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Hadis Yorumunun Sinirlar1

Biinyamin ERUL"

Ozet

Sahabeden itibaren baslayan hadis ve siinnetin anlasilmasina doniik ilmi ¢abalar,
erken asirlardan itibaren temel hadis kaynaklar {izerine telif edilen bir¢ok énemli serhin
yazilmasiyla devam etmistir. Farkli zaman ve zeminlerde kaleme alinan bu serhlerin,
hadislerin yorumuna ¢ok yonlii katkis1 oldugu herkesin malumudur.

Smirli hacme sahip olan bu ¢alismada, meshur hadis serhlerinden faydalanilarak
elestirel bir gozle hadis yorumunun sinurlari iizerinde durulmustur. Dikkat cekici birkag
ornek tizerinden, hadisleri yorumlama faaliyetinde sarihlerin takindiklar1 tavir ve temayiiliin
izi stiriilmeye calisilmistir. Sarihlerin hadis metin ve muhtevalarinda goriilen miiskilat
serinkanlilikla tartisarak makul bir sekilde ¢6zmek yerine, zaman zaman yorum sinirlarini
¢ok zorlayarak hayli uzak ihtimalleri siraladiklari, ©6nceki sarihlerin agiklamalarini
tekrarladiklari, rivayeti savunma gayretiyle cesitli teviller getirdikleri yahut miigkili izah
yerine o hususta dolayli malumat vererek sessiz kaldiklar1 goriilebilmektedir. Makale ile
serh gelenegindeki yoruma dair cesitli sorunlara dikkat cekilmekte ve bazi teklifler
sunulmaktadir.

Anahtar Kelimeler: Hadis, serh, yorum, metin

Limits of the Hadith Interpretation

Abstract

Scholarly works, which aim to understand hadith, starts from early ages and continue
with commentaries of the fundamental hadith sources. It is obvious that such studies written
on different times and places contribute to multi-dimensional hadith interpretations. In this
limited study, limits of hadith interpretations are the topic by critically reviewing studies of
famous hadith commentaries. It is aimed to trace commentators’ style and methodology by
various important cases. It can be seen that commentators, time to time, force the limits of
interpretation by pointing fewer probable cases, repeating former commentators or not
commenting on the real issue; instead of, preferring detailed investigation on problematic
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cases. In this article, the problems of commenting tradition are held and some solutions to
them are presented.

Keywords: Hadith, Commentary, Interpretation, Text

Giris

Miisliiman birey ve toplum i¢in Kur'an ile birlikte belirleyici en 6nemli
rehber olan Allah Rasulii’niin hadis ve siinnetlerinin anlasilmasi ve yorumlanmasi,
ilk muhataplar olan sahabeyle birlikte baslamistir. Sahabe-i Kiram, dinleme-izleme,
anlama-anlatma ve nakletme esnasinda, hadis ve siinnetlere bir sekilde yorum
getirmistir. Daha sonra rivayetlerin nakli, tedvini ve tasnifi yapilirken gerek atilan
bab basliklari, gerekse metnin icinde ya da sonunda karsimiza c¢ikan kisa
acgiklamalar, hadis serhlerinin ilk orneklerini olusturur. Ardindan garibu’l-hadis,
mubhtelifu’l-hadis, muskilu’l-hadis ve fikhu'l-hadis gibi farkli dallar seklinde
gelismeye baslayan hadis yorumu, Hattabi ve sonrasindaki sarihlerin ortaya
koyduklar1 miistakil eserlerle ayr1 bir ilim dali haline gelmis ve gelismistir.

Bu yazida, klasik donemdeki meghur serhlerden hareketle hadis yorumunun
sinirlar tizerinde durulacaktir. Sarihler, ele aldig1 metni yorumlarken nelere dikkat
etmektedirler? Rivayet metnini izah ve serh sadedinde onlarin temel yaklasimlar:
nelerdir? Metin karsisinda sabiteleri, yorum esnasinda esas aldiklar kriterleri ya da
temel ilkeleri neler olmustur? Yorum yapilirken basta Kur’an ayetleri olmak tizere,
Arapga dil kurallari, Arap selikasi, dil ve tislubu, Arapcadaki edebi sanatlar ve
kullanimlar, akl-1 selimin, mantik ve muhakemenin verileri ne kadar belirleyici
olmaktadir? Bu konuda serhi yapilan hadis eserinin karizmasi, musannifin
otoritesi, isnad veya rivayetin sihhati, sarihin mezhebi vb. hususlarin belirleyiciligi
s0z konusu mudur? Rivayet metinlerinde karsilasilan miigkilat1 izah esnasinda,
celigskileri uzlastirma adina sarihin ortaya koydugu agiklamalarda, zikrettigi
ihtimallerde tutarlilik ilkesi ne denli isletilmektedir? Metinde herhangi bir ipucu
olmadig1 halde, sirf metni, muhtevay1 kurtarma ya da kismen de olsa onu makul ve
makbul hale getirebilmek i¢in, sarihin bu noktadaki yetkileri ve sinurlari neler
olmalidir? Diger bir ifade ile sarih, hayal giiciinii zorlayarak, aklina veya hatirina
gelen her ihtimali serhg¢ilik diye siralayabilir mi? Kur’an'in sarih ayetlerini, ittifakla
kabul goren Arapca dil kurallarini, akil, mantik ve muhakemeyi g6z ard: edebilir
mi? Metinlerde goriilen geliskileri telif, tevil ve cem etmek tizere, pes pese bircok
ihtimalleri siralamasi serhgilik midir?

Yine rivayet metinlerini izah ederken lafiz ile mana arasinda sarihin yeri,
tavr1 ve konumu nedir? Lafiz ile mana ikileminde sarih hangisini 6nceleyecektir?
Lafz1 ve zahiri kurtarma adina manay1 ihmal eden bir tavir m1? Yoksa manay1 esas
alan, muhtevay1 6nceleyen bir tutum mu?

Bir bagka husus, rivayetlerdeki cesitli problemler karsisinda sarihin tavri ne
olmalidir? Serhlerimizde bu konuda iki farkli yaklasim goze ¢arpmaktadir: Bazen
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oldukca bariz bir problem gormezlikten gelinerek gecistirilmektedir. Bazen de
problemi izale edebilme saikiyle serdedilen bir¢ok malumat ve rivayet, yeni
problemlere, soru ve sorunlara yol agabilmektedir. Bu noktada sarihin gorevi
susmak midir? Veya o probleme iliskin ileri siiriilmiis itirazlar1 ve elestirileri
cevaplama arzusuyla savunmak midir? Yoksa, gercekten ortada belli bir problem
varsa, bu igkali yeterince izah ve tahlil ederek belli bir ¢6ztime kavusturmak midir?

Iste bu makalede birka¢ hadis metninden hareketle hadis yorumunun
sinirlari, lafza baglilik, geliskilere yaklasim, teslimiyetci tavir, savunma giidiisiiniin
yol acgtigr cikmazlar ve problemleri gormezlikten gelme gibi serhgiligin bazi
problemleri ele alinacaktir.

Burada pesinen belirtelim ki, sarihlerimizin metinlerdeki kelimeler iizerine
yaptiklar: dil ve gramer tahlilleri, garib kelimelerin izahi, niisha farklarina ve o
konudaki farkli rivayetlere isaret etme, giiniimiize kadar gelemeyen cesitli
kaynaklardan yararlanma, kendi doénemleri ve oncekilerin anlayislarini yansitma,
gecmisteki tartismalar1 aktarma, hadislerden fevaid, kavaid ve hiikiimler ¢ikarma,
rical bilgisi, rivayetin o kitabin farkli boliimlerindeki versiyonlarina atifta bulunma,
rivayetle ilgili sebeb-i viirtid, baglam vb. cesitli bilgileri aktarma gibi bir¢ok 6nemli
hizmeti yerine getirdikleri herkesin malumudur. Yorumladiklar rivayet hakkinda
elde ettikleri malumati, sihhati ne olursa olsun iligkili gordiikleri bir¢ok rivayeti
nakleden hadis serhleri, adeta bir arsiv veya bilgi bankas: gibidirler. Bu durum,
adeta modern calismalarda elde edilen bilgi fislerinin, yeterli yorum, analiz ve
degerlendirme yapmaksizin belli bagliklar altinda siralanmasina benzemektedir.
Konu ile ilgili malumata ulastirmasi bakimindan bu verilerin de faydasi inkar
edilemez ise de, bu tutumun, ger¢ek anlamda “hadis yorumu” olup olmadigin
yahut hadis yorumunu ne denli karsiladigini da sorgulamamiz gerekmektedir.

Bu makalede ele alinan ornekler, hadis serhgiliginin bazi problemlerine
dikkat cekmek iizere konuyu islemede daha carpici olduklari igin tercih edilmistir.

Ornek L.

Hazrec Kabilesi'nin reisi ve miinafiklarin basi olan Abdullah b. Ubey b. Seltil
hicretin 9. yilinda 6lmiis, Hz. Peygamber onun cenaze namazin kilmak isteyince
Hz. Omer’in sert itirazlariyla karsilasmisti. Bu konudaki rivayetlerde farkli
anlatimlar bulunmaktadir:

1. Omer b. el-Hattab (r) sdyle demistir: Abdullah b. Ubeyy b. Seltil sldiigii
zaman, onun cenaze namazini kildirmas: icin Rastlullah (s) ¢agirildi. Rastilullah
namaza kalkisinca ben derhal yanina vardim ve: “Ya Rastilallah! Abdullah b.
Ubeyy’in cenaze namazini mi kilacaksin? Halbuki o, su su giinlerde soyle soyle
1”7 diyerek, Rastilullah hakkindaki cirkin sozlerini teker teker sayryordum ki
Rastilullah giiliimsedi ve: "Geri gekil ey Omer!" buyurdu. Ben sdzii uzatinca:

demisti
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"Ben muhayyer birakildim ve istigfar etmeyi tercih ettim. Eger ben yetmisten
fazla istigfar ettigim takdirde ona magfiret edilecegini bilseydim, muhakkak
fazlasini dilerdim" buyurdu.

Omer dedi ki: “Akabinde Rastilullah, Abdullah b. Ubeyy’in cenaze namazini
kildi, sonra dondii. Ancak ¢ok ge¢meden Berde Stiresi'nden su iki ayet indi:
“Onlardan o6len kimsenin namazimi sakin kima, mezari basinda da durma! Ciinkii onlar
Allah’1 ve peygamberini inkar ettiler, fasik olarak dldiiler.”

Omer: “Ben daha sonra Rastilullah'a kars1 olan o giinkii ciir'etimden dolay1
hayret ettim, halbuki Allah ve Rasfilii en bilendir”, demistir.?

2. Tbn Omer (r) sdyle demistir: “Abdullah b. Ubeyy b. Seldl vefat edince, oglu
Abdullah, Rasiilullah'a (s) geldi. Rastilullah da ona kendi gomlegini verdi ve
bununla kefenlemesini emretti. Sonra da onun cenaze namazini kildirmaya kalkt.
Bu esnada Omer b. el-Hattab, Rasfilullah'in elbisesinden tuttu ve “Bu bir miinafik
iken ve Allah seni onlar i¢in magfiret dilemekten nehyetmis oldugu halde, sen bu
adamin cenaze namazini mi1 kildiracaksin?!” dedi. Rastlullah (s):

O] e oyl 58 ye Cpim agd i ) agd Ha Yl gl i) JUE8 A S s L

“Allah beni muhayyer kildi: “Onlar icin ister istigfar dile ister istigfar dileme.
Onlar igin yetmis kere istigfar dilesen de Allah onlara asla magfiret etmeyecektir”
buyurdu. Ben de yetmisten fazla dileyecegim”diye cevap verdi. Omer: “(Ama) o
miinafiktir!” dedi.

Ravi dedi ki: “Rastlullah onun cenaze namazini kildirdi. Az sonra Allah:
“Onlardan 6len kimsenin namazini sakin kilma, mezar1 baginda da durma! Ciinkii onlar
Allah"1 ve peygamberini inkar ettiler, fasik olarak dldiiler.” ayetini® indirdi.”*

Buhari'nin naklettigi diger versiyondaki ifade ise:

b ol ) ity (185 e Cppnams g SIS () gl SIS Yl agd il JEi (AT ol - 1 (s L)

O (e o2y

“Allah beni muhayyer birakt1” veya “Bana haber verdi ki” seklinde
gecmektedir.

Ibn Hacer (6. 852/1449), diger rivayetlerde bu sekkin olmadigini ve
“hayyerani” seklinde geldigini belirtirse de® ravilerin bu tereddiidii bizim igin
onem arz etmektedir.

1 Tevbe, 9/84.

2 Buhari, Cenaiz, 84; Tefsir 9/12; Nesai, Cenaiz 69; Ahmed, Musned, I. 16.
3 Tevbe, 9/84.

4 Buhari, Tefsir, 9/13; Muslim, Fedailu’s-Sahabe, 25, Munafikin, 3.

5 fbn Hacer, Fethu’l-Bari, VIIL. 338.
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3. Abdullah b. Ubey 61d{igii zaman oglu Abdullah, Peygamber'e geldi ve “Ya
Rastilallah! Gomlegini bana ver de babami onunla kefenleyeyim; namazini da sen
kildir ve onun icin magfiret isteyiver,” dedi. Peygamber (s), Abdullah'a kendi
gomlegini verdi ve: "Cenaze hazirlaninca bana haber ver de namazimi kilayimm"
buyurdu. Miiteakiben Abdullah cenazenin hazirlandigini Peygamber'e bildirdi.
Peygamber onun cenaze namazim kildirmaya davrandiginda Omer (r)
Peygamber'in elbisesinden c¢ekerek: “(Ya Rasfilallah!) Allah seni miinafiklarin
cenaze namazini kilmaktan nehyetmedi mi?!” dedi. Peygamber (s):

el A 5y Gl B pe (e agd KRS () aed i Yl agd iniud Q8 0y A o Ul

“Ben iki tercih arasinda serbestim (yani onun icin istigfar dileyip
dilememekte muhayyerim). Allah: “Onlar icin ister istigfar dile ister dileme! Eger onlar
icin yetmis defa istigfar dahi dilesen, Allah onlart asla bagislamayacaktir”® buyurdu" diye
cevap verdi. Ve Rastlullah, Abdullah ibn Ubeyy'in cenaze namazini kildi. Bunun
uzerine: “Onlardan élen kimsenin namazini sakin kilma, mezart basinda da durma! Ciinkii
onlar Allah’1 ve peygamberini inkar ettiler, fasik olarak éldiiler.”7ayeti indi.8

Buhari'nin Sadaka adli seyhinden naklettigi diger rivayetinde ise “Ben iki
tercih arasinda serbestim” ifadesi bulunmamaktadir:

Abdullah b. Omer (r) sdyle demistir: Abdullah b. Ubeyy vefat ettigi zaman
oglu Abdullah, Rastilullah'a geldi ve:

“Ya Rastilallah! Gomlegini bana versen de babami onun icine kefenlesem,
namazini da kilsaniz ve onun igin Allah'tan magfiret isteyiverseniz?!” dedi.
Rastilullah, Abdullah'a gomlegini verdi ve ona:

“Cenaze hazirlandig1 zaman bize bildirin” buyurdu. Abdullah babasinin
cenazesini hazirlayinca bunu Rasfilullah'a bildirdi. Rasfilullah da onun cenaze
namazini kildirmak igin gitti. Namazimi kildiracagi sirada Omer, Rastlullah'in
elbisesini ¢ekerek:

“Allah seni miinafiklarin cenaze namazin kilmaktan nehyetmedi mi?!” dedi.
O da:

Yiice Allah “Omnlar icin ister istigfar et ister etme! Eger onlar icin yetmis defa
istigfar dahi etsen yine Allah kendilerini asla magfiret etmeyecektir...”® buyurdu, dedi.
Bunun tizerine: “Onlardan 6len kimsenin namazimi sakin kilma, mezari basinda da
durma! Ciinkii onlar Allah’t ve peygamberini inkar ettiler, fasik olarak oldiiler.”10 ayeti

6 Tevbe, 9/80.
7 Tevbe, 9/84.
8 Buhari, Cenaiz, 22; Tirmizi, Tefsir, 9/13; Cenaiz 40; Ibn Mace, Cenaiz 31; Ahmed, Musned, II. 18.
9 Tevbe, 9/80.
10 Tevbe, 9/84.
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indi. Bu ayetten sonra artik Rastlullah, 6len miinafiklarin cenaze namazim
kildirmayn terk etti.!

