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Maturidi Kelaminda
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[1ahi ve Insani Fiil
Islam’da dini ihtilaflanin baglamasindan bu yana,
ilahi hitkme karg1 kiginin eylemlerindeki 6zgiirlii-
giine dair sdylemler, gelenek ve akil kavramlan ara-
sinda gerceklesmistir. Ega’ri, bilgi edinme araci ola-
rak vahye odaklanarak, sonug olarak ilahi kanunu
gereksiz kilacak gekilde, her insani eylemin ilahi bir
onceden tayin edilmeyle belirlendigini varsayar. Buna
kargin Mu'tezile, insanin 6zgiir muhakemesi ilkesini
takip ederek, insanun istek ve eylemlerinde mutlak 6z-
giir oldugu konusunda israraidir. Bu goriis eninde so-
nunda, bir ve kadiri mutlak olan yaratic1 Allah’a du-
yulan temel inancin terk edilmesine yol agar. Bu iki
ogreti de Kur'an'a atifta bulunsa da kendi gériislerini
yalanlayan ayetleri gormezden gelirler. Bu yontem, ne
Kur'an tefsirinin yeni metotlarina cevap vermekte ne

deilahi kudret ve ahlaki s6ylem olarak kisinin kendi
sorumlulugu arasinda bag kurabilmektedir.!

1993-2012 yillar: arasinda Bosna Hersek miiftiliigii
yapan, Diinya Bognak Kongresi Bagkan: Mustafa Ce-
rize, tezinin® son boliimiinde u sonuca ulasir;
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“Cagimuzdan bin yildan fazla bir mesafe uzakta ol-
masina ragmen, Maturidi'nin teolojik yaklagim as-
linda kendi problemlerimize de gayet uygulanabilir
ve kendisinin sundugu ¢éziimler bizim icin gercek bir
akil ve gelenek sentezi anlayis1 saglayabilir. Dahas,
onun dogal, tarafsiz ve halis diigiinme bigimi, diiriist
ve seckin bir Miisliiman 4limin 6gretici bir 6rnegi
olarak durmaktadir; onun tahlil anlayis1 ve elestirel .
ilmi bakig1 cagimizin en dnemli alimlerinin dikka-
tini gekebilir. Méturidi ne 6vmek ne (inanglar) do-
niistiirmek ne de okuyucusunu etkilemek ya da hay-
ran birakmak i¢in yazmugtir; bundan ziyade o, Allah
kendisine diisiinmek icin akil verdigi ve diinyada di-
siiniilecek ¢ok sey oldugu icin yazmistir.”

Ceric tarafindan ifade edilen, Imam Méturidi’ye ve
onun kelamina olan belirgin ilgisinin, kendisinin
din ya da politikaya dair kararlarim etkileyip etki-
lemedigi ya da nasil etkiledigi sorusunun izini stir-
mek icin ilgi gekici olabilir. Yine de -bu makalenin
seyrinde- bu sorunu takip edemeyecegim. Daha gok
Maturidinin 6gretileri ve metotlarini analiz etmek
-6rnegin; belirli tarihsel ve durumsal baglam kadar
akal vasitasin1 da hesaba katan bir Kuran tefsiri- ve
ozgiirliik ve belirlenmeyi birbirine karsit degil, birbi-
riyle zaruri bag: olan iki unsur olarak diisiinme sanst
sunmak istiyorum.

Girig

Gelenek ve akil, Islam’da din ilimleri alaninda ihtilaf-
larin bagladig 6zellikle 2. / 8. yiizyillardan beri, arala-
ninda kisinin eylemlerindeki 6zgiirliigii ve ilahi belir-
lenmeye dair s6ylemlerin sekillendigi iki kargit ugtur.
Bugiin politik catigmalar -Kutsal Kitabin dogru tef-
siri ile ilgili tartiymalardan bile daha fazla olarak- bu
tartismalann asli tetikleyicisi olarak goriilmektedir.?
Daha en bagindan itibaren iki tavir da gozlemlenebi-
lir. Cebriyye, insanin ne olursa olsun teknik olarak
aktif bir rol oynamadigy, her bir davramgin 6nceden
belirlenmis ilahi bir takdir oldugu gorisiine dayan-
maktadir. Bu daha ok, kotii ohretli Emevi hitkiim-
darlarimin yaptiklarini mesrulagtirmakta kullandik-
lar1 argiimand. Daha sonralan, Ebu’l Hasan el-Eglari
ve taraftarlan da bu Ggretiye dayanan bir insan ey-
lemleri kuramin kabul etmiglerdi.*

- Aksine, Kaderiyye ve onun silsilesinde olan Mu'tezile
insanin arzu ve eylemlerinde mutlak 6zgiirliigii talep
ediyorlardi. Bunu yaparken de kendilerini Emevi dev-
letinin diigmani olarak bulmuglardi.® Daha sonra, baz
Mu'tezile kelam bilimcileri (en azindan bir béliimii)
bu &greti vasitasiyla Allah’a isnad edilen giigsiizlitk

mmeselesi lizerinde degisikliklere gitmislerdi. Sonu¢
olarak, eylemin hem tanrisal hem insani cihetini ka-
bul eden bir tiir sinerjizme evrilmistir.® Bu iki ug grup
da temelde Kuran'a atifta bulunmuslardir. Bu bag-
lamda Kaderiyye/ Mu'tezile, akila degerlendirmeyi
en belirleyici otorite kabul etmiglerdir. Sonug olarak,
kisi yaptiklarindan sorumlu olabilir, ¢iinkii asil eyle-
min éncesinde bir eyleme kapasitesini iletir. Bu fikir-
den dogan sorular oldukga belirgindir; kisinin yap-
tiklarindaki mutlak mesuliyeti, yalmzca Kur'an’da
Allah’in bir tek yaratic1 olarak 6nemini vurgulayan
ayetlere karsi ¢itkmakla kalmaz, ayni zamanda son,
ahiretteki yargilamanin da 6nemini azaltir” Ne de
olsa, obiir diinyadaki kaderini belirlemek kisiye kal-
mugtir. Iste bu yiizden, bu ilke yaratici olarak Allah
goriisiinden uzaklagmaya yol acar.

Diger bir yandan, yaratici olarak Allah’in kadiri mut-
lak olmas, Cebriyye ve Egari soylemlerinin ¢ikis nok- .
tasidir®. Bu prensipten hareketle, ilahi kanuna sayg:
duymay gereksiz kilacak gekilde, insanlarin kendi
isledikleri araciligryla obiir diinyadaki kaderlerine
etki edebilme yetileri inkér edilir. E§ari, en fazla, ki-
sinin Allah tarafindan baglatilan eylemleri edinme-
sinde bir sorumlulugu oldugunu kabul eder. Ancak
bu edinme/ iktisab/ kesb Allah tarafindan bahgedil-
mis bir eyleme yetisiyle, tam olarak eylemin meydana
geldigi anda gerceklestiginden, nihayetinde kisinin
eyleme bir katkisi kalmamus olur.

Bu iki 6greti de-yalnizca insan kaynakl ya da sadece
ilahi kaynakli eylem- Kur'an'da onlarin fikirlerini
destekleyen ayetleri kullanma ve aksini iddia eden
ayetlere kargi kor olma konusunda ise mutabiktir-
lar, Bu yontem ne Kur’an tefsirinin modern metod-
larina bir cevap verir, ne de genel bilimsel yaklasim-
lar1 kargilayabilir. Metinlerin akilci yorumlamasina
izin vermeyen gelenekgi durusun, uzun vadede ka-
bul gormesi beklenemez. Bu yiizden, ilahi kudret ve
etik sdylemlerin temelinde bulunan kisinin 6z-so-
rumlulugunun nasil bagdastinlabilecegi sorusu, ol-
dugu gibi durmaktadr. '

- Imam Maturidi’nin Akila Yaklagima

Bu noktada, Maturidiyye’nin fikirleri ikinci bityiik
siinni ekolii baglatir. Iimam Maturidi, Allah’ bilme
araci ve kelam tartigmalarinin temel prensibi olarak
hem akil hem de gelenegi hesaba katacak bir cevap
artyordu. Bu temelde, Méturidi, kisinin sorumlulu-
gunun 6n sart: olarak, eylemlerinde 6zgiirliigiini be-
lirtir, bu ilahi kudrete kargit bir beyan degildir. Nite-
kim Allah ve kul birlikte hareket eder.
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Bu yiizden, Imdm Maturidi’nin &gretisi bir taviz ola-
rak diisiiniilemez. Ve de Imam Méturidi ve takipgi-
lerinin baglandig 1limhi bir tavar, bir gesit orta yol
degildir. Bu daha ok, eylemin Allah tarafindan ya-
ratilmasinin yaninda kiginin de kendi yaptiklarindan
sorumlu oldugunun fikrinin iki boyutunun sentezi
meselesidir.” Maturidi'ye gore kisi gercek anlamda ey-
lemde bulunur. Ayni zamanda onun yaptiklar: Allah
tarafindan yaratihr.® ‘

Mituridi bu sozde celiskiyi, eyleme kapasitesi kavra-
min genigleterek ¢ozer. Onun yorumunda, yalnizca
tek bir eyleme kapasitesi yoktur, iki gii¢ s6z konusu-
dur." Bu gii¢lerden biri eylemin gergeklestigi andan
evvel yaratilmig olmas: gereken arag ve gereclerle il-
gilidir. Bu araglar, Maturidi tarafindan rahmetin he-
diyeleri (nimet) olarak anilir, bunlar amellere gore
yaratilmaz. Lakin onlarin yoklugunda, eylem ger-
ceklestirilemez."> Burada Maturidi’nin ifade ettigi,
bir yanda fiile etki eden dig etmenler (yeterli maddi
araglar gibi) ve diger yanda insan eyleminin kisisel
yaratiligidir (bedensel ve ruhsal saglik gibi)."*

