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ITI-XI. (IX-XVII) Asirlar Arasinda Iimamiyye Sia’sinin
Rivayetleri Degerlendirmede Metin Tenkidi Kullanim1*

Peyman UNUGUR™

Ozet

Son bir asirlik siireg igerisinde, rivayetlerin degerlendirilmesinde metin tenkidinin en
az isnad tenkidi kadar énemli olduguna ve tarihi siirecte hadis usuliinde metin tenkidine
gereken 6nemin verilmedigine dair vurgunun artmasi sonucunda, metin tenkidine yonelik
¢alismalar, hem Siinni’ hem de Sjii ilim cevrelerinde artis gostermistir. Bu baglamdaki
calismalarin bir kismini tarihsel siiregte ortaya konan metin tenkidine dair ¢abalarin tespiti
olusturmaktadir. $ifa’da metin tenkidinin, donemsel olarak ayrintili bir sekilde ortaya
kondugu bir calisma ise yapilmamuistir. Bu ¢alismada, III-XI/IX-XVIL. asirlar arasindaki siireg
karakteristik 6zelliklerine gore donemlere ayrilarak Sja tarafindan metin tenkidi baglaminda
ortaya konan yaklasim ve uygulamalara dikkat ¢ekilmeye calisilmistir. Tarihsel dénemler,
her donemi en dogru sekilde yansitacak alimler ve eserlerinden olusan &rneklemler
tizerinden incelemeye tabi tutulmustur. Ulagtigimiz veriler Sfa’da metin tenkidinin III/IX.
asirdan itibaren, Sji’ alimler tarafindan basvurulan bir yontem oldugunu gostermektedir.
Guluv olgusu, Sja’da metin tenkidine erken doénemlerden itibaren ihtiyag duyulmasini
beraberinde getirmis, ve tarih boyunca guluv igerikli rivayetlerin ayiklanmasinda metin
tenkidi temel yontem olarak kullanilmistir. Fikhi konulardaki rivayetlerde de yaygin olarak
kullanilan metin tenkidi, VII/XIIL. asirdan itibaren isnad merkezli bir anlayismm hakim
olmasinin ardindan s6z konusu etkinligini kademe kademe yitirmistir.
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Employing Textual Criticism in Evaluating the
Narratives of Shi’a Imamia Between the IIIrd and XIth
(IX-XVII) Centuries

Abstract

With the emphasis on the importance of textual criticism in the evaluation of
narrations in hadith methodology for the last century, an increasing number of studies have
examined and employed different topics about textual criticism both in Sunni and Shi’te
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academic circles. In this context, some studies have focused on the efforts of textual criticism
laid in the historical process. Yet, a historical analysis investigating the practice of textual
criticism in a detailed way has not been done yet, and the present study hopes to contribute
to this gap. The Shiite hadith tradition between the III-XI/IX-XVIL. centuries has been
examined with its different periods, and the approaches/practices of textual criticism in each
period have been overviewed. Each historical period has been investigated through its
representative scholars and their work. Consequently, it has been found out that textual
criticism has been practiced by Shiite scholars since the third/ninth century. The concept of
ghuluww (exaggeration) necessitated the practice of textual criticism in Shiite hadith
tradition, and textual analysis has been employed as a primary approach in the evaluation of
narrations regarding ghuluww. Textual criticism, which was employed in the study of
narrations concerning figh as well, lost its popularity after the seventh/thirteenth century,
when a methodology based on isnad began to be used more commonly.

Key Words: Hadith, Shi‘ism/Shiah, textual criticism, ghuluww, Akhbaris, Usilis,
qarinah.

Giris

Hadisin, Ehl-i Siinnet’tekine benzer sekilde $ii gelenegin olusumunda da
basat bir role sahip olmasi, bu alanda yapilacak ¢alismalara duyulan ihtiyacin en
onemli gerekgesidir. $ii hadis anlayisinin ve literatiiriiniin kendine has nitelikleri
onu derinlemesine tahlili gerektirdigi gibi, hadisin tefsir, fikih, kelam gibi diger
disiplinlerin tesekkiiliindeki yadsmamaz etkisi, hadis alanindaki c¢alismalarin
mezkur disiplinlerde telif edilen eserleri disarida birakmadan yiiriitiilmesini gerekli
kilmaktadir.

Sia'nin hadis anlayisinin tahlili noktasinda, rivayetlerin sihhat ve kabul
sartlarinin ortaya konmas: onem arz etmektedir. Zira bir rivayetin kabul ya da
reddinde ne gibi kistaslarin esas alindigini bilmek, Sii gelenegin ne tiir rivayetler
tizerinde yiikseldigi hakkinda kanaat edinmeye olanak saglayacaktir. S$ii hadis
anlayisinin kendine has Ozelliklerinden biri, rivayetlerin kabul ya da reddinde
kullanilan temel yontemlerden biri olan isnad tenkidinin, hicri yedinci asir gibi
oldukca ge¢ bir donemde daha sistemli bir sekilde uygulanmaya baslanmas1 ve
ancak bu asirdan sonra rivayetlerin degerlendirilmesinde merkezi bir konum
kazanmis olmasidir. Diger bir ifadeyle, Sii hadis anlayisinin tesekkiil doneminde,
rivayetlerin degerlendirilmesinde raviler ve senede dair hususlardan daha ziyade
metne dair kistaslar belirleyici olmustur. Metne dair kriterlerin belirleyici rolii $it
hadis tarihi boyunca cesitli diizeylerde devam etmis, son bir asirlik siirecte de en
etkin konumuna ulagsmistir. Her ne kadar Sii hadis usuliinde sinirlari belirlenmig
sistematik bir metin tenkidi yonteminden bahsetmek zor olsa da, rivayetlerin
metnine dair kistaslarin rivayetlerin degerlendirilmesindeki belirleyiciligi Sia’da
metin tenkidi konusunu aragtirmaya deger kilmaktadir. Nihai asamada Islami
gelenekte metin tenkidinin tam olarak ne ifade ettiginin anlasilabilmesi ve ortaya
konabilmesinin yolu, bir¢ok meselede oldugu gibi, konuyu sadece Ehl-i Siinnet
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merkezli degil biitlin mezhep/ekolleri kusatici bir yaklasimla ele almaktan
gecmektedir.

Metin tenkidi olgusu hem Siinni hem de $ii hadis tarihi boyunca isnad
tenkidi benzeri bir kavramsallasma siireci gegirmemis, usul kitaplarinda metin
tenkidine dair kaideler tafsilath bir sekilde ortaya konmamuistir. Dolayisiyla bizim
Sii hadis anlayisinda tespitine ¢alistigimiz metin tenkidi, gergevesi net bir sekilde
belirlenmis bir olguya tekabiil etmemektedir. Bu c¢alismada donemler ve bu
donemlere yon veren alimler bazinda, metne dair hangi husus ya da hususlarin,
rivayetlerin kabul ya da reddinde etkili oldugu tespit edilmeye ¢alisilmistir. Makale
IL-XI/IX-XVIL asirlar arasindaki siireci kapsamaktadir. XI-XIII/XVII-IXX. asirlar
arasinda Sistematik Ahbarilik’in hakim anlayis olmasi ve ahbari anlayisin dogasi
geregi bu donemde kayda deger bir tenkit faaliyetinin so6z konusu olmamasi
sebebiyle bu donem makaleye dahil edilmemistir. Modern donem olarak
adlandirabilecegimiz  XIII/IXX. asirdan giiniimiize kadar metin tenkidi
faaliyetlerinin gecirdigi degisimin boyutlar1 ise bu donemi farkli bir
calismada/calismalarda ele almay1 gerekli kilmaktadir.!

Bu noktada, neden incelemenin daha erken bir tarihten itibaren
baglatilmadig1 sorusu akla gelebilir. Bunun cevabi, her alanda oldugu gibi, $ia'nin
hadis anlayisinin tesekkiiliinde de etkili olan imamet tasavvuru ile oldukga
baglantilidir. Zira $ia’ya gore hadislerin viirtdu Hz. Peygamber’in vefati ile sona
ermemis, on iki imam zamaninda da devam etmistir. $ii imamet tasavvuruna gore
imamlar, ismet sifatina sahip olduklari, peygamberlik niteligi disinda Hz.
Peygamber'in her gorevini bizzat Allah'n emri ile iistlendikleri ve Hz.
Peygamber’e indirilen bilginin tamami kendilerine aktarildig: icin onlarin sozleri
Peygamber’in sozleri ile es degerdir. Bunun bir sonucu olarak, Hz. Muhammed’den
sonra imamlar donemi boyunca(degisen yogunluklarda), Sia’da hadis kayd:
faaliyetleri devam etmis, bu rivayetleri bir araya getiren ilk biiyiik eserlerin telifi ve
rivayetlere yonelik tenkit faaliyetlerinin baglamasi ise hicri III. asrin ikinci
yarisindan itibaren s6z konusu olabilmistir. Her ne kadar imamlara atfedilen baz
rivayetlerde gulat kaynakli rivayetlere yonelik muhtevayr merkeze alan elestirel bir
yaklagimin izlerine rastlamak miimkiin olsa da eldeki verilerden yola ¢ikarak
imamlar doneminde $ia igerisinde metin tenkidine yonelik kayda deger bir ¢cabanin
ortaya konulup konulmadigini tespit etmek pek miimkiin goziikmemektedir.

Calismamizda Sja ile kastedilen, on iki imam anlayisini benimseyen
Imamiyye/Isnaaseriyye ekoliidiir. Metin tenkidi ile de, rivayetlerin kabulu, reddi ya
da ihtilaf durumunda tercihi dogrultusunda hiikiim verebilmek i¢in basvurulan,
metne dair kistaslarin esas alindig1 degerlendirme yontemi kastedilmektedir.
“Manayla rivayet, kalb, idrac, ziyade, 1zdirab (celiski), ihtisar ve takti’, tashif, tahrif

1 Bu dénemdeki metin tenkidi ¢alismalar1 baglaminda yayimlanan bir makale ve konu ile ilgili ayrintilt
bilgi igin bkz.: Peyman Uniigiir,
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ve lahn gibi problemler ise metin tedkiki kapsamina giren konulardir. Ancak
bunlarin metin tenkidiyle ilgisi bulunmamaktadir.”?

1. III. ve IV. Asirlarda Metin Tenkidi/Guluv Icerikli Rivayetlerin
Ayiklanmasi

Calismanin bu boliimiinde hicri III. asrin ikinci yarisi ve IV. asirdaki metin
tenkidi baglaminda kabul edilebilecek faaliyetler mercek altina alinmistir. III. asrin
ikinci yarisi ile IV. asirdaki tenkit faaliyetlerinin odaginda gulat kaynakli
rivayetlerin yer aldig1 goriilmektedir. Zira gulat gruplar1 kendilerini ¢ogunlukla
Hz. Peygamber'in soyundan gelen on iki imamdan biri ile iliskilendirmis ve
boylelikle asir1 goriislerini mesrulastirmaya calismislardir. Bunu yaparken de kendi
goriisleri dogrultusunda uydurup imamlara atfettikleri rivayetleri siklikla
kullandiklar1 anlagilmaktadir. Gulatin uydurarak imamlara atfettikleri sozlere
yonelik imamlardan nakledilen uyar1 igerikli rivayetler, erken donemlerden
itibaren gulat kaynakli rivayetlere kars1 bir farkindaligin s6z konusu oldugunu
gostermektedir.® III/IX. asirda yasayan Sii kelamcilarin gulat kaynakli rivayetlere
yonelik tenkitleri ve erken donem Ahbariliginin temsilcisi olan Kum Ekolii alimleri
tarafindan guluv igerikli rivayetlerin ayiklanmasi baglaminda atilan adimlar,
Isnaageriyye'nin bir ekol olarak ortaya koydugu ilk metin tenkidi uygulamalarin
da ihtiva etmektedir.

1.1. Rivayet Kaynaklarindaki Gali Unsurlara Genel Bir Bakis

Sia’ya ait ilk yazili rivayet kaynaklari, imamlar zamaninda onlarin
cemaatinde bulunan kimselerce kaleme alinan asillardir. Asil miiellifleri hadis ciizleri
benzeri bu derlemelerinde, ilim halkalarinda yer aldiklar1 imamlardan duyduklar:
rivayetleri bir araya getirmislerdir. Bu asillarin sayisimin 400’4 buldugu
nakledilmektedir.4Hicri iiglincli asrin sonlarindan itibaren telif edilmeye baglanan
kapsamli rivayet kaynaklarinin temel malzemesini de bu asillar tegkil etmistir.
Gliniimiize ulasan asillarin sayisi az olup bunlar oldukga simirli sayida rivayet
malzemesini ihtiva etmektedir.5

2 M. Hayri Kirbasoglu, Alternatif Hadis Metodolojisi, (Ankara: Otto, 2015), s. 182.

3 Bu baglamdaki meshur bir rivayette, gulattan el-Mugira b. Said’in bir arkadaginin imam Muhammed
Bakir'in (6. 114/733) ashabi arasma sizarak onlardan aldig: rivayet kitaplarini Mugira’ya getirdigi ve
onun da bu kitaplarda gizlice oynama yaparak kendi agiri fikirlerinin imamlarin sozleri arasina
karigmasini sagladigi beyan edilir. (Kessi, [htiyaru ma'rifeti’r-ricil, tah. Mustafavi, (Beyrut: Merkezu Nesri
asari’l-allame el-Mustafavi, 2009), s. 241.) Imam Rizd’ya (6. 203/818) atfedilen bir rivayette ise, cebr ve
tesbih konusunda imamlara izafe edilen rivayetlerin mutlak sekilde gulat tarafindan uydurulan
rivayetler oldugu belirtilir. (Meclisi, Bihdru’'l-envir, (Beyrut: Muessesetu’l-Vefa, 1983), III, s. 294.)

4 Muhakkik el-Hilli, Mu’teber, (Kum: Muessesetu Seyyidi’s-Suheda, 1364), I, s. 26.

5 Asillar hakkinda ayrmntili bilgi icin bkz.: Mecid Mearif, Tarih-i Umfimi-yi Hadis -bd Rilykerd-i Tahlili-,
(Tahran: Intisarat-e Kevir, 1396), s. 241-252; Bekir Kuzudisli, $ia ve Hadis, (istanbul: Klasik, 2017) s. 187-
224.
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Rivayet malzemesinin asillarda toplanmaya basladigi zaman diliminde
Imamiyye’nin itikddi goriislerinin heniiz tam olarak son halini almamis ve sistemli
bir hale getirilememis olmasinin,® asir1 fikirlerin $ia’ya niifuzunu kolaylastiran bir
ortama zemin hazirladig1 sOylenebilir. Diger bir ifadeyle, imamet anlayist
noktasinda belirsizliklerin hiikiim siirdiigii bu ortam, imamlara ilahi ve olaganiistii
nitelikler atfeden gruplara, rahatca gortiislerini ifade etme ve yayma imkani
sunmus,’rivayet malzemesi de bundan nasibini almaktan kurtulamamastir.