Bu rivayetlerin sarihlerce nasil anlasildigina ge¢mezden evvel, konuyla ilgili
iki grup ayeti hatirlamamiz gerekmektedir:

Sl 2380 2 Y Al ) 2 A s o) agd eRind A o 1l Gl sl o) 3

¥ Gualal) (S5 (a1 il glaldl (53 g ) sl i Ol e (a e 1 Y (sl Gadll 2
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“Onlar icin, ba§islanma dilesen de dilemesen de birdir;, Allah onlan
bagislamayacaktir. Dogrusu Allah, yoldan ¢ikmus milleti dogru yola eristirmez. Bunlar:
“Allah’in Peygamberinin yaninda bulunanlara bir sey vermeyin de dagilip gitsinler!” diyen
kimselerdir. Oysa goklerin ve yerin hazineleri Allah'indir, ama ikiyiizliiler bu gercegi
anlamazlar. “Eger bu savastan Medine'ye donersek, serefli kimseler alcaklar: and olsun ki,
oradan ¢ikaracaktir” diyorlardi. Oysa, seref Allah’in, Peygamberinin ve inananlarindir,
ama ikiyiizliiler bu gercegi bilmezler.”1?

Gy alshs A 158 2l G 231 G0 Sak B 5 Gaeh 281 SRS o) g1 KBRS Y 5l A i)
Crdadall 3580 (s0gg

Cosholh 25 Al ol V5558 a0 8 o 2095 150 i ot ol o Ol Y5

“Onlarin ister bagislanmasim dile, ister dileme! Onlara yetmis defa bagislanma
dilesen Allah onlar1 bagislamayacaktir. Bu, Allah’t ve Peygamberini inkar etmelerinden
otiiriidiir. Allah fasik toplulugu dogru yola eristirmez.”

“Onlardan dlen kimsenin namazini sakin kilma, mezar1 baginda da durma! Ciinkii
onlar Allah’1 ve peygamberini inkar ettiler, fasik olarak oldiiler.”13

Yukaridaki ayetlerden ve rivayetlerden sonra su sorulari sormamiz yerinde
olacaktir:

1. Ayetlerdeki “sevdun” ile “ev” ifadelerinden sonra buradan muhayyerlik
anlagilabilir mi?
2. “Yetmis kere dilesen” ifadesinden “yetmisten fazlas1” anlasilabilir mi?

11 Buhari, Libas, 8.
12 Muinafikdn, 63/6-8.
13 Tevbe, 9/80, 84.
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3. “Fe len yagfiralldhu lehum” ifadesinden sonra hala onlarin bagislanma
imkan ve ihtimali kalir mi1?

4. Hz. Omer, ayetleri Rastilullah’tan daha iyi anlayabilir mi?

5. Rivayetlere gore Hz. Peygamber’in bu ifadeleri dile getirdigi kesin midir?
Bu ifadeler, ravilerin yorumu ya da tasarrufu olamaz mi1?

6. Rivayetlere gore Hz. Peygamberin bu cenaze namazini kildig1 kesin
midir?

7. Ge¢miste bu rivayetlerin sihhat ve siibutuna iliskin itirazlar var midir?

1. Ayetlerdeki “sevdun” ile “ev” ifadelerinden muhayyerlik anlagilabilir mi?

Tevbe Suresi'ndeki ayetlerin tefsirinde Kurtubi (6. 671/1273), alimlerin bu
ayetlerin tevilinde ihtilaf ettiklerine dikkat c¢eker. Onlardan bir kismina gore bu
ayetlerdeki “len yagfirallihu lehum” ile “seb’ine merraten” ifadeleri {imitsizlik (ye’s)
ifade eder. Ote yandan Urve (6. 94/713), el-Hasen el-Basri (6. 110/728) ve Katade (6.
117/735) gibi bir grup alim ise Hz. Peygamber’in “Ben muhayyer birakildim ve
tercih ettim” ifadesinden hareketle bunun tahyir ifade ettigi gortistindedirler.14

Zemahseri (6. 538/1144) ise “sevdun aleyhim” tabiri ile istigfarin varligi ve
yoklugu, onlarin istigfara yaklasmamalarindan dolay1 esittir” demektedir. Veya
Peygamber istigfar dilese bile, “Allah onlar1 affetmez” demektir.”15

Hadis serhlerimize gelince, arastirabildigimiz kadariyla onlar isnadlarin
sahih olmasi ve muteber kaynaklarda yer almasi sebebiyle “Hz. Peygamber nasil
olur da bu ayetlerden muhayyerlik c¢ikarabilir?” seklinde bir problem
gormemislerdir.

2. "Yetmis kere dilesen” ifadesinden “yetmigten fazlas:” anlagilabilir mi?

(Naslardaki) sayilarin belli bir rakam olarak anlasilmasini savunanlar, bu
kissaya sarilmiglardir. Hz. Peygamber yetmisten fazla istigfar dilemeyi, yetmisten
farkli anlamis ve “Ben de yetmisten fazla dileyecegim” buyurmustur. Sayilarin
boyle anlasilmasina karsi ¢ikanlar ise, kissanin devamui ile cevap vermisler ve
bunun delili ¢iiriitemeyecegini soylemislerdir. Ciinkii sayet “seb’in” ile kastedilenin
miibalaga (¢okluk ifadesi) oldugu yolunda bir delil bulunmasaydi, sayr olarak
anlayip istidlal devam ederdi.’

bn Hacer “Ben de yetmisten fazla istigfar dileyecegim” ifadesinin -fazlasimin
hitkmiiniin de aym olmasmma ragmen- problem olusturdugunu belirtir.
Miiteahhir(indan bazilar1 “Ben de yetmisten fazla istigfar dileyecegim” ifadesinin
onun asiretinin kalplerini kazanmaya yonelik oldugunu, yoksa fazla istigfar

14 Kurtubi, el-Cami’ li Ahkami’l-Kuran, X. 321.
15 Zemahseri, Kegsaf, II. 221.
16 fbn Hacer, Fethu’l-Bari, VIIL. 336.
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dilediginde bagislanacagina dair olmadigini, nitekim diger rivayette “Sayet
yetmisten fazla istigfar diledigimde bagislanacagin bilseydim artirirdim” dedigini
ifade ederler. Fakat “Ben de yetmisten fazla istigfar dileyecegim” ifadesi sabittir ve
O'nun vaadi de dogrudur. Ozellikle de “le ezidenne” sozii te’kid igin miibalaga
siygastyla soylenmistir. Bazilar1 ise sOyle cevap vermistir: O, bunu, durumu dikkate
alarak boyle yapmistir. Ciinkii ayet gelmezden evvel fazla istigfar ile
bagislanmanin cevaz sabitti... Ibn Hacer, bu cevabi giizel gormektedir.”

3. Hz. Peygamber’in bu cenaze namazini kildigi kesin midir?

Ibn Hacer, Hz. Peygamber’in o miinafigin cenaze namazin kilmasini, zahirle
hiikmetmesi, onun ogluna olan ikrami, kavmine yakinlik gostermesi ve onlarin
mefsedetini defetme arzusu gibi hususlarla agiklar. Nitekim Islamin ilk giinlerinde
miisriklerin eziyetlerine sabretmekle emrolunan Allah Rasulii, onlarla savagsmakla
emrolunduktan sonra da Islam’a yakinlastirma arzusuyla zahiren Miisliiman
olduklarini soyleyenlere karsi affetme tutumuna devam etmis ve bunu halkin
“Muhammed ashabini dldiiriiyor!” dememesi icin yapmuisti... Hz. Peygamber’in
onun cenaze namazini kilmasi da miinafiklara namaz kilmaktan nehyedilmesinden
onceydi.'

Hattabi, (6. 388/998) bu cenaze namazini, Hz. Peygamber’in bir sekilde dinle
ilgisi olanlara olan sefkatine, salih bir kimse olan oglunun kalbini hos etme,
Hazrec’in baskani olmasi sebebiyle o kavmin gonliinii kazanma arzusuna baglar ve
soyle der: “Eger Hz. Peygamber, onun oglunun talebini yerine getirmeseydi ve
agikca yasak gelmezden evvel cenaze namazini terk etseydi, bu, o ogula yonelik
sovgli, kavmi i¢in de utang vesilesi olacakt1 ve Allah Rasulii burada yasaklanincaya
kadar iki durumdan siyaseten en iyi olaniyla amel etti.!”

Ibn Hacer ve Ayni (6. 855/1451), Ibn Omer hadislerindeki “Gomlegini ver de
kefen yapayim” ifadesi ile, Muslim’deki Cabir b. Abdullah hadisinde yer alan “Onu
kabrinden c¢ikararak dizleri {izerine koydu. Ona okuyup iifiirdii ve gomlegini de
giydirdi”? ifadesi arasindaki geligki tizerinde durur ve bunu soyle cem eder:

Lo 585 3iail | jlae Fpdanll audd 32a0) o 310G ellly al padf (51 olac s

“Buradaki “a’tdhu” ifadesi, “ona bununla iyilik etti” demektir ve verdigi s6z
gergeklesecegi icin onu mecazen “atiye = verme” kelimesiyle ifade etmistir. ibnu’l-

17 A.g.e., VIIL 338.

18 {bn Hacer, Fethu’l-Bari, VIIL. 336.

YAge,a.y.

20 Peygamber (s) Abdullah h. Ubeyy’in kabrine geldi ve onu kabrinden ¢ikararak dizleri {izerine koydu.
Ona okuyup iiftirdii ve gomlegini de giydirdi. Ama Allah bilir. Muslim, Munafikin 2; Abdurrazzak,
Musannef, VI. 40.
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Cevzi (6. 597/1201) ise, bu miiskili, ona iki gomlek vermis olabilecegi ile gidermeye
caligmigtir.2!

ﬂgingtir, ibn Hacer bu noktada gomlegin giydirilmesine yogunlasirken, onun
kabrinden ¢ikartildigini ifade eden, dolayisiyla Hz. Peygamber’in onun cenaze
namazinm kildigina dair higbir isaret olmayan, gomiildiigiine gore kilmadigini
ortaya koyan Cabir hadisi ile cenaze namazini kildiginmi ifade eden rivayetler
arasindaki asil geliskiden hi¢ s6z etmez. Oysa Imam Tahavi (6. 321/933), Cabir
rivayetini O’'nun namaz kilmadigina dair bir delil olarak zikreder.?

Rivayetlerin sahih olusundan hareketle, Hz. Peygamber’in Ibn Ubeyy’in
cenaze namazimi kildigimi kabul edenler ise, ilgili ayetin muhayyerlik seklinde
anlasilabilecegini savunurken, namaz kilis sebebini de, Hz. Peygamber’in onun
zahiren Islam’1 izharmna itibar ettigini, iyi bir Miisliiman olan oglu Abdullah’in
gonliinti almak istedigini, reislerini yitiren Hazrec’e karst bir yakinlik kurmay:
arzulayip, ayrica onlardan gelebilecek mefsedetleri defetme siyasetini giittiigiinii
ileri stirmtiglerdir.??

Kanaatimizce Hz. Peygamber, Hz. Omer’in itirazlarina ragmen gesitli
miilahaza ve maslahat geregi, siyaseten Ibn Ubeyy’in cenaze namazim kilmak
istemis, ancak Yiice Allah’in miinafiklarla ilgili olarak indirdigi ve yeni bir donemi
baslatan ve yeni bir politika belirleyen Tevbe Suresi, 73-84 ayetleri uyarinca onun
cenaze namazini kilmamistir.?* Nitekim bazi rivayetlerde de namazimi kildirdig:
tasrih edilmemistir.2s

Ehl-i Hadis’ten bazilar1 ise, Hz. Peygamber’in cenaze namazini kildirmasi
sebebiyle Abdullah b. Ubeyy’in Miisliimanliginin sahih olduguna meyletmisler ve
buna ters diisen, agikca onun hakkinda varid olan ayet ve hadisleri g6z ardi
etmislerdir.

4. Hz. Omer, ayetleri Rasulullah'tan daha iyi anlayabilir mi?

ibn Hacer’e gore sanki Hz. Omer, bu ayetten Arap lisaninda egemen olan
anlayisa gore “ev” harfinin tahyir degil, tesviye ifade ettigini, yani istigfar dileme ile
dilememenin esit oldugunu anlamistir. Yine Hz. Omer “seb’ine merraten” ifadesini
de miibalaga olarak almis, buradan belirli bir say1 olarak 70 degil, aksine ne kadar
¢ok istigfar dilenirse dilensin onlarin bagislanmayacagint anlamistir. O, dini

2 Ayni, Umdetu’l-Kari, VIII. 54; Fethu’l-Bard, III. 139.

2 Tahavi, Serhu Mugkili’l—Asér, 1. 75.

23 Bkz: ibn Hacer, Fethu’1-Bari, VIIL. 186-190.

24 Benzer bir mutalaa i¢in bkz: Mevdadi, Tefhim, II. 258.

25 Buhari, Cenaiz 78, II. 95; Muslim, Munafikin 2, III. 2140; Nesai, Cenaiz 92, IV. 84; Ahmed, III. 371. Bu
hususta Hz. Peygamberin, ganimetten asiran, intihar eden ve bor¢lu 6len Miisliimanlarin da namazini
kilmadigimi belirterek, miinafiklarin reisinin namazini kilmis olamayacagini sdyleyen Tahavi'nin
zikrettigi rivayetler ve degerlendirmeleri icin bkz: Serhu Muskili’l-Asar, 1. 74-81.
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salabeti ve kafirlere ve miinafiklara karsi olan sertligi sebebiyle, (ayetteki) soziin
zahirine de hamledilebilecegine iltifat etmemistir.?

Hz. Omer’in Peygamberimize miinafiklarin cenaze namazim kilmasmin
yasaklandigini sdylemesini kimi, bazi ravilerin vehmi olarak goriirken, kimi de Hz.
Omer’in 6zel bir yasaga muttali olmasiyla izah etmistir. Kurtubi, bunun ilham
kabilinden Omer’in hatirna gelmis olabilecegi veya muhtemelen onun bunu,
“Peygamber’e ve inananlara miisrikler icin istigfar dilemeleri yakismaz!”? ayetinden
anladig1 goriisiindedir. Ibn Hacer de Kurtubimin bu goriisiinii daha uygun
gormektedir.?

Nitekim Zemahseri su soruyu sorar ve kendisi cevaplandirir: “(Ayetteki bu)
sayidan “istigfar cogaltilsa da verilmeyecegi” kastedildigi nasil oldu da insanlarin
en fasthi ve soz tsluplarindan ve temsillerinden en fazla haberdar olan (Hz.
Peygamber’e) gizli kaldi1?” dersen ben soyle derim: “Bu ona gizli kalmadi ama bu
yaptiklari ve soyledikleri O'nun gonderildigi kimselere karsi ne denli merhametli
ve sefkatli oldugunu gostermek icindi.” Ibn Hacer, bu cevaptan hognut degildir.2

[bnu’l-Muneyyir (6. 683/1284) ve baskalari ise onun bu goriisiinii sdyle
elestirirler: “Onun dediginin Rasulullah’a nispeti caiz degildir. Ciinkii Allah
kafirleri bagislamayacagini haber vermistir. Onlar bagislanmayacagina gore, onlar
icin magfiret talep etmek de imkansizdir. Imkansiz olan bir seyi talep de Hz.
Peygamber’den vaki olmaz.”

Kimisi de soyle demistir: “Miisrik olarak oOlenlere istigfar yasagy,
Miisliimanlhigr izhar edenlere de istigfarin yasak olmasimi gerektirmez. Ciinkii
itikadinin sahih olmas ihtimali vardir.” Ibn Hacer bu cevabi da iyi bulmaktadir.

5. Gegmigte bu rivayetlerin sithhat ve siibutuna iliskin itirazlar var mudwr?

Bu rivayetler, Buhari ve Muslim gibi sahih kaynaklarimizda da mevcut
olmasina ragmen, 6zellikle Hz. Peygamber’in Tevbe Stiresi, 80. ayetten bu sekilde
muhayyerlik anlami ¢ikarmis olamayacagi, dolayisiyla bu ayete dayanarak Ibn
Ubey’in cenaze namazin kilmis olamayacagi noktalarindan hareketle bir¢ok alim
tarafindan elestirilmistir. Ebt Ca’fer Ahmed b. Sald ed-Davadi (6. 402/1012),
Bakillani (6. 403/1013), imamu’l-Haremeyn el-Cuveyni (6. 478/1085), Gazzali (6.
505/1111), ve Kuseyri (465/1072) gibi alimler bu rivayetleri sahih gérmezken,

26 {bn Hacer, Fethu’l-Bari, VIIL. 335.

27 Tevbe, 9/113.

28 {bn Hacer, a.g.e., VIIIL 334.

29 {bn Hacer, a.g.e., VIIL 339; Mubarekfiiri bunu, Tuhfetu’l-Ahvezi’de aynen nakletmektedir. Bkz: VIII.
395

30 {bn Hacer, a.g.e., VIIL 339.