Ikinci tiir giig, eylemin gergeklestifii anda etki eder.™
Maturidi’nin agikladigina gore, bu giic mahgerde
ddiillendirilecek ya da cezalandirilacak, kisinin bir isi
gerceklestirirkenki dzgiir secimi/ihtiyar: ile aymdar."®
Eylemde ikili gii¢ goriisityle, Imam Maturidi iki ug
tavri- yalmzca Allah ya da yalnizca insanun fail ol-
dugu - iddia ettikleri sonuclan gereksiz kilarak birleg-
tirebilmigtir. Méaturidi, Cebriyye'nin, Allah’in biitiin
varhklanin, sonug olarak da biitiin insan eylemleri-
nin biricik kudretli yaraticis1 oldugu kanisini payla-
giyordu. Ama, yine onun kars1 giktiga gibi, bu kam
insanin &biir diinyadaki kaderine etki edemeyecegi
anlamina gelmek zorunda degildi. Bu, Kur'an’da emir
ve hiikiimler tagiyan ayetleri' ve hatta korkutma ve
vaat igerikli ayetleri inkar anlamina gelecekti.”
Mituridi’ye gore bu ayetler eylemlerin Allah tarafin-
dan yaratildigim yalanlamaz. Allah biitiin eylemleri
yaratmus, onlan yokluk aleminden varliga ulagtirms-
tir. Ama bu ayn1 zamanda, bu eylemleri kesb eden'®
ve gerceklestiren kulun eylemidir.”

Bu gecerlidir, ¢iinkii akil itaat ya da itaatsizlik eylem-
lerini ya da nahog olan eylemleri Allah’a isnat etmeye
izin vermez. Ama bunlar gibi varliginda siiphe olma-
yan eylemlerin kaynagimin yalmizca Allah oldugu
soylenemez.”® Sonugta bunu, her bir insan eylemle-
rini kendisinin sectigini ve gerceklestirdigini kendi
deneyiminden bilir.?!

Ve béylece bilgiyi elde etmede iic yol buluruz; vahiy,

akil ve duysal izlenim. Bu ii¢ unsur da, Cebriyye'nin
cizdigi, yaratmada Tanrrnin yegéne giicii 6gretisini
reddeder. Imam Maturidi, bu kelamcilarin, duyusal
izlenimleri bilgiye ulagma arac: olarak kabul etme-
meleri sebebiyle, onlarla bu hususta tartigmanin bir
anlam ifade etmedigini ekler.”?

Boylelikle, Imém Méturidi Cebriyye'nin aksine insan:
isleyiste gercek bir aktér olarak tanimlar. Bu Mu'tezi-
le'nin genel olarak dedigi gibi kisinin, yaptifi her isin
yegdne yaraticist oldugu anlamina gelmez® Biitiin
bu séylenenlere ragmen, biitiin eylemlerin, isleyisin
yaraticist yine Allah’tir* imam Maturidi bunu ka-
mitlamak icin, agagida belirtecegim sekilde, oldukca
detaylandirilmig deliller kullanir.

-Insan akli ve algisinin idrak edemeyecefi insani ey-
lemler vardir.”

-Insanin iyi ya da kétii sayamayacag eylemler vardir.
-Gergeklestirirken insan: incitebilecek, ona zarar ve-
recek eylemler vardir.?

-Insanlar “Allah’tan bagka yaratici ve O'ndan baska
Rab yoktur” der.®®

-Eger kisi eylemlerinin yegine yaratici olsayd, Allah
sonsuz ve bitimsiz bir kudret sahibi olmazd:. Bu yiiz-
den kisi kuldur, Rab degil.”

-Yaratilmus varliklar bir digeriyle birlesir ya da bir di-
gerinden aynhir; bu varliklar hareket halinde ya da

hareketsizdir. Bu durumlarini onlara yalmizca Al-
lah verir*

Yalnizea tek bir Yaraticinin oldugu®, Mi’miniin S-
resinin 91. dyetinde kesin bir sekilde ifade edilmistir.**
-Her geyin Yaraticist O ise, yalmzca Allah her geyin
hiikiimdar: olabilir.**

-Kisi, Allah izin vermedikge hicbir sey yapamaz. Onun
icin insan, bir yaratici olamaz> "
-Eger Allah eylemleri yaratmarmy olsayd), elcilerine
verdigi deliller (hiiccet) gegersiz olurdu.®

Yukarida belirtilenler ve insan akli ve vahiyden ¢1-
kan diger deliller sayesinde imam Maturidj, birbirine
kargit eylem teorilerinin hicbirinin, bildirimin bagin-
dan belirttigim ikilemi ~Allah’in yaratici olarak her-
seye kadir olusu ve kisinin tiim yaptiklarindan so-
rumlu olusu arasindaki iliski — ¢ézmek icin uygun
olmadigim gosterir. Diger bir taraftan bu iki goriis

- Kutsal Kitap tarafindan da tasdik ediliyor. Kur'an’da

yalnizca insan eylemindeki ilahi hiikkmii kamtlayan
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ayetler bulmayiz*, ayn1 zamanda kisinin 6z sorum-
lulugunu vurgulayan ayetler”” de buluruz. Daha 6nce,
tek bir goriigii destekleyenlerin kendi bakas agilarina
ters diisen ayetleri dikkate almadigina isaret etmis-
tim. Imam Maturidi ise iki durusu da dikkate almay:
dener. Bunun igin asil soru, kendi akila bakis agisin
vahiy aracilifyla kanitlamak icin Imém Méturidi’'nin
Kur'an éyetlerini nasil yorumladigidir. Ne de olsa, bu-
rada, ilk baksta birbiriyle elisir goriinen ayetler se-
bebiyle tutarlihg tehlikede olan sey, bizzat Allah’in
sozii, Kur'an'in kendisidir. .
Kur’an Ayetlerinin Yorumu

Yaratimda Allab’in Giicii

Oncelikle, Mu'tezile'nin eylemde salt insan giiciinii
savunan goriisiine kargt, Imam Maturidi'nin bir ka-
nit olarak kullandig1 baz ayet tefsirlerine bakmak
ilgi gekici olabilir.

a) Yanis Stresi(10): 22. Ayet: “Karada ve denizde sizi
gezdiren O’'dur” %

Bu dyet ile ilgili olarak, Imédm Maturidi, Te'vilat isimli
eserinde serhin cesitli ihtimallerini belirtir:

-“ Gezdirmek, seyrettirmek,” (yusayyirukum) “sinir-
lamak? ya da “maruz birakmak” anlaminda olabilir;
bu baglamda Allah kisiyi korkung ve tehlikeli olabi-
lecek bu iki alandan, denizden ve karadan men’ edi-
yor. Insanlar ortaya ¢ikan tehlikelere kars: kendile-
rini koruyamaz.* Ama Allah kisiyi, gorevlerini yerine
getirebilmesi icin koruyor. Maturidi bu baglamda,
Nahl stiresinin 14. Ayetine bagvurur : “Denizi de si-
zin emrinize veren O’dur” Bu yorumun devaminda
Yanas Stiresinin 22. Ayeti ile ilgili olarak, Allah’n af
ve merhametinden ve kulun gorevinin siikiir oldu-
gundan bahsedilir.

-Bu ayeti okumak i¢in ikinci ihtimal de Allah’in
yaratma giiciinii hedef alir. Bir kez daha, Méturidi
Kur'ant dayanak-alarak bagka bir ayetten alint1 ya-
par. Sebe Siresi, 18. Ayette “Ve biz onlarla o bereket
verdigimiz sehirler arasinda kolayca goriinen nice ka-
sabalar var ettik ve bunlar arasinda seyahati takdir
ettik. Onlara “bunlar arasinda gece veya giindiiz gii-
ven icinde gezin” dedik.” Maturidi, insanin yaptik-
larinin Allah tarafindan yaratildigim (6rnegin, se-
yahat Allah’in kendisiyle iligkilendirdigi bir insan
eylemidir) kamitlayan bu gibi dyette, takdiri (ilahi
belirlemeyi) yaratiligin eg anlamhisi olarak goriir.
Bu Allah’in insanin hareketlerini inga’ eden oldu-
gunu gosterir.*

-Imam Maturidi igiincii olasi yoruma bir bakima
daha az ikna olmus goriiniir. Burada deniz ve kara,
varhklarin Allah’a sitkretmesini mecbur kilan , za-
manin icindeki her durumu (hal) ve her bir zamam
(vakt) sembolize eder. Baska bir drnek olarak, imam
Maturidi Rim Stresinin 41. Ayetini alintilar: “ De-
nizde ve karada fesad ortaya gikt1.” Bu baglamda, fe-
sad, yozlasmamn her yerde gerceklesebilecegi ifade
edilir. Nitekim, Yiintis Stresi 22.4yet de insanlara
ilahi yardimlara karsi miitesekkir olmalarini hatir-
latma anlamim tagir.*

Imé&m Méturidi Kitab et-tevhid eserinde, Mu'tezile’ye
karsit delil olarak Yanis Suresi 22. Ayete basvurur.
Ama kendisinin Te'vilat'taki serhi biraz yetersiz gorii-
niir. Kendisinin akilai yaklagimim destekleyen agikea
bir yorum yapmaz; ashnda higbir sekilde akilc bir ar-
giiman 6nermez. Maturidi sadece, ti¢ farkli ihtimal
dahilinde yorumlayp acikladigy Kur'an'in diger ayet-
lerini alintilar. Onun icin, Imam Maturidi’nin tefsiri
“geleneksel tefsir” sinifina dahil edilebilir.

