as he wishes?
Bl (S liever), al-Latif (The Subtle),
al-Mun‘im (The  Bountiful
giver), al-Muti® (The Giver),
al-Mufdil (The Bestowing),
al-Shakiir (The Grateful),

109 al-Saffar, Talkhis al-adilla, 2/745.

ULUM 3/2 (December 2020)



187 | Haciibrahimoglu - Demir, Maturidite Scholar Abi Ishaq al-Saffar’s Understanding of Kalam Based on al-asma’ al-husna

al-Shakir (The Apprecia-
tive), al-Wahhab (The Be-
stower)\ al-Mani® (The
Shielder), al-Maliyy (The
Rich) al-Qabid (The Constric-
tor), al-Kafil (The Surety),
al-Mughith (The One who
sends the blessed rain),
al-Mubarak (The Sublime),
and al-Mutabarak (The Holy)

Sustenance can be given as an example of the controversial issues about the God’s decree and des-
tinty. According to al-Saffar, the names of al-Raziq (the Provider) and al-Razzaq (the All-Providing) are de-
rived from the root “ &~ 33,” and mean “the One that protects His men and supports them”. He understands
in a real sense that Allah gives His sustenance to anyone he wishes and is the One that provides food. There-
fore, the name of al-Raziq, in its true sense, cannot be attributed to anyone other than Allah because no one
apart from Him is powerful enough to create sustenance. Moreover, Allah gives sustenance to anyone in any
amount he wishes. However, it would not be right to think that Allah is under an obligation to provide it."*°
al-Saffar states that Ahl al-Hagg (the people of truth) divides rizq (sustenance) into two parts. The first is
tayyib (clean), and the other is ghayr al-tayyib (non-clean) sustenance."' According to this perspective, ben-
efiting from sustenance can be halal or haram'* as Allah has granted the opportunity to obtain clean or non-
clean sustenance from food and drinks. On the other hand, Allah has forbidden the procurement of suste-
nance from haram and ordered to obtain it from halal. What falls upon men is to turn to the clean ones.'”
Referring to the Ahl al-Hagg, al-Saffar conveys the general view of Ahl al-Sunnah. He uses the name Ahl al-
Hagg to refer to the Ahl al-Sunnah in general and to the Hanafite-Maturidite tradition, in particular. al-
Saffar criticizes Mu‘tazila about sustenance as they think that Allah is the only al-Razzaq due to giving halal
sustenance. According to his account, Mu‘tazila believes that Allah has been praised for the provision of

114

sustenance to his men, and he thinks that this praise is sensible because it is only for halal provision."* al-

Saffar criticizes this understanding of Mu‘tazila when he addresses the names of al-Raziq and al-Razzagq.

4.5, Faith

al-Saffar refers to the name al-Muwmin (the Believer) while elucidating the issue of faith, to the names
al-Ghafir (the Forgiver), al-Ghafir (the Oft-Forgiving), and al-Ghaffar (the Pardoner) to explain the connec-

10 al-Saffar, Talkhis al-adilla, 1/480-481.
W al-Saffar, Talkhis al-adilla, 1/481.
W2 al-Saffar, Talkhis al-adilla, 1/481.
13 al-Saffar, Talkhis al-adilla, 1/482.
114 al-Saffar, Talkhis al-adilla, 1/482.
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tion between the practice (‘amal) and faith, to the names al-Mujib (the Responder) and al-Tawwab (the Ac-
ceptor of repentance) while explaining the phenomenon of the accusation of unbelief (takfir), and to the
names al-Tawwab, Qabil al-Tawb (The Accepter of repentance), al-Mu‘afi (The Giver of health), al-Halim (the
Forbearing), al-Ghafir, al-Ghafiir, and al-Ghaffar about the connection between sin and faith, and repent-
ance. On the other hand, he does not mention any divine names as evidence while addressing the issues of
faith-Islam, equality in faith and whether the faith of the person who pretends to believe (mugallid) is