Bizzat Imamiyye tarafindan gulat kapsaminda kabul edilen temel meseleleri;
Allah’tan bagkasina ulGhiyyet atfi ve hulul, ® Hz. Muhammed disindakilere
nibilivvet atfi,on iki imam disindakilere imamet atfi, °tegbih, 2on ikinci imam
disinda herhangi bir kimsenin gaybetine inanmak,2Allah’in bilgisinde bir eksikligi
ima eden beda anlayisi,*Muhammed b. el-Hasenel-Muntazar'dan baska birinin
mehdi olarak ric’atine inanmak, ' tenasiih, 5 tefviz, ¢ mutlak gayb
ilmi, 7 miikellefiyetlerin diisiiriilmesi'® ve Kur'an'in tahrifi'® seklinde siralamak
miimkiinddir.2

Hicri III. asrin sonlarindan itibaren telif edilen kapsaml Sii hadis eserlerine
bakildiginda, Allah’tan baskasina uluhiyet atfi, Hz. Muhammed’'den baskasina
peygamberlik atfi, tenasith gibi dogrudan gulat gruplarma atfedilen goriisleri
yansitan rivayetlere rastlanmamaktadir. Ancak s6z konusu kaynaklarda bilhassa

6 Metin Bozan, fmﬁmiyye Sia’simn Imamet Tasavouru, (Ankara: Héhiyét, 2007), s. 34. Bozan, bu tarihten
sonra da tesekkiil siirecinin bir 6l¢iide devam ettigini savunmaktadir.

7 Hossein Modarressi, Crisis an Consolidation in the Formative Period of Shi’ite Islam, (Priceton-New Jersey:
The Darwin Press, 1993), s. 19-33.

§ Muhammed Cevad Meskir, Térih-i Sia ve Firkehd-yi Islam td Karn-i Ceharom, (Tahran: Intisarat-1 {sraki,
1379), s. 178. Ayrica bkz.: Ashabu’l-Kisa (A.g.e., s. 169), Ehl-i Hak(A.g.e., s. 170), Bezi'iyye (A.g.e., s.171).

9 Megkr, Tarih-i Sia, s. 164, 178.

10 Megkdr, Tarih-i Sia, s. 173,

1 Ehl- Tefrit/Musebbihe(Meskr, Tdrih-i Sia, s. 170), Bid'iyye (A.g.e., s. 171), Cevaribiyye(A.g.e., s. 173),
Cevalikiyye (A.g.e., s. 173)

12 Vakafe (A.g.e., s. 166), Ca'feriyye (A.g.e., s. 172)

13 Megskdir, Tarih-i Sia, s. 170-171.

14 Meskr, Tarih-i $ia, s. 182. Ayrica bkz.: Beyaniyye(A.g.e., s. 171)

15 Megktr, Tarih-i Sia, s. s. 170,171, 179,

16 Megkar, Tarih-i Sia, s. 172, 184.

7imamlara uluhiyet atfeden ya da tefvize inanan gruplar bu baglamda zikredilebilir.

18 Megkdr, Tarih-i Sia, s. 180.

19 Garcin de Tassy, 1982'de Journal Asiatique’de Kur'dnin Bilinmeyen Kistmlar: isimli yayminda
Kur'an’dan cikarildig: iddia edilen Nurayn Suresine yer vermis, kaynak olarak da 17. asirda farsca
olarak yazilanDebistin-e Mazdhib adli eseri kullanmistir. Hindistan’da bulunan bir diger niishada ise
Kur’'an’dan ¢ikarldig: iddia edilen Velaye Suresi yer almaktadir. Megkfir her iki niishanin da uydurma
oldugunu ifade eder. Megkfir, a.g.e., 154-156; Amir Moezzi, The Divine Guide, (New York, 1994), s. 80.

20 Bu gaybet, beda, ric‘at gibi gulat ile imamiyye’yi ortak paydada bulusturan meselelerin Sii diisiinceye
sonradan mi1 dahil oldugu ya da Sia'min en bagindan itibaren mi bilhassa guluv igerikli rivayetler
vasitasiyla bu goriisleri benimsedigi konusundaki franl gagdas diisiiniirlerin tartismalari icin bkz.: Amir
Moezzi, a.g.e., s. 129-130; Modarressi, Crisis and Consolidation, s. 29-31; Nimetullah Saferi, GaliyanKdvesi
Der Cereyanhd ve Berdyendehd td Pdydn-i Sede-yi Sevvom, (Meshed, 1378), s. 361.
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imamlarin olaganiistii niteliklerine dair bir¢ok rivayet yer almaktadir. Tefviz
baglaminda degerlendirilebilecek bu rivayetlerin kaynaklardaki varligi,
[mamiyye'nin imamet konusundaki tefviz igerikli rivayetleri tenkit etmede aymni
hassasiyeti gostermemis olma ihtimalini akla getirmektedir.?!Bir baska kuvvetli
ihtimal ise gali igerikli rivayetlerin tefvize dair rivayetler yoluyla $ii kaynaklardaki
mevcudiyetini stirdiirmeye devam etmis olmasidir. 2 Dolayisiyla rivayet
kaynaklarindaki gali unsurlarin tespitinde mufavvida tarafindan dolasima sokulan
rivayetlerin 6zel olarak ele alinmas1 gerekmektedir.

Cagdas Sii miiellif Modarressi tefviz konusuna 6zel bir 6nem vermektedir.
Ona gore mufavvidayr imamlar1 tanrilagtiran gulattan ayr1 bir kategoride
degerlendirmek gerekmektedir. “Yeni gulat” olarak tanimladignt mufavvida
peygamber ve imamlari tanrilastirmamakta, ancak onlara sinursiz bilgiye sahip
olmak ve kainatta tasarruf kuvvetine sahip olmak gibi tanrisal giicler izafe
etmektedir. Mufavvidaya gore bu gii¢gler onlara tanri tarafindan verilmistir.
Dolayisiyla asli degil fer'i bir nitelige sahiptir. Rical kitaplarinda gali olarak
tanimlanan kimseler de Modarressi'ye gore genellikle mufavvida disinda kalan
gulat kapsamindaki kimselerdir.?Bu durum tefviz igerikli rivayet ve fikirlerin Sia
icerisinde yer edinmesine olanak saglamistir.

Sia igerisinde tefvizin bir yonii ile sorun alani olarak goriildiigii, ancak diger
yandan imamlarin sinrsiz bilgiye sahip olmasi gibi asir1 fikirlerin olumlu tefviz
kapsaminda mesrulastirildigl anlasilmaktadir. Bu baglamda ahbari cizgide yer
alanancak usfill yontemden de istifade eden, meshur hadis eseri Biharu'l-envir'in
miiellifi Meclisi’nin (6. 1110/1698-99) goriislerine yer vermek, tefviz konusundaki
genel $ii anlayis1 yansitmak bakimindan faydali olacaktir. Meclisi tefviz konusu
i¢in “Guluvvun Nefyi” babinda ayr1 bir bashk a¢gmistir. Burada tefvizi miispet ve
menfi olarak ikiye ayirir. Menfi tefviz yaratma, riziklandirma gibi bizzat Allah’in
tasarrufunda olan islerin dogrudan imamlara devredilmis olmasi seklindeki
anlayisa tekabiil etmektedir. Bu gulat ehlinin anlayisidir. Miispet tefviz ise din
islerinin Hz. Peygamber’den sonra imamlara devredilmesi olarak agiklanmaktadir
ve bu manasiyla tefviz kabul edilmelidir.?*Meclisi, asirilik icermeyen manasiyla
tefvizin sinirlarini eserinde yer verdigi rivayetlerle belirlemeye calismaktadir. Buna
gore, rivayetlerde belirtildigi lizere imamin yeryiiziindeki biitiin dilleri bilmesi,
imametin geregidir ve olumlu tefviz kapsaminda degerlendirilebilir. Yine Allah'in,
peygamberler gibi imamlar: da dini konuda yetkilendirmesi, helal-haram koyma
yetkisine sahip olmalar1 bu baglamdaki tefviz dahilindedir.?> Meclisi’nin bu baglik
altinda yer verdigi bir diger rivayet, icerik olarak aslinda menfi tefviz goriisiinii

21 Alemin idaresi, ahirette ceza ve miikafat yetkisi vb. sorumluluklarm Hz. Muhammed ve on iki imama
tevdi edildigine dair asir1 goriisleri ifade etmektedir.

22 Modaressi, Crisis and Consolidation, s. 33-34.

2Modarressi, Crisis and Consolidation, s. 23-25 Benzer bir tasnif i¢in bkz.: Mohsin Kasimpur, “Berresi-yi
Tahlili-yi Tadbir-i Ndzir ber Guluv ve Tefviz-i Rdviydn der Mendbi’-i Ricdl-i Sia”, Do Faslndme-yi Had?
Pejiihi 5 (1390): 83-87.

24 Meclisi, Bihdru’l-envir, XXV, s. 209-212.

25 Meclisi, Bihdr, XXV, s. 199-201.
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destekleyen en 6nemli rivayetlerden biridir. Hakkinda gulattan olduguna dair ciddi
ithamlar bulunan Muhammed b. Sindn’dan? (6. 220/853) nakledilen rivayete gore
Allah Hz. Peygamber, Ali ve Fatima'y1 mahlukattan iki bin sene 6nce yaratmis ve
onlar diger her seyin yaratilisina sahit olmustur. Ardindan Allah biitiin her sey
hakkinda hiikiim verme, tasarrufta bulunma, helal ve haram kilma yetkisini
bunlara devretmistir.2” Meclisi’nin rivayette gecen tasarrufu dini islere yonelik bir
tasarruf olarak yorumlamak suretiyle rivayeti kabul ettigi anlasilmaktadir. Ayrica
o, rivayette ifade edildigi sekilde bir imamet anlayisimin ifrat (gulatin goriisii) ve
tefrit (mukassirnun goriisii) arasindaki orta yol oldugunu savunmaktadir.
Mukassirtin ile kast edilen Kum alimleri ve bazi miitekellimlerdir. Meclisi
miitekellim ve muhaddislerden bazilarin1 imamlarin nitelikleri konusunda tefrite
diismekle suglamaktadir. Buna gore mukassirin bir¢ok sika raviyi, imamlar
hakkinda naklettikleri, onlarin her tiirlit kusurdan beri olduklar1 ve olmus-olacak
seylerin bilgisine sahip olduklar1 baglamindaki rivayetler dolayisiyla zayif kabul
etmislerdir.2Meclisi’'nin Muhammed b. Sinan’dan naklettigi rivayet baglaminda
dile getirdikleri, onun imamlarin tasarruflarinin dini konular ile smirh oldugunu
diisiinmekle birlikte, ontolojik anlamda farkli bir imam tasavvuruna sahip
oldugunu da gostermektedir. Zira o, rivayette gecen, imamlarin farkl: bir yaratilis
hikayesine sahip olduklarina dair bilgiyi tenkit konusu yapmamaktadir. Diger
yandan muhaddis ve kelamcilari elestirirken dile getirdigi mezk(r hususlar, onun
her seyin bilgisine sahip bir imam anlayisini savundugunun da gostergesidir.

Meclisi'nin s6z konusu ifadelerinin konumuz agisindan 6nem arz eden bir
baska boyutu daha bulunmaktadir. Meclisi mukassirtina dair ifadeleriyle, soziinii
ettigi miitekellim ve muhaddislerin gulat kaynakli rivayetlere yo&nelttikleri
tenkitlerinin muhteva odakli olduguna dikkat ¢ekmektedir. Zira Meclisi'ye gore
onlar, bir¢ok raviyi naklettikleri rivayetin problemli iceriginden yola ¢ikarak zayif
kabul etmiglerdir. Kanaatimizce bu ifadeler erken donemde senedin
glivenilirliginin icerikten hareketle tespit edildigine dair kuvvetli bir bulgu olarak
degerlendirilebilir.

Gulat gruplarma atfedilen ve gilinlimiize ulasan erken doénem yazili
kaynaklarin igeriginin, $ii rivayet kaynaklarindaki tefviz igerikli rivayetlerle ne
Olclide Ortiistiigli meselesi de konumuz agisindan 6nem arz etmektedir. Gali
anlayis1 yansitan ve ikinci yiizyila tarihlendirilen iki kitap bugilin elimizde
mevcuttur. Gegtigimiz ylizyilin baslarinda yazmasi ortaya ¢ikarilan Ummu’l-kitdb,
hakkinda g¢alismalar yapan arastirmacilarin ¢ogu tarafindan hicri ikinci ytizyilda

26 {bnu’l-Gadairi, Ricdl, (Kum: Daru’l-hadis, 1422), s. 92; Kessi, Ihtiydru ma’rifeti’r-ricdl, tah. Hasan el-
Mustafavi, (Lubnan: Merkezu nesri asari’l-alldme el-Mustafavi, 2009), s. 504; Necasi, Ricdl, (Kum:
Muessesetu’n-nesri’l-Isldmi, 1429), s. 328.

27 Kuleyni, Kifi, (Tahran: Ddru’l-kutubi’l-Isldmiyye, 1363). I, s. 441.

28 Meclisi, Bihdr, XXV, s. 209. Onun burada sistemli Ustliligin baslamasindan 6nce etkinlik gosteren
kelamcilar kastettigi anlagilmaktadir. Zira Mufid sonras: Ustililikte imamlarin giinahin yaninda hatadan
da beri oldugu meselesi dini bir esas olarak kabul edilmistir.
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telif edilen bir eser olarak kabul edilmektedir.?® Kitap Cabir el-Cu’fi ve diger
miiritlerin sordugu sorulara Imam Bakir'in verdigi cevaplari icermektedir.% Bir
diger kitap, Ca’fer-iSadik’in talebelerinden biri olarak kabul edilen el-Mufaddal b.
Umar el-Cu’fi'nin sordugu sorulara Ca‘fer-i Sadik’in verdigi cevaplardan
olusmaktadir. 3lel-Heft ve'l-ezille ya da el-Heftu’s-serif olarak adlandirilan bu kitabin
da Ismaili ve Nusayri itikadina kaynaklik eden batini 6gretilerden tesekkiil ettigi
goriilmektedir.32 Her ne kadar genel kabul bu kitaplarin hicri ikinci yiizyilda telif
edildigi yoniindeyse de elimizdeki niishalarin tarihsel siirecte ne gibi degisikliklere
maruz kaldig1 hususu tartismalidir.® Bununla birlikte bilhassa el-Heft ve'l-ezille'nin
tefvize dair fikirler hakkinda genel bir cerceve c¢izdigini ve bu bakimdan
incelememiz icin elverisli bir icerige sahip oldugunu sdylemek miimkiindiir. Bu
baglamda Hem Kitdbu’l-heft'te hem de temel $ii kaynaklardaki rivayetlerde kendine
yer bulan ortak unsurlardan bazilar1 arasinda; Allah’in mahlukati yaratmadan iki
bin sene dnce imamlarin ruhlarini yaratmasi, bu ruhlarin arsin iizerinde Allah”1
tespih etmeleri®, imamlarin diger insanlardan farkli olan dogum hikayeleri® gibi
on iki imamin ontolojik olarak farkli ve {istiin oldugunun vurgulandig rivayetler
yaninda imamlarin konusulan biitiin dilleri bilmesi®, arsinin su {izerinde olup bu
suyun imamlara verilen mutlak ilimle iligkilendirilmesi¥, yine imamlarin Allah’in
gizli ilim hazinelerine sahip olmasi % gibi imamlarin bilgisinin kapsam ve
kaynagina dair rivayetler de yer almaktadir.

