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Abstract
Despite recognition of Abū l-Ḥasan al-Rustughfanī (d. ca. 345/956) as the most important student of Abū Manṣūr al-Māturīdī (d. 333/944), a sustained treatment of his
theological views has not hitherto appeared. One of the challenges that has been
identified in prior studies is a lack of primary sources. To overcome this obstacle,
I analyse manuscripts of “Bāb al-mutafarriqāt min fawāʾid” and “al-Asʾila wa-l-ajwiba,”
two texts recording al-Rustughfanī’s theological responsa, locating them within available bibliographic information and discussing the question of literary structure. I then
contextualise the material within the polemical milieu of mid-fourth/tenth century
Samarqand, arguing that al-Rustughfanī is the earliest figure in the Samarqandī Ḥanafī
kalām tradition to self-consciously adopt the full name ahl al-sunna wa-l-jamāʿa to
express his theological identity. Finally, I provide an annotated theological overview
of the main doctrines found in the texts with a detailed case study on divine speech and
the Qurʾān, showing how al-Rustughfanī bridges the gap between al-Māturīdī’s rationalistic kalām and the Ḥanafī traditionalism of al-Ḥakīm al-Samarqandī (d. 342/953).

Keywords
al-Māturīdī – al-Rustughfanī – Ḥanafī – Samarqand – theology

1

Introduction

Abū Manṣūr al-Māturīdī (d. 333/944) from Samarqand in Transoxiana is
acknowledged today as a significant theologian and exegete, the eponym of
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96

Harvey

a school of Sunnī kalām. Yet historical scholarship has established that the
impact of his thought was neither felt immediately within the wider Islamic
world, nor even within his own region.1 Export of Arabic Samarqandī theology in the fourth/tenth century did not then match the city’s trade in paper,
which was made from silk and was sent far and wide.2 The first clear sign
of al-Māturīdī’s emergence as the most important early mutakallim for the
Ḥanafīs of Transoxiana who referred to themselves as ahl al-sunna wa-l-jamāʿa
is found in the late fifth/eleventh century Uṣūl al-dīn of Abū l-Yusr al-Bazdawī
(or al-Pazdawī) (d. 493/1099). In his introduction, he remarks:
I found texts in the discipline of theology (ʿilm al-tawḥīd) by the teacher,
leader and renunciant Abū Manṣūr al-Māturīdī al-Samarqandī upon
the way of the People of Precedent and the Community (ahl al-sunna
wa-l-jamāʿa). He was one of the heads of the People of Precedent and the
Community and a worker of saintly marvels.3
At least for the purpose of al-Bazdawī’s narrative, the century and a half
since al-Māturīdī had initiated his theological system in Samarqand sufficed
to obscure any significant developmental role for the figures that immediately followed him. But one of his direct students, Abū l-Ḥasan ʿAlī b. Saʿīd
al-Rustughfanī4 (d. ca. 345/956), does continue to make a notable appearance
1 Ulrich Rudolph, Al-Māturīdī and the Development of Sunnī Theology in Samarqand, trans.
by Rodrigo Adem (Leiden: Brill, 2015), 319–20; William Montgomery Watt, “The Problem of
al-Māturīdī,” in Mélanges d’Islamologie, ed. by Pierre Salmon (Leiden: Brill, 1974), 265–6.
2 See Marufjon Salimov, “Paper,” in The Treasury of Oriental Manuscripts, ed. by Abu Rayhan
al-Biruni Institute of Oriental Studies (Tashkent: UNESCO, 2012), 117. By this period, Persian
was the official spoken language in the region and had recently replaced Arabic as the official
written language, yet Arabic was the main religious language of Muslims. See Richard N. Frye,
“The Sāmānids,” in The Cambridge History of Iran, Volume 4: The Period from the Arab Invasion
to the Saljuqs, ed. by Richard N. Frye (Cambridge: Cambridge University Press), 146.
3 Abū l-Yusr al-Bazdawī, Uṣūl al-dīn, ed. by Hans Peter Linss (Cairo: al-Maktaba al-Azhariyya
li-l-turāth, 2003), 14.
4 Some of the bibliographic literature uses the spelling “al-Rustufaghnī,” derived from the village of Rustufaghn in or near Samarqand. See Abū Saʿd al-Samʿānī, al-Ansāb, ed. by ʿAbd
al-Raḥmān b. Yaḥyā al-Muʿallimī (Hyderabad: Dāʾirat al-maʿārif al-ʿUthmāniyya, 1977),
6:117. It seems that the discrepancy comes from the spelling of this place, as it is recorded
as Rustaghfan in Yāqūt al-Ḥimawī, Muʿjam al-buldān (Beirut: Dār al-ṣādir, 1977), 3: 43. The
variation “al-Rustufaʿnī” (probably a typological error for al-Rustufaghnī) is found in ʿUmar
b. Muḥammad al-Nasafī, al-Qand fī dhikr ʿulamāʾ al-Samarqand, ed. by Naẓar Muḥammad
al-Fārayābī (Riyadh: Maktabat al-kawthar, 1991), 392. The authors of the majority of bibliographic and theological texts write “al-Rustughfanī.” See Ḥājjī Khalīfa, Kashf al-ẓunūn ʿan
asāmī l-kutub wa-l-funūn (Beirut: Dār iḥyāʾ al-turāth al-ʿArabī, 1941), 1: 67; ʿAbd al-Qādir b. Abī
l-Wafāʾ, al-Jawāhir al-muḍiyya fī ṭabaqāt al-Ḥanafiyya, ed. by ʿAbd al-Faṭṭāḥ Muḥammad
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in the succeeding theological literature. His opinions are cited multiple times in
the voluminous Tabṣirat al-adilla of Abū l-Muʿīn al-Nasafī (d. c. 508/1114), alongside two of his named books al-Irshād (or Irshād al-muhtadī) and Kitāb
al-Zawāʾid wa-l-fawāʾid fī aṣnāf al-ʿulūm.5 The received view of scholarship
has long been that all of these texts are lost and with them the opportunity to
study at first hand the earliest reception of al-Māturīdī’s theology and what it
may tell us about the formative development of the tradition.6 Yet this judgement has started to be overturned by the study and publication of manuscripts
al-Ḥalw (Cairo: Dār al-ḥajr, 1993), 2: 570; Abū l-Muʿīn al-Nasafī, Tabṣirat al-adilla fī uṣūl al-dīn,
ed. by Muḥammad al-Anwar Ḥāmid ʿĪsā (Cairo: al-Maktaba al-Azhariyya li-l-turāth, 2011),
1: 99. In the manuscripts used in the present study, “al-Rustufaghnī” is found in Abū l-Ḥasan
al-Rustughfanī, “Bāb al-mutafarriqāt min fawāʾid al-shaykh al-imām al-ajall Abī l-Ḥasan ʿAlī
b. Saʿīd al-Rustughfanī raḥimahu llāh,” in Majmūʿ al-nawāzil wa-l-ḥawādith wa-l-wāqiʿāt, by
Aḥmad b. Mūsā al-Kashshī (Süleymaniye Library, Istanbul, MS Fatih 2467), 1v, and in Abū
l-Ḥasan al-Rustughfanī, “Bāb al-mutafarriqāt min fawāʾid al-shaykh al-imām al-ajall Abī
l-Ḥasan ʿAlī b. Saʿīd al-Rustughfanī raḥimah Allāh,” in Majmūʿ al-nawāzil wa-l-ḥawādith
wa-l-wāqiʿāt, by Aḥmad b. Mūsā al-Kashshī (Süleymaniye Library, Istanbul, MS Yeni Cami
547), 285v, 288r, 288v. It appears to be “al-Rustawghanī” in Abū l-Ḥasan al-Rustughfanī, “Bāb
al-mutafarriqāt min fawāʾid al-shaykh al-imām al-ajall Abī l-Ḥasan ʿAlī b. Saʿīd al-Rustughfanī
raḥimahu llāh,” in Majmūʿ al-nawāzil wa-l-ḥawādith wa-l-wāqiʿāt, by Aḥmad b. Mūsā al-Kashshī
(Beyazıt Library, Istanbul, MS Veliyüddin Efendi 1545), 276v, but is clearly al-Rustughfanī on
280v. In Abū l-Ḥasan al-Rustughfanī, “al-Asʾila wa-l-ajwiba,” Süleymaniye Library, Istanbul,
MS Murad Mulla 1829, 154v, it is written as al-Rustughfanī, though as I show below this is a
secondary text likely excerpted from a copy of “Bāb al-mutafarriqāt min fawāʾid.” For the purposes of the article, I concur with Rudolph in using the familiar al-Rustughfanī; see Rudolph,
Al-Māturīdī, 140, n. 90.
5 Al-Nasafī, Tabṣirat al-adilla, 1: 240, 556. Other bibliographic sources also reference a text
of legal rulings, Fatāwā al-Rustughfanī and one of legal disagreements ( fī l-khilāf ). ʿUmar
Riḍā Kaḥḥāla, Muʿjam al-muʾallifīn: tarājim muṣannifī l-kutub al-ʿarabiyya (Beirut: Muʾassasat
al-risāla, 1993), 2: 445; Muḥammad ʿAbd al-Ḥayy al-Laknawī, Kitāb al-Fawāʾid al-bahiyya fī
tarājim al-Ḥanafiyya, ed. by Muḥammad Badr al-Dīn Abū Firās al-Naʿsānī (Cairo: Maṭbaʿat
al-saʿāda, 1906), 65. See also Rudolph, Al-Māturīdī, 142–4. Fatāwā al-Rustughfanī is possibly
the short collection of legal verdicts attributed to him in Majmūʿ al-nawāzil, which is distinct
from those found in “Bāb al-mutafarriqāt min fawāʾid.” See MS Fatih 2467, 22r-27v.
6 See Rudolph, Al-Māturīdī, 143–4. In his encyclopedia entry, Muhammed Aruçi declares that he
could not confirm whether any of his writings were extant. Muhammed Aruçi, “Rüstüfağnî,”
in TDV İslâm Ansiklopedisi (Istanbul: İSAM, 1988–2016). Farouq al-ʿOmar notes the single
page of the manuscript “al-Asʾila wa-l-ajwiba” that can credibly be ascribed to him and translates the beginning of it. He also claims that a copy of Irshād al-muhtadī is said to be extant
in Berlin. Farouq al-ʿOmar, “The Doctrines of the Māturīdite School with Special Reference
to As-Sawād al-Aʿẓam of al-Ḥakīm al-Samarqandī,” (PhD diss., University of Edinburgh, 1974),
33–4. The cited reference to al-Rustughfanī’s text in Wilhelm Ahlwardt’s handlist of Arabic
manuscripts comes in a general bibliographic entry for theological works and not an entry
for an extant manuscript. See Wilhelm Ahlwardt, Die Handschriften-Verzeichnisse der königlichen Bibliothek zu Berlin (Berlin: A. Asher & Co., 1887–89), 2:391.
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located in Turkish libraries that contain a sizable number of his theological
and legal responsa.7
In this article, I explore al-Rustughfanī’s written theological legacy from
a chapter of the text Majmūʿ al-nawāzil wa-l-ḥawādith wa-l-wāqiʿāt by the
Samarqandī Ḥanafī scholar Aḥmad b. Mūsā b. ʿĪsā al-Kashshī (d. 550/1155).8
This selection of responsa is titled “Bāb al-mutafarriqāt min fawāʾid al-shaykh
al-imām al-ajall Abī l-Ḥasan ʿAlī b. Saʿīd al-Rustughfanī raḥimahu llāh (Chapter
of Miscellany from the Benefits of the teacher, the leader, the illustrious Abū
l-Ḥasan ʿAlī b. Saʿīd al-Rustughfanī, may God have mercy on him).” In what
follows, I will provide a biographical summary for al-Rustughfanī, give details
of the manuscripts that I have consulted and determine where the text fits into
the available bibliographic information on al-Rustughfanī, and its relationship
to a separate single manuscript page also ascribed to him, “al-Asʾila wa-lajwiba (Questions and Answers).” Then, I will discuss the literary structure of
the text, the polemical religious context of fourth/tenth-century Samarqand
that it reveals and provide an annotated overview of its theological contents.
Finally, I will present a more detailed case study on the important theological issue of the Qurʾān and divine speech, highlighting the kinds of insights
that al-Rustughfanī’s surviving corpus can provide into the reception history of
al-Māturīdī’s thought and the wider Samarqandī Ḥanafī tradition.
2