b) Eger Imam Maturidi'nin, Kitab et-Tevhid eserinde
Mu'tezile'ye kars: koydugu ikinci bir ayet yorumuna
bakarsak, baska bir goriis elde ederiz. Nahl Stiresinin
80. ayeti soyledir: “ve sizin i¢in hayvanlarin derile-
rinden cadirlar yapti.”? Méturidi'nin Tev’ilatindaki
yorumunun genis icerigini goz tiniine almak faydali
olacak. Bir 6nceki dyet: “Onlar, gogiin boslugunda
emre amade ugan kuglar gormiiyorlar mi? Onlan
Allah’tan bagkas tutmuyor,” Maturidi’nin kastettigi
gibi, kuglar da diger cisimler gibidir. Kendi baglarina
havada duramazlar. Buradan hareketle, Allah onla-
rin havasina etki edebiliyorsa, biitiin mahlukat: var
etme ve yok etmeye de giicii yetmelidir.®

Bu ayette, fmam Mituridi Mu'tezile Ggretisine net
bir ret goriir. Ugmak, apagik kuglann eylemidir. Ama
bu baglamda, Allah bu eylemi kendine isnat ediyor.
Bu, Allah’in kuslarin ugusunda bir yaratim eylemine
sahip oldugunun kanitidir.* Sonug olarak, Maturidi
kendisini Ebu Hanife'nin yolundan giden biri ola-
rak ortaya koyarak, fiiliyatin iki kaynaktan ciktigim
aqiklar.®® Eger simdi Maturidi'nin Nahl Saresinin
80. Ayeti hakkinda yorumuna bakarsak, Mu'tezile’ye
karg: baska bir inkar bulacagiz. Ayetin baginda Al-
lah §6yle buyurur: “Sizin icin evlerinizi bir dinlenme -
yeri yapt1.” Dinlenmek bir insan eylemidir. Ama bu
metinde, Allah bu yaratim ve fiille ilgili hususu ken-
dine isnad eder.*®

Imam Maturidi'nin, Cebriyye/ Mu'tezile'nin yalnizca
akalc kanitlarla degil, ayn1 zamanda kutsal Kitaptan
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yapilan alintilamayla insanin kendi eylemlerini ya-
ratmadaki yegine yaratici oldugu goriisiinii reddede-
bildigini gorebiliriz. Bu baglamda sunu da akhmizda
tutmaliyiz ki, Méturidi eylemdeki insana ait rolii red-
detmez, aksine kiginin yegane rolii kismim: reddeder.
Kur’an'in bu tefsirinde, imam Maturidi kisisel dene-
yimleri, etrafimizda olup biteni gozlemleyerek elde
ettigimiz deneyimlerimiz ile, kendisinin ayetlerde
buldugu, Allah’in yaratici olarak tasdikini birlegtirir.
Eseri Kitab et- Tevhid'de, Mu'tezile'nin dayandig go-
riileri reddetmedigini agikea bildirir. “Cebriyye’nin
fikirlerini giiriitiirken, bizim detaylandirdigimiz go-
riiglerin aymlarina dayanirlar™ Tev’ilat'da kendi ba-
kis aqisini detayli bir bi¢imde desteklemek iizere alin-
tiladig ayetlerin nasil tistesinden geldigi sorusu hala
devam ediyor.

Kisinin Sorumlulugu

Iméam Maturidi, Cebriyye’yi ve bu akimin insanin ey-
lem ve iradesindeki mutlak giigsiizliigiinii vurgulayan
ogretisini reddettikten sonra, aksini agikladigim dii-
siindiigii birgok yeti alintilar. Tki 6rnek:

a) Fussilet Stiresi(41) :40. ayet: “Dilediginizi yapm, mu-
hakkak O yaptiklarimizi goriiyor™® Bu ayet, Allah’in
cehennem atesi ile tehdidinin, Allah’in yaratihistaki
izlerini gormeyenlerin ya da gorseler dahi ona uygun
hareket etmeyenlerin iistiine olacagim ispat ediyor.
Imam Maturidi bu ayeti, Fussilet Stresinin bu ayetle
ok yakin anlamh olan 27 ve 34.%° dyetlerine bag-
lar. Bu temele gore, Maturidi 40. ayetin yalnizca in-
sanlarin 6biir diinyada kaderinin farkh olabilecegini
(cennet ya da cehennem) degil, aym1 zamanda insan-
larin ameline gore birbirinden ayrilacagina etki et-

tigini agiklar.®

Boylelikle, Maturidi “diledigini yap” soziinii iki agi-
dan inceler. [1ki, kisinin Allah’in nizasina uygun olan
ya da rizaya karsit olan iki yoldan birini secebilme
potansiyelini bildirir. Allah bu iki yolu detaylica ta-
rif eder ve bunlar: izlemenin sonuglarim drneklerle
agiklar. [kinci husus, hicbir insan eyleminin Allah’in
gozleyen goziinden kagmayacaginin belirtilmesiyle
ilahi bir tehdidin varhgina dairdir.® Imam Maturi-
di’ye gore bu ayet, kisinin bu diinyada diledigini ya-
pabilecegini ama sonrasinda sonuglariyla yiizlesmek
zorunda kalacagimi net bir gekilde agiklar.

b) Aslinda, kisi kendini cehennemde buldugunda gok
geg olmuyg olacaktir, Maturidi'nin Bakara Stresinin
167. ayetinden aldig: gibi, kisi kotii amellerini red-
detse bile bunlar icin yargilanacak: “Ve o Allah’tan

baskasina tabi olanlar dediler ki:  Kegke bizim icin
diinyaya bir kere daha doniis olsayds, o zaman biz-
den uzaklagtiklan gibi biz de onlardan uzaklagirdik”
Boylece Allah onlara amellerinin hiisrana diistiigiini
gosterecek.™ Bu baglamda, kiginin yaptiklar: icin t&v-
beye bagvurmasinin ya da hak ettigini hissetmesine
ragmen cennete giremediginde bu tévbeyi gercekles-
tirmesinin bir 6nemi yoktur.** Maturidi'nin géziinde,
bu ayet kiginin bu diinyada kendi eylemlerini belir-
leyerek, diger diinyadaki kaderinden sorumlu olaca-
gim da kanitlar.

Birinci Giig

Maturidi tarafindan tefsir edilen birinci ayet, savasa
qikmakla ilgilidir: Ve onlar ‘ eger giiciimiiz yetseydi,
mutlaka sizinle beraber gikardik’ diyerek Allah adina
yemin ettiler. Allah onlarin elbette yalanc: oldukla-
rim bilir” Tevbe Stiresi:42. ayet. Onceki metin, bu-
nun “Allah yolunda” savagma meselesi oldugunu gos-
terir.® Maturidinin agikladifn gibi, inkércilar silah
ya da bagka arag gere¢ yoklugunu zikrederek kendi-
lerini mazur gosterirler. Buna ragmen, Allah onlarin
bu savasta yer alabilecek giiclerinin aslinda bulundu-
gunu, ama bunun aksini iddia eden yalanlar séyle-
diklerini bilir.%

Ayetin yorumunda, Maturidi bir kez daha, bu ayeti,
(asil eylemi nceleyen giig) Ogretilerini desteklemek
icin bir kamt olarak kullanan Mu'tezile’ye karg: ¢1-
kar. Sonugta savaga gitmeyi reddedenlerin iddiasi-
nin yalan oldugu beyan edilmektedir. Bu onlarin gi-
dip savagmak icin yeterli arag gerece sahip olduklar,
savagmaya giiclerinin yettii ama bu eylemi gergek-
lestirmedikleri anlamina gelir.¥

Bu ayet yorumunun igeriginde, Maturidi kendisinin
ikili gii¢ kavramim kisaca agiklar. “Sebepler ve hal-
lerin giicti"nii eylemin 6ncesi olarak aciklar. S6z ko-
nusu Kur'an ayetnde bu gii¢ kastediliyor olmalidir,
¢iinkii bu sadece kisacik bir andan daha uzun siirer.
Ikinci giicii, eylemin giicii olarak adlandirir. Bu giic,
eylemin yapiliyor oldugu sirada ortaya gikar>® Bu-
rada, Imdm Maturidi’nin ardindan Akila Te'vil ve
Keldim'in aslinda birbirini tamamladig1 ve aym so-
nuca vardi goriilebilir.

Buna kargilik, Mucédele Stresinin 4. ayetinin “Ki-
min giicii yetmezse, altmis yoksulu doyursun” serhi,
eylem teorisine bir atifta bulunmaz. Imam Maturidi,
Kitabii’l Tevhid'de bu ayetin bir kismim delil olarak
alintilar®® Ama Tev'ilat'ta eylemde giic meselesine de-
ginmeden, boganma, barigma, mehrin ol¢iileri gibi
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unsurlarin da bulundugu daha genis bir icerik ele
alir.® [lk bakigta bu yontem sagirtici olabilir. Yine de
ben bunun sadece, imam Maturidi’nin, Kur'an tefsi-
rinde kendi akilci yontemini agiklamak icin Gniine
gelen her firsati degerlendirme ¢abasina girmedigini
gosterdigine inaniyorum. Bilakis, Maturidi Kuran
kendi durumsal baglaminda ciddiye almakta ve bu
ciddiyet icinde degerlendirmektedir.