Bu 6n bilgiler 1s131nda 6ncelikli olarak Meclisi'nin de bahsettigi, gali fikirlere
ve rivayetlere yonelik muhteva merkezli tenkitte bulunan III/IX. ile IV/X. asirdaki
muhaddis ve kelamcilarin bu baglamdaki ¢abalari mercek altina alinacaktir.

2 Tiirkce terciimesi: fsmail Kaygusuz, (Demos, 2009). Kitap hakkindan bilgi icin bkz.: Halm, Shiism, gev.
Janet Watson, (Edinburgh: Edinburgh University Press, 1991), s. 157; Daftary, Sif Islam Tarihi, gev. A.
Fethi Yildirim (Istanbul: Alfa-Tarih, 2016), s. 67; Stephanie Haught Wade, The Umm Al-Kitab: A Study In
Syncretism (Yiiksek lisans tezi, University of Arkansas, 1990), s. 7.

30 Metnin 20. asrin baginda bulunmasi ve sonrasinda gesitli dillerde basim siireci hakkinda ayrintili bilgi
i¢in bkz.: Sean W. Anthony, “The Legend of ‘Abdallah ibn Saba’ and the Date of Umm al-Kitab”, Journal
of the Royal Asiatic Society 21/1 (2011): 2-4.

31 Kitabin yazarmin el-Mufaddal b. Umar'in takipgisi Muhammed b. Sinan oldugu diisiiniilmektedir.
Necasi ona nispet edilen el-Ezille adl1 bir kitaptan bahsetmektedir: Ricdl, s. 328.

32¢l-Heftu’s-serif, tah. Mustafa Galib, (Beyrut: Daru’l-Endelus, 1977). Kitap ile ilgili degerlendirmeler i¢in
bkz: Daftary, Sif Islam Tarihi, s. 237-240.

3Kitabu'l-Heft ve'l-ezille ile ilgili boliimler diizeyinde bir tarihlendirme icin bkz.: Mushegh Asatryan,
Heresy and Rationalism in Early Islam: The Origins and Evolution of the Mufaddal-Tradition (Doktora tezi,
Yale University, 2012), s. 239-241.

34Kitdbu'l-heft, s. 68, 181.

BKitdbu'l-heft, s. 87-90.

36Kitdbu'l-heft, s. 68.

Y Kitdbu'l-heft, s. 79.

3BKitdbu'l-heft, s. 80-81.
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1.2. Gulat/Mufavvida Kaynakli Rivayetlere Yonelik Metin Merkezli ilk
Tenkitler

Bu bashk altinda, II/VIII ve III/IX. asirlarda yogun bir sekilde faaliyet
gosteren gulat firkalarinin bu faaliyetleri dogrultusunda ortaya ¢ikan guluv icerikli
rivayetlere yonelen, $ii kelamcilarin ve erken donem ahbari alimlerin tenkitleri
inceleme konusu yapilmistir. Bu baglamda bu iki gruba bagli alimlerin s6z konusu
rivayetlere yonelik metin tenkidi kapsaminda degerlendirilebilecek kayda deger bir
tenkitte bulunup bulunmadiklar: ve sayet bir tenkit s6z konusu ise bunun mahiyeti
ortaya konmaya calisilmis, incelemede imamlarin bilgisi konusundaki rivayetler
esas alinmugtir. Yaklagimlari inceleme konusu yapilan alimler, On ki Imama
Sii/Imami anlayisin diger Sii firkalardan belirgin bir sekilde ayristigi ITI/IX. ve IV/X.
asirda yasamislardir.

1.2.1. Sii Kelamclarin imamlarin Bilgisi Konusundaki Guluv icerikli
Rivayetleri Tenkidi

Imamlarin bilgisinin kaynag1i ve kapsami konusundaki rivayetler, gulatin
imamlara beser iistii nitelikler atfetme baglaminda en fazla hadis uydurdugu
alanlardan biri olarak karsimiza ¢ikmaktadir. Nitekim $ii kaynaklarda imamlara
atfedilen uyar1 igerikli rivayetler, bu hususu dogrular mahiyettedir. Bu
rivayetlerden birinde Ca‘fer-i Sadik’in, olmus ve olacak her seyi bilmek, kainattaki
her sey tizerinde tasarruf etme giiciine sahip olmak gibi vasiflar1 kendilerine nispet
edenlere karsi ashabini uyararak, “Bizim hakkimizda soylemedigimiz bir seyi
nakleden kisiye Allah lanet etsin.”® dedigi nakledilmektedir. Bir bagka rivayete
gore Ca’fer’e gelen bir kimse insanlarin kendisi hakkinda sdylediklerini ona aktarir.
Buna gore Imam yagmur tanelerinin, yildizlarin, agaglardaki yapraklarin adedini,
denizlerde ne kadar su, yerytiiziinde ne kadar topragin oldugunu bilmektedir. Bunu
duyan Ca’fer, boyle bir seyin asla s6z konusu olmadigini ifade ederek, bu tiir bir
bilgiye ancak Allah’in sahip olabilecegini beyan eder.

Imamlarin bilgisinin kaynag ve kapsami konusunun ve bu konuda
nakledilen guluv igerikli rivayetlerin hicrl {i¢lincli asirdan itibaren diger
mezheplerin Sia’ya yonelik elestirilerine hedef olan meselelerden biri oldugu
goriiliir. Saffar'in Basdir'inde yer alan bir rivayet bu olguyu dogrular mahiyettedir.
Hz. Ali’den nakledilen bu rivayete gore o tek bir giin dahi Hz. Muhammed’e nazil
olan helal, haram, stinnet, emir ve nehiyleri, bunlarin ne i¢in ve kimin i¢in nazil
olduklarini bizzat Peygamber’den 6grenmeden uyumamustir. Buraya kadar rivayet,

3 Sadik, I“tikadat, (Kum: Peyam-e Imam HAd3, 1391), s. 109.

40 Meclisi, Bihdr, XXV, s. 179; Muhammed Hasan Ahmedi, “Gédliyan ve Endise-yi Tahrif-i Kur'dn”, Uliim-
e Hadis 2/52 (1388): 192. Cagdas Sii miielliflerin imamlarin bilgisi konusundaki guluv igerikli rivayetlere
yonelttikleri elestirilerden bazilari i¢in bkz.: Ni‘metullah Salihi Necefabadi, Guluv, (Tahran: Intigarat-i
Kevir, 1384), s. 14-15; Hasim Ma'rGf el-Haseni, el-Mevzuat fi'l-dsdri ve’l-dhbar-arz ve dirdse-, (Beyrut:
Daru't-taadruf 1i’'l-matbtat, 1987), s. 260-261.
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imamlarin ilminin mahiyetine dair Basdir’de nakledilen diger rivayetlerden pek bir
farklilik arz etmez. Ancak rivayetin devami, tarihi agidan Snemli bilgiler ihtiva
etmektedir. Mu tezile mensuplar1 rivayeti duyunca buna itiraz etmis bunun
gerceklesmesi zor bir is oldugunu, ikisinin her zaman bir arada olmalarinin
miimkiin olmadigini savunmuslardir. Bu itirazi isiten S$iiller onu, rivayeti
kendilerine aktaran Zeyd b. Ali'ye* iletirler. Zeyd buna, Hz. Muhammed’'e
birbirlerinden ayr1 olduklar1 giinlerin sayilariin bildirildigi ve Ali ile bir araya
geldiklerinde hatirinda olan biitiin bu giinlerde kendisine inen bilgiyi toplu bir
sekilde ona Ogrettigi cevabimi vermis ve bunu Mu'tezile’den itiraz edenlere
iletmelerini istemistir.#

Her ne kadar rivayette Imamiyye’ye nispet edilebilecek elestirel bir
yaklasimin izleri goriilmese de, rivayette yer alan bilgiler, Basdir'in telif edildigi
hicri igiincii asrin ikinci yarisinda, Imamiyye ile Mu tezile arasinda kayda deger
bir etkilesimin oldugunu dogrulamaktadir. Tkinci olarak rivayette aktarilanlardan
yola cikarak, -gercekten Mu'tezili kaynakli bir elestiri olsun ya da olmasin-
imamlarin bilgisi noktasinda Imami yaklagima ve buna kaynaklik eden rivayetlere
yonelik elestirel bir yaklasimin s6z konusu oldugu ve $ia mensuplarinin da bu
konuda kafa karisiklig1 yasadigi sonucuna varmak miimkiindiir.

Erken donemde cesitli konularda Sia’ya yoneltilen elestirilere, yazdiklar:
reddiyeler ya da eserleri vasitasiyla cevap verenler arasinda, el-Fadl b. $azan (6.
260/874) ve Ibn Kibbe er-Razi (6.319/931) gibi Sii kelamcilari bulunmaktadir.
Cagdas miiellif Bayhom’a gore gaybet Oncesi donemde S$ia igerisindeki ana
ekollerden birini tegkil eden kelamcilar, imamlarin Hz. Peygamber’den bagka bir
bilgi kaynag1 olduguna dair goriisleri guluv kapsaminda degerlendirmis buna dair
rivayetleri de metin yoniinden tenkit etmislerdir.** Bunlardan biri olan el-Fadl b.
Sazan (6. 260/874), Ehl-i Siinnet tarafindan imamlarin bilgisinin kaynag: konusunda
Sia'ya yoneltilen elestirilere el-Idih li'r-reddi fi sdiri’l-firak adli eserinde cevap
vermistir.

el-Fadl b. Sazan imamlarin bilgisi ile ilgili elestirilere, Hz. Ali’ye nispet edilen
Sahife’ye dair hususlar1 ele aldig1 boliimde deginir. Buna gore Ehl-i Siinnet
imamiyye’yi, Hz. Muhammed’in taliminin yaninda ilahi ilhami da Al
Muhammed’in bilgi kaynaklar1 arasinda kabul etmekle su¢lamakta ve bu iddiasina
dayanak olarak Hz. Ali'ye izafe edilen bir rivayeti zikretmektedir. Rivayete gore
Hz. Ali Allah'in vahyini ancak onun bahgsedecegi bir anlayis sayesinde
anlayabilecegini ve bu anlayisin da ilhamdan baska bir sey olmadigini beyan
etmektedir. # Rivayetin ardindan Fadl, bu rivayette nakledilenlerin $ia’min
savundugu seyler olmadigimin altini ¢izer. Buna delil olarak da Hz. Ali'ye

41 Rivayetin ravisi olan Zeyd b. Ali, Zeydiyye mezhebinin kurucusu ve imamiyye'nin dérdiincii imam
Muhammed Bakir'in kardesidir.

42 Saffar, Basdiru’d-deracdt, tah. Hasen Kugebagi, (Tahran: Muntesirdtu’l- a’lemi, 1404), s. 217.

4 Tamima Bayhom-Daou, “The Imam’s Knowledge and The Qor’an According to al-Fadl b. Shadhéan al-
Nisabtri”, Bulletin of the School of Oriental and African Studies, 64/2 (2001): 190.

4511 kaynaklarda boyle bir rivayet tespit edilememistir.
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dayandirdig1 bir bagka rivayete yer verir. Rivayette Hz. Ali kendilerinde (bilginin
kaynag1 olarak) Allah’in kitabi ve Sahife’den bagka bir sey bulunmadigin
belirtmektedir. Fadl’a gore bu rivayetle kastedilen, imamlarin -insanlarin
diinyadaki islerinde ihtiya¢ duyduklar1 her seyin bilgisini ihtiva eden- Allah’in
kitabina ve bu kitabin tefsirini iceren Sahife’'ye sahip olduklaridir. Sahife'nin Hz.
Muhammed’in Hz. Ali'ye helal ve haram konularinda ihtiya¢ duyulabilecek her
tiirlti bilgiyi bizzat imla ettigi yaklasik 100 ciltlik bir mecmua oldugunu ve bunun
Imam Ali’den sonra soyundan gelen imamlara miras birakildigini belirten Fadl,
Ehl-i Stinnet’in bunu kabul etmek istemedigini savunmaktadir.

Ehl-i Stinnet'in elestirilerine yonelik bu ifadeleri ile imamlarin bilgisi
noktasindaki yaklasimini ortaya koyan Fadl'in, imamlarin bilgi kaynagi olarak
yalnizca Hz. Muhammed’in talimini kabul ettigi anlasilmaktadir. Fadl'in Ehl-i
Siinnet'in Hz. Ali'ye dayandirdigi asilsiz bir rivayetin varligindan soz etmesi,
gaybet dncesi donemde imamlarin bilgisinin mahiyeti ve kaynaklarina dair sikintil
birtakim rivayetlerin tedaviilde oldugunu gostermektedir. Dolayisiyla Fadl'in Ehl-i
Siinnet'ten gelen elestirilere cevap verirken aslinda bu tiir rivayetlere yonelik
tavrin1 da ortaya koydugu anlasilmaktadir. Onun bu baglamda imamlara ilham
ve/veya vahiy yoluyla siirekli gaybi meselelerle alakali bilgilendirme yapildigina
dair rivayetleri icerikleri bakimindan kabul etmedigini séylemek miimkiindiir.