Biography of al-Rustughfanī

Information about the life of al-Rustughfanī is fairly scant, as it is for al-Māturīdī
himself and for other early Samarqandī scholars. William Montgomery Watt
pointed out that this is partly due to an apparent lack of interest among Ḥanafīs
7 Some contemporary Turkish researchers cite al-Rustughfanī’s “Bāb al-mutafarriqāt min
al-fawāʾid” in the collection of al-Kashshī, the major primary source of the present article. See
Abdullah Demir, “Different Interpretations of Abū Ḥanīfa: The Ḥanafī Jurists and the Ḥanafī
Theologians,” ULUM 1, no. 2 (2018): 278; Șükrü Özen, “IV. (X.) Yüzyılda Mâverâünnehirʾde Ehl-i
Sünnet-Muʿtezile Mücadelesi ve Bir Ehl-i Sünnet Beyannamesi,” İslâm Araştırmaları Dergisi 9
(2003): 52. In the time between the submission and acceptance of the present article, I have
become aware of two significant developments in publishing al-Rustughfanī’s thought. First,
Abdülmelik Tuychibaev has produced a critical edition of “Bāb al-mutafarriqāt min fawāʾid,”
under the title Mukhtaṣar fawāʾid al-Rustughfanī, for the Turkish publisher Hașimi Yayınevi.
Second, Șükrü Özen is preparing a complete edition of al-Rustughfanī’s Kitāb al-Zawāʾid
wa-l-fawāʾid fī aṣnāf al-ʿulūm, based on an extant manuscript of the text. These two books will
provide valuable resources for those wishing to further develop the lines of inquiry pursued
in this study.
8 See Khalīfa, Kashf al-ẓunūn, 2:1606.
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in writing detailed biographical works.9 What is known is that al-Rustughfanī
was born in the village of Rustaghfan (or Rustufaghn),10 in or near the city
of Samarqand, likely in the latter half of the third/ninth century.11 Under
Samanid rule, Samarqand was by this time known for its thriving Islamic scholarly culture.12 Al-Rustughfanī is titled al-faqīh (the jurist) in the late fourth/
tenth-century theological commentary Sharḥ Jumal min uṣūl al-dīn, which
indicates his juristic interests,13 as does the attribution of a collection of fatāwā
to him.14 His independence in legal matters from al-Māturīdī is alluded to by
ʿAlāʾ l-Dīn al-Samarqandī (d. 539/1144) who records that he differed from his
teacher by declaring that God would reward a qualified jurist who made an
error in his ijtihād (exhaustive legal inquiry).15 Al-Rustughfanī’s close personal
relationship with al-Māturīdī is underscored by his report of speaking to him
in a dream (after his death) and confirming his view that the supplication of
a disbeliever is not answered.16 In a similar story in the biographical literature, al-Māturīdī tells him in a dream that God may forgive a person despite
their never having prayed on account of their listening to the call to prayer
(adhān) and answering the muezzin.17 As a transmitter and practitioner of
9		
10		
11		
12		

13		

14		
15		

16		
17		

Watt, “The Problem of al-Māturīdī,” 267.
See note 4.
Biographical information on his birth date is lacking, but this seems a safe assumption
given his seniority among al-Māturīdī’s students.
See Yehoshua Frenkel, “Samarqand,” in Medieval Islamic Civilization: An Encyclopedia, ed.
by Josef W. Meri (Abingdon: Routledge, 2006), 694. Also see Marshall G.S. Hodgson, The
Venture of Islam: Conscience and History in a World Civilization (Chicago: University of
Chicago Press, 1974), 1:493.
Al-Rustughfanī reports reading the entirety of al-Shaybānī’s al-Mabsūṭ to al-Māturīdī. See
Abū Salama al-Samarqandī, Jumal min uṣūl al-dīn wa-yalīh sharḥuh, ed. by Ilhām Qāsimī
(Beirut: Dār al-kutub al-ʿilmiyya, 2015), 224. In both al-Māturīdī’s Kitāb al-Tawḥīd and
Taʾwīlāt al-Qurʾān, his own statements are regularly punctuated with phrases mentioning
his kunya Abū Manṣūr and sometimes one or more of his titles, including al-faqīh.
See note 5.
ʿAlāʾ l-Dīn al-Samarqandī, Mīzān al-uṣūl fī natāʾij al-ʿuqūl, ed. by ʿAbd al-Malik ʿAbd
al-Raḥmān al-Saʿdī (Mecca: Jāmiʿat Umm al-Qurā, 1984), 2:1132. See Aron Zysow, The
Economy of Certainty: An Introduction to the Typology of Islamic Legal Theory (Atlanta:
Lockwood Press, 2013), 271.
MS Veliyüddin Efendi 1545, 301v; MS Yeni Cami 547, 307r.
Ibn Abī l-Wafāʾ, al-Jawāhir al-muḍiyya, 2:571; Abū l-Fidāʾ Qāsim b. Quṭlūbughā, Tāj
al-tarājim, ed. by Muḥammad Khayr Ramaḍān Yūsuf (Damascus: Dār al-qalam, 1992),
205. Presumably the rationale is that the call to prayer contains the testification of faith
(shahāda). Note that Rudolph suggests that al-Rustughfanī thinks he reveals a weakness
in al-Māturīdī’s position based on the command, or call to pray in the Qurʾān (in his original publication, Rudolph uses the German word Aufforderung). This additional piece of
information is not in the two above sources that he cites and seems likely to have resulted
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al-Māturīdī’s theological method, al-Rustughfanī can be classified as a member of the grouping of Samarqandī Ḥanafīs known as the Jūzjāniyya who
were keen to develop a rationalistic kalām. This approach can be contrasted
with the more traditionalistic approach of those termed the ʿIyāḍiyya in the
literature, which notably included the son of al-Māturīdī’s teacher Abū Naṣr
al-ʿIyāḍī (d. ca. 277/890), who was named Abū Aḥmad (d. ca. mid-fourth/tenth
century), and his brother Abū Bakr (d. 361/972).18 Philip Dorroll describes the
events at the time of al-Māturīdī’s assumption of leadership of the Samarqandī
madrasa Dār al-Jūzjāniyya as follows:
Māturīdī’s accession to head instructor led to a major crisis of leadership
within the school. Upon the death of Abū Nasr al-ʿIyāḍī, it was revealed
in his will that the headship of the school should pass to his son Abū
Aḥmad. However, Abū Aḥmad was being held in captivity away from the
city as a consequence of his participation in military campaigns along
the frontier (as his father had done). Māturīdī stepped into the role of
instructor in his absence, and began to give lessons at the school. When
Abū Aḥmad was freed from slavery and returned to Samarqand, he laid
claim to his position of leadership, and Māturīdī and the other scholars
at the school dutifully respected the wishes of his father and elevated him
to the position. However, in the end it seems that after becoming a faqīh,
Abū Aḥmad gave up the position of leadership of the school to Māturīdī,
as Māturīdī was after all considered the most knowledgeable and pious
of all the ulema in the city. This turn of events apparently angered some
students of Abū Aḥmad, who in turn broke away from the school.19
It appears that al-Rustughfanī was the natural successor to al-Māturīdī in Dār
al-Jūzjāniyya and continued to teach the next generation of students, such as
Ibn Yaḥyā al-Bashāgharī, author of a commentary on Jumal min uṣūl al-dīn,
a book by another member of the circle, Abū Salama al-Samarqandī.20 The most

18		

19		
20		

from a misreading of the text. Rudolph, Al-Māturīdī, 142. See Ulrich Rudolph, Al-Māturīdī
und die Sunnitische Theologie in Samarkand (Leiden: Brill, 1997), 154.
Philip Dorroll, “The Universe in Flux: Reconsidering Abū Manṣūr al-Māturīdī’s
Metaphysics and Epistemology,” Journal of Islamic Studies 27, no. 2 (2016): 123. Also see
Ulrich Rudolph, “Ḥanafī Theological Tradition and Māturīdism,” in The Oxford Handbook
of Islamic Theology, ed. by Sabine Schmidtke (Oxford: Oxford University Press, 2016), 286.
Dorroll, “The Universe in Flux,” 122. See al-Samarqandī, Jumal, 224.
See al-Samarqandī, Jumal, 224; Ahmet Ak, “Mâtürîdîliğin Ortaya Çıkışı,” in Büyük Türk
Bilgini İmâm Mâtürîdî ve Mâtürîdîlik: Milletlerarası Tartışmalı İlmî Toplantı, ed. by İlyas
Çelebi (Istanbul: M.Ü. İlâhiyat Fakültesi Vakfı Yayınları, 2016), 441; Anke von Kuegelgen
and Ashirbek Muminov, “Mâturîdî Döneminde Semerkand İlahiyatçıları (4./10. Asır),”
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famous representative of the ʿIyāḍiyya is al-Ḥakīm al-Samarqandī (d. 342/953)
who was the qadi of Samarqand and the author of the Samanid-promoted
creed al-Sawād al-aʿẓam, which is considerably closer to the method of the
ahl al-ḥadīth than are al-Māturīdī’s systematics.21 Al-Rustughfanī reports differing with al-Faqīh Ḥaydar, a student of Abū Bakr al-ʿIyāḍī, on the question
of the supplication of the disbeliever, which may indicate a continuing rivalry
between the two groups.22 Nevertheless, al-Rustughfanī also cites al-Ḥakīm
al-Samarqandī and displays the influence of his ideas in the course of his
responsa.23
Ibn Yaḥyā’s text can also be used to get a tentative sense of the relative
authority of various figures in these circles by counting the number of times
he quotes from each. Although limited by ambiguity in some of the references,
a rough count adds a useful quantitative dimension to the picture. Along with
Abū Salama, whose book provides the base text on which Ibn Yaḥyā comments,
it becomes clear that four figures outstrip all others as theological authorities
in the Samarqand of the time. In first place is his own father, main teacher and
source of reports from the other figures, [Abū]24 Zakariyyā Yaḥyā b. Isḥāq who
by my count is cited ninety-three times. Next is al-Rustughfanī at thirty-five references, followed by al-Māturīdī at twenty-three and al-Ḥakīm al-Samarqandī
at eighteen. By comparison, other well-known early figures, including Abū
Ḥanīfa (d. 150/767) himself, are referred to only about five or fewer times each.
This suggests that in the latter half of fourth/tenth-century Samarqand, more
interpretive authority was granted to the tradition’s recent rather than ancient
representatives and, accordingly, the views of al-Rustughfanī were given
slightly more weight than that of al-Māturīdī.

21		
22		
23		
24		

in İmam Mâturîdî ve Maturidilik: Tarihî Arka Plan, Hayatı, Eserleri, Fikirleri ve Maturidilik
Mezhebi, ed. by Sönmez Kutlu (Ankara: Otto, 2017), 279–80. For the identification of the
author as Ibn Yaḥyā al-Bashāgharī, see Yusuf Arıkaner, “Şerhu Cumeli usuli’d-din’in Ebu’lHuseyin Muhammed b. Yahya el-Beşağari’ye Aidiyeti Meselesi,” Mevzu: Sosyal Bilimler
Dergisi 4 (2020): 59–60.
Rudolph, Al-Māturīdī, 106. See Wilferd Madelung, “Abu’l-Qāsem Esḥāq Samarqandi,” in
Encyclopaedia Iranica, ed. by Ehsan Yarshater, https://www.iranicaonline.org/articles/
abul-qasem-eshaq/ (accessed 6 May 2021).
MS Veliyüddin Efendi 1545, 301v; MS Yeni Cami 547, 306v-307r.
See MS Veliyüddin Efendi 1545, 279r; MS Yeni Cami 547, 287r, and further discussion below.
This is written Ibn in the manuscript, which seems erroneous in light of his name as a
whole and likely stems from a final wāw copied as a nūn. Al-Samarqandī, Jumal, 224. See
Kuegelgen and Muminov, “Mâturîdî Döneminde Semerkand İlahiyatçıları (4./10. Asır),”
279–80. Ibn Yaḥyā also refers to him as al-Shaykh Zakariyyā. Al-Samarqandī, Jumal, 182.
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Manuscripts of “Bāb al-mutafarriqāt min fawāʾid”

I have consulted three digitised manuscripts of al-Kashshī’s Majmūʿ al-nawāzil
wa-l-ḥawādith wa-l-wāqiʿāt.25 MS Veliyüddin Efendi 1545 is housed in the
Beyazıt Library, while MS Yeni Cami 547 and MS Fatih 2467 are from
the Süleymaniye Library, both of which are in Istanbul. I have not been able
to determine the exact dimensions of the manuscripts. Of the three, MS
Veliyüddin Efendi 1545 is the best-written manuscript and is reproduced at the
highest resolution. Its pages are of a narrow format with consistently 27 lines
of text, and wide margins containing occasional notes or glosses. The text is
written in a geometric nastaʿlīq, with rubrification of chapter headings and
subsections. Diacritical marks are present throughout but there are little to
no short vowels indicated. The scribe notes that the manuscript was written
in Constantinople and provides a date written as a cipher. In lieu of decoding it, there is a stamped deed which appears to be contemporaneous with a
date of 1175/1762. MS Yeni Cami 547 is very similar to the previous manuscript
but with a slightly wider format, 23 lines to a page, and less emphasis on the
geometry and spacing of the script. It has an endowment in the name of Sultan
Ahmed III, as indicated by the tughra, and a corresponding date of 1115/1703.
Unlike these two manuscripts, MS Fatih 2567 is written in a cursive naskh script
with little to no margins and no rubrification – though some headings appear
to have been retraced in red by a later hand. It has approximately 37 lines to
a page and is also considerably older, completed in 643/1245. Diacritics and
short vowels are given throughout the text but not consistently. Multiple hands
appear to be present, but it is unclear if those are part of the original manuscript or later additions due to loss of pages. Only a single scribe is mentioned
alongside the date at the end of the text: Muḥammad b. Masʿūd b. Ibrāhīm b.
ʿAlī al-Balkhī. In summary, MS Fatih 2567 is a local Transoxianan copy made
less than a century after the death of the author, whereas MS Veliyüddin Efendi
1545 and MS Yeni Cami 547 are high quality Ottoman copies of this text, or
other earlier exemplars.
In terms of overall contents, al-Kashshī’s text is a series of collected
responsa from Transoxianan jurists, including prominently fatāwā from Abū
l-Layth al-Samarqandī (d. 373/983).26 “Bāb al-mutafarriqāt min fawāʾid,” which
25		
26		