Ikinci Giig

Boylece Maturidi, eylemin éncesinde onu oldurtan
bir gii¢ oldugunu onayladig kadariyla Mu'tezile’ye

katilmug olur. Ama yine de bu giiciin tek etkin olan -

gii¢ olmadigim beyan eder. Bunu agiklamak icin, de-
lil olarak Kur'an éyetlerini kullanir, Hid Stresinin
20. édyeti buna bir 6rnektir: “Onlar ne gorebilir ne de
isitebilirdi”®" Burada, bir kez daha cehennem azabi-
nin korkusu anlatilir. Mu'tezile bu ayeti aciklarken
baz1 sorunlarla karsilagir, ciinkii onlarin eylemden
onceki giic kavrams, konuyla ilgisiz goriinmektedir.
Maturidi’nin agikladig gibi, Mu'tezile iki farkh go-
rii§ One siirer;
~Onlar (giinahkérlar) gorebilir ve duyabilir. Ama bu
ayet Allah’in yaratiminda, O'nun vahiy olan delille-
rini grmezden geldiklerini ifade eder. Bundan do-
~ lay, biz bu diinyada da “onu goremiyorum, dedikle-
" rini duyamiyorum.” deriz.
-Ikinci gériis, giinahkarlarin vahyi maddi bir an-
lamda duyabileceklerini séyler. Ama onlar hakikate
kor ve sagirdir. Onlann géremiyor ya da duyamryor
gibi davranmasinin nedeni budur. © '
Mituridi’ye gelince o da bu goriislere katihr. Yalmzca
o, rahmet ve kabul yoniinden agikar olan isaretleri
gbrmeyen®* ya da Hac Stresinin 46. dyetinde® agik-
ladig gibi, kalpleriyle goremeyen ve isitemeyen gii-
nahkarlar: yazarken farkh bir dslup kullanir. Ama
Mu'tezilenin aksine, o eylemin gerceklestigi andan
oénce bir gii¢ gormez. O, bu dyette daha ok, eylemle
ayn1 anda meydana gelen “eyleme giiciinitin” kaste-
dildigini Sne siirer. “Durum ve araglarin giici” bu
giinahkarlarla baglantili olarak mevcuttur, giinki
onlarin agirihklar: tamamlanmugtir ve saglam du-
rumdadir (en azindan aksini iddia eden bir sey be-
lirtilmez).% Imam Maturidi sonug olarak, duyma ve
gbrmenin "edinilmig” oldugunu séyler, ¢linkii Al-
lah tarafindan yaratilmigtir.¥ Bununla, insanin ey-
lemlerinin yaraticis: olmadigins, bu diisiincenin tev-
hid inanciyla, mesela Allah’in yegane yaratici oldugu
inanciyla celigebilecegini vurgular.%®

Kitabii’l Tevhid’inde, Imam Maturidi delil olarak
Kehf Siiresinin 67. iyetine bagvurur: “Dedi ki: ‘ Ger-
cekten sen, benimle olma sabrim gostermeye giic ye-
tiremezsin.” Bu ayette , Kitabii’l Tevhid’de agikladig
gibi ikinci gii¢ belirtilir.” Ama Tev'ilat'taki yorumuna
bakacak olursak, Méturidinin gayet farkli bir mese-
leyi ortaya koydugunu goriiriiz, Bu dyet giicten bah-
setmesine ragmen, Méturidi formiilii ‘ingaallah’ olan
‘istita'a’ meselesini ele alir. Imam Maturidi bunun
en azindan itikatta kullamlmasini reddeder.”® Do-
lay1siyla et-Tevhid kitabindaki alinti, Maturidi'nin,
bu ayetin, kendi kavramiyla olan alakasinin gok ba-
riz oldugunu diisinmesi sebebiyle, Mu'tezile {izerine
detayh bir tartisma ya da reddiyeye gerek gérmedi-
gine isaret edebilir.

imam Maturidi’nin Takipgileri

Imam Maturidi’nin miiritleri, temelde ikili otorite fik-
rini kabullenir ve bunu ilahi yaratima karsin kisinin
kendi yaptiklarindan sorumlu olmasi baglaminda ta-
mimlar. Ancak yontemlerinde farklilik gosterip 6gre-
tiden farkli derecelerde bahsederler.

[k érnek olarak, hocasi Ebu Ahmed el-Tyadi” vasi-
tasiyla Imadm Maturidi’nin talebesi olan Ebii Seleme
el-Semerkandi (4./10. asrin ikinci yarisi), eylemde iki
otoritenin bulundugundan yalnizca iki kisa ciimlede
bahseder. Bunun aksine, bir asir sonra yagayan Ebu
Sakir el-Salimi, Imam Maturidi'nin 6gretisinin bir
ozetini sunar. Oncelikle Kaderiyye (Mu'tezile, Jah-
mite, Rawafid, Karramite) ve Cebriyye'nin dgretile-
rini yeniden yapilandirir ve sonra kendi eylemlerini
gerceklestirmedeki yetenegi kula isnad eder. Ama kul
bunu kendi bagina gerceklestirme giiciine sahip de-
gildir, ancak Allah’in onun icinde eylemin icra edil-
digi anda yarataca@ kuvvet, giic sayesinde gercekle-
sebilir. Goriiniirde el-Salimi, iki otorite degil de ii¢
otorite fikriyle, Imam Méturidi’yi sayica gecer. Ama
yakindan baktigimizda, bu niceligin yalnizca el-Sa-
limi'nin, Imdm Méturidi'nin hatirlayacagumiz gibi,
bir eylemi gerceklestirebilmek icin gerekli olan ic ve
dis etmenleri icine alan birinci otorite fikrini ayirma-
sindan kaynaklandigim gériiriiz. Diger bir taraftan
Ebu’l Yusr el-Bazdawi (ya da Pazdawi, liim 493/1099)
yalmz bir eylem giiciinden bahsederek Maturi’den
ziyade Eg'dri’ye yakin goriiniir”® Ama Tevbe Stire-
sinin 42. ayetinin tefsirini yaparken, bu yazar aym
zamanda kétiiliik olarak insan eylemlerinin hal-
lerinden bahseder ve boylece biz de aym1 zamanda
ikili bir giic var sayabiliriz.”® Ebt’l Mu’in en-Ne-
sefi'nin (6liim 508/1114) metninde, din bilimcilerin
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kendisinin yazilarindan dogrudan gikarabildikleri
iizere”’, bu dgreti daha kesin bir yolla ifade edilir.”®
Yenilikgi bir din bilimci olan El- Saffer el-Buhhari
(6liim 354/1139) bile, Imam Maturidi’nin dgretisini
oldugu gibi yansitir.”

Miisliiman din biliminin gelisimine bakacak olursak,
fmam Maturidi’den -sadece Osmanlt dénemiyle k-
sith olmamak iizere- etkilenildigini actkea goriiriiz.*®
Ornegin, niifuzlu bir 4lim olan Misith Muhammed
Abduh (8liim 1323/1905)*, onun insan eylemleri ku-
ramuni iceren din biliminden hig siiphesiz etkilenmis-
tir:#2 Imam Maturidi’nin fikirlerinin yayilmasinda en
bityiik etkinin ise Ebu HAfi Omer en-Nesefi (6lim
537/1142) ve akaidine ait oldugunu soyleyebiliriz. Bu
inang sdylemi sadece yakin tarihte® bir kag acikla-
mali geviride basilip yaymlanmakla kalmamus, ayn1
zamanda say1siz kopyasina da internetten ulagilabil-
mektedir. Bu muazzam iiniin, imam Maturidi kela-
munin giiniimiiz tartiymalariyla iligkili oldugunu gos-
termek icin yeterli bir kamit olduguna inantyorum.
Sonug

Ozet olarak, Imam Maturidi'nin eylemde ikili gii¢ ku-
raminin, ii¢ farkh seviyede temellendigi sGylenebilir.

Dipnotlar

- Sistematik diizeyde, akil ve gelenek arasindaki iligki
yerinde bir fikirdir. Imdm Maturidi'nin eserlerine
kargilastirmact bir gozle bakas, ilk bakista ihtilafl
anlamlar1 bulunan Kur'an 4yetlerini, tutarh bir sis-
temde birlegtirme imkéni sunar. Bu suretle ne Kutsal
Kitapin otoritesi sorgulanir, ne de insan kendi mu-
hakemesinden vazge¢meye zorlanir.

- Igerige iliskin olarak, kisinin eylem ve kararlarmn-.
daki 6zgiirliigii ilahi tesir ile baglantili olabilecegini
gostermis bulunuyorum. Bu ilk ‘istita’a’y1, bedensel,
ruhsal saglik ve uygun dis sartlart kullanilir kilmak
icin, kisi Allah’in eylem aninda kendisine bahset-
tigi, ikinci bir giice ihtiyac duyar. Bu olmadan, kisi
obiir diinyadaki kaderini kendisinin belirlemesi im-
kamm saglayan varsayimini ifade eden, 6z-sorum-
Iulugu icinde karar vermek konusunda acze diiger.

- Son olarak, birbirine kargit dini yaklagimlarin nasil
bagdagabilecegini, en azindan bu kargithgin degistiri-
lebilir oldugunu acikladim. Oyle ki, Imadm Méaturidi
ve takipcilerinin gelistirdigi kelam, ilk bakista agilmaz
sanulan uc goriisleri uzlagtirma imkéni olarak gorii- -
lebilir. Modern séylemin, bu sansi ne 6lgiide kulla-
nacagini ise zamanla gérecegiz.

1  Makalenin Almanca versiyonu da basilmigtir: Brodersen, A., (2013), Géttliches und menschliches Handeln im matdiri-
dischen kaldm, Jahrbuch fiir Islamische Theologie und Religionspadagogik 2, p. 117-139.
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Divine and Human
Acts in Maturidi Kalam!

| Since the beginning of theological disputes in Islam,
i the discourse about freedom of human acts versus
Divine determination has occured in between tradi-
tion and reason. The Jabriyya/Asariyya, concentrat-
ing on revelation as means of acquiring knowledge,
postulates the Divine predestination of each human
act, an aspect which consequently leads to the ir-
relevance of Divine law. In contrast the Qadariyya/
Mutazila, following their principle of independent
human ratio, insists on the absolute freedom of hu-
man will and action. This view eventually leads to the
abandonment of the fundamental faith in God as the
one and almighty creator. Both doctrines refer to the
Qur'an, but neglect those verses that contradict their
own views. This proceeding does not answer to mod-
ern methods of Qur’an exegesis, nor is it able to rec-
oncile Divine almightiness and human self-respon-
sibility as the basis of ethical discourses.

| The concepts of the Maturidiyya as the second great
4 Sunnite school of kalam can be read as a solution that

357



[

ULUSLARARAS! IMAM MAT

R

URIDI SEMPOZYUMU

accounts for both reason and tradition as means of
knowing God, and as basic principles for theologi-
cal discussions. Human freedom of action as a pre-
condition of man’s responsibility is not conceived as
a contradiction to God’s almightiness. On the con-
trary, al-Maturidi’s doctrines and methods present
chances to consider freedom and determination not
as opposites but as essential correlates.