Genelde gulat kaynakli rivayetlere, 6zelde de imamlarin gayb bilgisine
Zeydiyye cenahindan yoneltilen elestirilere cevap veren ise, erken dénem S$it
kelamcilarindan bir digeri olan Ibn Kibbe er-Razi’dir. Ibn Kibbe'nin séz konusu
mezhebe yonelik olarak kaleme aldig1 reddiyeye Sadiik, Kemilu’d-din adli eserinde
yer vermistir.# Ibn Kibbe'ye gore Zeydiyye'nin elestirisine konu olan guluv igerikli
rivayetlerin artmasinin sebebi, ilk donemlerde bilinmeyen ravilerden hiisn-i zan ile
rivayet nakledilmis olmasidir. Bu durumun artmasiyla imamlara sikayetler gitmeye
baslamis ve onlar da yalnizca {izerinde icma edilen rivayetlerin alinmasini
emretmislerdir. Fakat buna uyulmamis ve uygulama eskisi gibi devam etmistir.
Ancak imamlarin kendi rivayetleri arasina bu sekilde dahil edilen her seyi bilmesi
miimkiin degildir. Ciinkii onlar gaybi bilemezler. Imamet konusu miitevatir bir
sekilde nakledilmis olup bu konuda siipheye mahal yoktur. Ancak ihtilafin oldugu
konular haber-i vahide dayandirilmaktadir. Haber-i vahid (kesin) bilgi ifade
etmeyecegi gibi onun dogru ya da yanlis olmasi muhtemeldir.#

Ibn Kibbe'den nakledilen bilgiler, konu hakkinda daha net bir resim
sunmaktadir. Buna gore o Zeydiyye'den gelen elestirilere neden olan rivayetlerin
varligini actkca kabul etmekte, onlarin gulat kaynakli oldugunu belirterek igerikleri
bakimindan kabul edilemez olduklarini ortaya koymakta ve bir yontem olarak sz

45 el-Fadl b. Sazan, el-Idah li'r-reddi fi sdiri’l-firak, tah. Celaluddin el-Huseyn el-Urmevi, (Beyrut:
Muessesetu’t-Tarihu’l-Arabi, 2009),s. 460-464.Fadl'm bu rivayetleri reddederken, Hz. Muhammed’in
yirmi ug senelik sikintilarla gegen peygamberlik hayatinda, 100 ciltlik bir mecmuay:r Hz. Ali'ye
yazdirabilecegini ihtimal dahilinde gérmesinin, tutarh bir yaklasim oldugu séylenemez.

46 Sadtk, Kemalu'd-dinve tamdmu n-ni’me, (Beyrut: Menguratu’l-a’lemi, 1991), s. 98-125.

47 Sadtik, Kemdlu'd-din, s. 112.
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konusu rivayetlerin icmaa arzimi 6nermektedir. Bu durum oldukca erken bir
donemde Sia igerisinde tedaviilde olan rivayetlere yonelen ve onlarin muhtevasini
merkeze koyan bir tenkidin varliginin somut gostergesidir.

1.2.2. Kum Ekolii ve Guluv Merkezli Metin Tenkidi

II/IX. ve IV/X. ylizyillarin en etkin$ii ilim merkezi olarak kabul edilen Kum,
Siiligin Iran bolgesinde hakim anlayis haline geldigi ilk sehirdir. Yemen kdkenli bir
Arap kabilesi olan Es‘ariler’in, Hz. Ali taraftar1 olmalar1 ve isyan hareketlerinde
aktif rol oynamalar1 sebebiyle Emeviler tarafindan Irak’tan siiriilmelerinin
ardindan Kum’a yerlesmeleri, bolgenin Siilesmesinde etkili olmustur. Hicrl ikinci
asrin baslarinda Kum’a gelen Es‘ari ailesinden on bir kisinin imamlardan Bakir ve
Sadik’in ashabindan oldugu ve buradaki hadis faaliyetlerini bagslattiklar: ifade
edilmektedir.#® Zamanla Emevilerin baskisindan kagan Sif alimlerin siginag1 haline
geldigi anlasilan Kum, $ia'min tedvin faaliyetlerinin de merkezi olmustur.
Imamlardan gelen rivayetlerin ilk olarak Kum’da bir araya getirilmeye baglandig:
ve cem’ faaliyetleri sirasinda gulat kaynakli rivayetlerin elemeye tabi tutuldugu
diistiniilmektedir. Kiitijb-i Erba’a’'nin ilk iki eseri Kum’'da yetisen en onemli $ii
alimlerden Kuleyni'nin# (6. 329/941) Kifi’si ve Sadik'un (6. 381/991) Men Id
yahduruhu’l-fakih’idir.50

Kum alimlerinin gali ravilere karsi tavizsiz bir tutum igerisinde olduklar:
goriisiinii desteklemek tizere dikkat cekilen bir¢ok husus s6z konusudur. Bunlar
arasinda bu alimlerin, gali fikirlere sahip olduklarimi diisiindiikleri kimselerin
oldiirtilmesine cevaz vermeleri ya da Kum’da yasamalarina miisaade etmemeleri
vb. onlemler oldugu gibi, gali fikirlerin reddine yonelik kitap telifi gibi diisiinsel
bazdaki faaliyetler de yer almaktadir. Necasi'nin Ricil'inde bu baglamda telif edilen
ancak giiniimiize ulasamamis bir¢ok kitaptan soz edilmektedir.? Bu sekilde
zamanin gali ravileri ve bunlarin fikirleri ortaya konarak, gulat kaynakl rivayetlere
set ¢ekilmek istenmis olmalidir.

Cagdas Si1 miielliflerden Modarressi ve Kadivar, Kum ekoliiniin gali ravilere
karst bu tutumunu olduk¢a Snemsemektedirler. Imamlarm gayb bilgisi, Allah
tarafindan gorevlendirilmis olmalar1 ve masumiyetleri gibi hususlar onlara gore
Kum alimleri tarafindan asir1 fikirler kapsaminda reddedilen nitelikler

4 Suheyla Piruzfer, Muhammed Mehdi Aciliydne Mafiik, “Hanedan-i Es'ari ve Te’sir-i an ber Siyer-i
Tahavvul-i Mekteb-i Hadisi-yi Kum”, Hadis Pejithi 3/5 (1390): 8; Habip Demir, Horasan'da Sﬁlik—imn’da
Stiligin Tarihsel Kokenleri, (Ankara: Otto, 2017), s. 103-104.

4 Kuleyni Kum ehli olmamakla birlikte, Kdfi'de yer verdigi rivayetlerden yaklasik %80'nini dogrudan,
%10"unu da dolayli olarak Kum ehlinden rivayet etmis olmasi, onun Kum Ekoliinden bir alim oldugunu
sOylemeyi miimkiin kilmaktadir. Kuleyni'nin rivayet kaynaklar ile ilgili Caferiyan'in verdigi bilgiler
igin bkz.: Rasul Ca’feriyan, Tarih-i Teseyyu' Der Irdn Ez A¢dz Td Karn-i Dehom-i Hicri, (Kum, 1375), I, s.
209.

50 Ali Zuheyr es-Sarraf, “Medresetu Kum er-rivai fi muvaceheti'l-gulat”, Mecelletu Merkezi Dirdsdti’l-Kilfe
1/34 (2014): 31-32.

51 Necasi, Ricil, s. 177, 354, 448.



[lahiyat Akademi Dergisi 295

arasindadir.5? Modarressi ve Kadivar'in bu goriislerine dayanak olarak aldiklar1 en
onemli hususlardan biri, erken donem ahbarileri tarafindan sehvu’n-nebi
meselesinin guluv baglaminda degerlendirilmis olmasi ve Sadik'un Men Ia
yahduruhu’l-fakih’te sehvu’'n-nebi ile ilgili bir rivayete yer vererek ardindan da
hocasi Ibnu’l-Velid'in “guluvvun ilk derecesi, sehvu'n-nebiyi reddetmektir” sdziinii
aktarmasidir.>

Kum alimleri tarafindan gulata ve tefviz ehline yoOnelik olarak alinan
tedbirlerin, asir1 fikirlerden duyulan rahatsizligin gostergesi oldugu agiktir. Ancak
bu tedbirlerin, Modarressi ve Kadivar'in savundugu gibi beser {istii bir peygamber
tasavvurunu -en azindan Kum alimleri i¢in- tam anlamiyla ortadan kaldirip
kaldirmadig1r meselesinin ayrica ele alinmasi gerekmektedir. Bu hususu tespit
edebilmek igin konunun devaminda Saffar'in Basdiru’-deracit, Kuleyni'nin Kiff adl
hadis eserleri ile Sadiik’a ait itikadi/kelami konulardaki hadisleri yogun olarak
ihtiva eden eserlerde, imamlarin bilgisi baglamindaki rivayetlerin ne &lgiide
kendilerine yer bulabildigi hususu inceleme konusu yapilmustir.

Imamlarin Bilgisi Konusundaki Guluv Igerikli Rivayetlerin Tenkidi

Muhammed b. el-Hasan es-Saffar el-Kummi (6. 290/903), kapsamli bir hadis
eseri telif eden ilk Kum alimlerinden biridir. Kirk béliimden olusan ve bilgi babiyla
baslayan eserin muhtevasindan, Basdiru’d-deracit’t Ehl-i Beyt'in faziletlerine dair
rivayetleri bir araya getirmek icin telif ettigi anlasilmaktadir. Basdir’'de yer alan
imamlarin bilgisine dair rivayetler, bilginin kaynagi bakimindan dort kisma
ayrilabilir. fmamlarin bilgisinin kaynagi olarak farkli rivayetlerde zikredilen bu
unsurlar; Kur’an, onceki peygamberler ve Hz. Muhammed’den yazili olarak
aktarilan bilgiler, Hz. Fatima'ya bizzat Cebrail tarafindan yazdirilan bir kitap
(Mushafu Fatima) ve vahiy ya da ilhamdir. Basdir’'de imamlarin bilgisi ile ilgili
olarak yer verilen s6z konusu rivayetler; imamlarin gaybi bilmesi, % Hz.
Muhammed’den kendilerine wulasan bilgilerin disinda siirekli bir ilahi
bilgilendirmenin onlar i¢in de s6z konusu olmasi® gibi bizzat erken donem $it
kelamcilar tarafindan gulat kaynakli olarak kabul edilen goriigleri igermesinin
yaninda, imamlarin diger insanlardan iki bin sene 6nce yaratilmas: ve her seyin
bilgisinin daha o zamandan kendilerine verilmesi gibi ilk dénem gulat-mufavvida
kaynaklarindaki bilgilerle Ortiisen bir muhtevaya da sahiptir. Bu durum S$ia
igerisinde genel kabul goren, Kum alimlerinin gulatla ve dolayisiyla guluv igerikli

52 Modarressi, Crisis and Consolidation, s. 41-42; Muhsin Kadivar, “Kiraat-e Feramus Sode”, (1385),
http://kadivar.com/?p=238 .

53 Sadtik, Men la yahduruhu’l-fakih, (Kum, 1404), I, s. 358-360. Sad{ik ve hocas1 ibnu’l-Velid disindaki Kum
alimlerinin sehvu'n-nebi olgusunu kabul ettiklerine ya da bunu reddedenleri guluv ile

iligkilendirdiklerine dair ¢ikarimda bulunmaya yetecek malzemeye sahip oldugumuzu sdylemek
miimkiin goriinmemektedir. Dolayisiyla Modarressi ve Kadivar'in bu goriisii biitiin Kum alimlerine
atfetmelerinin isabetli oldugu sdylenemez.

54 Saffar, Basiir, s. 118-121.

55 Saffar, Basiir, s. 268-272, 356-358, 361-364.
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rivayetlerle aralarina mesafe koyduklarma dair tezin, en azindan rivayetler
baglaminda biitiin Kum alimleri i¢in gecerli olmadiginin gostergesi olarak kabul
edilebilir. Diger yandan 6nde gelen bir Kum alimi olarak Saffar'in gulat kaynaklh
rivayetlere eserinde bolca yer vermis olmasi, bu rivayetlere yonelik muhtevayi esas
alan bir tenkit faaliyetine girismedigini de gostermektedir.

Kuleyni'nin Saffar’a gore gali rivayetlere yaklasiminda kayda deger bir
farkliligin s6z konusu olup olmadigi konusunda kanaat sahibi olabilmek igin,
imamlarin bilgisi konusundaki rivayetleri esas alarak yapilacak bir karsilastirmanin
faydali olacagin diisiiniiyoruz.

Kifi’de imamlarin bilgisi ile dogrudan ya da dolayh olarak alakali yaklasik
348 rivayet yer almaktadir. Bunlar arasindaki bazi rivayetler ve icerdikleri hususlar
su sekilde siralanabilir: Imamlarin yer ve goklerin bilgisine sahip olmasi ve
gaybdan haber vermesi, ¥ melekten bilgi almasi, 5 siasi igerisindeki kimseleri
ylizlerinden tamimasi, ¥ insanlarin basina gelecek her seyden haberdar olup
oltimleri ve nesepleri bilmesi, kiyamete kadar olmus ve olacak her seyin bilgisine
sahip olmasi, © Hz. Peygamber ve imamlarin kullarin amellerini gormesi ve
onlardan haberdar olmasi, ¢! $la’dan olan kimselerin isimlerinin yazili olarak
yanlarinda bulunmasi, ¢ yer ve goklerin, olmus ve olacaklarin bilgisine sahip
olmalarmin Kur’an’in bilgisine sahip olmalari ile miimkiin olmasi,% igerisinde helal
ve haramlarin bilgisi bulunan Cdmia, 6nceki peygamber ve alimlere ait biitiin ilmi
ihtiva eden Cifir ve meydana gelecek seylerin bilgisinin yer aldigr Mushafu
Fatima’'min imamlarin yaninda bulunmasi, # her Kadir gecesi biitiin bir senede
meydana geleceklerin onlara sunulmasi, ® her Cuma gecesi imamlarin ilminin
artmast, ® Allah’in olmasmi takdir ettigi islerin Hz. Muhammed ve imamlara
bildirilmesi, ¢ imamlarin gayba dair bir seyi Ogrenmek istediklerinde bunu
Allah’tan dilemeleri ve kendilerine bu seyin bilgisinin verilmesi, % dliimlerinin
keyfiyetine dair bilgiye sahip olmalari, © bilmeleri gereken seylerin imamlara
isittirilmesi ya da kalplerine ilka edilmesi,” sahip olduklar1 ruhu’l-kuds sayesinde,
esyanin hakikatini, yer ve gokteki her seyi bilmesi, bu sayede hata ve gafletten

5 fmamlarin ilmine dair rivayetlerin isnad yoniinden analiz ve tenkidi i¢in bkz.: Kuzudisli, Sia ve Hadis,
s. 226-252.

57 Kuleyni, Kifi, 1, s. 173.

5 Kuleyni, Kif, 1, s. 175-176.
% Kuleyni, Kifi, I, s. 184.

0 Kuleyni, Kaf, 1, s. 197, 225.
1 Kuleyni, Kafi, 1, s. 219-220.
02 Kuleyni, Kafi, 1, s. 224.

63 Kuleyni, Kafi, 1, s. 229.

64 Kuleyni, Kafi, 1, s. 238-240.
65 Kuleyni, Kaf, 1, s. 247.

¢ Kuleyni, Kafi, 1, s. 254.

7 Kuleyni, Kafi, 1, s. 256.

8 Kuleyni, Kafi, 1, s. 257.

© Kuleyni, Kafi, 1, s. 259.