Images are included in the Appendix for all three, showing the folio beginning
al-Rustughfanī’s “Bāb al-mutafarriqāt min fawāʾid.”
See MS Fatih 2467, 1v; Khalīfa, Kashf al-ẓunūn, 1606. For more on Abū l-Layth
al-Samarqandī’s approach to fatāwā in the context of his major work Nawāzil, see
Abdur-Rahman Mangera, “A Critical Edition of Abū ’l-Layth al-Samarqandī’s Nawāzil”
(PhD diss., SOAS, University of London, 2013), 76–82.
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contains al-Rustughfanī’s answers to a range of questions, is the penultimate
chapter in the text, followed by one called “Bāb al-ḥikam.”27 It covers the following folios: MS Veliyüddin Efendi 1545, 276v-302v; MS Yeni Cami 547, 285v-307v;
MS Fatih 2467, 137v-149r.
4

The Bibliographic Provenance of “Bāb al-mutafarriqāt min fawāʾid”
and “al-Asʾila wa-l-ajwiba”

Neither “Bāb al-mutafarriqāt min fawāʾid,” nor the single page “al-Asʾila wal-ajwiba” are mentioned in the available bibliographic information about
al-Rustughfanī. From the title, length and composition, each of them is evidently an extract rather than a text in its own right. I will look at the much longer,
multiply attested and more significant “Bāb al-mutafarriqāt min fawāʾid” first.
It will be recalled that there are four main texts attributed to al-Rustughfanī:
al-Irshād, Kitāb al-Zawāʾid wa-l-fawāʾid fī aṣnāf al-ʿulūm, Fatāwā al-Rustughfanī
and a book of legal disagreements ( fī l-khilāf ). The first of these, al-Irshād,
is cited as a kalām manual and, as such, would not be likely to contain the
responsa under study.28 Although there is plenty of polemic scattered throughout “Bāb al-mutafarriqāt min fawāʾid,” it is not a work in the khilāf genre, so
this option can be discarded. Fatāwā al-Rustughfanī seems ruled out by the
presence of a chapter in al-Kashshī’s manuscript attributed to al-Rustughfanī
actually titled “Fatāwā,” which contains solely legal fatāwā.29 That leaves Kitāb
al-Zawāʾid wa-l-fawāʾid fī aṣnāf al-ʿulūm.
Rudolph points out that this latter book cannot be a work of theology
and connects it to a tradition of writing on the classification of sciences in
Transoxiana, exemplified in works by Abū Zayd al-Balkhī (d. 322/934), Ibn
Farīghūn (fl. mid-fourth/tenth century) and al-Khwārazmī (d. after 387/997).
But he also acknowledges that without a copy of the text further speculation
on its contents is not fruitful.30 “Bāb al-mutafarriqāt min fawāʾid” is certainly
not a systematic treatise on the different scholarly disciplines, though it does
include content relevant to the most important religious ones. The shared
27		

28		
29		
30		

“Bāb al-ḥikam” seems to mainly record responses from the later jurist Abū Bakr
Muḥammad b. al-Faḍl al-Bukhārī (d. 381/991). See al-Mawsūʿa al-fiqhiyya, ed. by Wizārat
al-awqāf wa-l-shuʾūn al-islāmiyya, 2nd edn. (Kuwait: Wizārat al-awqāf, 1990), 20:349. He
is mentioned in MS Veliyüddin Efendi 1545, 280v; MS Yeni Cami 547, 288v. This is possibly
an insertion by the students recording the responsa.
Rudolph, Al-Māturīdī, 143.
MS Fatih 2467, 22r-27v.
Rudolph, Al-Māturīdī, 143–4.
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word fawāʾid (benefits) is significant enough to warrant further exploration
of a possible connection. It is likely that the book from which this has been
excerpted is none other than The Book of Augmentations and Benefits in the
Kinds of Disciplines (Kitāb al-Zawāʾid wa-l-fawāʾid fī aṣnāf al-ʿulūm), which may
have been referred to as al-Rustughfanī’s Fawāʾid. This hypothesis receives support from the beginning of al-Kashshī’s manuscript, which acts as a table of
contents for his collection as a whole, wherein he refers to “Bāb al-mutafarriqāt
min fawāʾid” as the abridgement (mukhṭaṣar) of al-Rustughfanī’s Fawāʾid.31
Furthermore, the Ḥanafī juristic tradition explicitly records juristic-cumtheological rulings from his Fawāʾid that are very similar to those in “Bāb
al-mutafarriqāt min fawāʾid.”32
The text “al-Asʾila wa-l-ajwiba” is found in the tenth/sixteenth-century
manuscript MS Murad Mulla 1829, 154r-154v, with the first page a title heading
and the second one containing six theological responsa.33 As pointed out by
al-ʿOmar, the material after this page is part of another text relating to different branches of knowledge, which includes reference to figures such as Abū
Ḥāmid al-Ghazālī (d. 505/111) and Fakhr al-Dīn al-Rāzī (d. 606/1210) who significantly postdate al-Rustughfanī.34 The answers given in “al-Asʾila wa-l-ajwiba”
are all found in “Bāb al-mutafarriqāt min fawāʾid.” The six responsa correspond
to the following topics (as enumerated below): 4 (vi), 2 (i), 2 (iii) divided into
two points, 3 (ii), and 4 (xi).35
Analysis of these points reveals that the shorter text is dependent upon the
longer one (or perhaps an earlier collection of al-Rustughfanī’s responsa). In
“Bāb al-mutafarriqāt min fawāʾid,” 4 (vi), 2 (i) and 3 (ii) all contain additional
information that is not found in “al-Asʾila wa-l-ajwiba,” which is evidently a
selective summary. The discussion in 2 (iii), which deals with the wisdom of
the Prophet not having a shadow and the issue of his devil’s ‘islām,’ becomes
two separate discussions within the later text. The final point in “al-Asʾila
wa-l-ajwiba,” 4 (xi) on whether the reward and punishment of angels is like
that of human beings, has a crucial mistake in its text compared to “Bāb
al-mutafarriqāt min fawāʾid.” The correct version reads: “Yes, they receive
reward and punishment, except their punishment is like that of humans and

31		
32		
33		
34		
35		

MS Fatih 2467, 1v. It is unclear to me whether al-Kashshī is responsible for the abridgement or if he transmits it from an earlier source.
See note 52.
See Fuat Sezgin, Geschichte des Arabischen Schrifttums (Leiden: Brill, 1967–84), 1:607. The
folio containing al-Rustughfanī’s responsa has been included in the Appendix.
Al-ʿOmar, “The Doctrines of the Māturīdite School,” 34.
MS Murad Mulla 1829, 154v.
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their reward is not (laysa ka-thawābi l-ādamiyyīn).”36 The word laysa (is not) is
missing in “al-Asʾila wa-l-ajwiba.”37 This response is also incomplete at the end,
though this is due to the transition to another text on the next sheet.
5

Literary Structure of “Bāb al-mutafarriqāt min fawāʾid”

As Norman Calder has remarked, the genre of fatwā cannot be framed exclusively in terms of legal issues, or with respect to the occurrence of a particular
event. Therefore, the most practical definition may in fact be literary: “a document which clearly exhibits some realisation of the masʾala – jawāb format.”38
“Bāb al-mutafarriqāt min fawāʾid” should be seen as a work in this genre, using
a third-person record of al-Rustughfanī’s responses to anonymous questions.
Like al-Māturīdī’s Taʾwīlāt al-Qurʾān, these responses were probably recorded by
his students.39 They apparently mainly concern real questions and answers, as
shown by the content and illustrated by elements of the literary form, such as
use of the phrase wa-suʾila ʿan hādhihi l-masʾalati marratan ukhrā (he was asked
about this matter another time).40 The fact that al-Rustughfanī is the recipient
of these questions, the independent nature of his answers, and his occasional
reference to narrations from and dream conversations with the deceased
al-Māturīdī,41 all point to material stemming from his time at the head of Dār
al-Jūzjāniyya, which dates it to some point between 333/944 and ca. 345/956.
While the main formal structure in “Bāb al-mutafarriqāt min fawāʾid” is
its series of distinct responsa, introduced by the formula wa-suʾila (he was
asked),42 it can be loosely divided into two parts in terms of content. The first
36		
37		
38		
39		

40		
41		
42		

MS Veliyüddin Efendi 1545, 294r; MS Yeni Cami 547, 300r.
MS Murad Mulla 1829, 154v.
Norman Calder, Islamic Jurisprudence in the Classical Era, ed. by Colin Imber (Cambridge:
Cambridge University Press, 2010), 200.
See ʿAlāʾ l-Dīn al-Samarqandī, “Sharḥ taʾwīlāt” (Süleymaniye Library, Istanbul, MS
Hamidiye 176), 1v. See also Manfred Götz, “Māturīdī and his Kitāb Taʾwīlāt al-Qurʾān,”
in Tafsir: Interpreting the Qurʾan, ed. by Mustafa Akram Ali Shah (Abingdon: Routledge,
2012), 3:285.
MS Veliyüddin Efendi 1545, 289r; MS Yeni Cami 547, 296r.
MS Veliyüddin Efendi 1545, 283v, 296v, 301v; MS Yeni Cami 547, 291v, 303r, 307r.
Sixty-four of these formulas are written in red ink in MS Yeni Cami 547 (and subsections
given a small red mark), while in thirteen places the text is blank, likely for the formulas to
be written in. The formulas are indicated by a small red mark over them in MS Veliyüddin
Efendi 1545 (as are various subsections within them); and they are not marked in MS Fatih
2467. Such a formula does not precede the first discussion in the section on the permissibility of Muslims eating during the night before the day spent fasting. See MS Veliyüddin
Efendi 1545, 276v; MS Yeni Cami 547, 285v.
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part is notable for the prevalence of legal opinions ( fatāwā) pertaining to questions such as fasting, marriage and divorce,43 swearing oaths and retributive
punishment, though these often have sectarian theological concerns, and are
interwoven with commentary on hadiths.44 The second part, which is slightly
more than twice as long as the first, mainly deals directly with theological
questions, while also providing some exegetical elaboration of verses of the
Qurʾān and continued interpretation of prophetic reports, especially related
to ethical themes.45
Although this article is focused on the persistently theological tone in “Bāb
al-mutafarriqāt min fawāʾid,” the responses range over several other disciplines,
including fiqh, Hadith, tafsīr and what could be called questions of adab, such
as the wisdom of consultation (shūrā)46 and whether the aṣḥāb al-ḥadīth (people of Hadith) or the aṣḥāb al-raʾy (people of legal judgement) are superior.47
To this latter question, al-Rustughfanī compares the aṣḥāb al-ḥadīth to those
who collect and deliver the mail (aṣḥāb al-barīd) and aṣḥāb al-raʾy to the viziers
(wuzarāʾ) who think about what to do based on the information received.48
While he says that each has their own role, he puts himself in the latter group.
In terms of language, some of the distinctive qualities of the text are the
repetition of the phrase wa-fāʾida ukhrā nine times in 2 (ii) (see below) to subdivide a fairly lengthy answer. This technique is not used elsewhere in the same
way. There is also frequent use of the word ḥikma (wisdom) for the rationales
of divine legislation and creation, a term that is particularly associated with
al-Māturīdī.49 For example: “What is the wisdom in the Prophet, peace be
upon him, not casting a shadow on the earth? (wa-aysh [sic!] al-ḥikmatu fī an
lā yaqaʿa ẓillu l-nabī ʿalayhi l-salāmu ʿalā l-arḍ).”50

43		
44		
45		
46		
47		
48		
49		

50		

A subsection grouping a number of responses pertaining to divorce is marked by the
phrase mā jāʾa fī l-ṭalāq (What is Related about Divorce). This is written in red ink in MS
Veliyüddin Efendi 1545. See MS Veliyüddin Efendi 1545, 280v; MS Yeni Cami 547, 288v.
MS Veliyüddin Efendi 1545, 276v-283v; MS Yeni Cami 547, 285v-291v.
MS Veliyüddin Efendi 1545, 284r-302v; MS Yeni Cami 547, 291v-307v.
MS Veliyüddin Efendi 1545, 290r; MS Yeni Cami 547, 297r.
MS Veliyüddin Efendi 1545, 298v-299r; MS Yeni Cami 547, 305r.
This is a reference to the ministries of the Samanid court, which had moved from
Samarqand to Bukhara at the end of the third/ninth century and included the position of
vizier and postmaster (ṣāḥib barīd). Frye, “The Sāmānids,” 144.
Ulrich Rudolph, “Al-Māturīdī’s Concept of God’s Wisdom,” in Büyük Türk Bilgini İmâm
Mâtürîdî ve Mâtürîdîlik: Milletlerarası Tartışmalı İlmî Toplantı, ed. by İlyas Çelebi (Istanbul:
M.Ü. İlâhiyat Fakültesi Vakfı Yayınları, 2016), 51; J. Meric Pessagno, “The Uses of Evil in
Maturidian Thought,” Studia Islamica 60 (1984): 63.
MS Veliyüddin Efendi 1545, 292v; MS Yeni Cami 547, 299r.