valid.”**

Table 8: The Divine names al-Saffar uses with reference to faith

Faith The Divine names used as evidence Relevant theological topic
Definition of faith gl al-Mw’min (The Be- Whois the believer?
liever)
Faith and practice ool QU il s al-Ghafir (The Forgiver), Is action included in faith or not? What
ol b ol al-Ghaftr (The Oft-For- is the status of those who commit grave
giving), al-Ghaffar (The sins in the Afterlife?
Takfir o) Pardoner), al-Mujib (The
’ J Who could be declared an unbeliever?
Responder), al-Tawwab
(The Acceptor of Repent- I the repentance of someone who com-
Repentance ance), Qabil al-Tawb (The mits the sin of blasphemy accepted?
Accepter of repentance), s the prayer of a heretic accepted?
al-Mu‘afi (The Giver of
health), and al-Halim What are the ideal conditions for re-
7 . ?
(The forbearing) pentance?
Whose repentance is accepted?
Is the repentance of a person in his su-
preme moment accepted?
Does Allah have to accept the repent-
ance of His servants?
Faith and Islam - - These were addressed under a separate
heading without establishing a relation-
Exceptioninfaith - - ship with the divine names.
Equality in faith - -

Imitator's faith - -

"5 For more details about notions such as faith-Islam, the inclusion of deeds in faith, the exception in faith and the truth of faith,
see al-Saffar, Talkhis al-adilla, 2/699-722, 733-735.
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al-Saffar's interpretation of some of the divine names as they related to faith-action can be given as
an example. He states that the name of al-Tawwab is derived from the root of “ Lb- - 5" and the root
verb means returning from sins to Allah's command. He puts forth this name against the question 'whose
repentance shall be accepted?' He claims that the repentance of someone who deliberately kills believer
because of his faith is not accepted. Repentance is valid for each sin. However, it is not valid for those who
deliberately kill someone without any rightful cause. Thus, the verse “Whoever deliberately kills a believer,
his sentence is hell to stay in it forever”* is the proof of this.!” al-Saffar draws attention to the alliance of
the Followers of Sunnah, which he calls as Ahl al-Hagg because Ahl al-Sunnah aligns with the fact that there

118

is no sin graver than blasphemy'®, The verse “Has the message been revealed to him out of [all of] us?”

"1 states that past sins will be forgiven if the sinner returns to

Instead, they are in doubt about My message
faith from blasphemy. It is known that the deliberate killing of someone is also among the sins committed
by heretics. Therefore, even the sin of deliberately killing a man by someone who returns from blasphemy
and begins to believe is forgiven. So, the sin of murder can be forgiven for those who get to be a believer.
From this perspective, according to al-Saffar, the one to be “sentenced to hell” as someone who murdered
someone deliberately as declared in the verse is someone who murders another because of his faith. The
point he takes into consideration is whether the quality of faith continues in the person. As long as faith

continues, the interpretations claiming this person is to stay in eternal Hell lose their consistency.'*

4.6. The Afterlife

al-Saffar explains the stages of the Afterlife, including barzakh (isthmus), al-ba‘th (resurrection), al-
hashr (the reunion of souls), al-hisab (the reckoning), al-mizan (the balance), shafa‘a (the intercession), and
the topics of Heaven and Hell by referring to the names of al-Muhyi (the Life-giver), al-Mumit (the Life-
taker), al-Hasib (the Accounter), al-Jami¢ (the Assembler), and al-D2’im (the Eternal). However, he does not
refer to any divine names when he elaborates on mahshar (the place of assembly), al-mizan, sirat (the bridge
spanning the hell-funnel and leading into the Paradise), and rw’yat Allah (the vision of God)."*" In comparison
to the topics related to the Afterlife, which he associates with the divine names, there is little information
about the shafa‘a in the explanation of the name al-Hasib. This can be attributed to the fact that intercession
is discussed in an independent section.'**

16 al-Nisa> 4/93.