70 Kuleyni, Kafi, I, s. 264
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korunmus olmalari,”? her meselenin cevabini, biitlin insanlarin ve hayvanlarin
konustugu dilleri,”? insanlarin aklindan gecgenleri ve niyetlerini bilmeleri,” daha
dogum aninda Allah’in yeryiiziine indirdigi biitiin ilme sahip olmalar1,”* yine
dogum aninda onlerinde yiikselen bir siitun sayesinde mahlukatin amellerinden
haberdar olabilmeleri,” mahlukat yaratilmadan iki bin yil 6nce biitiin ruhlarin
alem-i ervahta imamlara arz edilmis olmasi ve boylelikle kendi taraftarlarini
tanimalar1.76

Guluv inancini yansitan bu rivayetlerin Basdir'deki rivayetler ile biiyiik
Olclide ortiistiigii, rivayetlerden bazilarimi saf dist birakan herhangi bir elestirel
yaklagimin s6z konusu olmadig1 goriilmektedir. Mezkur rivayetlerin bir¢ogunun
senedinde, $ii rical kaynaklarinda gulat ehli ya da mufavvida’dan oldugu belirtilen
ravilerin yer almasi da tesadiif olmasa gerektir. Bu baglamda imamlarin ilmine dair
Usiilu’'l-Kdfi de yer alan ve yukarida siraladigimiz rivayetlerden imamlarin gayb
bilgisi,”’s1as1 igerisindeki kimseleri yiizlerinden tanimasi,” insanlarin basina gelecek
her seyden haberdar olup 6liimleri ve nesepleri bilmesi, kiyamete kadar olmus ve
olacak her seyin bilgisine sahip olmasi, 7 her Kadir gecesi biitiin bir senede
meydana geleceklerin onlara sunulmasy, 8 her Cuma gecesi imamlarin ilminin
artmasy,®' sahip olduklar1 ruhu’l-kuds sayesinde, esyanin hakikatini, yer ve gokteki
her seyi bilmeleri, bu sayede hata ve gafletten korunmus olmalari,$? daha dogum
aninda Allah'in yerytiziine indirdigi biitiin ilme sahip olmalary,® dogum aninda
onlerinde yiikselen bir siitun sayesinde mahlukatin amellerinden haberdar
olabilmeleri,® mahlukat yaratilmadan iki bin y1l 6nce biitiin ruhlarin alem-i ervahta

71 Kuleyni, Kdfi, I, s. 272.

72 Kuleyni, Kafi, I, s. 285.

73 Kuleyni, Kdfi, I, s. 343-345.

74 Kuleyni, Kdfi, I, s. 385-387.

75 Kuleyni, Kdfi, I, s. 387.

76 Kuleyni, Kif, L, s. 438.

77 Kuleyni, Kdfi, I, s. 353. Senedde yer alan Ahmed b. el-Huseyn b. Said b. Hammad b. Said b. Mihran
hakkinda, Ibnu’l-Gadairi (Ricdl, s. 40-41), Necasi (Ricil, s. 77-78), Thsl (Fihrist, s. 65) bu ravinin gulat ehli
olduguna dair kendilerine ulasan nakilleri aktarmiglardir.

78 Kuleyni, Kdfi, I, s. 184(Senedde bulunan Muhammed b. Cumhur, gali fikirli ve fasidu’l-mezheb olarak
nitelenmisgtir: Ibnu'l-Gadairi, Ricdl, s. 92; Necasi, Ricil, s. 337).

7 Kuleyni, Kafi, I, s. 197(Senedde yer alan Sehl b. Ziyad'mn fasidu'r-rivaye ve’d-din oldugu ifade
edilmigtir: ibnu’1-Gadairi, Ricdl, s. 66-67; Necasi, Ricil, s. 185).

80 Kuleyni, Kafi, I, s. 247 (Senedde Sehl b. Ziyad yer almaktadir).

81 Kuleyni, Kafi, I, s. 254 (Senedde murtefiu’l-kavl ve Hattabi olarak nitelenen Mufaddal (b. Umar)
bulunmaktadir: ibnu’l-Gadairi, Ricdl, s. 87; Kessi, Ricdl, s. 331-340; Necasi, Ricdl, s. 416).

8 Kuleyni, Kifi, I, s. 272(Senedde yer alan Muhammed b. Sinan'in gali, yalanc1 oldugu ve hadis
uydurdugu nakledilmistir: ibnu’1-Gadaini, Ricdl, s. 92; Kessi, Ricil, s. 504; Necasi, Ricdl, s. 328).

8 Kuleyni, Kifi, I, s. 385-387(Senedde yer alan Muhammed b. Suleyman ed-Deylemi, zayif olmasmin
yaninda, agir goriiglere sahip oldugu-murtefi’ fi mezhebihi- belirtilmistir: bnu’l-Gadairi, Ricdl, s. 91).

8¢ Kuleyni, Kaf, I, s. 387(Senedde yer alan Muhammed bi Sa’dan’in asir1 goriisleri oldugu-fi mezhebihi
guluv- ifade edilmistir: bnu’1-Gadairi, Ricdl, s. 90).
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imamlara arz edilmis olmasi ve bdylelikle kendi taraftarlarini tanimalarina>dair
rivayetler, Sia tarafindan guluv ile iligkilendirilen kimseler tarafindan
nakledilmelerinin yaninda el-Heft ve'l-ezille'de gegen gali fikirlerle Ortiisen bir
icerige sahiptir.

Bizim ¢alismamiz agisindan kayda deger olan sonug, Kuleyni'nin asillarda
yer alan rivayetleri derlerken metne dair sthhat kriterlerini dikkate alan bir tutum
icerisinde olmadig1 kanaatinin bu Orneklerle giiclenmis olmasidir. Kdff'nin -en
azindan itikad1 rivayetleri ihtiva eden kisminda- gali muhteva acisindan Saffar'in
Basdir'inden ¢ok da farkli bir konumda yer almadig1 anlasilmaktadir. Gulata kars:
miicadelesi ile 6n plana ¢itkan Kum ehlinin, 6nde gelen alimlerinden biri olarak
Kuleyni'nin, rivayetlerde yer alan asir1 fikirlerin tespiti ve bunlarin ayiklanmasi
noktasinda basarili bir profil cizdigini sdylemek miimkiin géziikmemektedir. Bu
durumun $ia’da erken donemde mevzu rivayetlerin toplandigi bir eser telif
edilmemesini, basta Kuleyni olmak iizere biiyiik hadis mecmualarin: telif edenler
tarafindan gerceklestirildigine inanilan bir ayiklama faaliyetine baglayanlarin
iddiasini bosa ¢ikardig1 sdylenebilir.

Erken donem Ahbaériliginin énemli simalarindan bir digeri olan Sadiik’u (0.
381/991) onceki ahbari alimlerden ayiran en temel hususiyet, cok sayidaki eserinin
telifinde nakli esas alan bir yéntemden ziyade, Imami anlayis: sistematize etmeye
calisan ve bu dogrultuda akli da devreye sokan bir tarz benimsemis olmasidir. Her
ne kadar onun eserlerinin temel malzemesi rivayetlerden tesekkiil ediyorsa da,
bilhassa rivayetlerin tevili baglaminda yaptig1 agiklamalar ile rivayetleri literal
anlami1 dogrultusunda sorgulamaksizin kabul eden ahbari tutumdan ayrilmaktadir.
Sadtik'un asir1 fikirlere ve rivayetlere karsi tenkitlerini de daha acik bir sekilde
dillendirdigi goriilmektedir. Imamiyye itikadini ortaya koymak {izere telif ettigi,
Sia igerisinde bu konuda ortaya konan derli toplu ilk eser olarak kabul edilen
I'tikddat adli eserinin girisinde tesbih-tecsim fikrine siddetle karsi ¢ikan Sadik,
tevhide dair goriiglerini yalmizca Kur'an ayetleri {izerine bina etmekte, cizdigi
cerceve disinda kalan bir anlayisin kabul edilemez oldugunu ve bu anlayisa hizmet
eden rivayetlerin de uydurma oldugunu ifade etmektedir. Zira ona gore Kur’an’a
muvafik olmayan bir rivayet $i1 ulemanin eserlerinde yer alsa da sahtedir.8*Onun
benimsedigi bu ilke, metin tenkidinin temel kistaslarindan biri olan Kur’an’a arz
kistasina tekabiil etmektedir.

Bagdat’a birkag sefer seyahat eden ve burada bir miiddet kalan Sadiik’un,
Bagdat Mu‘tezile’sinin goriislerini tanima firsati bulmus olma ihtimali yiiksektir.
Nitekim Tevhid adli eserindeki tesbih karsiti tavri, tevhid ve adalet vurgusu vb.

8 Kuleyni, Kifi, I, s. 438(Senedde yer alan Salih b. Sehl'in gali, kezzab, vadda’ li'l-hadis oldugu
nakledilmistir: Tbnu’l-Gadairi, Ricdl, s. 69. Kessi’de nakledilen bir rivayet de bunu dogrular mahiyettedir:
Kessi, Ricdl, s. 350).

86 Sadtk, [“tikadat, (Kum: Peyam-i Imam HAd1, 1391), 3-4.



[lahiyat Akademi Dergisi 299

hususlar Newman tarafindan Mu'tezile etkisinin yansimasi olarak
degerlendirilmektedir.?”

Sad@ik’'un imamlarin bilgisinin kapsamina dair rivayetler baglaminda tevil
olgusuna nasil miiracaat ettigine dair bir 6rnek konumuz agisindan Snemlidir.
Onun Madni’l-ahbdr'inda yer alan ve $ia’min sekizinci imami Ali Riza'nin (6.
203/819) Merv’de bir camide yaptigi konusmaya uzunca yer verilen rivayette,
imamlarin sahip oldugu hususiyetlerden bahsedilmektedir. Imamin bilgisinin
kapsami konusuna deginilen s6z konusu rivayette onun insanlari hidayete
yonlendirme dogrultusunda ihtiya¢ duyabilecekleri her tiirlii bilgiye sahip olmasi
gerektigi vurgulanmaktadir. Rivayete gére imam yarin olacak seyler kendisine
soruldugunda buna cevap verebilmeli ve insanlarin konustugu biitiin dilleri
bilmelidir.88Sad@ik bu rivayeti nakletmekle birlikte s6z konusu bilginin kapsamina
sinir getirilmesi gerektigini de diisiinmektedir. Ona gore imamin bilgisi, Hz.
Peygamber kaynaklidir. Bilmesi gereken her sey vefatindan once Peygamber
tarafindan ona Ogretilmistir. Peygamber sonrasinda imamlara dogrudan ilahi
kaynakli bir bilgilendirme yapilmasi s6z konusu degildir.? Ancak naklettigi birgok
rivayet, Sadtik'un Hz. Peygamber'den imamlara aktarilan bilginin kapsaminin
oldukga genis tutulmasinda bir sakinca gormediginin kanitidir. Mezkur rivayete
gore imamlarda kiyamete kadar kendilerine tabi olacak taraftarlarinin ve
diismanlarinin isimlerinin yazili oldugu bir sahife, kiyamete kadar ademoglunun
ihtiyact olan her seyi muhtevi yetmis zira’ (35 m.) uzunlugundaki Cdmia; deriye
yazili, igerisinde en kiiciigiine kadar biitiin fikhi hiikiimlerin yazili oldugu biiyiik
ve kiiciik Cifir bulunmaktadir.

Bu noktada Sadtk, belki imamlar1 peygamber ile esit seviyede
konumlandirmamak, belki de, imamlarin hususiyetleri {izerine goriislerini bina
eden birtakim asir1 anlayislara karst bu kapiyr kapatmak igin, imamlarin
peygamberler gibi ilahi kaynakli bir bilgiye dogrudan muhatap olmadiklarin: ifade
etmektedir. Nitekim bu duruma katilmadigini ifade etme ihtiyacini duyan kitabin
muhakkiki Ali Ekber el-Gifari, dipnotta onun soylediklerinin bu konuda varid olan
mustefiz rivayetlere ters diistiigiinii ifade etmistir.*! Ibn Kibbe’den aktardig
mezkur ifade ile? de Sad{ik'un zimni olarak imamlarin gayb bilemeyecegini kabul
ettigi ya da en azindan bu konuda gulat ve mufavvida kaynakli oldugunu
diisiindiigii rivayetlere kars: tavrini ortaya koydugu soylenebilir.

Bir yandan imamlarin bilgisini Hz. Muhammed kaynakli olanlar ile
sinirlamaya ¢alisan Sadtik’un, diger yandan imamlarin Hz. Muhammed disinda da
cesitli yollardan gaybi konularda bilgilendirildigine dair rivayetleri naklettigi

87 Andrew ]. Newman, “The Recovery Of The Past: Ibn Babawayh, Baqir Al-Majlisi And Safawid Medical
Discourse”, Journal of the British Institute of Persian Studies 50 (2012): 111.

8 Sadtk, Madni’l-ahbdr, (Beyrut: Daru’l-ma’rife, 1979), s. 95-102.

8 Saduk, Madni’l-ahbdr, s. 102.

9 Saduk, Madni’l-ahbdr,s. 102-103.

91 Saduk, Madni’l-ahbdr, s. 102.

92 Sadtik, Kemdlu'd-din, s. 112.



fmamiyye Sia'sinin Rivayetleri Degerlendirmede Metin Tenkidi Kullanim1 300

goriilmektedir. Kemdlu'd-din’de yer verdigi Basdir ve Kdfi’'de de yer alan, her sene
gerceklesecek olan seylerin bilgisinin o senenin Kadir gecesinde zamanin imamina
indirildigine dair rivayet buna ornek verilebilir.”® Sadik’un gesitli eserlerinde guluv
icerikli ~rivayetlere rastlanmaktadir. Moderresi’nin mufavvidanin 6nemli
temsilcilerinden biri olarak kabul ettigi el-Mufaddal b. Umar'dan nakledilen
rivayetlerden bazilari bu baglamda 6rnek olarak zikredilebilir. Imamlarin farkl
yaratilis hikayeleri ve daha ruhlar aleminde onlarin Allah’'in seckin kullar1 olarak
diger mahlukata arz edilmesi, * Hz. Ali ve Fatima’min olaganiistii dogum
hikayeleri® ve masumlarin ruhlarmin diger mahlukattan birka¢ bin sene once
yaratildigina dair rivayetler bunlardan bazilaridir.%

Moezzi tarafindan yapilan benzer bir inceleme de bizim ulastigimiz sonuglar:
destekleyen veriler sunmaktadir. Imamlarin bilgisi, giicii, yaratilisi {izerine
yogunlasan rivayetlerin Saffar-Kuleyni-Sadtik ¢izgisinde muhteva agisindan ¢ok
fazla bir farklilik s6z konusu olmaksizin nakledilmeye devam edildigini savunan
Moezzi, zikredilebilecek en onemli farkliligin nakledilen rivayetlerin sayisindaki
azalma olduguna dikkat cekmektedir.””Sadtik baglaminda zikredilebilecek bir diger
farklilik ise onun tevil mekanizmasini da rivayetlere karsi gelebilecek elestirilere
kars1 bir savunma aract olarak kullanmast ve guluv kapsaminda
degerlendirilebilecek rivayetleri tevil yoluyla bu kapsamdan uzaklastirmaya
caligmasidir.