Oriens 49 (2021) 95–130

The Case of the Missing Disciple

6

107

Religious and Sectarian Identity in Samarqand through
“Bāb al-mutafarriqāt min fawāʾid”

The polemical theological environment of fourth/tenth-century Samarqand is
demonstrated very well by the kinds of legal issues with which al-Rustughfanī
deals, ones that are evidently representative of live contentions in his day.
Amongst the most striking is his averment that marriage between members
of the ahl al-sunna wa-l-jamāʿa and the Muʿtazila (ahl al-iʿtizāl) is not permissible as they are disbelievers. The basis given for this is Muʿtazilī rejection
of non-Muʿtazilīs as apostates and refusal to eat their ritually slaughtered
meat, along with the Prophet calling them “the Zoroastrians (majūs)51 of this
community.”52 Unsurprisingly, a significant number of al-Rustughfanī’s theological doctrines oppose well-known Muʿtazilī views. In the lists given below,
this includes 1 (i)-(iv), 3 (iii), (vi) and 4 (i)-(iv). There is little doubt that, as for
al-Māturīdī, the Muʿtazila are the main polemical target of his theology.
A second group that is discussed in critical sectarian terms is the Shīʿa.
Al-Rustughfanī is asked if retributive punishment (qiṣāṣ) is required for the
killing of a Shīʿī (he uses the derogative term rāfiḍī, meaning “rejector”). His
answer is that it is not for someone who holds prophecy was meant for ʿAlī not
Muḥammad, as such a person is a disbeliever. The same is true for one who
insults the shaykhayn (Abū Bakr and ʿUmar, the first two caliphs), as this leads
to insulting the Prophet. But, if they prefer ʿAlī to them, qiṣāṣ is required as this
is innovation (bidʿa) not disbelief (kufr). After all, some of the Companions
preferred Muʿāwiya to ʿAlī for the caliphate.53

51		
52		

53		

Literally Magians, which is the term for Zoroastrians used in Q. 22:17.
MS Yeni Cami 547, 288r. Al-Māturīdī cites the hadith “The Qadariyya are the Zoroastrians
of this community.” Abū Manṣūr al-Māturīdī, Kitāb al-Tawḥīd, ed. by Bekir Topaloğlu and
Muhammed Aruçi, 2nd edn. (Istanbul: Maktabat al-Irshād, 2010), 154. This is recorded in
Sunan Abī Dāwūd with a fuller wording that clarifies its use by al-Rustughfanī in this context: “The Qadariyya are the Zoroastrians of this community; if they fall sick do not visit
them and if they die do not attend their funerals.” Abū Dāwūd Sulaymān b. al-Ashʿath,
Sunan Abī Dāwūd (Vaduz: Thesaurus Islamicus Foundation, 2000), 2:788. This ruling is
also picked up by the later Ḥanafī juristic tradition. See Kamāl b. al-Humām, Sharḥ Fatḥ
al-qadīr, ed. by ʿAbd al-Razzāq Ghālib al-Mahdī (Beirut: Dār al-kutub al-ʿilmiyya, 2003),
3:221; Zayn al-Dīn b. Nujaym, al-Baḥr al-rāʾiq sharḥ kanz al-daqāʾiq, ed. by Zakariyyā
ʿAmīrāt (Beirut: Dār al-kutub al-ʿilmiyya, 1997), 3:181. Al-Rustughfanī’s Fawāʾid is cited for
ritual ablution from a basin (ḥawḍ) as superior to that from a river, because the Muʿtazila
do not allow the former. Ibn al-Humām, Sharḥ Fatḥ al-qadīr, 1:88.
MS Veliyüddin Efendi 1545, 283r; MS Yeni Cami 547, 291r.
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Non-Muslims, notably Zoroastrians, were present as part of the Samarqandī
community during the lifetime of al-Rustughfanī.54 He is asked what to say if
one invites a Zoroastrian to embrace Islam and the other person replies, “If God
wills, I shall become Muslim.” His response is that one should ask if Islam is
truth or falsity. If he says “truth,” then he has become a Muslim, while if he says
“falsity,” one says, “Does God will falsity?” He cannot admit this because it is
against his theological tenets (that God only wills the good).55 If he does, one
tells him it is disbelief in his own religion.56
Al-Rustughfanī also narrates a short report about a Christian entering upon
one of the jurists of Samarqand who questions him as to why he is wearing a rope (khayṭ) around his waist. He replies that in his scripture he finds,
“When you rise to pray, gird your waists (idhā qumtum ilā l-ṣalāti fa-shiddū
awsaṭakum).”57 Put into Arabic, this expression has a curious similarity to
Q. 5:6: “When you rise to pray, wash your faces (idhā qumtum ilā l-ṣalāti
fa-ghsilū wujūhakum) […]” The jurist then proceeds to correct the Christian
in his understanding of this alleged scriptural statement. This story is related
to illustrate the hadith of the Prophet Muḥammad: “The scholars of my community are like the prophets of the Children of Israel, they teach according to
exhaustive legal inquiry (ijtihād) just as the prophets taught by revelation.”58
Whatever the historicity of al-Rustughfanī’s story, it underscores that interreligious engagement between Muslims and Christians occurred in Samarqand,
even if theological debate between the two groups is not a major feature of
his responsa.59
54		

55		

56		
57		
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In the fourth/tenth century, Zoroastrians in a suburb of Samarqand are recorded as having
been exempted from jizya in exchange for maintaining the water supply. See Frantz Grenet,
“Zoroastrianism in Central Asia,” in The Wiley-Blackwell Companion to Zoroastrianism, ed.
by Michael Stausberg and Yuhan Sohrab-Dinshaw Vevaina (Chichester: Wiley-Blackwell,
2015), 145.
Transoxianan Ḥanafī theologians interpreted the Zoroastrian pairing of the deity Ahura
Mazdā (Yazdān) and his adversary Angra Mainyu (Ahriman) as false beliefs about God
(Allāh) and the Devil (Iblīs). See al-Māturīdī, Kitāb al-Tawḥīd, 243; al-Bazdawī, Uṣūl
al-dīn, 31.
MS Veliyüddin Efendi 1545, 282v; MS Yeni Cami 547, 290v. Al-Māturīdī discusses
Zoroastrian views in al-Māturīdī, Kitāb al-Tawḥīd, 263–6.
This may allude to the cingulum, or girdle, that was tied around the alb as a vestment and
associated with Luke 12:35: “Let your waists be girded and your lamps burning.” See Angelo
Di Berardino (ed.), Encyclopedia of Ancient Christianity (Downers Grove, IL: InterVarsity
Press, 2014), 3:891.
MS Veliyüddin Efendi 1545, 293r-293v; MS Yeni Cami 547, 299v-301r.
For al-Māturīdī’s engagement with Christian theology, see al-Māturīdī, Kitāb al-Tawḥīd,
288–94; David Thomas, Christian Doctrines in Islamic Theology (Leiden: Brill, 2008),
79–117. There are reports of a monastic Christian community living on the hill of Shāwdhār
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In response to a question about Q. 7:172 (see 3 (iv) below), he also mentions in passing a group that he refers to as the materialists (madhhab
al-dahr).60 Though further details are missing, this polemical target is familiar
from the writings of al-Māturīdī.61 A final subject of al-Rustughfanī’s deliberations is the disbeliever (kāfir) in general. He states that a person forced to
accept faith does not enter the religion. Moreover, whereas a disbeliever who
recites the testification of faith (shahāda) becomes a Muslim when it is accompanied by a sincere intention, in its absence they could recite the entire Qurʾān
without effect.62
There is also a clue in al-Rustughfanī’s use of language to the development of Sunnī identity among Samarqandī Ḥanafīs. Abū Ḥanīfa used the
phrase ahl al-ʿadl wa-ahl al-sunna (people of justice and precedent) in his letter to ʿUthmān al-Battī,63 and while one of his students, Abū Muṭīʿ al-Balkhī
(199/814), used the term ahl al-sunna wa-l-jamāʿa in al-Fiqh al-absaṭ,64 another,
Abū Muqātil al-Samarqandī (d. 208/823), continued instead to use ahl al-ʿadl,
a phrase redolent of the Muʿtazila, in his al-ʿᾹlim wa-l-mutaʿallim.65 A century
later in Samarqand, al-Māturīdī does not employ either of these terms, but
rather ahl al-ḥaqq (people of truth).66 Meanwhile, al-Ḥakīm al-Samarqandī
uses ahl al-ʿadl and calls his readers to follow the generality of Muslims ( jamāʿat
al-muslimīn), which he connects to the perfection of the Prophet’s practices
(sunan).67 Another figure from the same era, Abū Muṭīʿ al-Nasafī (d. 318/930),
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to the south of Samarqand during the lifetime of al-Rustughfanī. See H.H. Schaeder,
C.E. Bosworth and Y. Crowe, “Samarqand,” in Historic Cities of the Islamic World, ed. by
C. Edmund Bosworth (Leiden: Brill, 2007), 454.
MS Veliyüddin Efendi 1545, 295r-295v; MS Yeni Cami 547, 301v-302r.
See al-Māturīdī, Kitāb al-Tawḥīd, 209–20.
MS Veliyüddin Efendi 1545, 282v; MS Yeni Cami 547, 290v.
Abū Ḥanīfa al-Nuʿmān b. Thābit, al-ʿᾹlim wa-l-mutaʿallim: Riwāyat Abī Muqātil ʿan Abī
Ḥanīfa raḍiya llāh ʿanhumā wa-yalīh risālat Abī Ḥanīfa ilā ʿUthmān al-Battī thumma l-fiqh
al-absaṭ riwāyat Abī Muṭīʿ ʿan Abī Ḥanīfa raḥimahum Allāh, ed. by Muḥammad Zāhid
al-Kawtharī (Cairo: Maṭbaʿat al-anwār, 1949), 38.
Abū Ḥanīfa, al-ʿᾹlim wa-l-mutaʿallim, 56.
Abū Ḥanīfa, al-ʿᾹlim wa-l-mutaʿallim, 18. The names are known of at least fifteen of Abū
Ḥanīfa’s students from Balkh, as opposed to six from Samarqand. See Mangera, “A Critical
Edition of Abū ’l-Layth al-Samarqandī’s Nawāzil,” 22–23.
Al-Māturīdī, Kitāb al-Tawḥīd, 270, 438.
Ibrāhīm Ḥilmī al-Wafī, Salām al-aḥkam ʿalā sawād al-aʿẓam (Istanbul: Durr saʿāda,
1895), 18, 147. In the introductory section of his treatise, al-Ḥakīm al-Samarqandī reports
that the Prophet termed the group ( firqa) that would not be destroyed aṣḥāb al-sunna
wa-l-jamāʿa, but he does not fully adopt this name in his text. Al-Wafī, Salām al-aḥkam, 12.
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prefers the term ahl al-jamāʿa.68 Thus, it seems that al-Rustughfanī is the earliest known Samarqandī Ḥanafī to take the full name ahl al-sunna wa-l-jamāʿa as
an explicit identity marker.69 This is continued by Ibn Yaḥyā in the latter half
of the fourth/tenth century in his commentary,70 which is broadly contemporaneous to its use by Abū l-Layth al-Samarqandī, likely picked up from his time
spent in Balkh.71
7

Theological Overview of “Bāb al-mutafarriqāt min fawāʾid”

Notable theological content recorded from al-Rustughfanī can be placed into
four categories, approximating the structure of creedal texts: (1) Divine attributes (2) Prophecy (3) Human faith and action (4) The Hereafter and world of
the unseen:72
1.

Divine attributes

(i) God’s action neither precedes nor follows that of the person.73
(ii) The Beautific vision (ruʾya) is a reality.74
(iii) God’s pleasure (riḍā) and displeasure (ghaḍab) are eternal attributes.75
68		
69		
70		
71		
72		

73		
74		

75		

For Abū Muṭīʿ Makḥūl al-Nasafī, Kitāb al-Radd ʿalā ahl al-bidaʿ wa-l-ahwāʾ see
Marie Bernand, “Le Kitāb al-radd ʿalā l-bidaʿ d’Abū Muṭīʿ Makḥūl al-Nasafī,” Annales
Islamologiques 16 (1980): 62, 68.
See MS Veliyüddin Efendi 1545, 290v; MS Yeni Cami 547, 288r, 297v.
See al-Samarqandī, Jumal, 210, 217, 219, 231.
See Rudolph, Al-Māturīdī, 61.
Al-Rustughfanī’s preferred opinion has been given in the main text. Alternative views that
he mentions from his school have been put in the notes along with a summary of his main
scriptural and rational evidence, and relevant connections to the writings of other figures,
especially al-Māturīdī and al-Ḥakīm al-Samarqandī.
MS Veliyüddin Efendi 1545, 285r; MS Yeni Cami 547, 292v.
MS Veliyüddin Efendi 1545, 285v-287r; MS Yeni Cami 547, 293r-294v. He justifies this based
on the Qurʾānic verse in which Moses asks God, “My Lord, show Yourself to me: let me see
You!” (Q. 7:143). He argues that Moses was well-acquainted with God’s oneness (ʿāliman
bi-l-tawḥīd) and would not have asked if it was not possible to see God. See Abū Manṣūr
al-Māturīdī, Taʾwīlāt al-Qurʾān, ed. by Ertuğrul Boynukalın and Bekir Topaloğlu (Istanbul:
Dār al-mīzān, 2006), 6:48; al-Māturīdī, Kitāb al-Tawḥīd, 141–2; al-Wafī, Salām al-aḥkam,
114–5.
MS Veliyüddin Efendi 1545, 290r-290v; MS Yeni Cami 547, 297r-297v. Al-Rustughfanī states
“God’s pleasure is for the times that the servant is obedient and [God’s] displeasure [is]
for when the servant is disobedient without changing.” This specific formulation seems
more indebted to al-Ḥakīm al-Samarqandī and to al-Balkhī’s al-Fiqh al-absaṭ than to
al-Māturīdī. See the discussion of pleasure and displeasure in al-Wafī, Salām al-aḥkam,
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(iv) The Qurʾān as divine speech is uncreated.76
2.