In the final chapter of his dissertation,* Mustafa Ceric,
President of the World Bosniak Congress and from
1993 to 2012 Grand Mufti of Bosnia and Herzego-
vina, draws the conclusion that

“Although more than a millennium distant from our
times, al-Maturidi’s theological approach may be well
applied to our own problems and his solutions may well
give us a true sense of the synthesis of Tradition with
Reason. Moreover, his natural, unbiased, and sincere
way of thinking is an edifying example of an honest
and serious Muslim scholar; his sense of analysis and
his critical scholarly eye may attract even the most se-
rious scholars of our times. Al-Maturidi writes not to
flatter or convert, nor to immediately impress or attract
his reader, but rather he writes because God gave him
the mind to think and because there are many things
in this world to reflect upon.”

" Tt would be quite interesting to pursue the question
whether — or how — this evident enthusiasm for Imam
al-Maturidi and his theology expressed by Ceri¢ has
influenced his religious and/or political decisions. How-
ever - in the course of this paper - I will not be able to
follow up on this issue. Rather, I want to analyze al-
Maturidi’s doctrines and methods - e.g.a Qur'an ex-
egesis that takes into account means of reason as well
as the particular historical and situational context —
and present chances to consider freedom and deter-
mination not as opposites but as essential correlates.

1. Introduction

Tradition and reason — these are the poles between
which the discourse about freedom of human action
and determination has been occurring since the be-
ginning of theological disputes in Islam, specifically
since the 2™ /8" century. Today-even more than dis-
cussions concerning the correct exegesis of the Holy
Scripture-political conflicts are considered to be the
actual triggers of these debates.’From the very begin-
ning, both positions can be observed. The so-called
Jabriyya holds the view of Divine predestination of
each human act, such that humans do not technically

play any active role whatsoever. This was the argu-
ment with which the rather unpopular Ummayad rul-
ers legitimated their actions. Later on, Abi l-Hasan
al-Asheari and his adherents favored a theory of hu-
man action based on these doctrines.*

By contrast, the Qadariyya, and, in their succession,
the Muctazila, demanded absolute freedom of human
will and action. In doing this, they found themselves
as opponents of the Ummayad government.*Subse-
quently, some Mu¢tazilite theologians (at least in part)
modified the powerlessness ascribed to God by means

. of this doctrine. As a result, a kind of synergism that

conceded to both Godly and human aspects of ac-
tion evolved.’Both these extreme groups fundamen-
tally referenced to the Qur'an. In this context, the
Qadariyya/ Mu‘tazila considered rational assessment
to be the most decisive authority. Consequently, man
would be responsible for his actions because he dis-
poses of a capacity to act preceding the actual act.
The questions resulting from this concept are quite
evident: man’s absolute responsibility for his own ac-
tions not only contradicts phrases of the Quran that
stress the significance of God as the one and only al-
mighty creator,” the Mu‘tazilite position also weakens
the significance of the Final Judgment. After all, it is
up to man to determine his fate in the other world.
Hence, this principle leads the abandonment of the
doctrine of God as the creator.

On the other hand, God’s almightiness as the creator
is the initial point of Jabrite and Ashcarite discourse.
#Following this principle, humans are denied the abil-
ity to influence their fate in the other world by means
of their actions, such that respecting Divine law after
all becomes irrelevant. At best, the Ashcariyya con-
cedes a certain responsibility to man by means of his
“acquisition” (kasb, iktisab) of those acts initiated by
God. However, as this-acquisition occurs by a faculty
to act granted by God in the very moment of acting,
no contribution of man is ultimately left.

Both doctrines - merely human or exclusively Divine
origin of action - are in agreement in using only those
verses of the Qur'an which support their desired out-
come, and in turning a blind eye to those proving the
contrary. This proceeding does not answer to mod-
ern methods of Qur'an exegesis, nor does it match
general scientific approaches. The traditionalist po-
sition that does not allow any rational interpretation
of the texts cannot be expected to gain acceptance
over the long term. Thus the question remains as to
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how Divine almightiness and human self-responsi-
bility, that is the basis of ethical discourses as well,
can be reconciled.

II. Al-Maturidi’s Rational Approach

Itis at this point, that the conceptions of the Maturidi-
yya as the second great Sunnite school begin. Al-
Maturidi himself was looking for an answer that ac-
counted for both reason and tradition as means of
knowing God and as basic principles for theological
discussions. On this basis, he explains that human
freedom of action, as a precondition of man’s respon-
sibility, is not opposed to Divine almightiness. In fact,
God and man act together.

Hence, al-Maturidi’s doctrine cannot be considered
a compromise. Nor is it a kind of middle ground in
which al-Maturidi and his followers adhere to a mod-
erate position. It is, rather, a question of a synthesis
which takes both sides into consideration - the act’s
createdness by God as well as man’s responsibility for
his own acts.’According to al-Maturidi, man is act-
ing in the real sense. At the same time, his acts are
created by God."

Al-Maturidi solves this pretended contradiction by
broadening his concept of the capacity to act. In his
interpretation, there is not merely one capacity, but
two.""The first of these powers relates to the means and
the tools whose existence has to precede acts in time.
These means, referred to as “gifts of grace” (i ‘am) by
al-Maturidj, are not created explicitly with regard to
the acts. However, if they are lacking, the acts can-
not be performed.”What he means here is, on the one
hand, external conditions for the act (such as suffi-
cient financial means), and, on the other hand, indi-
vidual dispositions of the acting human, such as his
physical and mental health.)®

The second kind of capacity takes effect at the very
moment the act occurs.*As al-Maturidi explains, this
power is identical with the act of free choice (ihtiyar)
to perform an act, by which reward or punishment
(during the Final Judgment) will be determined.”®

By means of his concept of the twofold power to act,
al-Maturidi is able to combine both extreme posi-
tions-only God or merely the human acting-by declar-
ing their alleged consequences irrelevant. He shares
the Jabriyya conviction that God is the one almighty
creator of all that exists-consequently of all human
acts, But, as he objects, this conviction must not nec-
essarily imply that man has no ability to effect his fate

in the other world. This would contradict those verses
of the Qur'an that transmit orders and verdicts,'as
well as those verses that contradict verses that express
threats and promises."”

According to al-Maturidi, these verses do not con-
tradict the acts’ createdness by God. God did create
the acts the way they were, He brought them into
existence out of non-existence. But at the same time,
they are the acts of the human who acqmres'”and
performs them.”

This is also valid because reason does not allow the
attribution of obedience or disobedience, or declina-
ble or objectionable acts to God. But, as such acts un-
doubtedly exist, one cannot characterize God as the
sole originator of all acts.*And, finally, each human
being knows from experience that he himself chooses
and carries out his own actions.?*

And so we find three ways of acquiring knowledge:
revelation, reason and sensual impressions. Each of
these deny the consequences the Jabriyya draws of
their doctrine of God’s sole power to create. But, as
al-Maturidi adds, these theologians do not accept
personal sensual impressions as a means of acquiring
knowledge, so a dlspute with them would not make
any sense anyway.”*

Thus al-Maturidi describes man as truly acting, in
contrast to the Jabrite doctrine. This does not, how-
ever, mean that man is the sole creator of his acts, as
the Mu'tazila maintains in general.”For all that, it is
still God who is the creator of the act.**To prove this,
al-Maturidi uses very detailed yet diffuse arguments,
which I can only as follows:

- There are human acts that human imagination (au-
ham) and reason (‘uqil) are not able to comprehend.”

- There are acts that man is not able to rate as good
or evil.*

- There are acts that harm or hurt the human per-
forming them.”

- People say “la haliqa ghairu llah wa-la rabba si-
wahu” (there is no creator but God and no Lord other
than him).

- If man were the sole creator of his acts, God would

not possess eternal and everlasting omnipotence.
Hence, He would be a servant (‘abd), not the Lord.*

- Created objects (a°yan) are composed of or separated
from one another; they are in movement or at rest.
Only God can assign these states to them.*
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- It is definitely expressed in Q 23:91* that there is
only one creator.”

- God can only be the sovereign of everything if He
is the creator of everything.®

- Man is not capable of anything unless God empow-
ers him. Therefore he cannot be a creator®

- If God did not create the acts, the arguments (hu-
jaj) He assigned to His messengers would be void.*

By means of these and other arguments taken from
the revelation and human reason al-Maturidi demon-

strates that none of these opposing theories of action -

is suitable to solve the dilemma I outlined at the be-
ginning of my presentation, i.e. the relation between
the almighty God as the creator and the human be-
ing as responsible for his acts. On the other hand,
both of these views can by substantiated by the Holy
Scripture. In the Qur'an we find not only verses that
prove the Divine determination of human acts,**but
ones that support human self-responsibility as well.”
I have already pointed out that the supporters of one
position take no notice of verses contradictory to their
attitude. As for al-Maturidi, he tries to consider both
positions. Thus the question is how he interprets the
qur’anic verses in order to prove his rational attitude
- by means of the revelation. After all, it is the Quran
itself as the word of God whose coherency is put at
stake by verses that at first sight contradict each other.