Buraya kadar ortaya koymaya calistigimiz veriler kanaatimizce soyle bir
cikarimda bulunmaya miisaade etmektedir: Isnaaseriyye/Imamiyye'nin kendi
icerisindeki sistematik gelisimini tamamlamasindan onceki donemde oOzellikle
I/VIIL. ve HI/IX. asirlardaki belirsizlikler, Ali taraftarligini esas alan gulat
gruplarinin ortaya ¢ikmasina zemin hazirlamistir. Bu gruplar zamanla goriislerini
yaymak ve taraftar toplamak igin, fikirleri dogrultusunda uydurduklar ve S$ii
imamlara nispet ettikleri rivayetleri bir ara¢ olarak kullanmiglardir. Bu tiir
rivayetlerin $la igerisinde yayginlik kazanmaya baslamasi, asir1 fikirlere kars: bir
refleksin olusumunu da beraberinde getirmis, gali gruplara karsi ilk tepkiler bizzat
imamlarin kendisinden gelmistir. Hicri {i¢iincii asirda yasayan ve ilk Sii kelamcilar
arasinda kabul edilen el-Fadl b. Sazan ve Ibn Kibbe gibi ulemanin metin tenkidi
kapsaminda degerlendirilebilecek kayda deger bir elestirel yaklasim sergiledikleri
anlasilmaktadir. Bilhassa IV/X. asirda etkinlik gosteren Kum Ekolii’'niin de bu
baglamda 6nemli bir rol oynadig, guluv igerikli fikirlere ve bunlarin temsilcilerine

93 Sadtik, Kemdlu'd-din, s. 305.

9 Saditik, Kemalu'd-din, s. 240; Uyiinu ahbdri’r-Riza, tah. Huseyn el-A’lemi, (Beyrut: Muessesetu’l-A’lemi,
1984), 11, s. 61; Madni’l-ahbdr, s. 108.

9 Sadtik, el-Emali, (Kum: Muessesetu’l-bi’se, 1417), s. 194-195, 691.

% Sadtik, Madni’l-ahbidr, s. 108; Kemadlu'd-din, s. 315-316. Bu rivayetlerde masumlarm ruhlarmnin diger
mahlukattan kag bin sene 6nce yaratildigina dair farkl bilgiler yer almaktadir. Bazilarinda bu stire iki
bin yil olarak verilirken bazilarinda on dort bin y1l oldugu ifade edilmektedir.

9 Mohammed Ali Amir Moezzi, The Divine Guide in Early Shi'ism, ¢ev. David Straight, (New York:
University of New York Press, 1994), s. 15-18.
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kars1 miicadele verdigi, asir1 fikirli kimselere karsi, onlar1 sehirden (Kum) kovmak
ve tad’if etmek gibi yollara bagvurduklari goriilmektedir. Sia’ya gore Kum
Ekoliiniin s6z konusu tutumu ile tedvin déneminde guluv igerikli rivayetler
ayiklanmistir ve bunun bir sonucu olarak Kiitiib-i Erba‘a’da bu tarz rivayetler yer
almamaktadir. Kaynaklarda yer alan bilgiler Kum’'da gulat mensuplarina karsi
yiliriitiilen boyle bir miicadelenin varligimi dogrulamaktadir.”® Ancak -$ia igerisinde
dillendirildigi gibi- bu ¢abalar ile gali igerikli rivayetlerin ayiklanarak temel hadis
kaynaklarina dahil olmasinin tamamen Oniine gecildigini iddia edebilmek
miimkiin degildir. S$if kaynaklardaki gali unsurlara dair yukarida yer verilen sinirh
bilgi dahi, aralarinda Kiitiib-i Erba’a’dan kitaplarin da yer aldigi, Kum Ekolii'ne
mensup alimlerce telif edilen eserlerde kayda deger miktarda gulat ve mufavvida
kaynakli rivayetin mevcudiyetini gdstermek icin yeterlidir.

Gulata kars: yiiriittitkleri miicadeleye ragmen Kum alimlerinin eserlerinin
gali icerikli rivayetlerden korunamamis olmasmin kanaatimizce en Onemli
gerekcelerinden biri, neyin guluv kapsamina girdigi konusundaki belirsizlik ve
bunun bir sonucu olarak ahbari alimlerin de gali fikirlerin etkisinden kacamamais
olmasidir. Agir fikirlerin en ug¢ noktasini temsil eden Allah’tan bagkasina ulthiyet
atf1 gibi konulardaki rivayetlere karsi muhtevay1 esas alan bir ayiklama yontemi
kullanmis olduklar1 anlasilsa da, imamet meselesine sira geldiginde guluv igerikli
rivayetlere yonelik muhteva tenkidinin ayru titizlikle stirdiirtilemedigi bir vakiadir.
Zira Ornegin imamlarin her seyi bilmesinin gerekip gerekmedigi gibi konulardaki
gulatin etkisini kabul etmenin, imamet anlayisini savunanlar i¢in kolay oldugunu
soylemek miimkiin degildir. Bu durum, imamet anlayisinin $ia’y1 $ia yapan en
temel unsur olmasi ve bu sebeple imamet konusundaki guluv igerikli rivayetlere
kars1 objektif bir tutum sergilemenin giiglesmesi ile iligkilendirilebilir. Bunun bir
sonucu olarak imamlarin {stiinliikleri ile ilgili konulardaki guluv igerikli
rivayetlerin —biiyiik 0Ol¢lide- muhteva tenkidinin kapsami disinda kaldig:
goriilmektedir. Bunun yani sira Kum ulemasinin, kendileri ile aymi donemde
Kum’da yasayan ve asir fikirleri ile 6n plana ¢ikan bir kimseden, gulat ehline kars1
tavizsiz duruslari sebebiyle rivayette bulunmamis olmalar1 kuvvetle muhtemeldir.
Ancak agir1 fikirli kimselerce uydurularak imamlardan birine isnad edilen ve asir1
fikirlere sahip olmadigimi bildikleri baska bir kimse tarafindan kendilerine
nakledilen imamet konusundaki gali icerikli rivayetleri kabul ederek eserlerine
almis olmalar1 da aymi sekilde ihtimal dahilindedir. Bu baglamda metne yonelik
kriterlerin bu alimler tarafindan sistematik bir sekilde kullanilmiyor olusunun,
bilhassa beser {istii peygamber ve imam anlayisini yansitan rivayetlerin
kaynaklarda yer bulabilmesine zemin hazirladig1 sdylenebilir.

% Bu noktada, gali fikirlerin reddine yonelik kitap telifi gibi diisiinsel bazdaki faaliyetler zikredilebilir.
Necdsinin Ricil'inde bu baglamda telif edilen ancak giiniimiize ulasamamus bircok kitaptan soz
edilmektedir. Ornekler igin bkz.: Necdsi, Ricdl, s. 177, 354, 448. Ayrica Kum ehlinin gulata kars: tavri
hakkinda ayrintilt bilgi i¢in bkz.: Ali Zuheyr es-Sarrdf, “Medresetu Kum er-rivéi fi muvdaceheti’l-gulat”,
Mecelletu mMerkezi Dirdsati’l-Kiife, 1:34 (2014).
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Sadik’un yaklasiminin klasik ahbari anlayistan farkli bir noktada yer aldig1
acgiktir. Eserlerinde yer alan azimsanamayacak miktardaki gali igerikli rivayete
ragmen, onun imamlarin bilgisi gibi baz1 konularda bu rivayetlerin igeriginden
farkli bir yaklasim benimsedigi ve aradaki bu tezati tevile bagvurmak suretiyle
gidermeye c¢alistigi anlasilmaktadir. Eserlerinde bu tarz rivayetlerin sayisinin
oldukga azalmis olmas: ve tevili etkin bir sekilde kullanmasi, Sad{ik'un rivayetlerin
sthhati hakkinda hiikiim verirken muhtevaya yonelik bazi kriterleri goz oniinde
bulundurdugunun gostergesi olarak kabul edilebilir. Ancak onun da metne dair
Kkriterleri sistematik bir sekilde kullandigini soylemek miimkiin degildir.

Dikkatlerden kagmamasi gereken 6nemli konulardan biri, gulat-mufavvida
farklilasmasinin kaynaklarda yer alan rivayetlere yansimasidir. Modarressi'nin
savundugu; gulat firkalarina ait Allah’'tan bagkasina uluhiyet atfetmek gibi asir1
goriislerin $ia icerisinde karsilastig1 ciddi tepkiler nedeniyle zamanla keskinligini
yitirdigi ve gulatin yerini imamlara beser iistii nitelikler atfeden mufavvidanin
aldig1, mufavvidanin seyreltilmis gali yaklagiminin Sia igerisinde zamanla kabul
gordiigli dogrultusundaki goriis isabetli goziikmektedir. Bu durum su tespiti
yapmaya imkan tanimaktadir: ik donem gulatina kargi Sia igerisinde yiikselen
tepki, onlarin rivayetlerinin daha dikkatli bir sekilde degerlendirilmesini
beraberinde getirmis ve genis kapsamli hadis eserleri olusturulurken bu rivayetler
onemli dlciide elenmistir. Bu baglamda mufavvidaya gore daha asir1 gruplar olarak
karsimiza ¢ikan Mugiriyye ve Hattabiyye gibi olusumlarin asir1 fikirlerini ihtiva
eden rivayetler, Basdir’de dahi kendine yer bulamazken, mufavvidanin gortislerini
yansitan rivayetler ise Sadtk’a kadar azalarak da olsa varligini siirdiirebilmistir.

Erken donem Ahbariliginin hakim oldugu dénemde, rivayetlerin kabul ya da
reddi baglaminda muhtevanin belirleyici olup olmadig1 noktasindaki
incelememizin itikdadi konulardaki rivayetler {izerinde yogunlagsmasinin sebebi,
ayni1 donemde agsir1 fikirlere karsi miicadelesini siirdiiren $ia’min, gulat ve
mufavvida kaynakli rivayetlerin ayiklanabilmesi i¢in muhtevayr goéz Oniinde
bulunduran bir yaklasim sergilemesi ve bunun kismen de olsa izlenebilir olmasidir.
Ancak fikhi konulardaki rivayetler i¢in ayni seyi sOyleyebilmek miimkiin
goziikmemektedir. T{si'nin Tehzib ve Istibsir'da siklikla zikrettigi Kur'an, siinnet,
icmaa uygunluk gibi metne yonelik karinelere Kifi ve Fakih'te deginilmemis olmasi,
Kuleyni ve Sadiik'un furtia dair rivayetlerin sthhatinde metne dair kistaslar1 esas
alip almadiklari hususunda degerlendirmede bulunmayr son derece
glclestirmektedir. Diger yandan Sia tarafindan mevzu hadislerin bir araya
getirilmesi baglaminda ilk donemde —ve hatta son ytiizyila kadar- bir ¢alismanin s6z
konusu olmamasi, guluv kapsami disinda uydurulan rivayetleri ve bunlarin hangi
amagclar dogrultusunda uyduruldugunu $ia bakis agisindan tespit etmenin oniinde
ciddi bir engel tegkil etmektedir.
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2. V-XIII. Asirlar Arasinda Metin Tenkidinin Gelisimi

Imamlar déneminin sona ermesinden sonra yaklagik bir buguk asir boyunca
hakim anlayis haline gelen Ahbarilik, hicri IV. asrin sonlarinda yerini Buveyhiler
doneminde (334/945-447/1055) rahat bir gelisim ortami bulan Usflilige birakmis ve
sonraki siirecte -Ahbariligin ylikselise gectigi yaklasik iki asirlik bir zaman dilimi
disinda- Usflilik, $iad igerisindeki hakimiyetini muhafaza etmistir. Bu boliimde,
ustli bir anlayisa gegisle birlikte rivayetlerin degerlendirilmesinde metne dair
kistaslara verilen rolde nasil bir degisiklik oldugu ortaya konmaya caligilacaktir. Bu
uzun siireci, karakteristik 0Ozelliklerine gore farklilasan donemler halinde
incelemenin, metin tenkidi baglaminda yasanan gelisimi dogru bir sekilde analiz
etmeyi kolaylastiracagi kanaatindeyiz.

2.1. Bagdat Usili Ekolii ve Karine Merkezli Metin Tenkidi

Seyh Mufid (6. 413/1022), Serif Murtaza (0. 436/1044) ve Seyh Tisi (6.
460/1067), ilk asirlarda Sia’'min hem ilmi hem idarl bakimdan en parlak donemi
olarak kabul edilebilecek olan Buveyhiler déoneminde Bagdat'ta yasamislardir. Bu
kimseler, Sii ilim faaliyetlerine Onciiliikk ederek usfili anlayisin sistematize
edilmesinde rol oynayan en 6nemli alimlerdir.

Cagdas arastirmaci Stewart’a gore Sii hukuk sistemi kendisi igin gerekli
temel kurucu wunsurlarimi ve hususiyetlerini Stinni hukuk geleneginden
uyarlamistir/almistir ve bu stire¢ Gaybet-i Kiibra’dan 6nce baglamistir. 329/941'de
vefat eden Kuleyni'nin Kifi'yi Stinni fikih eserlerinin standart icerik diizenine gore
telif etmis olmas1 bunun gostergesidir.® Watt bu durumu Islami diisiincedeki Siinni
dominantliginin énemli gostergelerinden biri olarak kabul eder.1%

Sia igin usul noktasinda s6z konusu olan bu Sitinni etkisinin, Sia'nin kendi
kaynaklarindaki rivayetlere yaklasiminda da ilk asamalardan itibaren baskin bir
sekilde gecerli oldugu sdylenemez. Zira kurucu donem ustli alimleri Mufid,
Murtaza ve Thsi’'nin daha ayrntili inceleme konusu yapacagimiz yaklasimlari,
onlarin rivayetlerin kabul ya da reddinde isnada degil metne dair birtakim
kistaslar1 merkeze aldiklarini gostermektedir. Bu durum ise aym donemin isnad
merkezli Siinni hadis anlayisindan farklilik arz etmektedir.

Kiiglik yasta babasi tarafindan Bagdat’a getirilen Mufid, burada donemin
onde gelen Sunni ve Sji’ alimlerinden dersler almigtir. Mufid, hem Sji hem de Sunhni'
hocalardan diizenli olarak ders alan ilk Sji' alimlerden biri olarak kabul
edilmektedir. Onun Mu’tezile'nin Basra Ekolu'niin etkin oldugu bu donemde

9Devin J. Stewart, Islamic Legal Orthodoxy: Twelver Shiite Responses to The Sunni Legal System,
(University of Utah Press, 1998), s. 129, 131.
10W. Montgomery Watt, The Formative Period of Islamic Thought, (Edingburg, 1973), s. 278.
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Mu'tezile alimlerinden kelam dersleri aldig1 da nakledilmektedir.'Usuli bir alim
olan Mufid’in haberlerin kullanim sartlarina dair ortaya koydugu ilkeler, Ustliligin
hadis anlayisinin sekillenmesinde 6nemli bir yere sahiptir.