Prophecy

(i) God did not blacken Adam’s entire body when he made his mistake.77
(ii) The pious servant (ʿabd ṣāliḥ) who accompanied the Prophet Moses was
not definitely al-Khaḍir (or al-Khiḍr).78
(iii) The Prophet Muḥammad did not have a shadow because he is light and
this is the reason for his devil’s ‘islām.’79

76		
77		

78		

79		

114; Abū Ḥanīfa, al-ʿᾹlim wa-l-mutaʿallim, 56. Al-Māturīdī uses the example of God’s mercy
(raḥma) when illustrating that God’s action (ṣifat al-fiʿl) is an essential attribute (ṣifat
al-dhāt). Al-Māturīdī, Kitāb al-Tawḥīd, 115.
MS Veliyüddin Efendi 1545, 294r; MS Yeni Cami 547, 300v. See the case study below.
MS Veliyüddin Efendi 1545, 291v; MS Yeni Cami 547, 298r-298v. The rationale given by
al-Rustughfanī is that it is not permissible in general for there to be any shame upon the
prophets. The context seems to be the idea of God “blackening the faces” of disbelievers, as
found in the Qurʾān, for example Q. 3:106. This report from al-Rustughfanī appears in later
exegetical literature. See Ismāʿīl Ḥaqqī al-Brūsawī, Tafsīr rūḥ al-bayān (Beirut: Dār al-fikr,
2018), 1:250; Muḥammad ʿAbd al-Ḥaqq al-Hindī, al-Iklīl ʿalā madārik al-tanzīl wa-ḥaqāʾiq
al-taʾwīl, ed. by Muḥyī l-Dīn Usāma al-Bayraqdār (Beirut: Dār al-kutub al-ʿilmiyya, 2012),
4:133–4.
MS Veliyüddin Efendi 1545, 291v-292v; MS Yeni Cami 547, 298v-299r. The reference is to
Q. 18:65. He mentions al-Khaḍir but argues that there is no need to give this name as
it is not known for sure. Al-Māturīdī refers to al-Khaḍir as ṣāḥib Mūsā in his tafsīr. See
al-Māturīdī, Taʾwīlāt al-Qurʾān, 9:85, 96.
MS Veliyüddin Efendi 1545, 292v; MS Yeni Cami 547, 299r-300r. He states that he does not
have a shadow because the light of the sun and moon were created only from the light
of Muḥammad. This lack of shade means that the devil has no way to him, which he
connects with the Prophet’s saying: “My devil has embraced Islam ( fa-aslama shayṭānī).”
But despite miraculously believing, this devil will still go to Hell because he apostatised
after the Prophet’s death. Al-Rustughfanī also gives an alternative reading of the hadith
as: “I am safe from my devil ( fa-aslamu shayṭānī),” meaning from his evil and whispering.
See Aḥmad b. Shuʿayb al-Nasāʾī, Sunan al-Nasāʾī (Vaduz: Thesaurus Islamicus Foundation,
2000), 2:653. Al-Māturīdī does not discuss this idea of the primordial light of the Prophet,
which goes back at least to the Sufi Sahl b. ʿAbd Allāh al-Tustarī (d. 283/896) on his commentary of Q. 53:13. Sahl b. ʿAbd Allāh al-Tustarī, Tafsīr al-Qurʾān al-ʿaẓīm, ed. by Ṭāhā
ʿAbd al-Ruʾūf Saʿd and Ḥasan Muḥammad ʿAlī (Cairo: Dār al-ḥaram, 2004), 262. But
al-Māturīdī does cite the interpretation of Q. 24:35 that “His light” refers to the Prophet
travelling between the loins of his forbears, for which he also credits Muqātil b. Sulaymān
(d. 150/767). Al-Māturīdī, Taʾwīlāt al-Qurʾān, 10:162, 165. See Muqātil b. Sulaymān, Tafsīr
Muqātil b. Sulaymān, ed. by ʿAbd Allāh Maḥmūd Shihātah (Beirut: Muʾassasat al-tārīkh
al-ʿArabī, 2002), 3:199.
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Human faith and action

(i) Exception (istithnāʾ) in faith is impermissible.80
(ii) Faith is both given and acquired.81
(iii) The hadith of natural disposition ( fiṭra) does not mean that every child
is born a Muslim.82
(iv) Q. 7:172 refers to the descendants of Adam testifying that their creator is
one after being brought forth from their parents.83
(v) Faith (īmān) and devotion (islām) are one.84

80		

81		

82		

83		

84		

MS Veliyüddin Efendi 1545, 284v; MS Yeni Cami 547, 292r. This is the well-known Ḥanafī
position on the question of whether one can append “if God wills (in shāʾ Allāh)” to
statements of faith. See al-Māturīdī, Kitāb al-Tawḥīd, 486–91; al-Wafī, Salām al-aḥkam,
12. Al-Rustughfanī is cited as having declared marriage between a member of the ahl
al-sunna wa-l-jamāʿa and such a person impermissible, as they are a disbeliever. Ibn
al-Humām, Sharḥ Fatḥ al-qadīr, 3:221.
MS Veliyüddin Efendi 1545, 285r; MS Yeni Cami 547, 292v. He suggests that neither option
can be asserted unrestrictedly, as divine guidance is given, but what comes from the
human being is acquired. This is similar to the position of al-Ḥakīm al-Samarqandī and
subsequently Ibn Yaḥyā al-Bashāgharī. Al-Wafī, Salām al-aḥkam, 54; al-Samarqandī,
Jumal, 57. Al-Māturīdī discusses the related, yet distinct, question of whether īmān is
created, which he affirms against a group of the ḥashwiyya (anthropomorphists). See
al-Māturīdī, Kitāb al-Tawḥīd, 483. Cf. Wilferd Madelung, “The Spread of Māturīdism
and the Turks,” in Actas IV Congresso de Estudos Árabes e Islâmicos Coimbra-Lisboa 1968
(Leiden: Brill, 1971), 118.
MS Veliyüddin Efendi 1545, 294v-295r; MS Yeni Cami 547, 301r-301v. Al-Rustughfanī compares this with the Muʿtazila who are said to hold that every child is born a Muslim and
disbelief occurs through wilful human action without divine involvement. The hadith
stating that every child is born with a natural disposition is cited in a different context in
al-Māturīdī, Kitāb al-Tawḥīd, 380. It can be found in various major Hadith collections, for
example Muḥammad b. Ismāʿīl al-Bukhārī, Ṣaḥīḥ al-Bukhārī (Vaduz: Thesaurus Islamicus
Foundation, 2000), 1:259.
MS Veliyüddin Efendi 1545, 295r-295v; MS Yeni Cami 547, 301v-302r. The idea here is that
Q. 7:172 alludes to human beings being naturally born with the capacity to come to reflect
on their creation, which indicates the existence and oneness of their creator. This is contrasted with the well-known view of a primordial covenant, whereby Adam’s descendants
are directly brought forth from him and he is shown their forms as they will be up until
the Day of Judgement. Al-Rustughfanī objects that this doctrine strengthens the materialists (madhhab al-dahr) who believe it is possible for things to persist through the entirety
of worldly time. His preferred interpretation is the same as al-Māturīdī who highlights
that the language of the verse is “when your Lord took from the children of Adam …” not
from Adam himself. Al-Māturīdī, Taʾwīlāt al-Qurʾān, 6:104. See al-Bazdawī, Uṣūl al-dīn, 218.
MS Veliyüddin Efendi 1545, 296r-296v; MS Yeni Cami 547, 302r-302v. He states that despite
their difference in linguistic meaning, one cannot be a Muslim without being a believer
(muʾmin) and vice versa. See al-Māturīdī, Kitāb al-Tawḥīd, 492.
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(vi) It is not permissible to say, “My faith is like the faith of Jibrīl,” but rather
one should say, “My faith is the faith of Jibril.”85
(vii) The supplication of a disbeliever is not answered.86
4.

The Hereafter and world of the unseen

(i) Iblīs can change form, including to that of a human being.87
(ii) Saintly marvels (karāmāt) are a reality.88
85		

86		
87		

88		

MS Veliyüddin Efendi 1545, 296v-297r; MS Yeni Cami 547, 303r. He argues that this is
because it is as if one believes in something that is the like of what Jibrīl believes in,
which leads to affirming a likeness (mithl) for God. This theological position probably has
its origins in a debate over the reading of Q. 2:137: “If they believe in the like of what you
believe ( fa-in āmanū bi-mithli mā āmantum bihī),” in which the word mithl is reportedly
omitted in the muṣḥafs of several early figures, including the Companions of Ibn Masʿūd,
and disliked by Ibn ʿAbbās because God lacks any likeness. This elision of mithl is also
found in the first century Qur’ānic manuscript Arabe 331 at the Bibliothèque Nationale,
Paris. See Hythem Sidky, “Review of Daniel Alan Brubaker, Corrections in Early Qurʾānic
Manuscripts: Twenty Examples,” Al-ʿUṣūr al-Wusṭā 27 (2019): 285. In his commentary on
Q. 2:137, al-Māturīdī cites Ibn ʿAbbās on this question and then adds that this is confirmed
by the ḥarf (lection) of Ibn Masʿūd who, he points out, also recited Q. 42:11 as “Nothing is
His likeness (laysa mithlahū shayʾ).” Al-Māturīdī, Taʾwīlāt al-Qurʾān, 1:253–4. Elsewhere,
al-Māturīdī explicitly states that one fears error for someone who forbids Ibn Masʿūd’s
recitation, which was the last of all recitations due to him witnessing the Prophet’s final
session with Jibrīl. Al-Māturīdī, Taʾwīlāt al-Qurʾān, 15:236. The above seems circumstantial
evidence that al-Māturīdī and his circle may have continued the early Kufan practice of
actively reciting according to Ibn Masʿūd’s ḥarf.
MS Veliyüddin Efendi 1545, 301r-301v; MS Yeni Cami 547, 306v-307r.
MS Veliyüddin Efendi 1545, 283v; MS Yeni Cami 547, 291v. Al-Rustughfanī argues that this
is because his disobedience is by his choice, albeit established by God, whereas for the
Muʿtazila, God would have to will his disobedience to change his form, which is not possible. He also discusses Q. 38:34: “And We threw a body upon his throne, then he repented,”
saying that it is permissible that this was a devil placed on the throne of Solomon. To support this, he relates an example from al-Māturīdī of a person at the time of the Prophet
Muḥammad walking in front of him with a similar appearance. If someone thought that
person was the Prophet and believed in him, their faith would be sound, as the mistake
was merely one of reference. The same would be for true for believing in the devil impersonating Solomon. Al-Māturīdī discusses the same topic in his tafsīr, suggesting that the
body upon the throne could look like Solomon without having any of his knowledge and
miracles. But he does not discuss the question of a devil, or the theological issue of faith
in him that al-Rustughfanī narrates. Al-Māturīdī, Taʾwīlāt al-Qurʾān, 12:251. Al-Rustughfanī
also here declares it impermissible for a devil to enter a body, as it cannot be in a location
that is already occupied due to contravention of God’s wisdom.
MS Veliyüddin Efendi 1545, 290v-291r; MS Yeni Cami 547, 297v-298r. This is a position in
which he contrasts the ahl al-sunna wa-l-jamāʿa with the Muʿtazila. His reasoning is that
tawḥīd is the greatest honour that God can bestow, so if this has been granted, a fortiori it
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(iii) Paradise and Hell are already created and the Prophet’s Heavenly
Ascension (miʿrāj) is a reality.89
(iv) The punishment of the grave is a reality.90
(v) The questioning in the graves by the angels Munkar and Nakīr is a reality
for prophets, saints and general believers.91
(vi) The deeds of disbelievers will be weighed on the Day of Judgement only
to determine their degree of punishment.92