31 Bkz: Ibn Hacer, a.g.e., VIIIL 189; Kurtubi, Ahkamu’l-Kur’an, VIIL. 219; Zemahseri, Kessaf, II. 164;
Meragi, Ahmed Mustafa, Tefsiru’'l-Meragi, Beyrut-t.y., Daru ihyéi’t—Turés el-Arabi, (I-XXX), X. 176
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Tahavi (6. 321/933) de Ibn Abbas rivayetinin lafizlari itibariyla daha uygun oldugu,
ancak Hz. Peygamber’in cenaze namazini kilmadig1 kanaatini dile getirmektedir.3

Ibn Hacer ayetten tahyir anlagilmasimn bir problem olusturdugunu,
tariklerinin ¢ok olmasina, Seyhayn’in ittifak etmesine ve baska hadiscilerin de sahih
goriip rivayet etmelerine ragmen, bir grup biiyiik alimin bu hadisin sihhati
konusunda elestiriler yonelttigini belirtir. Ve bunun hadisin tariklerine az muttali
olmalari, hadis bilgileri olmamasi sebebiyle hadisin sithhatini inkara davetiye
cikardigim ifade eder ve Ibnu’l-Muneyyirin su sdziinii nakleder: “Bu ayetin
anlasilmasinda (epey) ayaklar kaymistir. Hatta Bakillani bu hadisin sihhatini inkar
etmis ve “Bunun kabul edilmesi caiz degildir ve Rasulullah’in bunu demis olmasi
sahih olamaz” demistir. Ibn Hacer, Bakillani’nin ifadesini “Bu hadis, siibutu
bilinmeyen 4&had haberlerdendir” seklinde aktarir. Imamu’l-Haremeyn ise
Muhtasar'inda “Bu hadis, Sahil’te tahric edilmis degildir” derken, Burhin’da “Ehl-i
Hadis onu sahih gormemektedir” der. Gazzali de Mustasfd’da “Anlasilan o ki, hadis
sahih degildir” demektedir. Ebi Ca’fer Ahmed b. Said ed-Davidi ise “Ben iki tercih
arasinda muhayyerim” ifadesi mahfuz degildir. Ciinkii o, mahfuz olan Enes
rivayetine® aykiridir. Enes rivayetinde “Hz. Omer “Allah sana miinafiklarin cenaze
namazini kilmani yasaklamadi mi?” demis ve bunun {izerine “Onlardan olen
birisinin asla namazini kilma...”* ayeti inmistir.” demektedir.> Yine Ibnu’l-Muneyyir,
“Beyan ehli nezdinde boyle bir siyakta, say1 ile (o rakamin) kastedilmemis
olusunda tereddiit yoktur” der.36

Ayrica Ibn Hacer, mezkur hadisi reddedenleri buna sevkeden seyin, “Ciinkii
onlar Allah’t ve Rasuliinii inkar etmislerdir” ayetinin “Omnlar icin ister magfiret dile,
istersen dileme!” ayeti¥” ile beraber indigini zannetmeleridir. Oysa bu kisim daha
sonra inmistir. Boylece de problem ortadan kalkmaktadir. Durum bdyle olunca, bu
kissadan, saymin (say1 olarak) anlasilmasi gerektigini savunanlarin delili sahihtir.
Bundan yasaklayan bir delil ortaya ¢ikincaya kadar gesitli hiikiimlerde mesru bir
sekilde zahire sarilarak Hz. Peygamberden sadir olmasinda da bir problem yoktur.
Ibn Hacer devamla “(Bu yorumu) bana ilham eden ve &greten Allah’a hamdolsun”
dedikten sonra Hilye sahibi Ebi Nuaym'm (6. 430/1083) bu konuda bir ciiz
yazdigini, orada hadisleri topladigini ve manalar1 {iizerine de konustugunu,
kendisinin de ondan &zetledigini itiraf eder.3

32 Tahavi, Ebt Cafer Ahmed b. Muhammed, Serhu Mu§kili’l—Asér, tah. Suayb el-Arnavut, Beyrut-1987,
Muessesetu’r-Risale, (I-XV), 1. 70-81.

3 Enes rivayetini kaynaklarimizda bulamadik.

34 Tevbe, 9/84.

% Bkz: Ayni, Umdetu’l-Kari, VIIL 55.

3 {bn Hacer, Fethu’l-Bari, VIIL. 338.

37 Tevbe, 9/80, 84.

38 Jbn Hacer, Fethu’l-Bard, VIIL. 339.
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Ornek I1.

Ikinci 6rnegimiz miittefekun aleyh olan su rivayet {izerine yapilan serhler
olacaktir:

Al gy (T o o sl Yl ¢ eolll o oy ¢ plalall S o 1) 50 Y8

“Israil Ogullar1 olmasaydi, yemek bozulmaz, et kokmazdi. Havva olmasaydi
hayati boyunca hanim, kocasini aldatmazdi.”

Israil, Hz. Yakub’un ikinci ad1 veya lakabi olup, Tevrat ve Kur'an’da Hz.
Yakup’un c¢ocuklarmma ve onlarin soylarindan gelenlere Israil Ogullar1 adi
verilmektedir.#0 Bilindigi gibi Yiice Allah Israil Ogullari'na gokten bildircin eti ve
kudret helvasi indirmisti.#! Serhlerimizde bu hadisin, indirilen etlerin biriktirilmesi
nedeniyle bozulmasina isaret ettigi tizerinde durulmaktadir. Kendilerine verilen
bildircin etini (selva) biriktirmeleri yasaklandigi halde Israil Ogullari’'nin buna
aldiris etmeden biriktirmeye kalkistiklari, neticede Allah tarafindan
cezalandirildiklar1 anlatilmaktadir. O zamana kadar bozulmayan et, verilen bu ceza
sonucu bozulmaya baslamistir. Bagka bir izaha gore de, ‘onlar boyle bir adet ortaya
koymasalardi, et bozulmayacaktr’ denilmekte ve boyle kotii bir ¢igir actiklar: icin
buna onlarin sebep olduklar1 anlatilmaktadir. Nevevi (6. 676/1277), etin kokmasiyla
ilgili olarak alimlerin, Israil Ogullar’nin  bildircin  etlerini  biriktirmelerinin
yasaklandigini, ancak onlarin bu etleri biriktirdiklerini, neticede etin bozuldugunu,
koktugunu ve bundan sonra da boyle devam ettigini sOylediklerini
nakletmektedir.#?

Diger bir goriise gore ise onlar, kendilerine indirilen sofradaki yiyecekleri
biriktirdikleri igin yiyecekler bozulmaya baglamistir. Nitekim Tirmizi’'nin rivayetine
gore, gokten ekmek ve etten olusan bu sofra indirildiginde, onlar ertesi giin icin
yiyecek biriktirmemek ve ihanet etmemekle emrolunmuslardi. Fakat hainlik
yapmuslar, ertesi giin igin yiyecek ayirmiglar ve bu yiizden de maymunlara ve
domuzlara donustiirilmuslerdir.

Dikkat edilirse hadiste, genel bir ifade kullanilmakta, yemegin bozulmas1 ve
etin kokmasi durumunun, Israil Ogullar yiiziinden ortaya ¢iktig1 anlasilmaktadir.
Sayet, burada konu sadece Israil Ogullar’min bildircin etini veya gokten inen
sofradaki yiyecekleri biriktirmeleri s6z konusu olsaydi, bunu s6yle anlayabilirdik:
Eger onlar o yiyecekleri biriktirmeselerdi, gelen bu ilahi ikram kesintiye ugramadan
her giin gelmeye devam edecek, giinliikk geldigi i¢in taze olacakti ve asla
bozulmayacakti. Fakat onlarin a¢ gozliiliigii, yasag: ihlal etmeleri sebebiyle, verilen

3 Buhari, Enbiya, 1, 25; Miislim, Rada’, 63; Ahmed, Musned, II. 315.

40 Harman, Omer Faruk, “Israil (Beni israil)” maddesi, DiA, XXIIL 193-5.
41 Bkz: Bakara, 2/57; Kitab-1 Mukaddes, Cikis 13, 21; 16, 13-15.

4 Nevevi, el-Minhac, X/ 59.

43 Bkz: Tirmizi, Tefsir 6, no: 3061, V. 260.
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nimetler kesildigi gibi, biriktirilenler de bozuldu. Fakat kanaatimizce hadisin
metnini esas aldigimizda, bu izah da miimkiin ve yeterli degildir.

Oysa Vehb b. Miinebbih’ten (6. 114/732) nakledilen bir rivayet, baz1 kutsal
kitaplarda Yiice Allah'm ¢&ll e slie¥) 4534l ekl e slud @i A Yl “Sayet ben
yiyeceklerin bozulmasini takdir etmeseydim, zenginler onu biriktirir ve fakirlerden
esirgerlerdi” buyurdugunu nakletmektedir.

Aslinda bu ifade, Yiice Allah'in esyaya, diinyaya koymus oldugu kevni
kanunlar1 yansitmaktadir. Yeryiiziindeki sicaklik, rutubet, hava, bakteriler vb.
sebepler yiiziinden bitki, insan ve hayvan olsun, her canlinin belli bir yasama siiresi
vardir. Hz. Adem’in yerytiziine indirilisinden kiyamete kadar gecerli olan bu tabiat
kanunlar1 sebebiyle, -alinan bazi1 koruyucu tedbirler disinda- meyveler, sebzeler,
yiyecek ve icecekler belli bir siire sonra bozulacaktir. Hz. Adem ile baslayan bu
kevni kanunlar, insanlik tarihi boyunca mevcut oldugu gibi kiyamete kadar da
devam edecektir. Dolayisiyla etin kokmas: ile yemegin bozulmasi, tarihin belli bir
déneminde yasamis olan Hz. Yakup sonrasi Israil Ogullari’'mn yaptiklar bir yanlis
tavir yliziinden ortaya ¢ikmistir diyemeyiz. Sanki Hz. Yakup oOncesinde et ve
yemek hi¢ bozulmuyormus da, Israil Ogullar1 ilk defa buna sebep olmustur
denilemez.

Hadiscilerin yapmis oldugu tashifler hakkinda miistakil bir eser yazan Ebt
Hilal el-Askeri (6. 400/1009'dan sonra) hadisteki sl 33 A5 ifadesinin, bazi
rivayetlerde e~ 0¥: as yani “et depolanmazdi” seklinde gectigini
kaydetmektedir.#* Ancak biz, Samile I ve II'de yapmis oldugumuz taramada
hadisin herhangi bir kaynakta bu ifade ile rivayet edildigini tespit edemedik.
Dolayisiyla, Askeri’nin naklettigi bu tashifin, rivayeti kurtarma adina yapilmis
bilingli bir tevil ve tashih olmasi muhtemeldir.

Rivayetin Havva ile ilgili kismin1 da bu haliyle anlamak ve kabullenmek
miimkiin degildir. Zira, Havva'nin, kocasi Hz. Adem’e kars1 hi¢bir ihanetinden s6z
edilemez. Tevrat'taki bilgilerin aksine, Kur'an-1 Kerim’de Hz. Adem’in ilk giinahi
kadinin tesvikiyle isledigine dair hicbir ifade yoktur. Nitekim Tevrat'ta yilanin
Havva'yl, Havva'min da Adem’i kandirdig: belirtilirken, Kur'an’da seytanin
ikisinin i¢ine vesvese soktugu, ikisine de hata iglettigi*’ bildirilmektedir. Hatta
bazi ayetlerde sadece Hz. Adem’den soz edilerek seytanin Adem’e vesvese verdigi,
bunun {izerine ikisinin de yasak agactan yedikleri anlatildiktan sonra daha acik bir
ifade ile “Adem Rabbine dsi oldu ve yolunu gasirdi” denilmektedir.®® Dolayisiyla

44 Askeri, Tashifatu’l-Muhaddisin, 1. 223-4.
45 Bkz: Tekvin, 3.

46 Araf 7/20.

47 Bakara 2/36.

48 Taha 20/115-121.
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Kur’an, Havva'min adimi hi¢ zikretmezken, onun bu yasag: ¢ignemesi seklindeki
herhangi bir ihanetine dair bir imada bulunmamaktadir.

Yahudi-Hiristiyan geleneginde Havva ayartici ve bagtan ¢ikarici olarak
takdim edilirken, Kur'an’a gore insanligin ilk ciftinin her birinin cennetten
kovulmasiyla sonuglanan olaydan erkek ve kadin esit bir sekilde sorumlu
tutulmustur.?

Hadisin klasik serhlerdeki izahlarinda ise, Kur’an merkezli bir yorum yerine,
maalesef Yahudi-Hiristiyan gelenegindeki yaklasimlarin acik etkisi goriiliir. Mesela
Ibn Hacer sdyle der: “Havva, seytanin kendisine siislii gosterdigi yasak agactan
yemeyi kabul ettigi gibi, bunu Adem’e de siislii gostermistir. Iste buradaki
hiyanetin anlami budur. Hasa, fuhus vb. bir ithanet s6z konusu degildir. O, biitiin
kizlarin da annesi olunca, ondaki bu tavir, genetik olarak her kadina intikal
etmistir. Dolayisiyla higbir kadin sozlii veya fiili olarak kocasina ihanetten
kurtulamaz...”5!

Netice itibartyla, Kur’an’dan hareketle en fazla sdyleyebilecegimiz sudur:
Seytanin vesvesesine uyarak yasak agactan tatma seklindeki ilk yanhsta, Havva
annemiz, Hz. Adem ile ayni hatay:1 birlikte yapmiglardir ve ikisi birlikte tovbe
etmislerdir. Bu hususta Kur’an’da sadece Havva’y1 suglayan herhangi bir ifade ya
da isaret bulunmamaktadir. Bu nedenle, isnadi ve kaynaklar1 bakimindan hadis
sahih olsa da, bdyle bir metin ve muhtevanin Allah Rasulii'ne aidiyeti tartisilir
olmaktan kurtulamayacaktir.

Ornek I11.

Ugiincii 6rnegimiz de yine miittefakun aleyh olan diger bir rivayet iizerine
yapilan serhler olacaktir:

ALl aa s JE ¢ Lalids @ gall @lla e g adald s JB ¢l ) Caal 0 ad QU s se ) @ sall el el
el JE e o QB¢ e 18805 & gall b Y el e ) il pf @l J8 e g e A )

L g Jlad b 03yl e Ay Gl g Lad ) 5 (e e @y aad Blad) 2y 55 S 8 €y yisladl ;A J88 g2
Jsm JBy | o daa ) Al i ¥ e 8l t JB e qu B e QY JB: Cisai s JB T an i JE ¢
) i ie Gkl caila oy 4S5 )Y saie S g« alu s dgle ) s

“Oliim melegi (Azrail) Hz. Musa'ya gelerek:

4 Genis bilgi i¢gin Harman, Omer Faruk, “Havva” maddesi, DiA, XVL. 543-5.
50 Araf 7/19-23.
51 {bn Hacer, Fethu’l-Bari, VL. 376.
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- “Rabbinin davetine uy!” dedi. Bunun tizerine Musa, bir tokat
vurarak 6lim meleginin goziinii ¢ikardi. Melek hemen Allah Tedld'ya
dondii ve:

- “Gergekten sen beni 6lmek istemeyen bir kuluna géndermissin,
0 benim goziimii ¢ikardi!” dedi. Allah da goziinii ona iade etti ve:

17

- “Kuluma doén de ona: ‘Hayati m1 istiyorsun?’ diye sor. ‘Eger
hayat1 istersen, elini bir okiiziin sirtina koy ve elin ne kadar kilin
tizerini kaplarsa o kadar sene yasayacaksin!” de. Musa:

- “Sonra ne olacak?” diye sordu. O:
“Sonra yine 6leceksin!” dedi.

“O halde simdi yakinken oleyim. Ey Rabbim! Beni Arz-
Mukaddese'ye bir tas atim1 mesafeye yaklastir!” dedi.