W7 al-Saffar, Talkhis al-adilla, 1/425.

18 al-Saffar, Talkhis al-adilla, 1/425.

119 sad 38/8.

120 al-Saffar, Talkhis al-adilla, 1/425-426.

2L For detailed information on subjects such as the vision of God in the Afterlife (ru’yat Allah) and seeing God in dream, see al-Saffar,

Talkhis al-adilla, 1/274-278.

122 For rational proofs on the bridge (sirat), prayer hall and existence of it and the vision of God in the Afterlife, see al-Saffar, Talkhis

al-adilla, 2/867-911.
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Table 9: The Divine names that al-Saffar uses as an evidence to his eschatological arguments

Eschatological
arguments

The intermediary
state of human exist-
ence between death
and resurrection (Bar-

zakh)

The Resurrection

(Ba‘th)

The Reunion of souls
(Hashr)

The Place of the Assem-
bly (Mahshar)

The Reckoning (al-
Hisab)

The Balance (al-Mizan)

The Bridge (Sirat)

Heaven and Hell

(Janna and Jahannam)

The Divine names used as evidence

c..,...J\ ‘LSF""“

c..ed\ ‘LS”"‘J‘

KW |

Aol (ol

rmﬂ

al-Muhyi (The Life-
giver) and al-Mumit
(The Life-taker)

al-Muhyi and
al-Mumit

al-Mu‘id (The Re-
storer)

al-Hasib (The Ac-
counter) and al-Jami¢
(The Assembler)

al-D2>im (The Eter-
nal)

Relevant theological topic

What is the intermediary life of believ-
ers, heretics, fasigs (transgressor of the
law of God), those who died as children,
and animals?

How do angels, jinn, and demons get
resurrected?

What is the status of children who are
miscarried or religiously non-mukallaf,
and animals in the Afterlife? What is
the status of limbs devoured by wild an-
imals or severed from the body in the
Afterlife? Who is given compensation?
What is the Afterlife of angels, demons,
and jinn?

It was addressed in an independent sec-
tion without building a relationship
with the divine names.

How does Allah call His subjects to ac-
count? How will Allah gather His sub-
jects on the Judgement Day?

It was addressed in an independent sec-
tion without building a relationship
with the divine names.

It was addressed in an independent sec-
tion without building a relationship
with the divine names.

Have the Heaven and Hell been cre-
ated? Are the dwellers of the Heaven
and Hell stationary or in motion?

ULUM 3/2 (December 2020)



191 | Haciibrahimoglu - Demir, Maturidite Scholar Abi Ishaq al-Saffar’s Understanding of Kalam Based on al-asm@ al-husna

The Intercession ol al-Hasib (The Ac- Can Allah forgive anyone whom He

(Shafa‘a) counter) wishes with Shafa‘a (the Intercession of
someone)?

The Vision of God - It was addressed in an independent sec-

(Rwyat Allah) tion without building a relationship

with the divine names.

Various issues related ool ol al-Muhyi (The Life-gi- Can the dead be given 'talkin'? What
to the Afterlife ver) and al-Mumit should be said during talkin? How is the
(the Life-taker) questioning of a child who is not yet

mukallaf? Is it the corpse or the spirit
that is subjected to the torment of
grave? How does a miscarried baby get
resurrected?