89		

90		

91		

92		

is possible that He bestows karāmāt. See al-Māturīdī, Taʾwīlāt al-Qurʾān, 2:139, 142; al-Wafī,
Salām al-aḥkam, 122.
MS Veliyüddin Efendi 1545, 287r-287v; MS Yeni Cami 547, 294v. Al-Rustughfanī argues
that rejecting that Paradise and Hell are already created means denying the Heavenly
Ascension (miʿrāj), in which the Prophet witnessed the reality of these two places,
making one a Muʿtazilī. On the latter question, al-Māturīdī states that like (Abū Bakr)
al-Ṣiddīq one is to affirm the Heavenly Ascension if the Prophet indeed said that it
occurred. Yet otherwise one merely asserts the Night Journey to Bayt al-Maqdis/al-Masjid
al-Aqṣā, mentioned in Q. 17:1, as the narrations for more than this are solitary (āḥād)
and do not reach the level to require witnessing as a point of faith. Al-Māturīdī, Taʾwīlāt
al-Qurʾān, 8:224. See his epistemological discussion in al-Māturīdī, Kitāb al-Tawḥīd, 72.
Al-Rustughfanī’s position perhaps derives from al-Ḥakīm al-Samarqandī who states,
“Whoever affirms the verses and [the Prophet’s] arrival to Bayt al-Maqdis, yet denies the
Heavenly Ascension and suspends judgement, saying, ‘I do not know if he ascended or
not,’ is an innovator (mubtadiʿ).” Al-Wafī, Salām al-aḥkam, 89. Al-Ḥakīm al-Samarqandī
is stricter than al-Rustughfanī on the claim that Paradise and Hell will not be created
until the Day of Judgement, which he declares is disbelief due to rejecting statements in
the Qurʾān. Al-Wafī, Salām al-aḥkam, 98. Though it seems clear from al-Māturīdī’s discussion of Paradise and Hell that he does hold them to be already existent (see for example
al-Māturīdī, Taʾwīlāt al-Qurʾān, 14:114), the time of their creation does not seem to be a
prominent polemical issue for him, unlike the question of their perpetual endurance,
which he associates with the Jahmiyya. See al-Māturīdī, Taʾwīlāt al-Qurʾān, 1:63–64, 108.
MS Veliyüddin Efendi 1545, 287v-288v; MS Yeni Cami 547, 294v-295v. See al-Wafī, Salām
al-aḥkam, 67. Al-Rustughfanī cites Q. 40:46: “[Pharaoh’s people] will be brought before the
Fire morning and evening. On the Day the Hour comes, it will be said, ‘Throw Pharaoh’s
people into the worst torment.’” See al-Māturīdī, Taʾwīlāt al-Qurʾān, 13:60. Al-Māturīdī uses
this verse as an occasion to suggest that the souls (arwāḥ) of the dead experience pain (or
pleasure). A similar position is recorded from both al-Māturīdī and al-Rustughfanī in the
later tradition. See al-Nasafī, Tabṣirat al-adilla, 1:107.
MS Veliyüddin Efendi 1545, 288v-289r; MS Yeni Cami 547, 295v-296r. Al-Rustughfanī
relates a hadith in which the Prophet says to ʿUmar b. al-Khaṭṭāb, “What will your state be
when Munkar and Nakīr enter upon you?” He asks if he will be in his present condition
and when the Prophet answers in the affirmative, he says, “Then I will suffice them.” A
local contemporaneous record of the same hadith (albeit with a slightly different wording) is found in Abū l-Layth al-Samarqandī, Tanbīh al-ghāfilīn, ed. by al-Sayyid al-ʿArabī
(Mansoura: Maktabat al-īmān, 1994), 33. See al-Wafī, Salām al-aḥkam, 70.
MS Veliyüddin Efendi 1545, 289r; MS Yeni Cami 547, 296r. Al-Rustughfanī cites verses that
mention different degrees of punishment, such as Q. 4:145: “The hypocrites will be in the
bottommost degree of the Fire,” and Q. 40:46: “Place Pharaoh’s people into the severest
torment!” See al-Māturīdī’s interpretation of Q. 7:9: “And those whose good deeds are light
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(vii)		The Muslim will not be taken to task for the right of a disbeliever on
the Day of Judgement, but only for the right of God.93
(viii)		 The children of polytheists are not punished in the Hereafter.94
(ix)		Worship (ʿibāda) is not taken away from the person who enters
Paradise.95
(x)		 The state of a jinn who dies as a Muslim is differed upon.96
(xi)		The punishment of angels is like that of human beings but their
reward is not.97
(xii)		 There is death for the ḥūr and the khayrāt in Paradise.98
(xiii)		The people of Paradise will not see their parents and children in Hell
and ask God to have mercy on them.99

93		
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will be the ones who have lost their souls through their wrongful rejection of Our messages,” in which he argues no good deed is heavy in the balance for the disbeliever who
associates partners with God. Al-Māturīdī, Taʾwīlāt al-Qurʾān, 5:293. Also see ibid., 4:86.
MS Yeni Cami 547, 305v; MS Veliyüddin Efendi 1545, 299v. The principle here is that the
security (amān) upon which their legal right is predicated lapses in the Hereafter.
MS Veliyüddin Efendi 1545, 295v-296r; MS Yeni Cami 547, 302r. Al-Rustughfanī holds that
in the world they take a ruling based on the belief of their parents, meaning that they
are captured or enslaved, whereas in the Hereafter they are neither punished, rewarded
with Paradise, nor made servants of the inhabitants of Paradise, as some believe. This
is based on prior Ḥanafī tradition, but not al-Māturīdī who states unequivocally in this
context that reward in Paradise is rationally conceivable without having worked for it due
to God’s generosity, while punishment in Hell is not conceivable without wrongdoing.
Al-Māturīdī, Taʾwīlāt al-Qurʾān, 1:61.
MS Veliyüddin Efendi 1545, 300v-301r; MS Yeni Cami 547, 306r-306v. Only the obligation of
worship is taken away, as this – and incurring punishment for leaving it – is a feature
of the worldly life.
MS Veliyüddin Efendi 1545, 302r-302v; MS Yeni Cami 547, 307v. He cites Abū Yūsuf and
al-Shaybānī as holding such jinn are rewarded with Paradise like humankind. Abū Ḥanīfa,
however, argues that there is no Qurʾānic evidence that they have any share in the Paradise
promised for their human counterparts.
MS Veliyüddin Efendi 1545, 294r; MS Yeni Cami 547, 300r-300v. Human beings will experience physical rewards analogous to the pleasures felt in the world, whereas angels will
continue to experience only pleasure in obedience to God. Al-Rustughfanī’s acknowledgement of punishment for angels diverges from that of al-Māturīdī who seems to
prefer to characterise them as wholly obedient based on verses such as Q. 66:6, 21:27 and
21:19, though he accepts the alternative view as a permissible point of difference. See
al-Māturīdī, Taʾwīlāt al-Qurʾān, 1:71–72.
MS Veliyüddin Efendi 1545, 299r; MS Yeni Cami 547, 305r. The ḥūr and khayrāt are heavenly spouses as mentioned in Q. 55:70 and 55:72. Al-Rustughfanī reports an alternative
opinion that as Paradise is a place of perpetuity (baqāʾ) there is no place for death, which
is extinction ( fanāʾ). But he argues the correct view is that there is death for them because
Paradise is prepared for reward, not for sexual intercourse.
MS Veliyüddin Efendi 1545, 299r-299v; MS Yeni Cami 547, 305r-305v. He sets up the theological problem as follows: if one were to say that they will not ask God to have mercy on
them, that would make them hard-hearted (qasāwat al-qalb), which is impossible, yet so
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Case Study of al-Rustughfanī’s Theological Contribution
to the Qurʾān as Divine Speech

Direct comparison between the theology of al-Rustughfanī and al-Māturīdī
is somewhat hindered by the fact that the former’s “Bāb al-mutafarriqāt min
fawāʾid” is not, strictly speaking, of the same genre as either of the latter’s two
surviving works: a kalām manual and a work of tafsīr. Nonetheless, it is possible to find theological questions in which a development can be seen in the
statements of al-Rustughfanī when compared to those of his teacher. For
the purposes of this article, I will focus on a case study of 1 (iv) – The Qurʾān
as divine speech, to illustrate in more detail elements of al-Rustughfanī’s theological approach and its relationship to his famous teacher’s legacy:
He was asked, may God have mercy on him, about the Qurʾān. He said,
“The Qurʾān is sent down (munzal)100 on the Prophet, may God bless him
and grant him peace, due to His statement, Most High, ‘We have certainly
sent down to you the Writ’ [Q. 4:105]; recited (maqrūʾ) by the tongue, due to
His statement, Most High, ‘Recite what is easy from the Qurʾān’ [Q. 73:20];
heard (masmūʿ) by the ears, due to His statement, Most High, ‘So that he
may hear the speech of God’ [Q. 9:6]; memorised (maḥfūẓ) by the hearts,
due to His statement, Most High, ‘Rather, it is verses clear to the hearts of
those given knowledge’ [29:49]; written (maktūb) in the codices, due to
His statement, Most High, ‘And by what you study’ [Q. 3:79]. Abū101 ʿAbd
Allāh Muḥammad b. Aslam102 said, ‘The Qurʾān by my utterance is uncreated, yet my utterance of the Qurʾān is created (al-Qurʾānu bi-lafẓī ghayru
makhlūqin wa-lafẓī bi-l-Qurʾāni makhlūq).’” It was said to him,103 “What is

100

101
102
103

is requesting mercy for those who deserve punishment. This leads to two answers: either
they are made not to recognise their parents and children (whereas those in Hell do recognise those in Paradise to increase their punishment), or they are made to feel pleasure
in their former family members’ torment without it causing hard-heartedness. He compares this to the situation in the world of a son enjoying enacting retribution upon the
killer of his father.
Or munazzal. See Q. 6:114: “Those We have been given the Writ know it is sent down from
your Lord in truth.” The word for “sent down” is read munazzal by ʿᾹṣim in the narration of
Ḥafṣ, and Ibn ʿᾹmir. The other eight canonical readers all read munzal. Muḥammad Fahd
Khārūf, al-Muyassar fī l-qirāʾāt al-arbaʿa ʿashara (Damascus: Dār Ibn Kathīr, 1995), 142.
This part of the name is missing in MS Veliyüddin Efendi 1545, 294r, but is present in the
older MS Fatih 2467, 144v.
Muḥammad b. Aslam (d. 268/881) was the Qadi of Samarqand and was known to
al-Māturīdī in his younger years. Ibn Abī l-Wafāʾ, Al-Jawāhir al-muḍiyya, 3:92.
Presumably this refers to al-Rustughfanī, but it could also be Muḥammad b. Aslam.
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the meaning of the statement of God, Most High, ‘Nothing reaches them
of a new (muḥdath) remembrance from their Lord …’ [Q. 21:2]? Why did
He name it new (muḥdath)?” He said, “Its meaning is the light of its Lord;
it is not that it did not exist until now, then was made for [its] places of
descent. [This is] because the Qurʾān is the speech of God, and God, Most
High, with His attributes is eternal, not generated (bi-ṣifātihī qadīmun
ghayru muḥdath).”104
Before discussing the connection of this responsum to al-Māturīdī’s theology, I
will address the striking similarity of al-Rustughfanī’s language in the first part
of his answer to that used in two texts ascribed to Abū Ḥanīfa: Kitāb al-Waṣiyya
and al-Fiqh al-akbar II.105 The formulation in Kitāb al-Waṣiyya reads as follows:
“[The Qurʾān] is written in the codices, recited upon the tongue and memorised in the chests without being a state of them.”106 The passage in al-Fiqh
al-akbar II is an even closer match:
The Qurʾān is the speech of God written (maktūb) in the codices, memorised (maḥfūẓ) in the hearts, recited (maqrūʾ) upon the tongues, and sent
down (munzal) on the Prophet, upon him blessings and peace. Our utterance of the Qurʾān is created, our writing of the Qurʾān is created, and our
recitation of the Qurʾān is created, but the Qurʾān is not created (lafẓunā
bi-l-Qurʾāni makhlūqun wa-kitābatunā lahū makhlūqatun wa-qirāʾatunā
lahū makhlūqa wa-l-Qurʾānu ghayru makhlūq).107
From the perspective of textual reception internal to the Ḥanafī tradition,
this parallelism would no doubt be explained by al-Rustughfanī’s transmission of Abū Ḥanīfa’s legacy. But I suggest that several considerations make
104
105

106
107

MS Veliyüddin Efendi 1545, 294r; MS Yeni Cami 547, 300v.
Al-Fiqh al-akbar II was a name given by Arent J. Wensinck in his influential study to distinguish the text from a short decalogue he extracted from the text known as Sharḥ al-Fiqh
al-akbar and ascribed to Abū Ḥanīfa. Arent J. Wensinck, The Muslim Creed (Cambridge:
Cambridge University Press, 1932), 2, 102–4. The name remains useful even though his
reconstruction has been discredited, since Sharḥ al-Fiqh al-akbar has been shown to be
a commentary on the text by Abū Ḥanīfa’s student Abū Muṭīʿ al-Balkhī, latterly known
as al-Fiqh al-absaṭ, but originally named al-Fiqh al-akbar. See Josef van Ess, Theology
and Society in the Second and Third Centuries of the Hijra, Volume 1, trans. by John O’Kane
(Leiden: Brill, 2017), 237–41; Rudolph, Al-Māturīdī, 56–8.
Abū Hanīfa al-Nuʿmān b. Thābit, Waṣiyyat al-imām Abī Ḥanīfa al-Nuʿmān, ed. by Abū
Muʿādh Muḥammad b. ʿAbd al-Ḥayy ʿAwayna (Beirut: Dār Ibn Ḥazm, 1997), 41.
Mullā ʿAlī al-Qārī, Sharḥ Kitāb al-Fiqh al-akbar (Cairo: Dār al-kutub al-ʿArabiyya al-kubrā,
1909), 184.
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this direction of influence between the texts unlikely. The book al-Fiqh alakbar II is the most similar, so I will consider it before Kitāb al-Waṣiyya. First,
Wensinck’s judgement of the text’s provenance being no earlier than the early
fourth/tenth century has generally held sway amongst critical intellectual
historians.108 Second, the scriptural evidence for the different modalities by
which the Qurʾān is manifested in creation within al-Rustughfanī’s text appears
more likely to showcase the original derivation of a theological position than
the polished series of creedal formulations in al-Fiqh al-akbar II. Third, if Abū
Ḥanīfa was the relied-upon authority for this interpretation, why is he not cited
in the response instead of the local Samarqandī figure Muḥammad b. Aslam?
The dating of Kitāb al-Waṣiyya is also disputed. Wensinck puts it after the
lifetime of Abū Ḥanīfa but before Aḥmad b. Ḥanbal (d. 241/855), whereas Watt
considers it no later than 235/850.109 Though further study is needed, I see no
reason on grounds of content to place Kitāb al-Waṣiyya earlier than other traditionalist Ḥanafī creeds of the fourth/tenth century, such as that of al-Ṭaḥāwī
(d. 321/933) and al-Ḥakīm al-Samarqandī, who were contemporaneous with
al-Rustughfanī.
In fact, neither Ibn al-Nadīm (d. 380/990), nor Fakhr al-Dīn al-Bazdawī (or
al-Pazdawī) (d. 482/1089) and his brother Abū l-Yusr a century later, are aware of
either al-Fiqh al-akbar II or Kitāb al-Waṣiyya. The former two figures attribute
three texts to Abū Ḥanīfa: Risālat Abī Ḥanīfa ilā ʿUthmān al-Battī; Kitāb al-ʿālim
wa-l-mutaʿallim, which is indeed early, though better described as written by
Abū Ḥanīfa’s student Abū Muqātil al-Samarqandī; and al-Fiqh al-akbar (Abū
l-Yusr al-Bazdawī does not mention the Risāla).110 But al-Fiqh al-akbar here is
obviously the work written by Abū Muṭīʿ al-Balkhī to record Abū Ḥanīfa’s theological doctrines. This creed is now commonly known as al-Fiqh al-absaṭ but is
referred to as al-Fiqh al-akbar in classical biographical texts.111 It also includes
108