Sonra Rastliillah (sav):

“Vallahi onun (kabrinin) yaninda olsaydim, yolun kenarinda
kirmizi kum tepesinin yamindaki kabrini size goOsterirdim”
buyurdular.”5

Isnadi itibariyla sahih olan bu hadis, asirlar boyu 6zellikle hadis ve kelam
alimleri arasinda, manasi itibariyla kulun Allah’a mutlak manada teslimiyeti
agisindan Islam’in ruhuna zit oldugu gerekgesiyle cesitli tartismalara sebep olmus,
bu konuda mubhtelif siipheler izhar edilmis ve bunlara bazi alimler tarafindan
cevaplar verilmistir. Bu hususta su sorular1 sorabiliriz:

1. Bir peygamber olarak Hz. Musa'nin &liime ve 6liim melegine kars1 bu tavri
nasil izah edilecektir?

2. Hz. Musa, Rabbinden gelen bu daveti derhal kabul edecegine, o6liim
melegine neden vurmustur?

3. Oliim meleginin gercekten gozii ¢ikmis midir?

4. Bu olay, gergekten yasanmis bir olay midir? Yoksa temsili bir anlatimdan
mi ibarettir?

Sarihlerimiz bu hadiste anlatilanlar1 birer hakikat olarak almislar ve cesitli
donemlerde hadise yoneltilen elestirileri de cevaplamaya calismiglardir. Yapilan
bazi yorumlara gore, Allah, melegi ilk 6nce kesin bir emirle degil, onu imtihan igin
veya onu haberdar etmek igin gondermistir. Oliim Melegi, Musa’nin tanimadig:
bir surette gelmis ve kiskang olan Hz. Musa evinde tanimadig1 bu adami goriince
ona bir tokat atip goziinii ¢itkarmistir. Eve izinsiz birinin girmesi durumunda onun

52 Abdurrazzak, XI. 274-5; Buhari, Enbiya, 31, Cenaiz 69; Miislim, Fadail, 158; Ahmed, Musned, II. 315.
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goziiniin ¢ikarilmasinda da fikhen bir sakinca yoktur. Nitekim Ebi Hureyre, Hz.
Peygamber’in bu hususta soyle buyurdugunu sdylemektedir: “Her kim, izinleri
olmaksizin birilerinin evine bakarsa, onun goziinii ¢ikarmalari helal olur.”3
Dolayistyla Hz. Musa'nin da bunu yapmasi miibahtir.

Bazilar1 ise, melegin Musa'nin canina kastettigini ve onun kendini savunma
adina bunu yaptigimi sOylemektedir. Kimisi ise, bir peygamber olarak ona
mubhayyerlik teklifi yapmadan dogrudan canini almaya kalkistig1 i¢cin onun goziine
vurdugu goriisiindedir.

“Kafee aynehii” ifadesinin, aslinda “onun delilini bosa ¢ikardi” anlamina
geldigi de soylenmisse de, bu goriis, hadiste ifade edilen “goziin tekrar iade
edilmesi” ifadesiyle derhal reddedilmistir.

Gerek “Oliim Melegi” temasmnin Yahudi kutsal kitaplarinda bir figiir olarak
bulunusu, gerekse Oliim Melegi ruhunu almak iizere Hz. Musa'ya geldiginde
Musa’'nin onu reddettiginin ve Musa'nmin ruhunun Tanr tarafindan alindig:
hadisesinin Yahudi geleneginde yer almas1 goz oniine alinacak olursa, Hz. Musa ile
Oliim Melegi arasindaki, hadislerde daha ayrintili bir sekilde anlatilan hadisenin,
Yahudi kutsal kitap ve kiiltiiriindeki olay ile paralelligi kurulabilir. Ibon Kuteybe,
hadis hakkinda “hasen” degerlendirmesi yaptiktan sonra “gecmise ait haberlerde
(el-ahbaru’l-kadime) onun aslinin bulundugunu sanuyorum” diyerek, hadisi ge¢mis
kiltiirlerle irtibatlandirmigtir.5

Hz. Peygamber’e aidiyeti kabul edilmesi halinde, bu hadisin temsili bir
anlatimla izah edilmesi daha isabetli olacaktir. Bircok kissa ve darb-1 meselde
oldugu gibi, Allah Rasulii’'niin bu hadisinde de Hz. Musa ve Oliim Melegi figiiriinii
kullanmak suretiyle 6liim gercegi karsisinda insanin tepkisini dile getirmis olmasi
kuvvetle muhtemeldir. {lk etapta Hz. Musa'min bile dliimii istemediginin alti
cizildikten sonra, er veya ge¢ Olimiin gelecegi ve bundan kimsenin
kurtulamayacag1 gerceginden sonra Allah’in emrine teslim olunmas: gerektigi
seklinde mesajlar verilmektedir. En dogrusunu bilen Allah’tir.

Ornek 1V.

Eb(i Hureyre'nin rivayet ettigi bir rivayete gore Rasulullah (s) “Ugursuzluk
su ii¢ seydedir; evde, kadinda ve atta” buyurmustur. Ancak Hz. Aise buna su
sekilde itiraz etmistir:

53 Muslim, Adab 43, II. 1699; Ahmed, Musned, II. 266.
5¢ Hidir, Ozcan, Yahudi Kiiltiirii ve Hadisler, s. 582-3; Kilavuz Ahmet Saim, “Azrail” maddesi, DiA, IV.
350-1.
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a. “Eb(i Hureyre iyi ezberlememis, zira o girdiginde, Hz. Peygamber “Allah
Yahudileri kahretsin! Onlar, “Ugursuzluk, {i¢ seydedir” derler” buyurmus, fakat
EbtG Hureyre hadisin basini isitememis, sadece sonunu duymustur.”

b. “Kur’an1 Eb{i'l-Késim’a indiren (Allah’a) yemin ederim ki, O (s) boyle
sOylemiyordu. Fakat Allah’in Peygamber’i soyle buyurmustu: “Cahiliyye insanlari
soyle derlerdi: “Ugursuzluk, kadinda, evde ve attadir.”5¢

Hz. Aise’'nin bu itirazlar yeterince dikkate alinmamis olmali ki, ¢ok erken
donemlerde bu rivayetin anlasilmasina iliskin ilging yorumlar yapilmistir. Mesela
Ma’mer b. Rasid (6. 153/770) rivayetin anlasilmasi adina su bilgiyi vermektedir:
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“Ben bu hadisi tefsir eden/leri soyle derken isittim: Kadinin ugursuzlugu,
dogurgan olmamasidir, atin ugursuzlugu Allah yolunda binilmemesidir, evin
ugursuzlugu ise kotii komsudur.”¥

Daha sonraki alimlerimiz, kisirligin kadinin ugursuzlugu oldugu yolundaki
kim tarafindan yapildigi bilinmeyen isbu “tefsiri” tartisacaklar1 veya itiraz
edecekleri yerde sanki miisellem bir hakikatmiscesine maalesef nakletmeyi tercih
etmislerdir. “Ve kad kile” diyerek de olsa Hattabi bu tefsiri tekrarlayan ilk
sarihimizdir.?® Beyhaki (6. 458/1066), Sunen’inde Ma'mer’in bu rivayetini aynen
nakletmistir. Kadmin ugursuzlugunu serh edenlerden Nevevi, dogurgan
olmamasinin yanina, dilinin uzunlugu ile siipheye hedef olmasi1 gibi maddeleri de
eklemistir.® Tbn Hacer ve Azimabadi (1857-1911) Ma'mer’in naklettigi rivayeti
aynen nakletmisler, herhangi bir degerlendirme yapmamaislardir.®!

Ayni gerekceyi tekrar eden Miinavi (6. 1031/1622), kisirigin yanina
“musallat olma” durumunu da ilave etmistir.62 Mubarekflirl ise Nevevi'nin
yukaridaki izahini aynen alintilamistir.6

Oysa sarihlerimiz, yapilan bu garip tefsire en azindan birkag¢ agidan itiraz
edebilir ve bu yorumun yanlisligini ortaya koyabilirlerdi:

1. Kur'an-1 Kerim, kisirhigr asla ugursuz saymadig1 gibi, aksine acik bir
sekilde kisirligin da Allah’in bir yazgisi oldugunu ifade etmistir:

% Eb{i Davud et-Tayalisi, Musned, s. 215, no: 1537, Haydarabad-1321.

56 Ahmed, Musned, VI. 246, 150, 240.

57 Abdurrazzak, Musannef (Ma'mer’in Camii) X. 411.

58 Hattabil, Mealimu’s-Sunen, IV. 218.

% Beyhaki, Sunen, VIII. 140.

60 Nevevi, el-Minhéc, VIL 382. (<550 L5235 « Ll Al s « iy 5 e s 54l 2 525)
61 Fethu’l-Bari, VIIL. 484; Avnu’l-Ma’bad, VIII. 448.

02 Miinavi, Feydu'l-Kadir, II. 710.

63 Mubarekfiiri, Tuhfetu’l-Ahfezi, VII. 140.
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“Goklerin ve yerin hiikiimranligi Allah’indir. Diledigini yaratir, diledigine kiz
cocuk, diledigine de erkek cocuk verir. Yahut hem kiz hem erkek cocuk verir, diledigini de
kisir kilar. O, bilendir, her seye kadirdir.”¢*

2. Tecriibeye dayanarak, kisirlik illetinin sadece kadina 0zgii olmadigl,
erkeklerin de kisir olabildigi gerceginden hareketle boyle bir yorum derhal
reddedilebilirdi.

3. Onceki din ve inanglarin aksine, Islam ve onun elgisi Hz. Peygamber genel
olarak ugursuzluk inancina karsi ¢ikmis, batil inanglara ve hurafelere kars: hayati
boyunca miicadele vermistir. Kisacasi Islam’da “ugursuzluk” diye bir seyin
olmadig gerceginden hareketle de s6z konusu tefsire itiraz edilmeliydi.

4. Kadini asagilayip suglayan diger dinlerin aksine Islam ve onun
peygamberi, kadina hak ettigi saygmligt vermis, bunu bizzat yasayarak
gostermistir. Dolayisiyla ne Hz. Peygamber kadim1 “ugursuz” sayabilirdi, ne de
kadinin ugursuzlugu “kisirlik” seklinde yorumlanabilirdi.

5. Hi¢ olmazsa rivayetteki eksik nakli diizelten Hz. Aise annemizin de
¢ocugunun olmadig1 dikkate alinarak yine bu yanlis yorum reddedilebilirdi.

Aslinda serhgilik adina yukaridaki tefsiri nakletmeyi ihmal etmeyen
sarihlerimiz, saydigimiz bu hususlar1 bilmiyor degillerdi. Fakat “gecmisi tekrar” ve
Hz. Peygamber doneminden kisa siire sonra yeniden ortaya ¢ikan “kadina yonelik
olumsuz bakis”, adi gecen sarihlerimizi tevariis ettikleri malumati sorgulamadan
nakletme kolayciligina sevk etmistir. Oysa boyle bir bilgi, sayet serhlerimizde yer
alacaksa, ancak itiraz etmek i¢in, dogru olmadigini agiklamak i¢in nakledilebilirdi.
Ma’'mer b. Réasid’den baslayarak, bu tefsiri nakleden hicbir alim, boyle bir bilgiyi
nakletmek mecburiyetinde degildi. Islam’in ikinci asrinin baginda dahi bdyle bir
tefsirin bulundugunu bizlere ulastirmasi bakimindan bu rivayet elbette énem arz
etmektedir. Ancak ayet degil, hadis degil, sahabe kavli degil, kim tarafindan
soylendigi belli olmayan boyle bir séz, en azindan Islam’in sabiteleri, temel ilkeleri
agisindan degerlendirilmeliydi. Oysa serhgilik adina ortaya konulan mezkur
izahlar, maalesef eksik bir rivayetin yanlis bir yorumunu tekrarlamaktan oteye
gecmemistir.

Ornek V.

Kaynaklarimizda, Hz. Peygamber’e vefat oncesi ve vefat ettigi giin ne kadar
¢ok vahiy indigini bildiren Enes b. Malik’ten nakledilen baz1 rivayetler
bulunmaktadir. Buhari'nin rivayetini verdikten sonra sarihlerimizin agiklamalarina
gececegiz.
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“Ibn Sihab'dan: Bana Enes b. Malik (r) sdyle haber verdi: “Yiice Allah,
Rastilii'ne vefati dncesinden vefatina kadar pespese dyle vahiyler indirdi ki, vahyin
en ¢ogu o zamanlardaydi. Bundan sonra Rastlullah (sav) vefat etti.”>

Buhari sarihlerinden Ibn Battal (6. 449/1057), bu rivayete hicbir aciklama
getirmemistir.6 Kirmani (6. 786/1384), sadece “tabea” kelimesinin anlam {izerinde
durmus ve “Yani Yiice Allah vahyi pes pese ardi ardina 6ncesinden daha g¢ok
indirmistir ve bu da Hz. Peygamberin vefatina yakin zamanda olmustur”
demektedir.¢”

Ayni, bu rivayetle ilgili olarak, onun bab basligiyla miinasebetinin agik
oldugunu belirttikten sonra, sadece “tabea” kelimesinin anlami ile “ba’du”
kelimesinin okunusunu agiklamakla yetinmistir.6

fbn Hacer ise, bu rivayet ile ilgili agiklamasinda sdyle demektedir:

Yani, en ¢ok vahiy indirmesi, O'nun vefatina yakin olmustur. Bundaki sir ise,
Mekke'nin fethinden sonra gelen heyetler ¢ogalmis, onlarin hiikiimler hakkindaki
sorular1 da artmis ve bu sebeple de vahyin inisi de ¢ogalmistir. Ayrica ben Enes’in
bunu rivayet etme sebebini de ed-Deraverdi rivayetinden elde ettim. Buna gore
Zuhri, Enes b. Malik’e “Hz. Peygamber vefat etmeden dnce vahy kesildi mi?” diye
sordum, o da “(Aksine) cok daha fazlasi (indi)” diye cevap verdi. Bunu Ibn Yunus,
Tarihu Misr'da zikretmistir. Bu, ©6nceki durumun aksine, son zamanlardaki
durumdur. Zira vahiy, bi’setin basinda bir siire kesilmis, sonra artmistir. Mekke’de
vahiylerin inisi esnasinda uzun surelerden ¢ok az inmistir. Hicretten sonra ise, cogu
hiiktimleri iceren uzun sureler inmistir. Su kadar var ki, Hz. Peygamber’'in
hayatinin son zamanlari, daha once zikredilen sebeple en ¢ok vahyin indigi
zamanlar olmustur. Bu hadisin vahyin niizul keyfiyetine isaret etmesi sebebiyle bab
basligiyla olan miinasebeti boylece ortaya ¢ikmaktadir.®®

Muslim’in rivayeti ise su lafizlarladir:
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“Ibn Sihab'dan: Bana Enes b. Malik sunu haber verdi: “Yiice Allah vahyi

Rastiliillah’in (sav) vefatindan 6nce birbiri ardina indirmistir. Hatta en fazla vahiy,
Restiliillah’in (sav) vefat ettigi giin inmistir.”7

Muslim rivayetinin serhlerine bakildiginda da durum aymnidir. Zira gerek
Kadi Iyaz, gerekse Nevevi, bu rivayet {izerine bir tek kelime sarf etmeden, hicbir

65 Buhari, Fedailu'l-Kur'an, 1.

66 {bn Battal, Serhu Sahihi’l-Buhari, X. 215.

67 Kirmani, el-Kevakibu’d-Derari, XIX. 4.

¢ Ayni, Umdetu’l-Kari, XX. 13-14.

6 fbn Hacer, Fethu’l-Bari, IX. 8.

70 Miislim, Tefsir, 2; Nesai, es-Sunenii’l-Kiibra, V. 4, Ahmed, Musned, III. 236.
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actklama yapmadan gegmislerdir”! Ahmed Davudoglu da muhtemelen Ibn
Hacer’den istifade ederek benzer hususlar1 yazmistir.”?

Muslim’in Sahih’inde yer alan ve sadece 40 hadisten olusan Kitabu't-
Tefsir'deki bu ikinci rivayete gore Allah Rasulii’'niin son gilinlerinde inen vahiyler
olduk¢a yogunlasmis ve nihayet en c¢ok vahyin inisi de vefat ettigi giin
gerceklesmistir. Oysa biz diger rivayetlerden 6greniyoruz ki, en son indigi sdylenen
bazi ayetler Veda Hacci esnasinda inmistir. Yine biliyoruz ki Allah Rasulii, Veda
Haccr'ndan sonra yaklasik 2-3 ay kadar daha yasamis ve bu siire icerisinde —ihtilafh
olmakla birlikte- bir-iki ayetten fazla ayet inmemistir. Bu durumda acaba bu rivayet
mi yoksa diger rivayetler mi dogrudur? Sayet bu rivayet dogru ise, O'nun son
glinlerinde ve bilhassa vefat ettigi giin inen ayetler veya sureler nelerdir? Ve bu
vahiyler nerededir?

Bu ve buna benzer sorular, 6zellikle de baz1 Rafizi gruplarin Ehl-i Beyt ve Hz.
Ali hakkinda inen bazi surelerin gizlendigi, Mushaf’a alinmadig:1 seklindeki
iddialarimmin bulundugu kiiltiir tarihimizde acaba serhlerimizde yeterince
cevaplanmis midir? Maalesef ulasabildigimiz serhlerin hicbirisi bu problemleri ve
sorular1 sormamiglardir. Kismen agiklama yapan sarihler de ibareyi “Medine
doneminin son yillar1” seklinde izah ederek gecistirmislerdir. Oysa ibare acik¢a Hz.
Peygamber’in vefat oncesinden ve vefat etti§i giin inen bir¢ok vahiyden soz
etmektedir. Bu durumda sarihe diisen gorev, ya bu konuda varid olan ve bu
hadisle celisen “son inen ayet ve surelerle ilgili” diger rivayetleri degerlendirmek,
ya da bu ibarenin ne sekilde anlasilmasi gerektigine dair izahlar yapmakti.