The name al-Mu‘id (the Restorer) can be cited as an example of al-Saffar's use of the divine names as
evidence and basis in the discussion of eschatological subjects. He refers to this name to explain the topic of
hashr (the Reunion of souls). He reveals with linguistic evidence that the word i‘dda means “return to the
original state”. Accordingly, the name al-Mu‘id is derived from the root “ s;(return)”. When the semantic
properties of concept in the Qur’an is examined, one could recognize that it is used in conjunction with the

2 al-Saffar states that there are six factions with different ap-

concept of ibda (creation out of nothing).
proaches to the resurrection and creation out of nothing within the context of the explanation of these
divine names, and he lists them as follows:'**

a) They were a group that existed between the Prophet Isa (Jesus) and Prophet Muhammad and be-
lieved that there was a creator of the universe and that they would get resurrected after death. In terms of
receiving reward and punishment, they are also subject to the sharia law that Prophet Ibrahim introduced.

b) The second faction believed that Allah is the One, who resurrects His servants after death, but they
did not accept the Messenger of Allah as a prophet and continued to worship their idols. This group includes
people who followed ‘Umar b. Marsad al-Kalbi. They claim that the deceased does not wait in the grave and
travels until they get resurrected. This travel is called “x”. al-Saffar says that this word is also mentioned

125

in their poems.'” al-Saffar's appears to have enjoyed supremacy in his field of study, due to his ability to
reach the poems of the early period and interpret what the words and concepts they used meant along with

his ability to quote from these poems.

12 al-Burdj 85/13.
124 al-Saffar, Talkhis al-adilla, 2/549.
125 al-Saffar, Talkhis al-adilla, 2/550.
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c) The third faction believes that resurrection after death is an act of the creator. Yet they deny the
Afterlife. To reject this perspective, al-Saffar cites many verses that serve as evidence for the existence of
life after death.

d) The fourth faction is the group known as Dahriyya. They deny the existence of a life other than
that in this world. Therefore, there is no ibda‘ and no i‘ada for them. al-Saffar argues that the 24th verse of
Strat al-Casiyah refers to the Dahris and states that the concept of Dahr (time) also appears in their poems.

e) The fifth faction includes those who argue that no information can be obtained about the day of
resurrection and think that any view on this matter is nothing more than conjecture.'*

f) The sixth faction believes in resurrection and ibda‘; however, it continues to attribute partners to
God . According to al-Saffar, Abd al-Muttalib, the grandfather of the Prophet, is included in this group. al-
Saffar based his argument that Abd al-Muttalib believed in resurrection, as apparent in the poem verse “My
Lord! You are al-Mubdi’ (the Starter) and al-Mu‘id (the Restorer)”, which is attributed to him.'”” al-Saffar
rejects the views of Zuhayr b. Abi Salama and Zayd al-Fawaris that the dead do not know zest and pain and
do not hear the cry. According to him, “the dead do know zest and pain in the intermediary life, and if they
are called, they can hear it.'”®

In his claims, al-Saffar basically tries to establish as basis for the death’s not being extinction. There-
fore, he argues that death occurs in the corpse and that Allah has the power to create death. He also adds
that Allah is capable of creating death for rith (the soul/spirit) but will not make it. Besides these, he ad-
dresses whether people who are skinny or fat will be resurrected as is, which is one of the controversial
issues associated with resurrection. He also explains the status of the body limbs severed from the body or
devoured by wild animals in the Afterlife and criticizes Mu‘tazila's views on these issues.'”” He claims that
two groups will be resurrected. The first is those to be questioned; the second is those exempt from al-hisab

(the questioning). The latter includes babies, children, and majnuns.”’

al-Saffar states that the majority of
Mu‘tazila deny the resurrection of babies, children, and majnuns. He claims that Mu‘tazila committed an
error, thinking that resurrection was only for punishment.”! Referring to the work of Aba Bakr Ibn Farak

al-Isfahani (d. 406/1015), al-Saffar maintains that Ash‘ari considers it reasonable for babies, children, and

126 al-Saffar, Talkhis al-adilla, 2/551.
127 al-Saffar, Talkhis al-adilla, 2/552.
128 al-Saffar, Talkhis al-adilla, 2/552-553.
129 al-Saffar, Talkhis al-adilla, 2/570.
130 al-Saffar, Talkhis al-adilla, 2/570.