Mufid farkli eserlerinde rivayetlerin muhtevasinin kabul veya reddine dair
kistaslara deginmektedir. et-Tezkira bi-ustili’l-fikh adl1 eserinin sonunda dinde hiiccet
olarak kullanilabilecek iki tiir rivayetten bahseden Mufid’e gore bunlar miitevatir
haber ve karinelerle desteklenmis haberdir. Miitevatir yalan {izere birlesmeleri
miimkiin olmayan bir ¢ogunluk tarafindan nakledilen rivayetlerdir. Karinelerle
desteklenmis haber ise nakledilen hususun akil, 6rf ya da icma ile desteklendigi
haber-i vahidlere tekabiil eder. Muhtevasi bu sekilde bir burhanla desteklenmeyen
haberler hiiccet olarak kullanilamaz.102

Kullarin fiillerinin mahluk olduguna dair Seyh Sadtik tarafindan nakledilen
bir rivayet baglaminda dile getirdigi hususlar, Mufid'in tenkit anlayisini genel
hatlartyla ortaya koymasi bakimindan 6nemlidir. Mufid rivayeti hem senedini hem
de metnini ilgilendiren bir¢ok yonden elestirir. Mufid’e gore gayru ma’mulun bih
olan rivayetin isnadi problemlidir. Ayrica Arap diline gore bir seyi bilmek onu
yaratmak anlamina gelmez. Onun bu noktada nakledilen rivayetleri Kur'an'a
muhalif kabul ettigi de aciktir.’® Zira konunun devaminda yaptigi aciklamada
Kur'an'in hadis ve rivayetlere mukaddem oldugunu, sahih veya sakim biitiin
rivayetlerin Kur'an’a arz edilmesi gerektigini ifade eder. Mufid'in Kur'an’a arz
goriisiinii destekleyen rivayetlerin yardimina da basvurdugu goriilmektedir. Bu
baglamda naklettigi, Imam Rizd’ya dayandirilan rivayete gore Imama kullarin
fiillerinin mahluk olup olmadig1 sorulmus, Imam da bunun, Allah ve Resuliiniin
miisriklerden beri olduguna dair ayete!® ters diistiiglinii belirtmistir. Zira bu ayete
gore sayet Allah fiillerin yaraticis1 olsaydi onlardan teberri etmesi s6z konusu
olmazdi.105

Fikhi igerikli bazi rivayetlerin de Mufid’in tenkitlerinden payi aldig:
goriilmektedir. Mufid, Ramazan orucunun siiresi ile ilgili Musul halkina yazdig:
risalede, farz olan orucun her sene igin istisnasiz otuz giin oldugunu savunan ve
Sadiik, Kuleyni gibi alimlerin eserlerinde yer verdikleri bazi rivayetleri delil olarak
getiren kimselerin goriiglerini ¢lirlitmeye c¢alismaktadir. S6z bu konudaki
rivayetlere geldiginde Mufid oncelikle bunlarin saz ve isnad yoniinden tenkide
ugramis rivayetler olduklarini, bunun yaninda hadis eserlerinde kendileri ile amel
edilmeyen rivayetlerin toplandig1 nadir hadis bablarinda yer aldiklarini dile getirir.

101 Waheed Akhtar, Early Shi’ite Imamiyyah Thinkers, (New Delhi, 1988), s. 79-83. Ayrintil bilgi i¢in bkz.:
Halil Ibrahim Bulut, Sia’da Usuliligin Dogusu ve Seyh Miifid, (Ankara: Arastirma Yayinlari, 2013), s. 55-61,
98-114, 129-165.

102 Mufid, et-Tezkira bi-usiili’l-fikh, tah. Mehdi, (Necef, 1993), s. 44-45.

103 Reddettigi bu rivayetlere ise yer vermemistir. Keza Sadik’un [tikiditinda da bu konuda sadece
goriis belirttigi, dayanak olarak aldig: rivayetlere yer vermedigi goriilmektedir: I'tikadat, s. 29.

104 et-Tevbe, 9/3.

105 Mufid, Tashihu’l-i'tikddit, tah. Huseyn Dergdhi (Kum: Mu’temeru’l-a’lemd, 1413), s. 42-45.
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Diger yandan bu rivayetler'® ona gore Kur'an’a, siinnete, {immetin icmama ve
ayrica Miisliman ve gayr-i miislimler arasindaki vakitlerin tayinine yonelik
hesaplamalar yapan kimselerin ulastiklar: sonuglara muhalefet etmektedir.10”

Mufid’in metin yaninda senedin sihhatine de vurgu yapmasi, o donemde $ia
tarafindan kullanilan bir isnad sisteminin varligimi acik¢a ortaya koymaktadir.
Nitekim $ia igerisinde, Kuleyni'nin Kifi’si gibi temel Sii hadis eserlerinin bazilarinin
telif edildigi IV/X. asirda, cerh-ta’dil igerikli rical eserlerinin de kaleme alinmasi,
rivayetlerin giivenilirliinde isnadin bir kriter olarak kullanildiginin gostergesidir.
Bu sebeple kurucu dénem wusiili alimlerinin rivayetlerin degerlendirilmesinde
metne daha merkezi bir rol vermis olmalari, Sia igerisinde bir isnad sisteminin
gelismemis olmasi ile iligkilendirilemez.

Mufid’in 6grencileri arasinda yer alan Murtaza, bilhassa haber-i vahide dair
tutumuyla ustli anlayisin en kayda deger simalarindan biridir. Murtaza'nin metin
tenkidine yaklasimini anlamak icin 6ncelikle onun haber-i vahid anlayisini kisaca
ortaya koymak gerekir. Murtaza agik bir sekilde haber-i vahidin dinde hiiccet
olamayacagina hiikmetmektedir. Bu konuya dair goriislerine, kendisine sorulan
sorulara verdigi cevaplarin derlendigi Rasdil adli eserin cesitli boliimlerinde
rastlamak mimkiindiir. Bunlardan Musul ehlinin, sika ravilerden nakledilen haber-
i vahidin Sii alimlerce ser’i hiikiimlerde hiiccet olarak kullamilmasina dair
Murtaza'nin goriisiiniin ne oldugu sorusuna verdigi cevapta, hakkinda sohret ve
kesin bilginin hasil oldugu bilinen hususlarda siipheli olan bu rivayetlere
miiracaatin gerekli olmadigimi beyan eder. Zira ravisinin yalan soyleyip
sOylemediginden emin olunamadig1 igin kesin bir sekilde sihhatine
hitkmedilemeyen rivayetler, itikadi ve ser'i konularda hiiccet olarak kabul
edilemez.1%8

Rasdil’de haber-i vahid ile amelin gecersizligi babinda bu durumun
gerekcelerinden bahseden Murtaza’ya gore bunun en Onemli sebebi isnad
yoniinden haber-i vahidlere giivenmenin miimkiin olmamasidir. Zira haber-i vahid
ile amelin gerekliligini iddia edebilmek icin oOncelikle ravisinin adaletine
hiikmetmek gerekir. Adalet de ravinin itikadinda istikametini gerektirir. Ancak
fikhi rivayetlerin ekserisi Vakifi, gulat ve hulul ehli, Hattabi ve Muhammise’ye
mensup kimselerden nakledilmistir. Yine Kum ehlinin tamamina yakini cebr ve
tesbih ehlidir. Dolayisiyla metin ya da isnad bakimindan Vakife ya da gulatin
etkisinden korunmus rivayet neredeyse bulunmamaktadir. Miitevatir haberde tek
tek ravilerin adaleti aranmadig1 igin, boyle kimseler tarafindan nakledilmesinde bir
problem bulunmamaktadir. Haber-i vahid ile amelin tamamen terkedilmesi
durumunda fikhin neye dayandirilacag: sorusuna da cevap veren Murtaza’'ya gore
miitevatir haberler imamlarin mezhebine dair zaruriyati bilmek igin yeterlidir.

106 Kuleyni, el-Kifi, IV, s. 28-29.
107 Mufid, Cevabdtu ehli’l-Musul fi'l-adedi ve'r-ru’yeti (b.y.y.: el-Mu’temeru’l-a’lemi, 1413), s. 21-22.
108 Murtaza, Rasdil (Kum: Daru’l-Kur’ani’l-Kerim, 1405), I, s. 210-211.
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Hiikiimlerin az bir kismi ise imamlarin {tizerinde icma edilen sozlerine
dayanmaktadir.!®

Haber-i vahide kars1 kat1 tutumuna ragmen Murtaza'nin, sinirh bir ¢ercevede
de olsa haber-i vahide atifta bulunulacak durumlarda nasil bir yol izlenmesi
gerektigine dair bazi agiklamalara yer verdigi goriilmektedir. Bir anlamda o,
tamamen gozden cikarilabilecegini diislindiigii rivayetleri kendisi gibi gozden
¢ikarmayanlar i¢in, dhad haberlere hangi sartlar altinda basvurulacagina dair bir
yontem belirlemesinde bulunmustur denebilir. Bizi asil ilgilendiren kistm da
Murtaza’'nin tam bu noktadaki metni Onceleyen tutumudur. Bu baglamdaki
aciklamalarindan biri Emdli’de bazi seylerin &viilmesi ve yerilmesi ile alakali
rivayetleri degerlendirdigi kisimda karsimiza gikar. S6z konusu kisimda Murtaza,
haber-i vahidin kabulii ya da reddinde hareket noktasinin ne oldugu hususuna
deginmektedir. Murtaza’'ya gore bir haber-i vahidin kabul veya reddedilmesi,
‘delillerin” onun lehine ya da aleyhine olmalariyla alakalidir.!® Ona gore rivayetin
zahiri sayet bu delillere muhalif ise rivayeti delil ile uzlastirma yoluna gidilir. Bu
uzlastirma, amm olan1 tahsis etmek, miicmel olami aciklamak vb. yontemlere
basvurularak yapilir. Ancak kesin bilgi ifade etmeyen haber-i vahid s6z konusu
oldugunda, Kur’an ile haber-i vahidi uzlastirmanin miimkiin olmadig durumlarla
kargilagilmasi kaginilmazdir. Her haber bu siirece mutlaka tabi tutulmali ve
delillerin ve akli hiiccetlerin haber hakkinda verdigi hiikiim uygulanmalidir. Eger
biitiin ¢abalara ragmen haberin asil deliller ile uzlastirilip tevil edilmesi miimkiin
olmazsa, bu rivayetle daha fazla ugrasmaya gerek yoktur. Rivayet biitiin kusur ve
noksanlari ile bir kenara birakilir.!

Emali’sinde Sadtik, Mufid ve Tisi'nin aksine oldukga az rivayete yer veren
Murtaza, bu rivayetleri de isnad bakimindan ele almaksizin dogrudan Kur’an’1 ve
akli esas alarak tevil yoluna gitmektedir. Zira o, genel olarak hadis ravilerine
yonelik olumsuz bir kanaate sahip olmasi sebebiyle haber-i vahidlerin senedlerine
yonelik inceleme ve degerlendirme yapmay: gereksiz gormekte, bir rivayet sayet
kabul edilecekse bunun ancak metne yonelik karinelerin onu desteklemesi ile
miimkiin olacagini diisiinmektedir.!2 Onun bir rivayetin kabul veya reddindeki
usulii, Kur’an basta olmak tizere dini asillara veya akli delile uygun bir sekilde tevil

109 Murtaza, Rasdil, 1L, s. 309-313. Haber-i vahidin itikadi ve ser’i konularda hiiccet olamayacagina dair
ayrintili agtklamalar igin bkz.: ez-Zeria ild usili’s-seria (Kum: Muessesetu’l-imam Sadik, 1429), s. 364-386.
10Murtaza bahsettigi delilleri s6z konusu kisimda ayrintili bir sekilde saymasa da ilgili kisim ve kitabmn
bagka kisimlarindaki agiklamalari bunlarin, dini asillar olarak niteledigi Kur’an, stinnet ve icma ile akil
delili oldugunu gostermektedir: Murtazd, Emdli, tah. Muhammed Ebu’l-Fadl Ibrahim (b.y.: Daru Ihyadi
Kutubi’l- Arabi, 1954), I s. 318-323; II, s. 340-341.

111 Murtaza, Emali, 11., s. 350, 396.

12 Diger yandan eserinde yer verdigi ve sithhat agisindan ¢ok zayif olarak niteledigi baz1 rivayetlerin bu
zayifligr cogunlukla rivayetin senedinden kaynaklanmaktadir. Dolayisi ile Murtaza nin miistakil olarak
bazi rivayetler icin senetteki zayifliklar1 da g6z oniinde bulundurdugu sdylenebilir. Ancak onun bu
sekilde zayif olarak niteledigi rivayetleri, zoraki sayilabilecek teviller ile aciklama yoluna gitmesi, kabul
ya da ret noktasinda esas degeri metnin muhtevasina verdiginin gostergesidir.



[lahiyat Akademi Dergisi 307

edilip edilememesine goredir. Bir rivayet bu temel asillara uygun oldugu ya da
bunlara gore tevil edilebildigi Olciide makbuldiir. S6z konusu delillere uygun
olarak teviline imkan olmayan rivayetin ise butlanina hiitkmedilir."3

Mufid ve Murtazd’min metin tenkidi noktasinda tutumlari, rivayetlere
yonelik bakis acilari ile yakindan alakalidir. Her ikisi de haber-i vahidin kesin bilgi
ifade etmedigi konusunda hemfikir olmakla ve metne dair karinelere rivayetlerin
kabul ya da reddinde oncelikli bir rol vermekle birlikte, Murtaza'nin Mufid'e gore
haber-i vahidi dinde hiiccet olarak kullanmama bakimindan ¢ok daha net bir tutum
benimsedigi acgiktir. Her iki alime ait eserlerde bu durumu goézlemlemek
miimkiindiir. Haber-i vahide ciddi elestiriler getiren, metne dair temel birtakim
kistaslara uygun olmayan rivayetlerin kabul edilmemesi gerektigini ifade eden ve
ustll bir alim olarak itikadi konularda haber-i vahidin esas alinamayacagin
diisiinen Mufid’in,'* bilhassa imamet ve onu ¢evreleyen konulardaki ¢ok sayidaki
rivayete eserlerinde yer verdigi goriilmektedir. Mufid'in itikadi baz1 konularda akli
temellendirmede bulunulamayacagi, o konunun ancak sem’i delil ile
aciklanabilecegini belirttigi ve sem’i delil olarak (karinelerle desteklenmis
oldugunu diisiindiigii) rivayetlere bagvurdugu drnekler séz konusudur. Onun [rsdd
ve Emili’sindeki rivayet kullanimi buna Ornek olarak verilebilir. Onun kendi
yontemine gore s6z konusu meselelerde rivayetlere basvururken bu rivayetlerin
metne dair birtakim karinelerle desteklenmis rivayetler olmasina dikkat ettigi
agiktir. Zira 6rnekler {izerinde de goriildiigii gibi muhtevanin Kur’an’a uygunlugu
gibi karineler ona gore bir rivayeti haber-i vahid olmaktan ¢ikarmakta ve o rivayete
itikadi konularda dahi delil olabilecek bir nitelik kazandirmaktadir.