Sonug¢

Hadis ve rivayetlerin agilmasi, agiklanmasi bakimindan azimsanmayacak
onemde bir islev goren onlarca hacimli eserleri bizlere kazandiran sarihlerimizin,
bu vazifeyi yerine getirirken gesitli faktorlerden bagimsiz olduklari elbette
diisiiniilemezdi. Onlardan her birinin, i¢inde bulundugu zaman-mekan, sosyo-
kiiltiirel ve psikolojik faktorlerin yani sira, nass telakkisi ve nassin giicii, hadis
imamlarinin otoriteleri ve eserlerinin karizmalari, tevatiir, telakki bi'l-kabil,
muttefakun aleyh ve sahih gormeleri, fikhi olsun, kelami olsun miintesibi oldugu
mezhebin usil ve ictihadina gore degerlendirmeleri gibi bir¢ok husus, serhleri
etkileyen baslica faktdrlerden sadece birkagidir.

Daha 6nce sunmus oldugum bir bildiride de zikrettigim bu ve buna benzer
etkenlerden dolayr muteber kaynaklara girmis makbul bir rivayetin yorumunda
hadis sarihlerimizde genel olarak tenkid yerine tevil, tahkik yerine taklid, tahlil
yerine tahmil (ihtimale hamletme), tesebbiit yerine tekerriir, taakkul yerine taassub,
illet yerine hikmet tespiti, mana yerine lafz1 esas alma, tartisma yerine uzlasma,

71 Nevevi, el-Minhac, XVIII. 152; Kadi Iyaz, [kmaAlw’1-Mu’lim, VIIL. 578.
72 Davudoglu, Ahmed, Sahih-i Miislim Terciime ve Serhi, XI. 500.
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sorgulama yerine savunma, mazi yerine miistakbeli gérme, aykir1 yorum yerine
asir1 yorum yapma gibi egilimler sik¢a goriilmektedir.”

Oldukca zengin olan hadis kiiltiiriiniin anlagilmasinda gayet 6nemli katkilar
olan serh edebiyatinda, teslimiyetci bakisin yol actig1 asir1 yorum ve savunmacilik
hemen her asirda ve her cografyada goriilen bir durumdur. Kendi donemleri
itibariyle fark edilen ve “miiskil” olarak goriilen hususlar, miistakil bircok eserin
viicuda gelmesine sebep olmussa da, bu degerli ¢calismalarda dahi elestirel bakis
yerine, asiri yorum ve tevil agir basmaktadir. Ibnu’l-Cevzi'nin Sahihayn’daki
miigkil konular tizerine kaleme aldig1 fevkalade yararli bir eser olan Kesfu’'l-Muskil
bunun en tipik &rnegini olusturur. Zira Ibnu’l-Cevzi, kendi déneminde birgok
problemi gormiis, tespit etmis ve bunlarla ilgili cevaplar vermeye c¢alismistir.
Maalesef, Ibnu’l-Cevzi'nin cevaplarina bakildiginda, problemleri tespitteki kadar
basarili oldugunu séylemek miimkiin degildir.”

Elbette biz tarihin farkli dénemlerinde yasayan sarihlerimizden, asrimizin
bakisin1 sergilemelerini, gliniimiiziin problemlerini ele almalarii bekleyerek
anakronizme diisecek degiliz. Ancak ilk iki asra daha yakin olmalar1 hasebiyle
onlar, o donemlerin meselelerini daha farkli ele alabilirler, yasadiklar1 zaman-
mekan itibariyle de problem teskil eden konular1 daha cesur bir sekilde agabilirler,
aciklayabilirlerdi.

Su halde bir sarihin, serh eylemindeki sinirlari neler olmalidir?

1. Oncelikle rivayetin siibut problemini dikkate almalidir. Rivayetin sadece
isnadi1 degil, metin ve muhteva acisindan da sabit olup olmadigini tartismalidar.

2. Metnin delaletine girismeden evvel, o konudaki diger versiyonlar1 ve
rivayetleri de goz oOniinde bulundurarak ibareyi anlamaya ve agiklamaya
girismelidir. Rivayetlere biitiinciil yaklasmali, aralarinda tenakuz oldugu sanilan
rivayetler mutlaka birlikte degerlendirilmelidir.

3. Metin ile Kur'an’in sarih ayetleri arasinda c¢eliski olup olmadigina
bakmali, serh ederken sarih ayetlere ters diismemelidir.

4. Arapga dil kurallarini ve Arabin kullanimlarini esas almali ve sirf tevil
adna bunun digina ¢itkmamalidir.

5. Problemli rivayetleri mesru, makul ve makbul hale getirebilmek i¢in
ibarede hicbir karine olmadigi, herhangi bir ipucu bulunmadig: halde akla gelen
her ihtimali serdetmemelidir. Thtimalin de belli bir &l¢iisii ve siurt olmalidur.

73 Erul, Biinyamin, Yorum-Rivayet [liskisi: Yorumun Rivayete Katkist Ve Rivayetin Yoruma
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6. Rivayetle ¢ok uzak ilgiler kurarak sihhat ve siibitundan emin olmadig:
¢ok zayif hatta uydurma rivayetleri, tutarsiz ve isabetsiz kavilleri, tefsir ve serhleri
tekrarlama cihetine gitmemelidir.

7. Gerek gecmiste, gerek zamaninda ve gerekse muhtemelen kendisinden
sonra yanlis anlasilacak, yanlis yorumlanacak igkalleri iyi tespit edip, olabildigince
o problemleri ¢6zmeye, celiskileri gidermeye calismalidir. Problemleri bildigi
halde gormemezlikten gelmemeli, zayif yahut basit izahlarla gecistirmemelidir.

8. Problemi gordiikten sonra, yeterli serh ve izah ortaya koyamasa dahi, en
azindan birkag soru sorarak probleme dikkat ¢ekebilmelidir. Hatta bazen miiskili
¢ozmede yetersiz kaldigmi itiraf da edebilmelidir. Zira sayet gerekli sorular
sorulur ve sorunlar ortaya konulursa, muhtemelen daha sonra gelen ilim adamlar1
o soru(n)lara yeterli cevaplar bulabileceklerdir.

9. Sarihler, hadisleri genellikle Arapca ve Islami ilimlerdeki kisisel
birikimlerini kullanarak serh etmislerdir. Oysa hadisin konusuna gore tip, tarih,
ziraat, cografya vb. Ozel alan bilgisi gerektiren konularda, o sahanin
miitehassislarindan mutlaka yararlanmalidirlar.

10. Sarihler, genellikle 6nceki serhleri aynen tekrarlamaktadirlar. Ozellikle
son asirda yazilan serhlere bakildiginda serh olarak yazilan bilgilerin genellikle
Hattabi’den, Ibn Hacer'den ve Ayni’den iktibas edildigi agikca goriilmektedir. Ibn
Hacer ve Ayni'nin de ¢ogunlukla, Ibn Battal, Ibnu’l-Muneyyir, Kirmani vb. gesitli
serhlere dayandig1 anlasiimaktadir. Bu noktada serhlerimizin ne kadar orijinal, ne
kadar tekrar niteligi tasidig1 da géz oniinde bulundurulmalidir.

Biitiin artilar1 ve eksileriyle hadis serhlerinin hadis sahasiyla ilgilenenler igin
zengin birer arsiv niteliginde oldugunda siiphe yoktur. Oldukca hacimli olan
serhlerimizdeki mevcut malumattan bigane kalamayacagimiz gibi, oradaki her
malumati da “kesin bir bilgi” gibi gormemiz de miimkiin degildir. Mevcut
serhlerden miistagni kalamayacagimiz gibi, oralarda serhgilik adina verilen bircok
malumattan da mutmain olamayacagiz. Su halde geleneksel serhleri de belli bir
tenkid stlizgecinden gecirecek, onlar1 ilmi kriterler cercevesinde degerlendirecek
0zgiin serhlere ve yorumlara eskisinden daha fazla ihtiya¢ oldugu asikardir ve bu
konuda ilim adamlarimiza hayli sorumluluk diismektedir. Giiniimiizde telif
edilecek serhler, bir taraftan modern sorunlara cevap verebilecek, diger taraftan da
asrin idrakini dikkate alacak nitelikte olmalidir. Agirlikli olarak metin ve muhteva
merkezli yorumlarin ¢ok yazarli komisyonlar tarafindan kaleme alinmasi, mutlaka
akademik, metodik, sistematik, problematik ve analetik olmasi elzemdir.”

75 Birkag yil dnce iilkemiz hadis hocalarinin ¢ogunun degerli katkilariyla hazirlanan ve Diyanet Isleri
Baskanlig1 tarafindan 7 cilt olarak nesredilen “Hadislerle [slam” adli galigma, bu nitelige en yakin 6rnek
olarak burada anilabilir.
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Limits of the Hadith Interpretations*

Biinyamin ERUL **

Abstract

Scholarly works, which aim to understand hadith, starts from early the ages and
continues with commentaries of the fundamental hadith sources. It is evident that such
studies, written in different times and places, contribute to the multi-dimensional
interpretations of hadiths. In this limited study, limits of hadith interpretations are the topic,
by critically reviewing studies by well-known hadith commentaries. It aims to trace
commentators’ style and methodology through various important cases. It has been observed
that commentators, from time to time, force the limits of interpretation by addressing fewer
probable cases, repeating former commentators, or not commenting on the core issue; rather
than undertaking a detailed investigation of problematic cases. In this article, the challenges
with commenting on tradition are addressed and some solutions are presented.

Keywords: Hadith, commentary, interpretation, text

Hadis Yorumunun Sinirlar1

Ozet

Sahabeden itibaren baslayan hadis ve siinnetin anlasilmasina doniik ilmi ¢abalar,
erken asirlardan itibaren temel hadis kaynaklari {izerine telif edilen bir¢ok 6nemli serhin
yazilmasiyla devam etmistir. Farkli zaman ve zeminlerde kaleme alinan bu serhlerin,
hadislerin yorumuna ¢ok yonlii katkis1 oldugu herkesin malumudur.

Smirli hacme sahip olan bu ¢alismada, meshur hadis serhlerinden faydalanilarak
elestirel bir gozle hadis yorumunun sinurlari {izerinde durulmustur. Dikkat g¢ekici birkag
ornek iizerinden, hadisleri yorumlama faaliyetinde sarihlerin takindiklar tavir ve temaytiliin
izi stiriilmeye calistlmistir. Sarihlerin hadis metin ve muhtevalarinda goriilen mdiigkilati
serinkanlilikla tartisarak makul bir sekilde ¢6zmek yerine, zaman zaman yorum sinirlarmi
¢ok zorlayarak hayli uzak ihtimalleri siraladiklari, o6nceki sarihlerin agitklamalarini
tekrarladiklari, rivayeti savunmagayretiyle cesitli teviller getirdikleri yahut miigkili izah
yerine o hususta dolayli malumat vererek sessiz kaldiklar1 goriilebilmektedir. Makale ile

*This paper is the English translation of the study titled "Hadis Yorumunun Simirlar1" published in the
7-8Missue of Ilahiyat Akademi. (Binyamin Erul, “Hadis Yorumunun Sirurlart”, llahiyat Akademi,
say1: 7-8, Aralik 2018, s. 1-24.) The paper in Turkish should be referred to for citations.

**Prof. Dr., Academic Member of the Department of Hadith, Basic Islamic Studies, Faculty of Divinity,
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serh gelenegindeki yoruma dair cesitli sorunlara dikkat cekilmekte ve bazi teklifler
sunulmaktadr.

Anahtar Kelimeler: Hadis, Serh, Yorum, Metin

Introduction

The efforts to understand and interpret the hadith and the sunnah, which are
the most definitive references besides the Quran for Muslims and Muslim
communities, dates back to the first addressees, namely, from the companions. The
companions of the prophet commented on the hadith and the sunnah through the
process of listening-observing, understanding-explaining and commentating. Titles
of the chapters and brief notes either inside the texts or as footnotes placed later on
during the processes of narration, codification, or classification of narratives
represent the first examples of the hadith commentaries. Branching into different
sub-fields, such as gharib al-hadith, mushkil al-hadith, mukhtalif al-hadith, and
figh al-hadith, these commentaries have become and developed as a new field of
science with the influence of independent works composed by Al-Khattabi and
subsequent commentators.

This paper dwells upon limits of the hadith interpretations with reference to
well-known commentaries written during the classical period. What do the
commentators focus on in interpretation of the texts? What are their approaches in
explaining and annotating the narrated texts? What are the constants, criteria or
fundamental principles upon which they predicated their commentaries? To what
extent are rules of the Arabic language, Arabic rhetoric and pattern, literary arts
and performances in Arabic, logic, reasoning, judgment, and most importantly, the
verses of the Qur’an, determinative of the commentaries? Are charisma of the
interpreted hadith, authority of the author, accuracy of references or narratives, the
sect followed by the commentator etc. definitive at all? To what extent are
explanations and possibilities given by the commentator to clarify the complexities
in narratives and to accommodate the contradictions consistent with each other?
What should the authorities and the limits of commentators be in terms of
protecting the text and its content and presenting them as reasonable and
acceptable, when there is no single marker for interpretation? In other words, could
a commentator use every possibility produced by his imagination or recalled from
his memory in his commentaries? Could the verses of the Qur’an ignore the specific
rules of the Arabic language, as well as sense, reasoning, and judgment? Is
narrating a number of possibilities one after the other to accommodate, manipulate,
or gather the contradictions in relevant texts considered to be interpretation?

What should the attitude and place of a commentator be between the
wording and meaning in the interpretation of the narratives? In this duality of
words and meaning, which of them should the commentator prioritize? An attitude
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which ignores the meaning in order to salvage the words and the explicit sides? Or
an approach that focuses on the meaning and prioritizes the content?

Another question, how should a commentator approach different problem
identified in the narratives? There are two distinctive approaches seen in the
commentaries we have examined: Occasionally, explicit problems are ignored and
avoided. On the other hand, the large quantity of information and narratives which
are propounded with a motive to avoid the problem, may result in new problems,
contradictions, and conflicts. Should a commentator keep silent in such situations?
Or should he defend the objections and criticisms regarding the problem with a
motivation to offer answers? Or else, if there is a real problem, should he find a
solution through explanation and examination of this complexity to a sufficient
extent?

With reference to a few texts of hadith narratives, this study will focus on
certain issues in commentaries such as the limits of the hadith interpretation,
dependence on words, approaches to contradictions, submissive attitudes,
dilemmas caused by an instinct to defend, and the ignorance towards the problems.

Before further analysis, it should be noted that we are aware that the
commentators conduct a number of significant services such as the analysis of
language and grammar use in the texts, explanation of unknown words, reference
to different version and narratives on a specific topic, use of various resources that
have not survived to the present day, representation of the scholars in their own
periods as well as of former scholars, supporting the hadith, achieving judgments
and regulations out of them, obtaining information about narrators, referencing
different versions of chapters in a single resource, and narrating the reasons behind
the hadith, together with further additional information. Commentaries on hadiths
serve as an archive or information bank that narrates all related narratives,
regardless of their levels of accuracy, through the information obtained throughout
the interpretation process. This resembles the classification of information sheets
created in modern practices without sufficient interpretation, analysis, and
evaluation. Although this information brings undeniable benefits in the collation of
relevant knowledge on a specific topic, we should still question whether this
approach is a genuine “interpretation of the hadith” or to what extent it meets the
requirements of hadith interpretation.

The cases analyzed in this paper were chosen purposefully as they are more
conspicuous and may assist in drawing attention to certain problems in hadith
interpretation.
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Case I.

The chief of the Banu Khazraj tribe and the so-called leader of the Munafiqun
(hypocrites), Abdullah bin Ubai bin Salul died 9 years after the Islamic Hegira
(migration). When the Prophet wanted to say the funeral prayer for him, he faced a
firm objection by ‘Umar. There are different narratives relating to this incident:

1. Narrated by ‘Umar bin Al-Khattab: When Abdullah bin Ubai bin Salul
died, Allah's Messenger (peace be upon him) was called upon to offer his funeral
prayer. When Allah's Messenger stood up to offer the prayer, I got up quickly and
said, “O Allah's Messenger! Are you going to pray for Ibn Ubai? And he said so and
so on such and such occasions, and started mentioning all that he had said. Allah's
Messenger smiled and said, “O ‘Umar! Go away from me.” When I talked too much
he said,

lele il iy Gueadl e <y of Al alel gl e yials @i )

“I have been given the choice and so I have chosen (to offer the prayer). Had
I known that he would be forgiven by asking for Allah's forgiveness more than
seventy times, surely I would have done so.”