31 al-Saffar, Talkhis al-adilla, 2011, 2/570. Qadi ‘Abd al-Jabbar finds it contrary to the principle of justice of God that children might
experience the hellish punishment because of their mushrik parents. By adressing the subject under a separate heading, he
states that semi-evidence supports his view. See Qadi ‘Abd al-Jabbar b. Ahmad al-Hamadhanti, Sharh al-usal al-khamsa, trans. ilyas
Gelebi (Istanbul: Tiirkiye Yazma Eserler Kurumu Baskanligi, 2013), 2/284-294.
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majnuns to either be resurrected and go to Heaven or not to be resurrected. However, he states that, ac-
cording to Ahl al-Hagg, the reunion of souls will be for both punishment and blessing, and he argues that
babies, children, and the mentally ill will be resurrected to bear God's blessings."**

al-Saffar also addresses the concept of iwad, which refers to compensation that humans will receive
in the Afterlife in return for the pain that inflicted them in the world. He criticizes Ash‘ari for approaching
Mu‘tazila with respect to seeing “iwad in the Afterlife as a reward for the scourges and pain encountered in
the world. ‘Iwad is related to Mu‘tazila's principle of justice and the principle of aslah. It is applied to those
who are not obliged to fulfill religious duties, such as animals and children.” According to this view, chil-
dren are resurrected and then taken to Heaven created for them. Only after they have been blessed in ex-
change for ‘iwad will they become earth. al-Saffar believes that children were created as a source of happi-
ness for humankind; that happiness would also be experienced in Heaven, that there would be no question-
ing for them, and that is why Mu‘tazila's understanding of ‘iwad is flawed."*

According to al-Saffar, the resurrection of wild animals, insects, and birds is proven with al-nass.
These creatures are resurrected; however, then they become earth. al-Saffar quotes Ibn Fiirak, who says that

Ash‘ari believe in the resurrection of animals."*

al-Saffar believes that these animals' renewal will not be to
practice ‘iwad but to manifest Allah's power. However, Abii 1-Qasim al-Ka‘bi al-Balkhi (d. 319/931) suggests
that these animals will be resurrected for ‘iwad. al-Saffar also states that Mu‘tazila considers it proper for
‘iwad to be in the world, in the grave, or in Heaven where they will stay permanently. He also says that Ja‘far
b. Harb (d. 236/850) considers it possible for poisonous and predatory animals, such as snakes and scorpions
to be sent to Hell as tormentors for the people of Hell after being rewarded for some time in the world or in
the first rest of the Afterlife.”® He also touches upon the argument of Mu‘tazila scholar ‘Abbad b. Sulayman
al-Saymari (d. 250/864) that these creatures will be resurrected and then annihilated.”” Moreover, he men-
tions the arguments of Abii I-Hudhayl al-‘Allaf (d. 235/849) and Mu‘ammar b. ‘Abbad (d. 215/830). They think
that animals are divided into two: The first group of animals are those whose appearance is beautiful and
who can enjoy the blessings of Heaven. The saints of God will have zest just by seeing these animals. The
other group is the ugly and afflicting ones. These scholars maintain the belief that Allah will place the ani-

138

mals in this group into Hell to torment the people there."*® al-Saffar opposes these views by stating that Ahl

132 “And those who believed and whose descendants followed them in faith - We will join with them their descendants, and We will

not deprive them of anything of their deeds. Every person, for what he earned, is retained”. According to al-Ttir 52/21, al-Saffar
believes that this verse is evidence for the resurrection of children and lunatics, see Talkhis al-adilla, 2/571.

33 For ‘iwad opinion, see Qadi ‘Abd al-Jabbar, Sharh al-usiil al-khamsa, 2013, 2/312-324; Orhan Sener Kologlu, “Mutezile Keldminda
Yeniden Yaratma (I‘4de)”, Usul Islam Arastirmalari 9/9 (Haziran 2008), 25-26.
34 al-Saffar, Talkhis al-adilla, 2/571-572.