109
110

111

See Wensinck, The Muslim Creed, 246–7; van Ess, Theology and Society in the Second and
Third Centuries of the Hijra, Volume 1, 238, n. 7; Rudolph, Al-Māturīdī, 28. Watt places it in
the late fourth/tenth century. William Montgomery Watt, The Formative Period of Islamic
Thought (London: Oneworld, 2008), 133.
Wensinck, The Muslim Creed, 187; William Montgomery Watt, Islamic Creeds: A Selection
(Edinburgh: Edinburgh University Press, 1994), 57.
Muḥammad Ibn al-Nadīm, Kitāb al-Fihrist li-l-Nadīm, ed. by Tajaddud b. ʿAlī (Tehran: n.p.,
1971), 256; ʿAlī b. Muḥammad al-Bazdawī, Uṣūl al-Bazdawī, ed. by Sāʾid Bakdāsh (Beirut:
Dār al-bashāʾir al-Islāmiyya, 2014), 89–90; al-Bazdawī, Uṣūl al-dīn, 15. Ibn al-Nadīm also
mentions al-Radd ʿalā l-qadariyya, about which no theological content has been transmitted. The Ashʿarī ʿAbd al-Qāhir al-Baghdādī (d. 429/1038) mentions that this text is
another name for al-Fiqh al-akbar. ʿAbd al-Qāhir al-Baghdādī, Kitāb Uṣūl al-dīn (Istanbul:
Maṭbaʿat al-dawla, 1928), 308.
See, for instance, Ṣalāḥ al-Dīn al-Ṣafadī, al-Wāfī bi-l-wafayāt, ed. by Aḥmad al-Arnāʾūṭ and
Turkī Muṣṭafā, (Beirut: Dār iḥyāʾ al-turāth al-ʿArabī, 2000), 13:70–1.
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the phrase al-fiqh al-akbar, which is missing from al-Fiqh al-akbar II and, as
mentioned by Fakhr al-Dīn al-Bazdawī, discusses the issue of istiṭāʿa (capacity),
which is absent from al-Fiqh al-akbar II.112 Moreover, Abū l-Yusr al-Bazdawī
never discusses the prominent theological issues in al-Fiqh al-akbar II ascribed
to Abū Ḥanīfa, despite stating that he has access to al-Fiqh al-akbar.
What conclusions about textual dating do these considerations provide?
I suggest that al-Rustughfanī’s Qurʾānically derived creedal formulae, absent
from al-Māturīdī’s treatment of divine speech, are likely the origin (or share an
unknown origin with) the two creeds, which present summarised adaptions.
Though it might seem hard to believe that an obscure response in a text such as
“Bāb al-mutafarriqāt min fawāʾid” could be a source for such mainstays of the
tradition as al-Fiqh al-akbar II and Kitāb al-Waṣiyya, such a reaction is likely to
underestimate the twists and turns of history. The fame of the latter two texts
comes from their association with the name of Abū Ḥanīfa, not any strong
evidence for their early provenance or influence.113
Examining the theological dimension of al-Rustughfanī’s discussion of
the divine attribute of speech reveals both continuity and development from
al-Māturīdī’s thought. In terms of the former, one can point to al-Rustughfanī’s
treatment of the eternality of God’s attributes. A common problem in early
proto-Sunnī kalām from at least the time of Ibn Kullāb (d. c. 240/854–5)
was how to affirm that God and His substantive divine attributes are eternal without falling into the regress of positing a meta-attribute of eternality.
Ibn Kullāb’s formulation is as follows: “He is eternal, never-ending in His
names and attributes (innahu qadīmun lam yazal bi-asmāʾihī wa-ṣifātihī),”114
a position shared by Aḥmad b. Ḥanbal.115 Similarly, al-Māturīdī is reported to
have relied on the formulation: “God is eternal in His attributes (inna llāha
qadīmun bi-ṣifātihī),”116 and in Kitāb al-Tawḥīd writes, “He is eternally attributed with them (wa-huwa lam yazal bihā mawṣūf).”117 This is the background
112
113
114
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116
117

Abū Ḥanīfa, al-ʿᾹlim wa-l-mutaʿallim, 43–4; al-Bazdawī, Uṣūl al-Bazdawī, 89–90.
For a full discussion of the provenance and reception history of al-Fiqh al-akbar II, see a
forthcoming article by the present author in the Journal of the American Oriental Society.
Abū l-Ḥasan al-Ashʿarī, Maqālāt al-islāmiyyīn wa-khtilāf al-muṣallīn, ed. by Muḥammad
Muḥyī l-Dīn ʿAbd al-Ḥamīd (Cairo: Maktabat al-nahda al-miṣriyya, 1950), 1:229. See Robert
Wisnovsky, Avicenna’s Metaphysics in Context (Ithaca, NY: Cornell University Press,
2003), 230.
Richard M. Frank, “‘Lam yazal’ as a Formal Term in Muslim Theological Discourse,” MIDEO
15 (1995): 250–1.
Abū Isḥāq al-Ṣaffār, Talkhīṣ al-adilla li-qawāʿid al-tawḥīd, ed. by Angelika Brodersen
(Beirut: Orient-Institut Beirut, 2011), 1:209.
Al-Māturīdī, Kitāb al-Tawḥīd, 119. For further discussion of the theological problem of eternality in the fourth/tenth century, as represented by the Ashʿarī tradition, see Wisnovsky,
Avicenna’s Metaphysics in Context, 231–3.
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to al-Rustughfanī’s statement in the same vein: “[This is] because the Qurʾān
is the speech of God, and God, Most High, with His attributes is eternal, not
generated (bi-ṣifātihī qadīmun ghayru muḥdath).”118
In delivering this response about divine speech, al-Rustughfanī foreshadows
a subtle yet significant change in direction within one strand of Samarqandī
Ḥanafī thinking on the question. Although al-Māturīdī unambiguously affirms
the eternality of God’s attribute of speech, he holds a very nuanced opinion
on its relationship to the Qurʾān as an Arabic recital. Thus, he states, “what is
attributed to God from speech between [Him and] the creation is metaphorical
upon concurrence with that known to be the speech which is His attribute (mā
yuḍāfu ilā llāhi min al-kalāmi bayna l-khalqi fa-huwa majāzun ʿalā l-muwāfaqati
bimā yuʿrafu bihi l-kalāmu lladhī huwa ṣifatuhū).”119 Further, he deems it appropriate to determine whether a questioner “means by the speech of God and
the Qurʾān a divisible, multi-part entity, or what cannot be attributed with anything from that.”120 In his tafsīr, he comments on Q. 41:44: “If we had made it
a foreign recital (wa-law jaʿalnāhu qurʾānan aʿjamiyyan) …”, arguing that the
verse indicates if it had been revealed in a foreign language it would still be a
recital (or Qurʾān).121
Philip Dorroll has drawn attention to a distinctive formula adopted by
Samarqandī Ḥanafīs after al-Māturīdī: “the Qurʾān is the speech of God and the
speech of God is not created.” Through this, they sought to affirm both the Qurʾān
as God’s speech and the eternal divine attribute, while avoiding the explicit traditionalist position, adopted by figures such as al-Ḥakīm al-Samarqandī, that
it was God’s uncreated speech.122 He points out that the earliest known use of
this formula is found in Abū Bakr al-Iyāḍī’s al-Masāʾil al-ʿashara al-ʿIyāḍiyya.123
But the similar phrase in the response of al-Rustughfanī, who likely died before
Abū Bakr al-ʿIyāḍī,124 appears to be an important intermediate step between
al-Māturīdī’s theology and that of subsequent members of the tradition on this
118
119
120
121
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123
124

MS Veliyüddin Efendi 1545, 294r; MS Yeni Cami 547, 300v.
Al-Māturīdī, Kitāb al-Tawḥīd, 117.
Al-Māturīdī, Kitāb al-Tawḥīd, 123.
Al-Māturīdī, Taʾwīlāt al-Qurʾān, 13:145.
Philip Dorroll, “The Doctrine of the Nature of the Qurʾān in the Māturīdī Tradition,” in
Mâtürîdî Düşünce ve Mâtürîdîlik Literatürü, ed. by M. Raşit Akpınar, Recep Tuzcu and
Aslı Menekşe (Istanbul: Selçuk Üniversitesi, 2018), 132–3; al-Wafī, Salām al-aḥkam, 136.
Al-Ḥakīm al-Samarqandī explicitly repudiates the use of metaphor to characterise the
Qurʾān as divine speech.
Dorroll, “The Doctrine of the Nature of the Qurʾān,” 132; Özen, “IV. (X.) Yüzyılda
Mâverâünnehirʾde Ehl-i Sünnet-Muʿtezile Mücadelesi,” 84.
Özen, “IV. (X.) Yüzyılda Mâverâünnehirʾde Ehl-i Sünnet-Muʿtezile Mücadelesi,” 69.
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point.125 It seems that al-Rustughfanī again reconciles between the speculative
kalām of al-Māturīdī and the more traditionalist approach of the ʿIyāḍiyya.126
9

Conclusion

The lines of investigation explored in this article demonstrate that considerably more can be said about al-Rustughfanī’s theological environment and
views than is found in prevailing classical biographical and contemporary academic sources. Like his teacher al-Māturīdī, it is clear that he is deeply involved
in active theological disputes with representatives of rival Muslim schools and
other religions. His major interlocutors are the Muʿtazila who still have an
active presence in his society rather than taking on the role of the polemical
foil found in later periods. This is shown not just by the numerous responses
dedicated to issues defined by dialectical opposition to the Muʿtazila, but by
the ruling that they are disbelievers, which justifies prohibition of marriage to
them. Al-Rustughfanī’s responsa also show some engagement with different
strands of the Shīʿa, as well as with rival religions and philosophies, including
Zoroastrians, Christians, materialists and unspecified disbelievers. The discussion of these groups matches what is known about fourth/tenth-century
Samarqand and highlights its confessional diversity.
Al-Rustughfanī’s “Bāb al-mutafarriqāt min fawāʾid” provides a significant
step forward in identifying the explicit crystallisation of Sunnī self-identity in
Samarqandī Ḥanafism after al-Māturīdī due to the use of the full name ahl
al-sunna wa-l-jamāʿa in contrast to other groups. As discussed above, this precise terminology does not seem to have been passed on to Samarqand from
Abū Muqātil al-Samarqandī and is either not found, or not fully realised, in
the writings of the two prominent scholars in al-Rustughfanī’s day: al-Māturīdī
and al-Ḥakīm al-Samarqandī. So, though Ḥanafism in Samarqand was apparently behind Balkh in adopting this moniker, al-Rustughfanī is revealed as the
first major figure in his regional tradition to consciously assert this emerging
macro-theological identity.
Within Dār al-Jūzjāniyya, the local theological school of which he inherited
the leadership following the death of al-Māturīdī, he was the foremost scholar
of his generation, as recognised in later classical texts. While there appears to
125
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See al-Samarqandī, Jumal, 99.
This finds an echo in the biographical statement that he learnt the knowledge of reality (ʿilm al-ḥaqīqa) from al-Māturīdī and wisdom (ḥikma) from al-Ḥakīm al-Samarqandī.
Al-Samʿānī, Al-Ansāb, 6:117–8.
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have been an ongoing rivalry with members of its offshoot, the ʿIyāḍiyya, there
are hints that al-Rustughfanī, who draws from both al-Māturīdī and al-Ḥakīm
al-Samarqandī, was an important figure in the eventual reconciliation between
the two. The split already seemed less important by the generation of the
late-fourth/tenth century Ibn Yaḥyā al-Bashāgharī, who cites al-Rustughfanī
alongside his two main predecessors, and it became almost forgotten in the
later tradition.
Textually, this study shows that al-Rustughfanī’s extant writings are sufficient to make genuine judgements about his theological approach. I suggest
that “Bāb al-mutafarriqāt min fawāʾid” is a selection drawn from his Kitāb
al-Zawāʾid wa-l-fawāʾid fī aṣnāf al-ʿulūm, a collection of al-Rustughfanī’s answers
to questions within various disciplines. The single manuscript page “al-Asʾila
wa-l-ajwiba” is revealed as itself likely excerpted from “Bāb al-mutafarriqāt
min fawāʾid,” featuring the separation of two initially connected topics, the
summary of longer discussions and one example of textual corruption with
significance for meaning.
Al-Rustughfanī’s theological profile bears the marks of his celebrated teacher.
Like al-Māturīdī, he relies on both scripture and rational arguments, drawing
from prior Ḥanafī tradition and citing it, yet willing to argue independently
for his own positions. Consistent with the slow accumulation of prestige to
al-Māturīdī described at the beginning of this study, he refrains from regularly
invoking his teacher’s authority, though when he does so he relies on his personal close relationship, rather than texts. Nonetheless, his responsa show an
intimate familiarity with the teachings within al-Māturīdī’s Taʾwīlāt al-Qurʾān,
often reproducing his teacher’s theological exegesis in his own words without
citation. The genre of “Bāb al-mutafarriqāt min fawāʾid,” which consists of short
responsa often on subsidiary issues, fits the genre of tafsīr better than the genre
of technical kalām found in al-Māturīdī’s Kitāb al-Tawḥīd. It thus provides a
less clear idea of al-Rustughfanī’s theoretical framework than if, for example,
his main theological manual al-Irshād was found to be extant.
The case study on divine speech and the Qurʾān furnishes interesting findings on al-Rustughfanī’s development of this key theological doctrine in two
respects. First, he uses a series of formulations about the Qurʾān that are more
famous from al-Fiqh al-akbar II and Kitāb al-Waṣiyya, two texts ascribed to
Abū Ḥanīfa but lacking early witnesses within the Ḥanafī theological tradition. I have argued that al-Rustughfanī is the earliest known source of this
literary unit, for which he provides the fullest list of Qurʾānic modalities along
with their scriptural references. Second, I have shown how al-Rustughfanī
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can be placed in the genealogy of the development of a distinctive two-step
Samarqandī formulation for the Qurʾān and divine speech, which attempts
to skirt both the straightforward traditionalist affirmation of the Qurʾān as
kalām Allāh by figures such as al-Ḥakīm al-Samarqandī, and the transcendent
approach to its eternality upheld by theologians such as al-Māturīdī.
This mediating role between the tendencies exemplified by the ʿIyāḍiyya
and Jūzjāniyya in Samarqand is the single most significant historical achievement uncovered by this study of al-Māturīdī’s ‘missing disciple.’ Al-Rustughfanī
emerges as central to the consolidation of a common pool of theological
doctrine between the traditionalistic and rationalistic strands of fourth/tenthcentury Samarqandī Ḥanafism prior to the acknowledgement of al-Māturīdī as
the pre-eminent genius of the era.
Appendix: Manuscripts of al-Rustughfanī’s Responsa