‘Umar added: Allah's Messenger offered his funeral prayer and returned.
After a short while, the two verses of Surat Bara were revealed: “And do not pray [the
funeral prayer, O Muhammad], over any of them who have died - ever - or stand at his
grave. Indeed, they disbelieved in Allah and His Messenger and died while they were
defiantly disobedient.”!

‘Umar added, “Later, I was astonished at my courage before Allah's
Messenger on that day. And Allah and His Messenger know better.”2

2. Narrated Ibn ‘Umar: “When Abdullah Ibn Ubai died, his son Abdullah bin
Abdullah came to Allah's Messenger who gave his shirt to him and ordered him to
shroud his father in it. Then he stood up to offer the funeral prayer for the
deceased, but ‘Umar bin Al-Khattab took hold of his garment and said, “Do you
offer the funeral prayer for him though he was a hypocrite and Allah has forbidden
you to ask forgiveness for hypocrites?” The Prophet said:

B e Oprans agd i () agd 8 Y ol agd iaiul JU Al s L) Gaeand) e oy Sl

“Allah has given me the choice (or Allah has informed me), saying, “Whether
you, O Muhammad, ask forgiveness for them, or do not ask forgiveness for them, even if you
ask forgiveness for them seventy times, Allah will not forgive them.” Then he added, “I
will (appeal to Allah for his sake) more than seventy times.” “’Umar said, “But he
(Abdullah bin Ubai) is a hypocrite!”

1 At-Tawbah, 9/84.
2 Al-Bukhari, Cenaiz, 84; Tafsir 9/12; Al-Nasa'i, Cenaiz 69; Ahmad, Musnad, I. 16.
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The narrator added: “So Allah's Messenger offered the funeral prayer for him
and we too, offered the prayer along with him. Then Allah revealed: “And do not
pray [the funeral prayer, O Muhammad], over any of them who have died - ever - or stand
at his grave. Indeed, they disbelieved in Allah and His Messenger and died while they were
defiantly disobedient.”

However, another version narrated by Bukhari says:

A oy il Sl oo Ol agd ) iy G5 pe Caman agd R () agd B Y sl gl i)
Omams e o b

“But Allah has given me the choice (or Allah has informed me)...”

Although Ibn Hajar (d. 852/1449) says that this uncertainty does not exist in
other narrations and the narrated phrase is often “hayyerani”’, this hesitation
between the narrators is important for us.

3. When Abdullah Ibn Ubai (the chief of hypocrites) died, his son came to the
Prophet and said: “O Allah's Messenger! Please give me your shirt to shroud him
in, offer his funeral prayer and ask for Allah's forgiveness for him.” So Allah's
Messenger (peace be upon him) gave his shirt to him and said, “Inform me (when
the funeral is ready) so that I may offer the funeral prayer.” So, he informed him
and when the Prophet intended to offer the funeral prayer, ‘Umar took hold of his
hand and said, “Has Allah not forbidden you to offer the funeral prayer for the
hypocrites?” The Prophet said,

ool i) ks 085 30 (i o) RS ) el SR Y 5 pgd i JB (58 o U

“I have been given the choice, for Allah says: “(It does not avail) Whether you
(O Muhammad) ask forgiveness for them (hypocrites), or do not ask for forgiveness for
them. Even though you ask for their forgiveness seventy times, Allah will not forgive
them.”® So the Prophet offered the funeral prayer and then the revelation came:
“And do not pray [the funeral prayer, O Muhammad], over any of them who have died -
ever - or stand at his grave. Indeed, they disbelieved in Allah and His Messenger and died
while they were defiantly disobedient.”78”

On the other hand, in another narration by Al-Bukhari, which was made
through a scholar called Sadaga, there is no statement similar to “I have been given
the choice”:

Narrated by Abdullah bin ‘Umar: “When Abdullah bin Ubdi (bin Salul) died,
his son came to Allah's Messenger and said,

3 At-Tawbah, 9/84.

4 Al-Bukhari, Tafsir, 9/13; Muslim, Fedailu’s-Sahabe, 25, Munafikin, 3.

5 Ibn Hajar, Fath al-Bdri, VIII. 338.

6 At-Tawbah, 9/80.

7 At-Tawbah, 9/84.

8 Al-Bukhari, Cenaiz, 22; Tirmidhi, Tafsir, 9/13; Cenaiz 40; Ibn MAce, Cenaiz 31; Ahmad, Musnad, II. 18.
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“O Allah's Messenger! Give me your shirt so that I may shroud my fathers
body in it. And please offer a funeral prayer for him and invoke Allah for his
forgiveness.” The Prophet gave him his shirt and said to him,

“Inform us when you have finished (and the funeral procession is ready), call
us.” When he had finished he told the Prophet and the Prophet proceeded to offer
his funeral prayers but ‘Umar stopped him and said,

“Didn't Allah forbid you to offer the funeral prayer for the hypocrites?” He
said:

“Whether you (O Muhammad) ask forgiveness for them or ask not for forgiveness for
them, (and even) if you ask for forgiveness for them seventy times, Allah will not forgive
them.” Then this message was revealed: “And do not pray [the funeral prayer, O
Muhammad], over any of them who have died - ever - or stand at his grave. Indeed, they
disbelieved in Allah and His Messenger and died while they were defiantly disobedient.”10
Thenceforth the Prophet did not offer the funeral prayers for the hypocrites.” 1!

Before further discussion on the narrators’ interpretations of these narratives,
we have to remember two groups of verses which are relevant to this subject:

Gaiaslal 2 580 5030 W A () T Bl Hsin o g a2 o 2l iR gl ol 5
3 Gl 205 15 Sl (38 3 i R 0 oty e (B LAY Gl 6
¥ Gl Ol Cutaally ALty 85400 s O ke SeW) e A Ml D) Gaay ol ol
Osalag
“It is all the same for them whether you ask forgiveness for them or do not ask for
forgiveness for them; never will Allah forgive them. Indeed, Allah does not guide the
defiantly disobedient people. They are the ones who say, “Do not spend on those who are
with the Messenger of Allah until they disband.” And to Allah belongs the depositories of
the heavens and the earth, but the hypocrites do not understand. They say, “If we return to
al-Madinah, the more honored [for power] will surely expel there from the more humble.”
And to Allah belongs [all] honor, and to His Messenger, and to the believers, but the
hypocrites do not know.”*?

¥ 5 alsns iy 158 sl b 1 B0 ik ol 554 Carihs 1 DEELS of gl S Y 51 40 s
Ol 6 580 (5245

Grsindd b5 ) siag 4l sl s L )55 ag) o i e a8 Y5 15l i adia aal e Ol Y

9 At-Tawbah, 9/80.

10 At-Tawbah, 9/84.

11 Al-Bukhari, Libas, 8.
12 Al-Munafiqun, 63/6-8.
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“Ask forgiveness for them, [O Muhammad], or do not ask forgiveness for them. If
you should ask forgiveness for them seventy times - never will Allah forgive them. That is
because they disbelieved in Allah and His Messenger, and Allah does not guide the defiantly
disobedient people.”

“And do not pray [the funeral prayer, O Muhammad], over any of them who have
died - ever - or stand at his grave. Indeed, they disbelieved in Allah and His Messenger and
died while they were defiantly disobedient.”13

Regarding the aforementioned verses and narratives, we ask the following
questions:

1.Could one correctly interpret the situation upon reading the words,
“sevdun” and “ev”?

2.Could we interpret “If you should ask forgiveness for them seventy times”
as “more than seventy times”?

3.Does the verse saying, “Fe len yagfirallihu lehum” leave any chance or
possibility for those to be forgiven?

4.Could “Umar interpret the verses better than the Prophet?

5.Is it certain in these narratives that the Prophet uttered these statements?
Could these statements be only interpretations or commentaries from the narrators?

6.Is it certain in these narratives that the Prophet did offer the funeral prayer?

7.Were there objections suggested in the past against the accuracy and
certainty of these narratives?

1. Could one correctly interpret the situation upon reading the words, “sevdun”
and “ev”?

In his interpretation of the Surah at-Tawbah, Al-Qurtubi (d. 671/1273), points
out the controversies among narrators who interpreted these verses. According to
some of these narrators, the phrases, “len yagfirallihu lehum” and “seb’ine merraten”
in these verses refer to despair. On the other hand, a group of scholars, including
Urve b. ez-Zubeyr (d. 94/713), Hasan al-Basri (d. 110/728) and Qatada (d. 117/735)
were of the opinion that the Prophet’s utterance, “I have been given the choice and
so I have chosen” refers to a freedom of choice.!

Al-Zamakhshari (d. 538/1144), on the other hand, propounds that the
phrases, “sevdun aleyhim” refers to equality between the existence and the absence
of forgiveness as they would not approach it of their own accord. Or it refers to a

13 At-Tawbah, 9/80, 84.
14 Qurtubi, al-Jami’ li Ahkam al-Quran, X. 321.
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fact that “Allah will never forgive them” despite the Prophet asking for their
forgiveness.!

When it comes to the interpretation of the hadith, the scholars have never
asked, “How could the Prophet understand freedom of choice from these verses?”,
as according to our research, the narratives are accurate and cited in reliable
resources.

2. Could one correctly interpret the situation upon reading the words, “sevdun”
and “ev”?

Those who support the approach to interpret the numbers given in verses as
numerical values espoused this narration. Could the Prophet have perceived asking
for forgiveness more seventy times as different from seventy, and said, “I will more
than seventy times.” However, those who objected to this approach of
interpretation (of numbers) responded to the former group with the following part
of this narration and stated that this interpretation could not refute the evidence.
Because, if there was no evidence showing that “seb’in” refers to an abundance, it
could be interpreted as a number and the reasoning could be understood in this
way.!°

Ibn Hajar states that the utterance, “I will more than seventy times”, causes a
problem, as higher quantities are also judged the same way. Some of the scholars
suggest that “I will more than seventy times” was uttered to win the hearts of his
tribe and does not refer to a possibility of forgiveness if asked for more than the
given quantity, thus one of the narratives presents this expression as, “Had I known
that he would be forgiven by asking for Allah's forgiveness...” However, the “I will
more than seventy times” utterance is proven and his promise is true. Particularly
the phrase, “le ezidenne” was uttered to express consolidation and reinforcement.
Some of the scholars responded to these statements by stating that: He must have
done so considering the situation they were involved in. Because, the possibility of
forgiveness with a higher quantity of prayers (for forgiveness) had been a proven
fact before the revelation of this verse. Ibn Hajar also finds this response
reasonable.!”

3. Is it certain in these narratives that the Prophet did offer the funeral prayer?

Ibn Hajar explains the Prophet’s approval to offer the funeral prayer for that
hypocrite by stating that He probably judged the situation on face value and
wished to do this as a favor for his son, a way to establish rapport with his tribe,
and to mitigate their mischievous characteristics. Accordingly, previously being
ordered to be patient regarding the tortures of the mushrig, the Prophet maintained
an attitude that upholds forgiveness for those who claim to have converted to

15 Al-Zamakhshari, Kashshaf, II. 221.
16 Jon Hajar, Fath al-Bari, VIII. 336.
17 Ibid, VIIL. 338.
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Muslim in order to further attract them to Islam even after an order to fight against
them, and to prevent any negative claim by society, such as “Muhammad kills his
companions.” Besides, the Prophet offered the funeral prayer before he was
forbidden to pray for the hypocrites.!®

Al-Khattabi, (d. 388/998) relates the Prophet’s acceptance to offer that funeral
prayer with his compassion for those associated with religion in some way, his
attempt to win his son’s heart, who was a virtuous person, together with those of
the whole tribe, as he was their leader and says: “If the Prophet had not responded
to his son’s request and explicitly refused to offer the funeral prayer before any
clear prohibition, this could be a reason for curses upon that man and
embarrassment for his tribe. Allah’s Messenger chose the best of two choices until it
was explicitly forbidden.™

Ibn Hajar and Al-‘Ayni (d. 855/1451), focus on the contradiction between the
hadith narrated by Ibn “Umar, which includes, “Please give me your shirt to shroud
him in”, and the one narrated by Jabir b. Abdullah saying, “Allah’'s Apostle came to
the grave of Abdullah b. Ubayy, brought him out from there, placed him on his
knee and put his saliva in his mouth and shrouded him in his own shirt”?, and
compile them as follows:
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Here, “a’tihu” means “he did a favor to him in this way”, and this favor was
expressed with the word “giving” as it is a reliable promise that it will happen. Ibn
al-Jawzi (d. 597/1201), on the other hand, tries to explain this incident by saying that
he probably gave two shirts to him.?!

Interestingly, Ibn Hajar focuses on the shirt used to enshroud him but does
not mention the contradiction between this narrative and the others, such as the one
narrated by Jabir, which states that there is no evidence about the Prophet’s
attendance at the funeral, but instead suggests that there was no funeral prayer as
he was directly put into his grave. Accordingly, Al-Tahawi (d. 321/933) considers
Jabir’s narrative as evidence indicating that he did not say the funeral prayer.2

Based on the reliability of these narratives, those who accept that the Prophet
said the funeral prayer for Ibn Ubai argue that the verse mentioned in this hadith
refers to freedom of choice, and explains the Prophet’s choice to say the funeral
prayer by stating that the Prophet relied upon his disclosure of converting to Islam,

18 Jon Hajar, Fath al-Bari, VIIL. 336.

19 Ibid.

20 Allah's Apostle came to the grave of Abdullah b. Ubayy, brought him out from there, placed him on
his knee and put his saliva in his mouth and shrouded him in his own shirt, and Allah knows best.
Muslim, Munafikin 2; Abd al-Razzaq, Musannaf, VI. 40.

2l Ayni, Umdet al-Qari, VIII. 54; Fath al-Bari, III. 139.

22 Al-Tahawi, Sharh Mushkil al-Athar, 1. 75.
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wished to win the heart of his son, who was a righteous Muslim, and to build
rapport with the Banu Khazraj tribe, who lost their leader through this death, and
to mitigate their mischievous characteristics.?

In our opinion, the Prophet intended to offer the funeral prayer for Ibn Ubai
despite the objection from ‘Umar due to political reasons based on various
reflections and deliberations, however, he did not realize this offer because of the
verses 73-84 of the Surah at-Tawbah, which were revealed about the hypocrites and
initiated a new age and a new policy.?* Accordingly, some of the narratives do not
believe that he actually offered the funeral prayer.?

Some scholars from Ahl al-Hadith (The people of hadith) are of the opinion
that Abdullah b. Ubai’s conversion to Islam was accurate as the Prophet offered his
funeral prayer, and they ignore the verses and the hadiths that contradict this or
explicitly disclose his characteristics.

4. Could 'Umar interpret the verses better than the Prophet?

According to Ibn Hajar, relying upon a common understanding and a
common usage in Arabic, “Umar interpreted the word “ev” as a reference to grading
rather than freedom of choice, which equalizes the outcomes of asking and not
asking forgiveness. Similarly, “Umar considered “seb’ine merraten” to be a hyperbole
rather than a numerical value like 70, and thought that forgiveness was impossible
regardless of how many times it was asked for. He did not even consider that these
utterances might refer to the apparent face of the situation due to his firm belief in
the religion and toughness against the heathen and the hypocrites.2

‘Umar’s warning to the Prophet about the prohibition of praying for the
hypocrites is considered as an apprehension of the narratives by some scholars,
while some others think that ‘Umar was aware of a special prohibition. Al-Qurtubi
is of the opinion that “Umar might believe this due to his own inspiration or that he
likely interpreted a relevant verse which says, “It is not for the Prophet and those who
have believed to ask forgiveness for the polytheists...”? in this way. This suggestion from
Al-Qurtubi is found to be more reasonable by Ibn Hajar.?

Accordingly, Al-Zamakhshari asks the following question of himself and
offers the following response: “If you ask me, how could the meaning of this
number (given in this verse) which refers to the fact that “forgiveness is impossible

2 See: Ibn Hajar, Fath al-Bari, VIII. 186-190.

24 For a similar study, see: Meududji, Tefhim, II. 258.

25 Al-Bukhari, Cenaiz 78, II. 95; Muslim, Munafikin 2, III. 2140; Al-Nasa'i, Cenaiz 92, IV. 84; Ahmad, III.
371. For the narratives mentioned by Al-Tahawi, stating that the Prophet also did not offer the funeral
prayer for those who had stolen, committed suicide, or died with debt and so, he likely did not offer it
for the leader of the hypocrites, see: Sharh Mushkil al-Athar, I. 74-81.

26 Jbn Hajar, Fath al-Bari, VIII. 335.

27 At-Tawbah, 9/113.

2 Jbn Hajar, ibid, VIII. 334.
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no matter how many times it is asked” be ambiguous for someone (the Prophet)
who is the master of rhetoric and most acquainted with patterns and
representations in the language, I will answer you with this: “It was not ambiguous
to (hidden from) him but his words intended to manifest his mercy and compassion
for the people he has been sent to.” However, Ibn Hajar is not satisfied with this
response.?