I11. Interpretation of the qur'anic Verses
1. God’s Power to Create

Firstly, it would be interesting to look at al-Maturidi’s
interpretation of some of the verses he uses as an ar-
gument against the Muctazilite doctrine of the exclu-
sively human capacity to act.

a) Q 10:22: “Tt is He who enables you to travel on land
and sea.”s

Concerning this verse, al-Maturidi in his Ta'wilat ahl
as-sunna specifies various possibilities of exegesis:
-“Enable to travel” (yusayyirukum) can mean “con-
strain” or “subject” (sahhara), in the sense that God
constrains man from the continent and the sea, as
both of these places can be fearsome and dangerous.
But God protects man, so that he can fulfill his du-
ties. People are not able to defend inhabitants of the
mainland or sailors against the dangers to which they
are exposed.” In this context, al-Maturidi refers to Q
16:14: “And it is He who subjected the sea for you.” Fol-
lowing this interpretation, Q 10:22 deals with God’s

‘mercy and kindness towards man, and man’s obliga-

tion to be thankful.

- The second possibility to read this verse aims at God’s
power to create. Once again, al-Maturidi quotes an-
other verse of the Quran as a reference. In Q 34:18:
“And We placed between them and the cities which We
had blessed [many] visible cities. And We determined
(wa-qaddarna) between them the [distances of] jour-
ney, [saying], “Travel between them by night or day in
safety™ al-Maturidi sees “determination” (faqdir) as
a synonym of “creation” (tahlig), such that this verse
proves the creation of human acts by God (for trav-
elling is a human action that Gods attributes to him-
self). This demonstrates that he is the creator (this
time: munshi’) of human acts.*

- Al-Maturidi seems somewhat less convinced of
the third possible interpretation. Here, the main-
land and the sea symbolize each situation (hal) and
each moment in time (wagqt) for which the creatures
are obliged to thank God. As another example, al-
Maturidi quotes Q 30:41: “Corruption has appeared
throughout the land and sea.” In this context, it is
merely expressed that corruption can appear every-
where. Thus Q 10:22, too, is meant to remind people
to be grateful for divine benefits.*

In his Kitab at-Tauhid, al-Maturidi refers to Q 10:22
as an argument against the Mu‘tazila. But his exege-
sis in the Ta'wildt seems somewhat lacking, He does
not explicitly commit to the one interpretation that -
supports his rational argument; in fact, he does not
offer any rational argument at all. Al-Maturidi only
quotes other verses of the Qur'an that explain the three
possibilities of interpretation he presents. Therefore
his exegesis can more accurately be classified into the
traditional Tafsir.

b) We get another view if we look at al-Maturidr’s in-
terpretation of a second verse with which he coun-
ters the Muctazila in his Kitab at-Tauhid. Q 16:80
reads “and made for you from the hides of the ani-
mals tents.”™ It is worthwhile regarding the broader
context of al-Maturidi interpretation in the Ta'wilat.
The preceding verse is: “Do they not see the birds con-
trolled in the atmosphere of the sky? None holds them
up except Allah.”As al-Maturidi alludes, birds are mat-
ters like all others. They are unable to stay in the air
by themselves. Thus, if God is capable of influencing
their flying, he must also be capable of existentializ-
ing and annihilating all of creation.*
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In this verse, al-Maturidi sees a clear refutation of
the Muctazilite doctrine. Flying, obviously, is an act
of the birds. But in this context, God ascribes it to
himself. That is proof that God holds an act of cre-
ation in the flying of the birds.** Consequently, al-
Maturidi explains one act generated by two origina-
tors, a fact that proves him to be an adherent of Aba
Hanifa.* If we now look at al-Maturidts interpreta-
tion of Q 16:80, we will find another refutation of
the Muctazila. At the beginning of this verse God de-
clares that he “made for you from your homes a place
of rest.” This rest is an act of man. But in this con-
text, God ascribes the act and the creation concern-
ing it to himself*

We can see that al-Maturidi is able to reject the Jabrite/
Muctazilite view of the human as sole originator of his
actions not only by means of rational argumentation,
but by citing the Holy Scripture as well. In this context
we have to keep in mind that he does not deny the act-
ing part of the human as such, but rather man’ sole
acting part. In his exegesis of the Qur'an, al-Maturidi
combines the personal experience we gain from ob-
serving our surroundings (birds flying, humans rest-
ing) with the confirmation of God as the creator he
finds in the qur'anic verses. In his Kitab at-Tauhid al-
Maturidi explicitly expresses that he does not disal-
low the arguments on which the Mu‘tazila relies as
such. He writes: “Refuting the ideas of the Jabriyya,
they rely on the same arguments we elaborated.™ So
the question remains how al-Maturidi deals with the
qur'anic verses he quotes to support this attitude in
detail in the Ta'wilat ahl as-sunna.

2. Man’s Responsibility

Rejecting the Jabriyya and their doctrine concern-
ing man’s absolute powerlessness regarding his will
and his actions, al-Maturidi quotes numerous verses
of the Qur'an he regards as expressing the contrary.
Two examples:

a) Q 41:40: “Do whatever you will; indeed, He is see-
ing of what you do.™This verse demonstrates God’s
threat of hell-fire onto those who deny God’s signs in
creation or -as one might conclude-see them, but do
not act accordingly. Al-Maturidi links this verse with
others in its closer context, such as Q 41:27%and Q
41/34.5°0n this basis, he explains verse 40 to the effect
that not only mans’ destiny in the other world can dif-
fer (heaven or hell), but that humans themselves also
differ from one another with regard to their acts.”

Thus al-Mituridi examines the phrase “Do whatever
you will” with regard to two aspects. First, he states
man’s potential to choose one of both ways -the one
agreeable to God, or the opposite one. God describes
both of these ways in detail and illustrates the con-
sequences of following each one. The second aspect
concerns the Divine threat (wa‘id), for it is shown as
well that none of man’s acts escape God’s watchful
eye.*?According to al-Maturidi, the verse in question
explicitly expresses that - in this world - man is free
to choose his actions, but in the hereafter must face
the consequences.

b) In fact, when man finds himself in hell, it will al-
ready be too late. Even if he regrets his evil deeds, he
will be judged for them, as al-Maturidi gathers from
Q 2:167: “Those who followed will say, If only we had
another turn (at worldly life) so we could disassociate
ourselves from them as they have disassociated them-
selves from us.” Thus will Allah show them their deeds as
regrets upon them. And they are never to emerge from
the fire.”*In this context, it does not seem to matter if
repentance applies to the acts as such, or if it occurs
when man does not enter paradise, although he feels
entitled to do s0.**In al-Maturidi’s eyes, this verse also
demonstrates that man will be responsible for his fate
in the other world by determining his own actions.

a) The First Capacity

The first verse whose interpretation by al-Maturidi
is examined concerns leaving for battle: “And they
will swear by Allah , “If we were able, we would have
gone forth with you,” destroying themselves (through
false oaths), and Allah knows that indeed they are li-
ars.” (Q 9:42) The preceding passage shows that it is
the question of struggling “in the cause of God”.*As
al-Maturidi explains, the deniers excuse themselves
by mentioning their lack of weapons or other equip-
ment (even of provisions and the means to acquire
them). God knows, however, that they actually do
have the capacity (istita%a) to take part in the fight,
but that they lie claiming the contrary.>

In his interpretation of the verse, al-Maturidi ar-
gues once more against the Mu‘tazila, for they use
this verse as an argument to support their own doc-
trine of a capacity preceding the actual act. Finally,
the claim of those who refuse to go to battle is de-
clared a lie. This means they do have the means, i. e.
the capacity, to go out and fight, but do not actually
perform this act.”
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In the context of this verse, al-Maturidi very briefly
explains his concept of the twofold istita‘a. He explains
the “capacity of means (asbab) and states (ahwal)“ as
preceding the act. This capacity must be meant in
the qur'anic verse in question, because it lasts longer
than merely a short moment. He refers to the second
capacity as the “capacity of act” (fil). This capacity
occurs at the very moment the act is being commit-
ted.*® — Here we can see that, following al-Maturidji,

rational kalam and ta'wil actually complement each
other and lead to the same conclusion.

In contrast, the exegesis of Q 58:4: “And he who is un—"

able, then. the feeding of sixty poor persons” does not
offer any reference to a theory of act. In his Kitab al-
Tauhid, al-Maturidi quotes a part of this verse as an
argument.”’But in the Ta'wilat ahl as-sunna he ad-
dresses the greater context, ie. is divorce, reconcilia-
tion, and measures of compensation, without touch-
ing on the question of a capacity to act.’At the first
sight, this procedure may be astonishing. However, I
believe it merely illustrates that al-Maturidi does not
seize each opportunity to explain his rational doc-
trines in his exegesis of the Quran. Rather he takes
the Qur'an seriously in its situational context and ap-
. preciates it as well.
b) The Second Capacity

Thus al-Maturidi joins the Mu‘tazila inasmuch as he
confirms a capacity to act that has to precede the ac-
tual action. But he declares that this capacity is. not
the only effective one. To explain this, he also uses
qur'anic verses as arguments. One example is Q 11:20:
“They were not able to hear, nor did they see.”™ Here,
once again, the context addresses the threat of the
hell-fire. The Mu‘tazila face some problems inter-
preting this verse, because their concept of a capacity
preceding the act seems inapplicable. As al-Maturidi
explains, the Mu‘tazila advance two different views:

- They (the evildoers) are able to see and hear. But
the verse expresses that they disregard the signs of
God in his creation that is the revelation. For -in this
world too, we say “I cannot see him/her and listen to
his/her speech.™*