13 “And there is no creature on [or within] the earth or bird that flies with its wings except [that they are] communities like you.

We have not neglected in the Register a thing. Then unto their Lord they will be gathered”. al-An‘am 6/38. al-Saffar believes
that this verse is evidence that animals will be gathered. See Talkhis al-adilla, 2/584.

3¢ al-Saffar, Talkhis al-adilla, 2/585.
37 al-Saffar, Talkhis al-adilla, 2/585-586.
138 al-Saffar, Talkhis al-adilla, 2/586.
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al-Sunna agrees that animals cannot enter Heaven. He claims that these creatures cannot benefit from
heaven, which is the home of grace. '’

al-Saffar also mentions how the limbs severed from the body and the organs devoured by wild animals
will be resurrected and whether thin or fat people will be resurrected as is. He discusses these in line with
his interpretations of the names of al-Muhyi (the Life-giver), al-Mumit (the Life-taker), and al-Mu‘id (the
Restorer). The answers to these questions are directly related with the fundamental element that will be
subjected to resurrection. Two views regarding resurrection, based on the essence or the accident (‘arad),
stand out. The view, based on essence as the basic element of i‘ada, takes the part al-juz’ to the center. How-
ever, these parts are not the ones that are present in the person throughout his life. As for i‘ada, it refers to
the basic amount required for the continuity of life. al-Saffar thinks that the status of the limbs severed from
the body is like the status for the essence as it is not possible for these parts to be subjected to punishment
separate from the body. Allah has the power to create another hand instead of a missing limb because it is
not possible for the original limb to be separated from the rest of the body in relation to the status. The
original limb and the second limb created later are ultimately equal to each other." al-Saffar quotes
Mu‘tazilite scholar Abu’l-Kasim Ka‘bi's view that if a believer's hand is cut off and then he commits blas-
phemy, it is not possible for that person's hand to be resurrected. al-Saffar rejects this view, citing Aba
Hanifa. According to this, people have many organs, and it is not possible for each limb to be characterized
by faith or blasphemy, their limbs are subject to the judgment intended for the essence.'"'

al-Saffar answers the question of whether people who are skinny or fat will be resurrected as is in the
Afterlife again with reference to the name al-Mu‘id. This is because a person may, at times, be fat or skinny
during his or her life. In other words, fatness and thinness are not essential and unchangeable elements of
human creation. Therefore, bodily qualities gained in the world, such as thinness or fatness, will not be

permanent in the Afterlife.'

How the body parts that are devoured by wild animals and birds will be resurrected is another subject
of discussion. This issue was raised and discussed primarily by Mu‘tazilite scholars.'” If a wild animal and
bird devours human limbs or the limbs of other animals, they become a part of the body of the eating animal.
There is no clear information in the Qur’an and hadiths as regards how such limbs will be resurrected. al-
Saffar says that an example can be the case of Hind bt. ‘Utba (d. 14/635), who chewed the heart Hamza, the
Prophet’s uncle after he was martyred at the Battle of Uhud. It is also known that wild animals can devour
human limbs. According to al-Saffar, these eaten parts can no longer be subject to punishment or reward

139 al-Saffar, Talkhis al-adilla, 2/587.

140 Regarding the status of limbs leaving the body, see “Indeed, those who disbelieve in Our verses - We will drive them into a Fire.

Every time their skins are roasted through, We will replace them with other skins so they may taste the punishment. Indeed,
Allah is ever Exalted in Might and Wise”. al-Nisa 4/56. See al-Saffar, Talkhis al-adilla, 2/574.
11 al-Saffar, Talkhis al-adilla, 2/574-575.
12 “We will gather him on the Day of Resurrection blind”, T2> Ha> 20/124; “We will gather them on the Day of Resurrection [fallen]
on their faces - blind, dumb and deaf”. al-Isrd 17/97; “On the Day [some] faces will turn white and [some] faces will turn black”.
al-‘Tmran 3/106 is proofs that fat and weak will not be created. See al-Saffar, Talkhis al-adilla, 2/576-578.