Ibn al-Munayyir (d. 683/1284) and some other scholars criticize his idea by
saying: “It is not permissible to associate what he said to the Prophet. Because,
Allah has already revealed that he will never forgive the disbelievers. As they will
never be forgiven, it is impossible to ask for forgiveness for them. And it is not
possible that the Prophet can ever ask something impossible.”

According to some others: “The prohibition of forgiveness for those who
died as polytheists does not mean that it is also forbidden for those who apparently
showed that they are Muslim. Because, in the latter there is a possibility of trueness
in belief.” Ibn Hajar finds this response reasonable too.%

5. Were there objections suggested in the past against the accuracy and certainty of
these narratives?

Although these narratives are mentioned by reliable sources such as Al-
Bukhari and Muslim, they have been criticized by a number of scholars based on
the fact that it is impossible for the Prophet to have made this sense out of Verse 80
in the Surah at-Tawbah, and thus it is impossible for him to offer Ibn Ubai’s funeral
prayer based on this verse in the Qur'an. Some scholars, including Abu Ja'far al
Dawudi (d. 402/1012), Al-Baqillani (d. 403/1013), Al-Juwayni (d. 478/1085), Al-
Ghazali (d. 505/1111), and Al-Qushayr (465/1072) do not regard these narratives as
reliable®!. While Al-Tahawi (d. 321/933) suggests that Ibn Abbas’ narration is more
reasonable due to the words he uses, but it is a fact that the Prophet did not offer
this funeral prayer.*

Ibn Hajar states that the freedom of choice inferred from this verse causes a
problem, and a group of notable scholars criticize the accuracy of this hadith,
although the number of narratives is considerable, the Sheikhein agree in this regard,
and some other scholars regard it as reliable and narrate it to others. He also
suggests that the facts that its narrators are less known and they do not have
sufficient information about the hadith leave the narratives wide open to refute its

2 Ibn Hajar, ibid, VIIL. 339; Mubarakpuri narrates this exact explanation in his Tuhfat ul-Ahwazi. See:
VIIL 395

% Ibn Hajar, ibid, VIII. 339.

31 See: Ibn Hajar, ibid, VIII. 189; Qurtubi, Ahkam al-Quran, VIII. 219; Al-Zamakhshari, Kashshaf, II. 164;
Maraghi, Ahmad Mustafa, Tafsir al-Maraghi, Beirut, nd., Daru Ihyai Turas al-Arabi, (I-XXX), X. 176.

32 Al-Tahawi, Abu Jafar Ahmad b. Muhammad, Sharh Mushkil al-Athar, ed. Shuaib Al Arna'ut, Beirut-
1987, Muessesetu’r-Risale, (I-XV), I. 70-81.
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accuracy. “(Lots of) feet slipped for interpretation of this verse. Even Al-Bagillani
refused the accuracy of this hadith and said, “It is not permissible to accept this and
it cannot be true that Allah’s Messenger said this.” Ibn Hajar narrates Al-Bagqillani’s
expression by saying, “This hadith is one of the ahad news, which are not fully
known in terms of certainty.” On the other hand, Mukhtasar, Al-Juwayni states
that, “This hadith is not examined in Sahih”, while according to Burhan, “Ahl al-
Hadith do not regard it as accurate.” In addition, Al-Ghazali states in his al-
Mustasfa that, “It is understood that this hadith is not accurate.” According to Abu
Ja“far al Dawudi, “I have been given the choice for...” is not a reserved statement.
Because it contradicts with the reserved one narrated by Anas®. In his narration,
Anas says that “Umar said, ‘Didn't Allah forbid you to offer the funeral prayer for
the hypocrites?”” and added, “On that the revelation came: “And do not pray [the
funeral prayer, O Muhammad], over any of them who have died...”3*"% Again Ibn al-
Munayyir states that, “There is no doubt among the experts of rhetoric that the
given number did not refer to a numerical value.” 3

Moreover, Ibn Hajar suggests that the reason leading some scholars to reject
this aforementioned hadith is their disbelief that, “Indeed, they disbelieved in Allah and
His Messenger”, was revealed together with “Whether you (O Muhammad) ask
forgiveness for them or ask not for forgiveness for them.”¥ Indeed, this part was revealed
later on. This information resolves the aforementioned problem. In this case,
evidence of those who suggest that the number given in this narrative should be
interpreted as a numerical value is accurate. Also, there is no doubt regarding the
Prophet’s adherence to the apparent situation in a legitimate way to adjudge in
certain situations until prohibitive evidence is revealed. Adding, “All praises to
Allah who inspired and taught this (commentary) to me”, Ibn Hajar admits that the
author of Hilyat al-awliya’, Abu Nu'aym (d. 430/1083) wrote a chapter about this
issue, gathered the relevant hadiths in this chapter and discussed their meaning,
while he only summarized the chapter by Abu Nu'aym.3

Case II

The second case consists of the following narrative, which is considered in
the category of Muttafaqun Alaihi:
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33 We could not find the narrative from Anas in our references.
34 At-Tawbah, 9/84.

% See: Ayni, Umdet al-Qari, VIII. 55.

3% Ibn Hajar, Fath al-Bari, VIII. 338.

37 At-Tawbah, 9/80-84.

3 Ibn Hajar, Fath al-Bari, VIII. 339.
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“But for the Israelis, meat would not decay and but for Eve, wives would
never betray their husbands.”

Israel is a biblical name given to Jacob, and both in the Torah and the Qur’an,
sons of the Prophet Jacob and their descendants are called Israelites.® As it is
known, Allah Almighty sent down manna and quails from the skies to the
Israelites.*! In the commentaries we analyzed, it is emphasized that this hadith
refers to the possibility that the meat sent by Allah decayed as it was laid aside.
Here it is narrated that although it was forbidden to lay these quails aside, the
Israelites ignored this prohibition and attempted to lay the meat aside, and then
they were punished by Allah. And the meat did not start to decay until this
punishment. In another explanation, it is stated that, “the meat would not decay if
they did not have such a habit”, and that they were led to this conclusion by finding
a new way. Al-Nawawi (d. 676/1277) states that the scholars explain this incident,
claiming that the Israelites laid the quail meat sent to them aside although it was
forbidden, and then the meat decayed, stank, and it continued to do so thereafter.#

According to another opinion, their food started to decay after they laid the
food sent to them aside. Accordingly, at-Tirmidhi narrates that when they were
sent the meal of bread and meat, they were ordered not to lay the food aside for the
following day and not to betray these instructions. However, they disobeyed and
kept their food for the following day, and thus were transformed into monkeys and
pigs.®

It is understood that in this hadith some general terms are used and the
reason for the decaying of the food and the stinking of the meat is because of the
acts of the Israelites. If the issue here was only that the Israelites hid the quails or
the food sent from the sky, we could interpret the incident as follows: If they had
not done so, this divine treat would continue every day without interruption. It
would be fresh as would be sent daily and would never decay. However, the
blessings were interrupted because of their greed and disobedience, and the hidden
food decayed. In our opinion, when we base our interpretation upon the text of this
hadith, this explanation is also not possible nor satisfactory.

Indeed, a narrative by Wahb ibn Munabbih (d. 114/732) states in some holy
scriptures that Allah Almighty says, ¢/l oo slie ) 43530 dladall e sludl) cuiS 1Y 3 “If T
did not let the food to decay, the rich would hide them and the poor would
begrudge them.”

3 Al-Bukhari, Enbiya, 1, 25; Muslim, Rada’, 63; Ahmad, Musnad, II. 315.
40 Harman, Omer Faruk, “Israil (Beni israil)” chapter, DiA, XXIIIL 193-5.
41 See: Al-Baqarah, 2/57; The Bible, Exodus 13, 21, 16, 13-15.

4 Al-Nawawi, al-Minhaj, X/ 59.

4 See: Tirmidhi, Tafsir 6, no: 3061, V. 260.
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Indeed, this statement indicates the scientific rules Allah Almighty
established for all beings and the Earth. All plants, human beings, and animals, all
creatures in short, have a specific duration to live due to certain reasons such as the
temperature, humidity, air, bacteria, etc. that exist on Earth. Due to these rules of
nature, which have been valid since the time Adam was banished to Earth and will
be until the resurrection, except for some protective measures, fruits, vegetables,
other food, and beverages decay over time. Could these physical rules, that were
initiated with the banishment of Adam, last until the end of human history and the
day of resurrection? Therefore, we cannot claim that the stinking and decaying
phenomena of the meat and the food is not associated with the unfavorable manner
of the Israelites after the Prophet Jacob. We cannot say that the meat and food had
never decayed before Jacob and that the Israelites caused this problem.

In his independent work about the revisions conducted by the hadith
scholars, Abu Hilal al-Askari (d. after 400/1009) states that the expression, 3z als
aalllin this hadith is mentioned asaalll 3% al5, which means, “the meat would not be
stored” in some other narratives.* However, we could not find the narrative of this
given hadith during our review in Shamila One and Two. Therefore, this revision
mentioned by Al-Askari is probably an interpretation and a revision which was
deliberately conducted to preserve the narrative.

It is also not possible to understand and accept the part of this narrative
about Hawwa as is. Likewise, it is impossible to attribute any betrayal of Hawwa
against her husband, the Prophet Adam. In contrary to the narrations in the Torah,
the Qur’an doesn't relate the first sin of the Prophet Adam to any solicitation from a
woman at all. The Torah narrates that Hawwa was fooled by a snake, in the same
way Adam was fooled by her,% while the Qur’an says both of them were misled by
Satan,* and both of them committed the sin.#’” In some verses, it is even mentioned
that the Prophet Adam that Satan misled Adam and then both of them ate the fruit
of the forbidden tree. After that, they explicitly state that, “And Adam disobeyed his
Lord and erred.”* Thereby, the Qur’an never cites the name of Hawwa and neither
implies her betrayal in this violation of the rules.

In Jewish-Christian traditions, Hawwa is presented as tempting and
seductive,® while the Qur’an holds both the man and the woman accountable for
the incident that caused their banishment from Heaven.

The classical commentaries explain this hadith, unfortunately, under the
effect of the approaches in Jewish-Christian traditions, instead of adopting a

44 Askari, Tashifat al-Muhaddisin, 1. 223-4.

45 See: Genesis, 3.

46 Al-A’raf 7/20.

47 Al-Baqarah 2/36.

48 Taha 20/115-121.

9 For more information: Harman, Omer Faruk, “Havva” chapter, DIA, XVLI. 543-5.
50 Al-A’raf 7/19-23.
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Qur’anic interpretation. For instance, Ibn Hajar says: “Hawwa not only agreed to
eat the fruit of the forbidden tree, which was illustrated as embellished by Satan,
she also misled Adam. This is the meaning of the betrayal implied here. Adultery
and other kinds of betrayals are out of the question. As she is the mother of all
women, this attitude of her has genetically been transferred to every woman.
Therefore, no woman can avoid either oral or actual betrayal against her
husband...”5!

The best comment we can make regarding this incident based on Qur’anic
realities is: Mother Hawwa made the mistake of eating the fruit of the forbidden
tree as she was misled by Satan together with the Prophet Adam, and both of them
repented immediately afterwards. In this regard, the Qur’an does not include any
utterance or sign that puts the blame solely on Hawwa. For this reason, although it
is accurate in terms of the basis and references, it is inevitable to question whether
this text and content actually belong to Allah’s Messenger.

Case III.

The third case we will analyze consists of commentaries on another narrative
which is considered by Muttafaqun Alaihi:
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“The Angel of Death came to Moses and said:

“Respond (to the call) of Allah (i. e. be prepared for death).”
Moses (peace be upon him) sent a blow to the eye of the Angel of Death
and knocked it out of place. The Angel went back to Allah (the Exalted)
and said:

“You sent me to your servant who would not like to die and he
knocked my eye out of place.” Allah restored his eye to its proper place
(and revived his eyesight) and said,

“Go to My servant and say: Do you want life? And in case you
want life, place your hand on the body of the ox and you will live the

51 Ibn Hajar, Fath al-Bari, VI. 376.
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number of years as the (number of) hairs your hand covers.” He
(Moses) said,

- “What, then?” He said,
- “Then you would die”, whereupon

- he (Moses) said, “Then why not now?” (He then prayed):
“Allah, cause me to die close to the sacred land.”

Allah's Messenger said,

“Had I been near that place I would have shown his grave by the
side of the path at the red mound.”5”

As an accurate hadith in terms of its basis, this narrative has been
controversial particularly among hadith and kalam scholars. It's meaning is
considered contradictory to the spirit of Islam, which necessitates an absolute
submission. This contradiction has led to various other discussions, scholars have
revealed several doubts about it, while some others have responded to these claims.
In this respect, we can ask the following questions:

1. How can this attitude of Moses, as a prophet, against death and the Angel
of Death be explained?

2. Could Moses beat the Angel of Death instead of accepting the call
immediately?

3. Was the eye of the Angel of Death really knocked out of place?
4. Did this incident really happen? Or is it only an imaginative narration?

The commentaries we analyzed considered each incident narrated in this
hadith a reality and made efforts to address the criticisms presented in different
time periods. According to some of these commentaries, Allah sent the angel not
with a certain order, but as a test or to inform him. The Angel of Death approached
Moses in a shape that he couldn’t recognize and Moses, who was a jealous man, hit
this stranger in his home and put his eye out of place. Moreover, according to
Islamic law, it is alright to knock a stranger’s eye if he/she enters a house without
permission. Besides, Abu Huraira reported Allah’s Messenger as saying: “If a
person were to cast a glance in your (house) without permission, and you had in
your hand a staff and you thrust that in his eyes, there is no harm for you.”%
Therefore, there is no harm for the Prophet Moses to do this.

Some scholars suggest that the angel intended to kill Moses and he did this
as a manner of self-defense. Some others are of the opinion that he hit the angel’s

52 Abd al-Razzaq, XI. 274-5; Al-Bukhari, Enbiya, 31, Cenadiz 69; Miislim, Fadail, 158; Ahmad, Musnad, II.
315.
53 Muslim, Adab 43, II. 1699; Ahmad, Musnad, I1. 266.
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eye as the angel tried to take his soul without offering his a choice, which is against
the common case for prophets.

Although “Kafee aynehii” was also interpreted as “negated his testimony”,
this suggestion was immediately refused as the hadith includes “restored his eye to
its proper place.”

Considering that the “Angel of Death” is a character in Jewish holy scriptures
and it is a known fact in Jewish traditions that when the Angel of Death came to
Moses to take his soul, Moses rejected the angel and his soul was taken by God. The
incident of Moses and the Angel of Death, which is narrated in greater detail in
several hadiths, is associated with the one narrated in the Jewish holy scripture and
Jewish traditions. Ibn Qutaybah finds this hadith “favorable” and associates it with
narrated cultures by saying, “I think that the original narrative was mentioned in
past news.”>

Could In relation to the Prophet, it would be more accurate to explain this
hadith with a representation. As is in many anecdotes and proverbs, it is highly
possible that Allah’s Messenger expressed the reaction of human beings towards
the phenomenon of death by means of the Prophet Moses and the Angel of Death.
First of all, it is emphasized that even the Prophet Moses does not accept death, and
then it is given as a message that death will come sooner or later for everyone and
no one can escape it, and submission to the will of Allah is inevitable. Allah knows
best.

Case IV.

According to a narrative by Abu Huraira, Allah’s Messenger (p. b. u. h.) said,
“If there is bad luck, it is in the house, and the wife, and the horse.” However,
Aisha objected this statement by saying:

a. “Abu Huraira didn’t memorize it well. Because when he entered, the
Prophet said, “May Allah confound the Jews! They say, “If there is bad luck...”, but
Abu Huraira did not hear the beginning of this hadith, but only its end.”3

b. “I swear to the One (Allah) who revealed the Qur’an to Abu Al-Qasim that
he (p. b. u. h.) did not say this in this way. But Allah’s Messenger said that, “People
of the days of ignorance used to say: “Bad luck is in the house, and the wife, and
the horse””%e.

5¢ Hidir, Ozcan, Yahudi Kiiltiirii ve Hadisler, p. 582-3; Kilavuz Ahmet Saim, “Azrail” chapter, DIA, IV.
350-1.

% Abu Dawud at-Tayalisi, Musnad, p. 215, no: 1537, Hyderabad-1321.