- The second view says that the evildoers are able to
hear the revelation in a physical sense. But they are
deaf and blind towards the truth. That is why they
behave as though they cannot see or hear.”®

As for al-Maturidi, he holds these views as well. He
merely uses different wording when he writes that the

evildoers ignore the revealed signs from the aspects of
benevolence (rahma) and acceptance (gabiil)* -or they
were not able to hear and see with their hearts, as ex-
pressed in Q 22:46.%But, in contrast to the Mu‘tazila,
he does not see a capacity that precedes the actual act.
Rather, he declares, what is meant in this verse is the
“capacity for action” that occurs at the same time. The
“capacity of means and states” has been existent con-
cerning these evildoers, because their extremities were
complete and in sound condition (or at least nothing
converse is noted).*Al-Maturidi subsequently calls the
hearing and seeing “acquired” (muktasab), because it
is created by God.” By this he emphasizes that man is
not the creator of his actions, as that would contradict
the tauhid, ie. the belief in God as the only creator.’®

In his Kitab al-Tauhid, al-Maturidi also refers to Q
18:67 as an argument: “He said, Indeed, with me you
will never be able to have patience.” In this verse, as
he explains in his Kitab al-Tauhid, the second kind
of capacity is expressed.® But, looking at his inter-
pretation in the Ta'wilat, we find once again that al-
Maturidi poses quite a different question. Though
the verse mentions capacity (fastaffa), al-Maturidi
addresses the problem of the istitna’, that is the for-
mula in shaa llah. Al-Maturidi rejects its use, at least
if it follows the creed.”So the quotation in the Kitab
at-Tauhid could demonstrate that al-Maturidi regards
the relevance of this verse for his concept as being so
obvious that he does not consider a detailed discus-
sion or a refutation of the Mu‘tazila necessary (as his
reference to the present and the future is made clear
by the whole context.

I'V. Al-Maturidi’s Followers

Al-MaturidT's followers basically adopt the concept of
the twofold capacity and describe it in the context of
man’s responsibility for his acts - despite their divine
creation. But they differ in their manner, and they ad-
dress this theory to different degrees.

As a first example, Abii Salama al-Samarqandi (2.
half of the 4*/10" century),”'who was a “grand-stu-
dent” of al-Maturidi’s via his teacher Aba Ahmad al-
Iyadi,””merely mentions the existence of two capac-
ities to act in two short sentences.”In contrast, Aba
Sakiir al-Salimi, who lived a hundred years later, pre-
sents a summary of al-Maturidi’s doctrine. He first re-
produces the Qadarite (Mu‘tazilite, Jahmite, Rawafid,
Karramite) and Jabrite theories,*and then ascribes the
ability to perform his own acts to man. But man is
not able to perform them on his own, but by means
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of a guwwa God creates in him at the very moment
of action.?And al-Salimi seemingly outnumbers al-
Maturidi, assuming not only two, but three capacities.
But looking more closely, we see that this quantity is
merely due to the fact that al-Salimi differentiates al-
Maturidt’s first capacity which, as we remember, em-

braces both the external and the internal conditions’

necessary to perform an act”On. the other hand,
Abu [-Yusr al-Bazdawi (or al-Pazdawi, died 493/1099)
mentions just one capacity to act and thus seems to
be closer to al-Asari than to al-Maturidi”” But in his
interpretation of Q 9: 42, this author also deals with
the conditions of human actions, as they are intact ex-
tremities, so that we must assume a twofold capacity
as well ®Abii I-Mu‘in an-Nasafi (died 508/1114) on his
part expresses this theory in a more precise way,”as
do the theologians who directly took from his writ-
ings.**Even al-Saffar al-Bukhari (died 354/1139), who
is a rather inventive theologian, represents the exact
doctrine of al-Maturidi.*

If we take a look at the further development of Mus-
lim theology, we find that is it clearly influenced
by al-Maturidi - and not merely in the Ottoman
era.” For example, the influential Egyptian scholar
Muhammad ¢Abduh (died 1323/1905)**was without
a doubt influenced by his theology, including the
theory of human acts.**We can ascribe the great-
est impact on the spread of al-Maturidi’s ideas to
Abii Hafs “Umar al-Nasafi (died 537/1142) and his
CAqa'id. This confession of faith has not only been
printed and published in a number of annotated
translations in recent history,*but is meanwhile
available on the internet in innumerable versions.

Dipnotlar

I believe this enormous popularity is proof enough
to show the relevance of al-Maturidi’s theology to
contemporary discourse.

V. Conclusion

In summary, al-Maturidi's concept of the twofold ca-
pacity to act can be explained on the basis of three
different kinds of tension.

- On a systematic level, the relation between tradition
and reason is the relevant concept. The comparative
regard to al-Maturidi’s writings offers an opportunity
to integrate qur'anic verses that at first sight render
controversial contents into a coherent system - with-
out explaining away differences in wording, Thereby
neither the authority of the Holy Scripture is ques-
tioned, nor is man forced to give up his ratio.

- With regard to content, I have now illustrated that
human freedom of decision and of action can be con-
nected to Divine influence. To make use of the first
istita‘a, that is corporal sanity and suitable external
circumstances, man needs the second capacity to act,
which God grants him at the very moment of the ac-
tion. Without it, he is incapable of deciding in self-re-
sponsibility, an assumption which allows him to de-
termine his destiny in the other world.

-Finally, I have demonstrated how opposing theo-
logical attitudes can be combined, so that this oppo-
sition can at least be modified. Insofar, the theology
developed by al-Maturidi and his followers can be
seen as a possibility to reconcile extreme views which
- at first glance - are insurmountable. It remains to
be seen to what extent modern discourse will make
use of this chance.

b

1 A German version of this article has been published: Brodersen, A., (2013), Gattliches und menschliches Handeln im ma-
turiditischen kalam, Jahrbuch fiir Islamische Theologie und Religionspadagogik 2, p. 117-139.
2 Cerié, M. (1995), Roots of Synthetic Theology in Islam. A Study of the Theology of Abit Mansar Al-Maturidi (d. 333/944),

Kuala Lumpur, p. 234-235.
3 Berger, L., (2010), Islamische Theologie, Wien, p. 60.

4 In this context, three basic principles can be observed: a) The humans act by means of a power (istifa ‘a) granted by God.
Thus, performing an act is acquisition (kasb, iktisab) of an act created by God (Gimaret, D., (1990), La doctrine dal-Ash-
“ari, Paris, p. 131; concerning al-A3¢ari’s argumentation against the Mu‘tazila p. 132-136). b) This capacity is awarded to
the human in the very moment of acting (Gimaret, D., (1990), p. 136-145; Schéck, C., (2004), Maglichkeit und Wirklich-
keit menschlichen Handelnp, Dynamis’ (qiiwa/qudra/istita‘a)in der islamischen Theologie. Traditio 59, p. 118-121). Yet this
capacity does not effect the act as such, but merely its acquisition (Schéck, C., (2004), p. 120). c) The power is valid for
just one act, that is the act performed, and not for its opposite (Gimaret, D., (1990), p. 145-148).

5  Although this statement cannot be generalized, see Berger, L., (2010), p. 62-63.

6  The most prominent supporter of this doctrine was Dirar b. ' Amr (died 200/816), who - in this point-clearly differs from
the view held by the Mu‘tazila in general (and by the Murji‘a, see Berger, L., (2010), p. 6). Following Dirar, the human act
is generated by two originators, which is God who creates it, and man who acquires it. He is able to perform the act by
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means of a capacity he possesses in advance, in contrast to the AS<arite doctrine, that precedes the actual act (cf. Nagel,
T, (1994), Geschichte der islantischen Theologie, Miinchen, p. 112-113; regarding the Imamite HiSam b. al. Hakam’s (died
179/765) similar doctrine see van Ess, J., (1991), Theologie und Gesellschaft im 2. Und 3. Jahrhundert Hidschra. Eine Gesc-
hichte des religiésen Denkens im friihen Islam, Vol. I, Berlin, New, York, p. 247-248; see also the summary in Ess, J., (1997),
Theologie und Gesellschaft im 2. Und 3. Jahrhundert Hidschra. Eine Geschichte des religiosen Denkens im frithen Islam, Vol.
IV, Berlin, New, York, p. 480-489).

E. g. Q 479, cf. Schmidtke, P, (in print), Rationale Theologie, in Brunner, R. (ed.), Einfithrung in den Islam, Stuttgart;
Rudolph, U, (1997), Al-Maturidi und die sunnitische Theologie in Samarkand, Leiden, New York, Kéln, p. 337.
With reference to Q 14:4 and other verses, see Schmidtke, S.,"(in print).

See Gimaret, D., (1980), Théories de lacte humain en théologie musulmane, Paris, p. 179.

Cf. Abi Mansiir al-Maturidi, (ed. 2003), Kitab al-Tauhid, p. 365.

“ala gismain, cf. Abi Mansir al-Maturidi, (ed. 2003), p. 410.

Abi Mansir al-Maturidi, (ed. 2003), p. 410. Al-Maturidi escapes the criticism of supporting the mu‘tazilite doctrine of
the anteriority of man's capacity to act by accentuating the conditional against the temporal relation between capacity and
act. Cf. Schack, C., (2004), p. 125.

Abi Mangiir al-Maturidi, (ed. 2003), p. 411-414; Schack, C., (2004), p. 122-123.

But, as al-Maturidi remarks, this point was controversial (see Abii Mangir al-Maturidi, (ed. 2003), p. 411. The view of a
capacity preceding the act was also being held. A reason for this discordance could be that Abii Hanifa, whose authority
the Maturidites lean on, did not formulate a clear position, see Rudolph, U., (1997), p. 338.

Abiit Mansir al-Maturidi, (ed. 2003), p. 411.