figure 1

MS Veliyüddin Efendi 1545
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figure 2

MS Yeni Cami 547

figure 3

MS Fatih 2467
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MS Murad Mulla 1829
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al-turāth al-ʿArabī, 1941.
Khārūf, Muḥammad Fahd. Al-Muyassar fī l-qirāʾāt al-arbaʿa ʿashara. Damascus: Dār
Ibn Kathīr, 1995.
von Kuegelgen, Anke and Ashirbek Muminov. “Mâturîdî Döneminde Semerkand
İlahiyatçıları (4./10. Asır).” In İmam Mâturîdî ve Maturidilik: Tarihî Arka Plan, Hayatı,
Eserleri, Fikirleri ve Maturidilik Mezhebi. Ed. by Sönmez Kutlu. Ankara: Otto, 2017,
279–90.
Laknawī, Muḥammad ʿAbd al-Ḥayy al-. Kitāb al-Fawāʾid al-bahiyya fī tarājim
al-Ḥanafiyya. Ed. by Muḥammad Badr al-Dīn Abū Firās al-Naʿsānī. Cairo: Maṭbaʿat
al-saʿāda, 1906.
Madelung, Wilferd. “The Spread of Māturīdism and the Turks.” In Actas IV Congresso
de Estudos Árabes e Islâmicos Coimbra-Lisboa 1968. Leiden: Brill, 1971, 109–68.
Madelung, Wilferd. “Abu’l-Qāsem Esḥāq Samarqandi.” In Encyclopaedia Iranica. Ed.
by Ehsan Yarshater. <https://www.iranicaonline.org/articles/abul-qasem-eshaq/>.
Accessed 6 May 2021.
Mangera, Abdur-Rahman. “A Critical Edition of Abū ’l-Layth al-Samarqandī’s Nawāzil.”
PhD diss. SOAS, University of London, 2013.

Oriens 49 (2021) 95–130

128

Harvey

Māturīdī, Abū Manṣūr al-. Taʾwīlāt al-Qurʾān. Ed. by Ertuğrul Boynukalın and
Bekir Topaloğlu, 18 vols. Istanbul: Dār al-mīzān, 2006.
Māturīdī, Abū Manṣūr al-. Kitāb al-Tawḥīd. Ed. by Bekir Topaloğlu and Muhammed Aruçi,
2nd edn. Istanbul: Maktabat al-irshād, 2010.
al-Mawsūʿa al-fiqhiyya. Ed. by Wizārat al-awqāf wa-l-shuʾūn al-islāmiyya, 45 vols, 2nd
edn. Kuwait: Wizārat al-awqāf, 1990.
Muqātil b. Sulaymān. Tafsīr Muqātil b. Sulaymān. Ed. by ʿAbd Allāh Maḥmūd Shihātah,
5 vols. Beirut: Muʾassasat al-tārīkh al-ʿArabī, 2002.
Nasafī, Abū l-Muʿīn al-. Tabṣirat al-adilla fī uṣūl al-dīn. Ed. by Muḥammad al-Anwar
Ḥāmid ʿĪsā, 2 vols. Cairo: al-Maktaba al-azhariyya li-l-turāth, 2011.
Nasafī, Abū Muṭīʿ Makḥūl al-. Kitāb al-Radd ʿalā ahl al-bidaʿ wa-l-ahwāʾ. See Bernand
“Le Kitāb al-radd ʿalā l-bidaʿ d’Abū Muṭīʿ Makḥūl al-Nasafī.”
Nasafī, ʿUmar b. Muḥammad al-. Al-Qand fī dhikr ʿulamāʾ al-Samarqand. Ed. by
Naẓar Muḥammad al-Fārayābī. Riyadh: Maktabat al-kawthar, 1991.
Nasāʾī, Aḥmad b. Shuʿayb al-. Sunan al-Nasāʾī, 2 vols. Vaduz: Thesaurus Islamicus
Foundation, 2000.
ʿOmar, Farouq al-. “The Doctrines of the Māturīdite School with Special Reference to
As-Sawād al-Aʿẓam of al-Ḥakīm al-Samarqandī.” PhD diss. University of Edinburgh,
1974.
Özen, Șükrü. “IV. (X.) Yüzyılda Mâverâünnehirʾde Ehl-i Sünnet-Muʿtezile Mücadelesi
ve Bir Ehl-i Sünnet Beyannamesi.” İslâm Araştırmaları Dergisi 9 (2003): 49–85.
Pessagno, J. Meric. “The Uses of Evil in Maturidian Thought.” Studia Islamica 60 (1984):
59–82.
Qārī, Mullā ʿAlī al-. Sharḥ Kitāb al-Fiqh al-akbar. Cairo: Dār al-kutub al-ʿArabiyya
al-kubrā, 1909.
Rudolph, Ulrich. Al-Māturīdī und die Sunnitische Theologie in Samarkand. Leiden: Brill,
1997.
Rudolph, Ulrich. Al-Māturīdī and the Development of Sunnī Theology in Samarqand.
Trans. by Rodrigo Adem. Leiden: Brill, 2015.
Rudolph, Ulrich. “Al-Māturīdī’s Concept of God’s Wisdom.” In Büyük Türk Bilgini İmâm
Mâtürîdî ve Mâtürîdîlik: Milletlerarası Tartışmalı İlmî Toplantı. Ed. by İlyas Çelebi.
Istanbul: M.Ü. İlâhiyat Fakültesi Vakfı Yayınları, 2016, 47–55.
Rudolph, Ulrich. “Ḥanafī Theological Tradition and Māturīdism.” In The Oxford
Handbook of Islamic Theology. Ed. by Sabine Schmidtke. Oxford: Oxford University
Press, 2016, 280–96.
Rustughfanī, Abū l-Ḥasan al-. “al-Asʾila wa-l-ajwiba.” Süleymaniye Library, Istanbul, MS
Murad Mulla 1829, 154r-154v.
Rustughfanī, Abū l-Ḥasan al-. “Bāb al-mutafarriqāt min fawāʾid al-shaykh al-imām alajall Abī l-Ḥasan ʿAlī b. Saʿīd al-Rustughfanī raḥimahu llāh.” In Majmūʿ al-nawāzil

Oriens 49 (2021) 95–130

The Case of the Missing Disciple

129

wa-l-ḥawādith wa-l-wāqiʿāt, by Aḥmad b. Mūsā al-Kashshī. Süleymaniye Library,
Istanbul, MS Fatih 2467, 137v-149r.
Rustughfanī, Abū l-Ḥasan al-. “Bāb al-mutafarriqāt min fawāʾid al-shaykh al-imām alajall Abī l-Ḥasan ʿAlī b. Saʿīd al-Rustughfanī raḥimahu llāh.” In Majmūʿ al-nawāzil
wa-l-ḥawādith wa-l-wāqiʿāt, by Aḥmad b. Mūsā al-Kashshī. Beyazıt Library, Istanbul,
MS Veliyüddin Efendi 1545, 276v-302v.
Rustughfanī, Abū l-Ḥasan al-. “Bāb al-mutafarriqāt min fawāʾid al-shaykh al-imām alajall Abī l-Ḥasan ʿAlī b. Saʿīd al-Rustughfanī raḥimahu llāh.” In Majmūʿ al-nawāzil
wa-l-ḥawādith wa-l-wāqiʿāt, by Aḥmad b. Mūsā al-Kashshī. Süleymaniye Library,
Istanbul, MS Yeni Cami 547, 285v-307v.
Ṣafadī, Ṣalāḥ al-Dīn al-. Al-Wāfī bi-l-wafayāt. Ed. by Aḥmad al-Arnāʾūṭ and Turkī
Muṣṭafā, 29 vols. Beirut: Dār iḥyāʾ al-turāth al-ʿArabī, 2000.
Ṣaffār, Abū Isḥāq al-. Talkhīṣ al-adilla li-qawāʾid al-tawḥīd. Ed. by Angelika Brodersen,
2 vols. Beirut: Orient-Institut Beirut, 2011.
Salimov, Marufjon. “Paper.” In The Treasury of Oriental Manuscripts. Ed. by Abu Rayhan
al-Biruni Institute of Oriental Studies. Tashkent: UNESCO, 2012, 117–21.
Samʿānī, Abū Saʿd al-. Al-Ansāb. Ed. by ʿAbd al-Raḥmān b. Yaḥyā al-Muʿallimī, 13 vols.
Hyderabad: Dāʾirat al-maʿārif al-ʿUthmāniyya, 1977.
Samarqandī, Abū l-Layth al-. Tanbīh al-ghāfilīn. Ed. by al-Sayyid al-ʿArabī. Mansoura:
Maktabat al-īmān, 1994.
Samarqandī, Abū Salama al-. Jumal min uṣūl al-dīn wa-yalīh sharḥuh. Ed. by
Ilhām Qāsimī. Beirut: Dār al-kutub al-ʿilmiyya, 2015.
Samarqandī, ʿAlāʾ l-Dīn al-. Mīzān al-uṣūl fī natāʾij al-ʿuqūl. Ed. by ʿAbd al-Malik ʿAbd
al-Raḥmān al-Saʿdī, 2 vols. Mecca: Jāmiʿat Umm al-Qurā, 1984.
Samarqandī, ʿAlāʾ l-Dīn al-. “Sharḥ Taʾwīlāt.” Süleymaniye Library, Istanbul, MS
Hamidiye 176.
Schaeder, H.H., C.E. Bosworth and Y. Crowe. “Samarqand.” In Historic Cities of the
Islamic World. Ed. by C. Edmund Bosworth. Leiden: Brill, 2007, 453–61.
Sezgin, Fuat. Geschichte des Arabischen Schrifttums, 9 vols. Leiden: Brill, 1967–84.
Sidky, Hythem. “Review of Daniel Alan Brubaker, Corrections in Early Qurʾānic
Manuscripts: Twenty Examples.” Al-ʿUṣūr al-Wusṭā 27 (2019): 273–88.
Thomas, David. Christian Doctrines in Islamic Theology. Leiden: Brill, 2008.
Tustarī, Sahl b. ʿAbd Allāh al-. Tafsīr al-Qurʾān al-ʿaẓīm. Ed. by Ṭāhā ʿAbd al-Ruʾūf Saʿd
and Ḥasan Muḥammad ʿAlī. Cairo: Dār al-ḥaram, 2004.
van Ess, Josef. Theology and Society in the Second and Third Centuries of the Hijra,
Volume 1. Trans. by John O’Kane. Leiden: Brill, 2017.
Wafī, Ibrāhīm Ḥilmī al-. Salām al-aḥkam ʿalā sawād al-aʿẓam. Istanbul: Durr saʿāda,
1895.
Watt, William Montgomery. “The Problem of al-Māturīdī.” In Mélanges d’Islamologie.
Ed. by Pierre Salmon. Leiden: Brill, 1974, 264–9.

Oriens 49 (2021) 95–130

130

Harvey

Watt, William Montgomery. Islamic Creeds: A Selection. Edinburgh: Edinburgh
University Press, 1994.
Watt, William Montgomery. The Formative Period of Islamic Thought. London:
Oneworld, 2008.
Wensinck, Arent J. The Muslim Creed. Cambridge: Cambridge University Press, 1932.
Wisnovsky, Robert. Avicenna’s Metaphysics in Context. Ithaca, NY: Cornell University
Press, 2003.
Zysow, Aron. The Economy of Certainty: An Introduction to the Typology of Islamic Legal
Theory. Atlanta: Lockwood Press, 2013.

Oriens 49 (2021) 95–130