56 Ahmad, Musnad, VI. 246, 150, 240.
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It is possible that Aisha’s objection was not taken into significant
consideration because commentators offered interesting explanations regarding this
narrative during the very early period. For instance; Ma'mar ibn Rashid (d. 153/770)
provides the following information to help this narrative be understood:
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“I heard those interpreted this hadith saying: The bad luck of a woman is her
infertility, the bad luck of a horse is its use out of the path of Allah, and the bad luck
of a house is a bad neighbor.”%

Subsequent scholars did not discuss nor object to this “interpretation”,
claiming that infertility is the bad luck of women, whose commentator is unknown,
but unfortunately chose to narrate it as an apodictic fact. Al-Khattabi is the first
commentator who repeated this interpretation, although he added “it was said that”
to it.®® Al Baihaqi (d. 458/1066), narrated Ma'mar’s narrative in his Sunan without
any modification.” Al-Nawawi also commentated on the bad luck of women and
added some other characteristics such as impudence and mistrust to infertility.®
Ibn Hajar and Azimabadi (1857-1911), also narrated Ma'mar’s narrative without
any change or further interpretation.!

Repeating the same rationale, Al-Munawi (d. 1031/1622), added “bothering”
next to infertility.®> Mubarakpuri, on the other hand, cited Al-Nawawi’s
aforementioned explanation with no change.%

In fact, the commentators could object to this interpretation in at least a few
of its aspects and express its inaccuracy:

1. The Qur’an does not see infertility as bad luck. On the contrary, It states
that infertility is a fate ordained by Allah:

“To Allah belongs the dominion of the heavens and the earth; He creates what he
wills. He gives to whom He wills female [children], and He gives to whom He wills males.
Or He makes them [both] males and females, and He renders whom He wills barren. Indeed,
He is Knowing and Competent.”®

2. This interpretation could immediately be denied due to the fact that the
problem of infertility is not peculiar to women but men can also be infertile.

57 Abd al-Razzaq, Musannaf (Ma'mer’in Camii) X. 411.

58 Al-Khattabi, Mealimu’s-Sunen, IV. 218.

5 Al Baihagqi, Sunen, VIII. 140.

60 Al-Nawawi, al-Minhaj, VIL. 382. (<50 G353 ¢ leid a3y ¢ \g3a¥ 5 o3 sloall 233
61 Fath al-Bari, VIII. 484; Avn al-Ma’b(id, VIII. 448.

2 Al-Munawi, Fayd al-Kadir, II. 710.

6 Mubarakpuri, Tuhfetu’l-Ahfezi, VII. 140.

64 Ash-Shuraa, 42/49-50.
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3. Unlike previous religions and beliefs, Islam and its Messenger objected to
superstitious beliefs in general and the Prophet fought against superstitions
throughout His life. In brief, the scholars had to refuse this interpretation based on
the fact that there is nothing called “bad luck” in Islam.

4. Unlike other religions which humiliate and condemn women, Islam and its
Messenger ensured that women earn the reputation they deserve, and the Prophet
became a living model of this principle. Therefore, it is not possible that the Prophet
considered women to be “bad luck” or interpret their bad luck as “infertility.”

5. At least, this incorrect comment could be rejected if the fact that Mother
Aisha also had no child was taken into consideration.

In fact, these commentators who did not neglect narrating the
aforementioned interpretation so as to perform their duties were aware of these
issues outlined above. However, the habit of “repetition of the past” and the
“negative approach toward women”, which emerged soon after the Prophet’s rule,
led the forenamed commentators to benefit from the ease of narrating the inherited
information without question. In fact, such information, if required to be included
in commentaries, could only be so for the purpose of demonstrating an objection
and exposing its inaccuracy. Beginning with Ma'mar ibn Rashid, none of the
scholars who narrated this interpretation had to report this information at all. The
fact that such an interpretation survived to the second century of Islam and has
been narrated up to the present day, is certainly a significant matter. However, it is
not a verse from the Qur’an, neither a hadith or words of the companions. It is an
expression whose narrator is unknown. Thus, at least it has to be evaluated in terms
of the fundamentals and basic principles of Islam. However, the aforementioned
explanations made to fulfill the duty of being a commentator, which are based on
an incomplete narrative in this case, has been nothing but repetition of an incorrect
interpretation.

Case V.

In the resources we refer to, there are some narratives from Anas bin Malik,
which show the frequency of revelations before the Prophet’s death and on the day
he passed away. We will discuss the explanations made by the commentators after
the narratives cited by the Al-Bukhari.
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“From Ibn Shihab: Narrated Anas b. Malik: “Allah sent down His Divine

Inspiration to His Apostle continuously and abundantly during the period
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preceding his death till He took him unto Him. That was the period of the greatest
part of the revelation; and Allah's Messenger died after that.” ¢

Ibn Battal, one of the commentators of the Bukhari (d. 449/1057), did not
interpret this narrative at all.% Al-Kirmani (d. 786/1384), however, only dwelled
upon the word of “tabea” and therefore says that, “Allah sent subsequent
revelations, more frequent than ever, and at this time corresponded to the time
when the death of the Prophet was closer.”¢”

Regarding this narrative, Ayni states that its relation to the chapter’s title is
obvious, but correlated with the explanation of “tabea” in meaning and “ba’du” in
spelling.®

In his explanation of this narrative, Ibn Hajar says:

It means that the highest number of revelations were given in a time which
was close to his death. The mystery behind this is that the number of delegates
coming to the city increased after the conquest of Mecca and therefore, their
questions about the judgments also increased. Thus, the frequency of revelations
increased. Moreover, I understood the reason behind Anas’s narration of this
hadith reading the Ad-Darawardi. Accordingly, Al-Zuhri responded to Anas b.
Malik saying that, “I asked the Messenger whether the revelations had come to an
end. (But) He said that there were more than ever.” Ibn Yusuf mentions this in
Tarih-u Misr. Unlike the previous situation, this reflects the recent conditions.
Accordingly, the revelations stopped soon after the bi'tha for a while and than
increased in frequency. In Mecca, only a few long surahs (chapters) were sent
during the revelations. The relatively longer chapters which include a number of
significant judgments were revealed only after the Hijra. However, the last days of
the Prophet’s life saw more revelations than ever due to the abovementioned
reasons. The relation between this hadith and the title of the relevant chapter is
revealed by its reference to the conditions of the revelations.®

Muslim narrates the incident with the following words:
08 plas adle 1 (o 1 505 e 50 5 05 S 0 G il &3 Gl 3568 06 el il e
plus e ) o B ks (A5 a5 (A OB L 815 (A5 Ja 4lds
“From Ibn Shihab: Anas bin Malik reported that Allah, the Exalted and
Glorious, sent the revelations to Allah's Messenger just before his death in quick

succession until he left for his heavenly home, and the day when he died, he
received the revelations profusely.”7

65 Al-Bukhari, Fedailu'l-Kur'an, 1.

66 Tbn Battal Sharh Sahih al-Bukhari, X. 215.

67 Al-Kirmani, al-Kevakibu’d-Derari, XIX. 4.

¢ Ayni, Umdet al-Qari, XX. 13-14.

© Ibn Hajar, Fath al-Bari, IX. 8.

70 Miislim, Tafsir, 2; Al-Nasa’i, es-Sunenu’l-Kiibr4, V. 4, Ahmad, Musnad, III. 236.
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The narrative is the same when we look at the commentaries on Muslim’s
narration. Accordingly, neither Qadi ‘Iyad, nor Al-Nawawi commented on this
narrative. Both of them skipped this part without any explanation.” Probably,
Ahmed Davudoglu also wrote similar points by referring to the works of Ibn
Hajar.”

According to this second hadith of the Kitabu't-Tefsir, which is a part of
Sahih Muslim and composed of only 40 hadiths, the revelations sent to Allah’s
Messenger increased in his last days and the highest number of revelations was
witnessed on the day he died. However, we learn from other narratives that some
of these verses, which were claimed to be the last revelations, had been revealed
during the Farewell Sermon. We also know that Allah’s Messenger lived for around
2-3 months after the Farewell Sermon and, arguably, no more than one or two
verses were revealed in this period of time. In this case, which one is true? This
narrative or the others? If this narrative is true, what are the verses or chapters
revealed in his last days and particularly on the day he died? Where are these
revelations?

Has this question, and similar others, been answered in the commentaries
made throughout the history of our culture, during which time some groups,
particularly of the Rafida (rejectionists), claimed that certain chapters about Ahl al-
Bayt and Ali had been hidden and not been included in the Qur’an? Unfortunately,
none of the commentaries we could access discuss these problems and ask these
questions. Even the commentators who made partial explanations avoid giving
clear information by referring to this period as “the last years of the Madina
period.” However, the given expression explicitly mentions a huge number of
revelations made in the last days of the Prophet’s life and on the day he died. In this
case, the duty that falls upon a commentator is to examine the other narratives
related to the “revelation of the last verses and chapters” which contradict this
hadith, or to offer explanations about how to interpret this expression.

Conclusion

The commentators, who have generated volumes of work that unravel and
interpret the hadiths and narratives, fulfill a substantial need. However, we cannot
simply think that they were independent from all other factors while performing
this duty. Besides the time and the place they were in, and the socio-cultural and
psychological factors, a number of other issues, such as considerations on and the
power of nass, the authority of narrator imams and the charisma of their works,
tawatur, general acceptance (talaqqi), the narratives regarded as muttafakun alaih

7t Al-Nawawi, al-Minhaj, XVIIL. 152; Qadi Iyad, Ikmal al-Mu'lim, VIIL. 578.
72 Davudoglu, Ahmed, Sahih-i Miislim Terciime ve Serhi, XI. 500.
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and sahih, evaluations based on the methodology and opinion of the sects (either
within jurisprudence or in kalam) they followed, are only a few examples of the
main factors that have influenced the commentaries.

As expressed in a previous statement, when commentating on an acceptable
narrative which is included in reliable resources, due to the reasons mentioned
above and many others, the hadith commentators have often showed strong
tendencies to interpret instead of criticize, taqlid (imitate) instead of scrutinize, offer
possibilities instead of examination, repeat instead of be consistent, identify
mysteries instead of problems, rely on wording rather than meaning, assent instead
of discuss, defend instead of question, see the future instead of the past, comment
excessively rather than contradictorily, etc.”?

The exaggerated comments and advocacy seen in the literature of
commentaries, which have a significant place in the rich culture of the hadiths, is a
condition that has emerged in almost every century and every geographical region
due to a submissive approach. Although the issues identified in different periods
and considered as “problems” have brought about the composition of several
independent works, even these notable compositions have been dominated by
excessive explanations and heavy interpretation, instead of critical approaches. Ibn
al-Jawzi’s Kashf Al-Mushkil, which is a remarkably useful piece of work about the
arguable topics mentioned in the Sahihayn, is the most typical example of this. Ibn
al-Jawzi realized, identified and responded to questions about a number of
problems in his period. However, it is not quite possible to say that the responses
given by Ibn al-Jawzi were as successful as his ability to identify problems.”

Of course, here we will not fall to anachronism by expecting from these
commentators, who lived in different ages of history, to have the understanding of
the modern era and the capacity deal with today’s problems. However, as they
were closer to the first two centuries, they could handle the issues of their time in a
disparate way and clarify and explain the issues that caused problems in their time
and place more intrepidly.

In that case, what should the limits of a narrator be in the act of
commentating?

1. A narrator should initially take the problem of certainty in a narrative.
Not only the reference of a narrative, but also its text and content should be
discussed in terms of consistency.

73 Erul, Biinyamin, Yorum-Rivayet [liskisi: Yorumun Rivayete Katkist Ve Rivayetin Yoruma

Etkisi, Giinlimiizde Siinnetin Anlagilmasi [Sempozyum Teblig ve Miizakereleri], 29-30 May 2004/Bursa,
2005, p. 97-114.

74 Erul, Biinyamin, Kesful-mugkil min Hadisi’s-Sahthayn, Ankara Universitesi [lahiyat Fakiiltesi Dergisi, v.
45, no: 1, Date of Publication: 2004, p. 314-319.
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2. Before denotation of a text, expressions should be understood and
explained in consideration of its different versions and other related narratives.
Narratives should be examined from a holistic perspective and those considered
contradictory should certainly be analyzed together.

3. Possible contradictions between these texts and the expressed verses of
the Qur’an should be looked through and opposition to the verses should be
prevented.

4. Commentaries should be grounded in the language rules of Arabic and
usages in Arabic societies. These rules should not be violated only for the sake of
interpretation.

5. None of the inappropriate possibilities that come to mind should be
propounded for the sake of justification of and glossing over problematic
narratives without any relevant expression or clue. Possibilities should also be
measured and limited.

6. Weak and even fabricated hadiths, inconsistent and inappropriate words,
interpretations, and commentaries should not be repeated without any evidence of
accuracy and certainty by referring to irrelevant resources.

7. Complexities that were misinterpreted in the past and in the present, and
could be misunderstood in the future, should be identified and efforts should be
made to find necessary solutions and to correct misunderstandings. These
problems should not be ignored or glossed over with unsatisfactory explanations.

8. After identification of a problem, at least some questions should be asked
to draw attention to it, even when it is not possible to offer a satisfactory comment
or explanation. Moreover, the inadequacies of the commentator to solve problems
should be admitted. Asking necessary questions and disclosing the identified
problems will probably open a way for subsequent scholars to find satisfactory
answers to these questions or problems.

9. Commentators have often interpreted the hadiths using their knowledge
of the Arabic language and personal experience in Islamic sciences. However,
interpretation of the hadiths that require proper knowledge of different fields, such
as medicine, history, agriculture, and geography, should be discussed with
specialists of these fields.

10.In general, commentators tend to reiterate previously propounded
commentaries. It is clearly seen that particularly the commentaries written in the
last century are directly quoted from Al-Khattabi, Ibn Hajar, and Al-Ayni.
Moreover, it is seen that Ibn Hajar and Al-Ayni also frequently referred to the
commentaries of Ibn Battal, Ibn al-Munayyir, Al-Kirmani, and other scholars. At
this point, authenticity of commentaries and the repetitions should also be taken
into consideration.
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With their pros and cons, there is no doubt that every commentary on a
hadith serves as a repository for those interested in the science of the hadith. We
can neither be indifferent to the current knowledge presented by the available and
notably voluminous commentary works, nor consider all information they offer to
be “certain.” We can never contend with the presented commentaries, nor will we
be satisfied with a significant amount of inaccurate information written just for the
sake of commentating. Now then, it is evident that the need for genuine
commentaries and interpretations, which will filter the traditional commentaries
through criticism, is more urgent than ever. And the largest responsibility falls
upon the scholars. Modern commentaries should not only respond to modern
problems, but should also be built upon the understanding of this century. It is
essential to ensure that text, and content-oriented commentaries be written by
committees with multiple authors and undoubtedly be academic, methodology-
based, systematic, problem-solving, and analytical.”
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HADIS YORUMUNUN SINIRLARI
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Ozet

Sahabeden itibaren baslayan hadis ve siinnetin anlasilmasina doéniik ilmi
cabalar, erken asirlardan itibaren temel hadis kaynaklar: tizerine telif edilen birgok
Oonemli serhin yazilmasiyla devam etmistir. Farkli zaman ve zeminlerde kaleme
alman bu serhlerin, hadislerin yorumuna ¢ok yonlii katkisi oldugu herkesin
malumudur.

Sinirli hacme sahip olan bu c¢alismada, meshur hadis serhlerinden
faydalanilarak elestirel bir gozle hadis yorumunun sinirlar tizerinde durulmustur.
Dikkat gekici birkag 6rnek tizerinden, hadisleri yorumlama faaliyetinde sarihlerin
takindiklar: tavir ve temayiiliin izi siiriilmeye calisilmistir. Sarihlerin hadis metin ve
muhtevalarinda goriilen miigkilati serinkanhilikla tartisarak makul bir sekilde
¢6zmek yerine, zaman zaman yorum sinurlarini ¢ok zorlayarak hayli uzak ihtimalleri
siraladiklari, onceki sarihlerin agiklamalarini tekrarladiklari, rivayeti savunma
gayretiyle cesitli teviller getirdikleri yahut mdiiskili izah yerine o hususta dolayl
malumat vererek sessiz kaldiklar1 goriilebilmektedir. Makale ile serh gelenegindeki
yoruma dair gesitli sorunlara dikkat ¢ekilmekte ve bazi teklifler sunulmaktadir.

Anahtar Kelimeler: Hadis, Serh, Yorum, Metin
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LIMITS OF THE HADITH INTERPRETATION
Abstract

Scholarly works, which aim to understand hadith, starts from early ages and
continue with commentaries of the fundamental hadith sources. It is obvious that
such studies written on different times and places contribute to multi-dimensional
hadith interpretations. In this limited study, limits of hadith interpretations are the
topic by critically reviewing studies of famous hadith commentaries. It is aimed to
trace commentators’ style and methodology by various important cases. It can be
seen that commentators, time to time, force the limits of interpretation by pointing
fewer probable cases, repeating former commentators or not commenting on the
real issue; instead of, preferring detailed investigation on problematic cases. In this
article, the problems of commenting tradition are held and some solutions to them
are presented.

Keywords: Hadith, commentary, interpretation, text
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