Al-Mituridi quotes Q 41:40 “Do whatever you will; indeed, He is seeing of what you do” and Q 22/77 “O you who have
believed, bow and prostrate and worship your Lord and do good”.

Examples: Q 2:167 “Those who followed will say, “If only we had another turn so we could disassociate ourselves from them
as they have disassociated themselves from up.” Thus will Allah show them their deeds as regrets upon them. And they are
never to emerge from the fire"and Q 56:24 “As reward for what they used to do"; see Abi Mansar al-Maturidi, (ed. 2003),
p- 358. - )

Though al-Maturidi never declares the meaning of the terminus “acquisition” (kasb, iktisab), cf. Gimaret, D., (1980), p.
185-186.

Cf. Ab@a Mansir al-Maturidi, (ed. 2003), p. 358-359.

Abia Mansir al-Maturidi, (ed. 2003), p. 359.

Abii Mansir al-Maturidi, (ed. 2003), p. 360.

Abii Mansir al-Maturidi, (ed. 2003), p. 360; cf. Ceri¢, M. (1995), p. 211.

In contrast to his Hanafi predecessors, in this point al-Maturidi had to face a concrete challenge occurred by the doctrine
of his contemporary al-Ka*bi (died 319/931), cf. Rudolph, U, (1997), p. 339.
Cf. AbG Mansir al-Maturidi, (ed. 2003), p. 364.

Cf. Abii Mansir al-Maturidi, (ed. 2003), p. 365-366.

Cf. Abti Mansir al-Maturidi, (ed. 2003), p. 366-367.

Cf. AbQi Mansiir al-Maturidi, (ed. 2003), p. 367.

Cf. Abi Mansir al-Maturidi, (ed. 2003), p. 367.

Cf. Abi Mansir al-Maturidi, (ed. 2003), p. 368.

Cf. Abi Mansr al-Maturidi, (ed. 2003), p. 368-369.

“God has not taken any son, nor has there ever been with Him any deity. ~
Cf. Abit Mansiir al-Maturidi, (ed. 2003), p. 369. The mutual hindrance of two or more creators as explained in the
following parts of the verse led to a popular argument for God’s oneness, used as well by al-Maturidi (cf. Abii Mansir
al-Maturidi, (ed. 2003), p. 38-39); relating to its origin cf. Rudolph, U, (1997), p. 370. N

Cf. Abi Mansiir al-Maturidi, (ed. 2003), p. 370,

Cf. Abit Mansiir al-Maturidi, (ed. 2003), p. 371.

Cf. Abti Mansar al-Maturidi, (ed. 2003), p. 372.

E. g. Q 10:22; 16:80; 34:18.

E. g Q 9:42; 58:4.

Abit Mansir al-Méturidi, (ed. 2003), p. 407.

Abil Marisiir al-Maturidi, (ed. 2005), Ta'wilat ah las-sunna, VI, Beirut, p. 27.

Abi Mansir al-Maturidi, (ed. 2005),VI, p. 27.

Abii Mansir al-Maturidi, (ed. 2005), VI, p. 27.

Abil Mansir al-Maturidi, (ed. 2003), p. 408.

Abt Manstr al-Maturidi, (ed. 2005), VI, s 545.

Abid Manstr al-Maturidi, (ed. 2005), VI, p. 546.

Concerning this concept in the doctrines of Abii Hanifa and his followers, cf. Rudolph, U, (1997), p. 337-338.
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Cf. Abii Mansir al-Maturidi, (ed. 2005), VI, p. 547. Al-Maturidi considers making the homes and living in them as acts
which merely at first sight are different, as he explains p. 546. '

Abii Mansir al-Maturidi, (ed. 2003), p. 361; cf. Gimaret, D., (1980), p. 179-180.

Abii Mansir al-Maturidi, (ed. 2003), p. 358.

“But We will surely cause those who disbelieve to taste a severe punishment, and We will surely recompense them for the
worst of what they had been doing”

“And not equal are the good deed and the bad. Repel [evil] by that [deed] which is better” Cf. Abi Mansiir al-Maturidj,
(ed. 2005), IX, p. 86.

Abii Mansir al-Maturidi, (ed. 2005), IX, p. 86.

Abii Mansiir al-Maturidi, {ed. 2005), IX, p. 86.

Abii Mansir al-Maturidi, (ed. 2003), p. 358; Aba Mansir al-Maturidi, (ed. 2005), I, p. 616-617.

Abit Mansiir al-Maturidi, (ed. 2005), I, p. 617, with reference to Q 2:111 and Q 19:79-80. 2

Cf. Abii Mansir al-Maturidi, (ed. 2003), 1, p. 412-413.

Abi Mansir al-Maturidi, (ed. 2005), V, p. 378; cf. Schack, C., (2004), p. 122-123.

Abfi Mansir al-Maturidj, (ed. 2005), V, p. 378.

Abft Mansiir al-Maturidi, (ed. 2005), V, p. 378.

Abifi Mansir al-Maturidi, (ed. 2003), p. 411.

Abii Mansiir al-Maturidi, (ed. 2005), IX, p. 560-564.

Abli Mansir al-Maturidi, (ed. 2003), p. 414

Abit Mansir al-Maturidi, (ed. 2005), VI, p. 114.

Abii Mansiir al-Maturidi, (ed. 2005), VI, p. 114.

Abii Mansir al-Maturidi, (ed. 2005), VI, p- 114.

“So have they not traveled through the earth and have hearts by which to reason and ears by which to hear? For indeed, it is
not eyes that are blinded, but blinded are the hearts which are within the breasts”; cf. Abti Mansir al-Maturidj, (ed. 2005),
VI, p. 114.

Abfi Mansiir al-Maturidi, (ed. 2005), VI, p. 114.

Abii Mansir al-Maturidi, (ed. 2005), VI, p. 115.

Rudolph, U, (1997}, p. 342.

Abii Mansir al-Maturidi, (ed. 2003), p. 414.

Abii Mansir al-Maturidi, (ed. 2003), p. 624-630.

To this temporal classification cf. Rudolph, U, (1997), p. 151, note 91.

Cf. Rudolph, U, (1997), p. 151, note 92.

Abii Salama al-Samarqandji, (ed. 1989), Jumal usiil al-din, Istanbul, p. 25.

Abii Sakiir al-Salimi, (Ms), Al-Tamhid fi bayan al-taulid, Berlin, fol. 122b-123a.

Abii Sakiir al-Silimi, (Ms), fol. 123a.

Abit Sakiir al-Salimi, (Ms), fol. 123a. The obvious confusion of the terms istita‘a al-fil and istita‘a al-ahwal is presumably
due to the process of text tradition, not the author’ error.

Although, unlike al-As¢ari, he does not identify man’s act with God’s, cf. Gimaret, D., (1980), p. 190-152. On the other
hand, al-Bazdawi only mentions the term kasb as relating to the doctrine of al-A$<ari; see Abti I-Yusr Muhammad al-Baz-
dawi (ed. 1963), Kitab Usal al-Din, Kairo, p. 100.

Rudolph, U, (1997), p. 372 assumes for al-Bazdawi a return to the former tradition and points out that the author does
not use the term istifa‘a, but rather guwiva to designate the capacity to act. But his younger contemporary Abi 1-Mun
al-Nasafi already refers to the synonymy of these and other expressions, such as qudra and tdqa, and their use as equiva-
lents by the mutakallimiin (Abf 1-Mu‘in al-Nasafi, (ed. 1990-1993), Kitab tabsirat al-adilla ft usal al-din, (Damaskus), p.
541.

Abii I-Mu‘n al-Nasafi, (ed. 1997), Kitab Bahr al-kalam, Kairo, p. 163-166; (ed. 1986), Al-Tamhid li-gawa‘id al-tauhid,
Kairo, p. 257. 278; (ed. 1990-1993), p. 541; Gimaret, D., (1980), p. 195-200. )

Cf. Abli Hafs “Umar al-Nasafi (died 573/1142), (ed. 1843), Al-°Aqa@’id, (London), p. 2; Nir al-Din al-Sabiini (died
580/1184), (ed. 1969), Kitab al-Bidaya min al-kifaya fi l-hidaya, Kairo, p. 107-110; Abi 1-Barakat al-Nasafi (died
710/1310), (ed. 2003), Kitab al-Ftimad fi l-i‘tigad, Frankfurt/Main, p. 19. 138; Gimaret, D., (1980), 208-213.

Abn Ishaq al-Saffar al-Bukhari, (ed. 2011), Talkhis al-adilla li-qawa‘id al-tauhid, Beirut, p. 177-179. 669-674.

Cf. Badeen E., (2008), Sunnitische Theologie in osmanischer Zeit, Wirzburg 2008, especially p. 24. 57. 60; Kamal al-Din
al-Bayadi, (ed. 1949), Isharat al-maram min “ibarat al-imam, Kairo, p. 256-264.

Berger, L., (2010), p. 127-130.

Rudolph, U, (1997), p. 340.

Example: Introduction to the Islamic Creed, transl. Musharraf Hussain al-Azhari, Invitation Publishing House UK, ?2005,
on the internet with the following recommendation: “Imam Abu Hafs (D573 AH) wrote a short, succict (sic) and accu-
rate summary of the authentic Muslim beliefs in his popular work, ‘Aqaa’id an-Nasafi. This short tract has been highly

365



.r_"

ULUSLARARASI iMAM MATURIDI SEMPOZYUMU

praised by all the scholars for its brevity, accuracy and completeness, Some 25 commentaries have been written on it. One
of the most popular was the commentary written by Sad ud-Din Taftazaani (d. 793 AH). Since then, it has been taught
in Islamic schools and seminaries throughout the world, particularly in Central and South Asia” - Important here is the
description as “summary of the authentic Muslim (not “Maturidi” or at least “Hanafi"!) beliefs”.
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