3 Kologlu, “Mutezile Keldminda Yeniden Yaratma (i‘dde)”, 35-36.
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due to their transformation into the eating animal's body. He also warns that it would not be right for people
to delve into this issue as this could cause them to stray from the right path."*

al-Saffar also refers to the status of angels, jinns, and devils in the Afterlife within his interpretation
of the name al-Mu‘id. He states that angels, jinns, and demons are composite beings. As their riths (the
souls/spirits) were also created, they are considered as mortals. Jinns are mukallaf, who is obliged to fulfill
the religious duties, like humans. It is proven that the devils will also be resurrected.'” The Sabians and
philosophers deny jinns and demons but believe in the existence of angels. They think that angels are a
mental essence and that they are self-existent. However, according to al-Saffar, this view means denying
the existence of the Creator. According to him, angels are mortals, just as all the people of samawat are.

Just as the people of the earth, sons of Adam, are mortals, so are the jinns and the devils that live here.
al-Saffar also refers to the manner of angels' death and provides information about it. He states that angels
do not just fall and die.'*® As can be seen, al-Saffar refers to many theological debates about the Afterlife
within his interpretation of the name al-Mu‘id. Because of this, his interpretations of al-asma> al-husna has
a theological content. It is different from those of previous scholars. In this respect, God's beautiful names
are the fundamental basis and principles on which al-Saffar's understanding of the kalam is based.

Conclusion

Globally considered, al-Saffar holds a unique place in al-asma’ al-husna' literature, and he interpreted
the names of Allah first from a linguistic/semantic and then a theological perspective, which was unprece-
dented in the Hanafite-Maturidite tradition. al-Saffar's linguistic approach is based on preserving the original
meaning which words are derived from. In this context, instead of referring to the works of al-asma’ al-
husna' as his contemporary al-Ghazzali did, he first referred to Arabic poetry and the books of early lexicog-
raphers and scholars of syntax. This study reviewed the al-asma’ al-husna' literature from the first period
up until the 6th/12th century which al-Saffar lived in, and a major conclusion to draw is that he followed an
original method compared to those of previous scholars and their works.

It is clear from his interpretations and tendencies that he adopted the Ahl al-Sunna, which he referred
to as Ahl al-Hagg, particularly the Hanafite-Maturidite religious understanding, and criticized opposing
views which contradict it. Considering his work Talkhis al-adilla as a whole, it is clear that the divine names
were elaborated on, used as evidence, and explained by associating them with controversial theological
subjects. The interpretation of 85% of the one hundred seventy-seven divine names covered and defined in
his work in connection with the topics of systematic theology indicates the originality of his approach to al-
asma’ al-husna'.

al-Saffar's method of interpretation, which is based on semantics and includes a theological point of
view, far exceeds the approaches that interpret the beautiful names of God by limiting them to the divinity
of God. To him, divine names are not a subject that can be interpreted only by reducing it to the attributes

14 al-Saffar, Talkhis al-adilla, 2/577-578.
15 “So, by your Lord, We will surely gather them and the devils”. Maryam 19/68. See al-Saffar, Talkhis al-adilla, 2/578-579.
16 al-Saffar, Talkhis al-adilla, 2/579-580.
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of Allah; instead, they are related to all of the topics covered by the science of theology, except the cali-
phate/imamate, which are connected with politics.

al-Saffar's addressing controversial theological subjects in association with the divine names seems
to have given him a richness of original perspectives and interpretations. Furthermore, his approach pro-
vides the reader with the idea that Allah's names are pivotal in understanding many topics related to the
realm of existence. Therefore, according to him, God's beautiful names not only allow us to know Allah but
also give us a holistic perspective that enables us to understand many topics related to the realm of existence
and to reject views that run counter to Islamic faith.
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