Mufid’e nazaran Murtazd'nin, bilhassa itikadi konularda, rivayetlere atifta
bulunmaktan genel olarak kac¢indig1 ve eserlerinde oldukca az sayida rivayete yer
verdigi goriilmektedir. Onun rivayetlere yaklasiminda, onlar1 kabul ya da
reddindeki temel faktoriin metin tenkidi oldugunu séylemek miimkiindiir. Onun
yaklagimini Mufid’inkinden ayiran temel unsurlardan birinin de bu oldugunu
soylemek miimkiindiir. Mufid rivayetlerin kabul ya da reddinde metnin karinelerle
desteklenmis olmas: hususuna agirlikli olarak vurgu yapmakla birlikte isnad
faktoriinii de tam anlamiyla goz ardi etmemektedir. Ancak Murtaza’ya gore kabul
ya da rette hatta ravilerin giivenilirligini tespitte bagsvurulacak temel unsur
rivayetin metnidir. Diger yandan rivayetlere yoOnelik elestirel yaklasimda
Murtaza’yt Mufid’den daha tutarli bir konuma tasiyan husus, teorinin pratige
yansimasi noktasinda Murtaza’'min daha basarili bir profil ¢izmesidir. Her iki
miiellif tarafindan imamet anlayisini temellendirmek igin telif edilen Mufid’e ait
Irséd ve Murtazd'ya ait Sifi adli eserler incelendiginde, imamet konusundaki
goriisleri birbirinden farklilik arz etmemekle birlikte, Mufid’in eserinde rivayetlerin

13Emili’den Ornekler igin bkz.: Murtaza, Emadli, 11, s. 50-53, 340-341. Murtaza'nin Zahira adli eserinde
Kur'an'mn tahrifine dair rivayetlere yonelik tenkitleri igin bkz.: Murtazd, Zahira, Beyrut: Muessesetu’-
Tarthi’l-Arabi, 2012, s. 361-364.

114 Mufid, et-Tezkiratu bi-ustili’l-fikh (Necef, 1993), s. 44-45.
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olduk¢a merkezl konumda bulundugu ve gulat ile iliskilendirilen konulardaki
rivayetlere de zaman zaman yer verildigi goriilmektedir.’’® Diger bir ifadeyle her
iki alim de imamet meselesini, temel karinelerden biri olarak kabul ettikleri akil
delili ile temellendirmis olmakla birlikte, s6z konusu akli delillendirmelerini
kullanarak kendi imamet anlayislarini destekleyen rivayetleri kabul edip, bunlara
eserlerinde yer verme noktasindaki tutumlari birbirinden oldukg¢a farklidir.
Mufid'in aksine Murtaza s6z konusu akli delillendirmeyi, birtakim zayif hatta
guluv icerikli rivayetlerin kabulii igin bir arag olarak kullanmaktan (kabul amach
metin tenkidinden) biiyiik olciide kaginmis gibi goziitkmektedir.

Ahad haber ile amel konusunda Murtaza’ya gore daha 1limli bir yaklagima
sahip olan Tusi, haber-i vahidin ser‘i konularda hiiccet olabilecegini savunmustur.
Sia’da usul alaninda telif edilen ilk eserlerden biri olan Uddetu’l-usul’de haber-i
vahid konusuna genis yer ayiran Tusi, ahad rivayetlerin dinde hiiccet olmasimnin
delilleri, haber cesitleri ve rivayetler ile amel edilebilmesi icin gereken sartlar gibi
baghiklar altinda meseleyi incelemistir. ¢ Tsi'ninKiitiib-i Erba‘a arasinda kabul
edilen iki eserinden biri olan Istibsirin mukaddimesinde de haber cesitleri ve
onlarla ameli miimkiin kilan karinelerle ilgili agiklayici bilgiler yer almaktadir.
Buna gore haber ikiye ayrilir; miitevatir ve gayr-i miitevatir. Miitevatir haber kesin
bilgi ifade eden, kendisiyle amelin gerekli oldugu, zayif ya da kuvvetli olmasi ya da
bagka bir haberle aralarinda tercih edilebilirlik durumu s6z konu olmayan ve diger
haberlerle tearuz halinde bulunmayan haberdir. Miitevatir olmayan haber de iki
gesittir ve onlardan biri de ayni sekilde kesin bilgi ifade eder. Bu, kendisine bir
karinenin eslik ettigi haberdir ve miitevatirde oldugu gibi bu tarz haberle de amel
etmek gerekmektedir. Bir haberi destekleyen karineler ¢ok cesitlidir ve hepsi metne
yoneliktir. Akli delillere ve bunun gereklerine mutabik olmak, Kur'an’a, maktu’
stinnete, Miisliimanlarin tizerinde icma ettikleri ve hak olan firkanin tizerinde icma
ettikleri hususlara mutabik olmak bu karinelerden bazilaridir. Bu karinelerden
birine sahip olmak bir haberi ma’lum olan ve kendisi ile amel edilebilecek
nitelikteki haberler sinifina dahil eder.!"”

Tast bu dort karineye Uddetu’l-usiil’tinde de yer verir. Udde’de bu karinelere
ilk olarak yalan haber baglaminda deginir. Buna gore bir haberin yalan oldugunun

115 mamlarin bilgisinin kapsamu ile ilgili rivayetler icin bkz.: Mufid, Irsid, (Beyrut: Muessesetu Ali'l-beyt,
1995), 1, s. 35; 1I, s. 225. Kitabin girisinde Hz. Ali hakkinda bilgi verirken, onun kendisinden 6nce ve
sonra kimseye nasip olmayan bir sekilde Beytullah’da diinyaya geldigini ifade eden Mufid, bunun nasil
gerceklestigine dair bir agiklama ya da rivayete yer vermemektedir. Onun bu konuda Onceki
kaynaklarda yer alan, Fatima bt. Esed’in oglu Ali b. Ebi Talib’i olaganiistii olaylar esliginde Kabe’'de
diinyaya getirdigine dair rivayetlere atifta bulundugu anlagilmaktadir(Sadik, Ilelu’s-serdi’, (Beyrut:
Daru’l-Murtaza, 2006), 1, s. 137). Rivayetin senedinde el-Mufaddal b. Umar ve Muhammed b. Sinan gibi
gall raviler yer almaktadir. Ayrica benzer bir rivayet gulatin ilk yazili kaynaklarindan biri olarak kabul
edilen ve Muhammed b. Sinan’a izafe edilen Kitdbu'l-heft'te yer almaktadir(s. 87-90).

16 Tst, Uddetu’l-usill, tah. Muhammed Riza el-Ensari, (Kum, 1417), 1, s. 63-155. ibrahim Kutluay'in konu
ile alakali bir makalesi igin bkz.: “Imamiyye Siasina Gére Haber-i Vahidin Hiicciyeti Problemi (Seyh
Tasi Ozelinde), Marife Bilimsel Birikim, 28/2 (2014): 63-84.

17 T(si, Istibsdr, (Necef, 1375), s. 3-5.
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anlasilmasinin yollarindan biri bu dort karineden birine muhalif olmasidir. 118
Ardindan ve ayrintili olarak bu konuyu haber-i vahidin sihhatine delalet eden
karineler baglaminda ele almaktadir. Thsi'ye gorekesin ilim ifade etmeyen haber-i
vahidin muhtevasinin sthhatine delalet eden karineler sunlardir:

e Birincisi muhtevanin akil deliline ve bunun gereklerine muvafik olmasidir.
Buna gore bir rivayet yasaklama, ibaha ya da tevakkuf igerikli olabilir. Ornegin
sayet yasaklama igerikli bir rivayetin hilafina bir delil bulunmuyorsa, aklen
bununla amel etmek gerekmektedir. Ibaha ve tevakkuf igerikli rivayetler icin de
ayn1 durum gegerlidir.

e ikincisi muhtevanin Kur’dn’in nassma'’¥; hususu, umumu, delaleti ya da
fehvasi bakimindan muvafik olmasidir. Bunlarin her biri muhtevanin sithhati i¢in
delildir.

e Uciincii karine haberin miitevatir siinnete muvafik olmasidir. Bir haberin
muhtevasinin miitevatirsinnete muvafik olmasi, bu haberin sihhatine ve onunla
amel edilebilecegine kesin bir sekilde delalet eder.

e Sonuncusu da haberin muhtevasinin $ia mezhebinin (firkatu’l-muhikka)
icmaimna muvafik olmasidir.!20

Thst'ye gore Kur'an’a uygun olmak, onun zahirine, umumuna, hitabinin
delil ve fehvasma uygunluk anlamina gelirken; slinnete uygun olmak onun
sarihine, deliline, fehva ve umumuna uygunluk anlamlarina gelmektedir. Tiisi
tarafindan Kur'dan’a ve siinnete uygunluk baglaminda kullanilan ibarelerin
anlamin1 bilmek, bu kriterlerin kapsami hakkinda fikir vermesi bakimindan
onemlidir.

Kur’an veya siinnetin zahir ya da sarihi ile kastedilenin, s6ziin dogrudan
isaret ettigi mana oldugu agiktir. TGsi, lafzin umumu konusunda bazi tartismalarin
s0z konusu oldugunu belirtir. Buna gore bazi kimseler tahsis edilebilir durumda
olan bir lafzin zahirine tabi olunamayacagini savunurken, diger bir grup ise boyle
bir lafzin umumuna tabi olunabilecegi dogrultusunda goriis bildirmistir. Ths1 de bu
son goriisii kabul ettigini ifade eder. ' Fehva'l-hitib, dogrudan lafizda ifade
edilmese dahi, mutabakat yoluyla lafzin kapsamina giren meselelerde de aym
hitkmiin gegerli olmasidir. Bu hususa ana ve babaya 6f demeyi yasaklayan ayeti
Ornek getiren Tisi soz konusu ayet ile 6f demekten daha incitici olan dovme ve
hakaret gibi muamelelerin yasaklanmasinin soziin delaleti kapsamina girdigini
ifade eder.12

18 T(is1, Udde, 1, s. 92.

119 Muhakkik burada nas ile kast edilenin miitevatir kiraat oldugunu ifade eder. Bu bakimdan nas, zahir
ve sarih eg anlamhidir.

120 Tis?, Udde, 1, s. 143-145.

121 Tst, Udde, 11, s. 425-426.

122 Tisi, Udde, 11, s. 437.
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Delilu’l-hitab konusunu Udde’de ayrintili bir sekilde ele alan Tisi, bu
konunun usulciiler arasinda tartismalara sebep oldugunu ifade eder. Safii’nin
basini ¢ektigi birinci gruba gore bir olay baglaminda sOylenen bir soz ile ortaya
konan hiikiim, illeti bakimindan ayn1 kategoride yer alan diger durumlar igin de
uygulanir. Bunun yaninda hiikmiin ziddi1 da séz konusu durumlarin ziddi olan
durumlar igin gegerlidir (mefhum-i muhalefet). Terim anlami ile mefhum-i
mubhalefet; “s6ziin, mantukun hiikmiiniin, hiikiimde dikkate alinan kayitlardan
birini tasimamasi sebebiyle meski{it anh hakkinda gecerli olmadigina delalet
etmesidir”.1? Islam hukukunda mefhum-i muhalefet olarak adlandirilan bu olguy,
Sinni usulciilerin ¢ogu tarafindan bir hiikiim ¢ikarma metodu olarak kabul
edilmistir.”#TGsi aralarinda Murtaza’nin da bulundugu ikinci gruptaki alimlerin
mefhum-i muhalefeti delilu’l-hitab baglaminda degerlendirmedigini, kendisinin de
bu ikinci goriisii benimsedigini belirtir.’? Diger bir ifadeyle Tiisi'ye gore delilu’l-
hitab, mefhum-i muvafakat kapsamindaki durumlar icin gegerli olup bu bakimda
fehva’l-hitab ile benzer bir anlam tagimaktadir.

Thsi karineleri saydiktan sonra 6nemli bir eklemede bulunur: Bu karineler
haberin kendisinin degil yalnizca muhtevasinin sihhatine delalet eder. Bir haberin
muhtevasi bu karinelere muvafik olsa da, uydurma olmasi ihtimal dahilindedir. Bir
rivayet bu karinelerden birinden yoksun ise o, kelimenin tam manasiyla haber-i
vahiddir. Bu durumdaki haber, sayet Kur’an, siinnet ya da icmaya mubhalif ise terk
edilir. Sayet bunlardan birine muhalif degilse, bu defa da kendisine muhalif baska
bir haber olup olmadigina bakilir. Eger varsa, bu kez de tercih sebepleri devreye
girer.126

Rivayetlerin tearuzu durumunda da metne yonelik karinelere deginen
Thsi'ye gore aralarinda tearuz bulunan iki haberden birinin tercih edilmesi
noktasinda su hususlara bakilir: (1) Haberlerden biri kitap ya da maktu’ olan
siinnet’e muvafik digeri muhalif ise, muvafik olan ile amel edilirken mubhalif olan
terkedilir. (2) Haberlerden biri hak mezhebin icmaina muvafik digeri muhalif ise,
muvafik olan tercih edilir. (3) Tercih sebebi olarak bu ikisinden biri s6z konusu
degilse bu iki haberin ravilerine bakilir. Adil olamin rivayeti alinirken adil
olmayaninki reddedilir. Her ikisinin ravileri de adil ise hangisinin ravisi daha ¢ok
ise o kabul edilirken digeri terkedilir. (4) Adalet ve aded bakimindan iki haberin
ravileri arasinda fark yok ise Amme'nin soziine aykiri olan kabul edilirken ona

123 Zekiyytiddin Sa’ban, Islim Hukuk Ilminin Esaslari, gev.: Ibrahim Kafi Dénmez (Ankara: Tiirkiye
Diyanet Vakfi Yayinlari, 1996), s. 31.

124 Mustafa Cil, “Hanefi Usuliinde Fasid Sayilan istidlallerden Istifade imkani”, Karadeniz Teknik
Universitesi [lahiyat Fakiiltesi Dergisi 2 (2014): 67.

125 Tsl, Udde, II, s. 467-470. MuteahhirGin donemi ahbari alimlerinden Meclisi’nin ise mefhum-i
mubhalefeti delilu’l-hitab baglaminda kabul ettigi goriilmektedir: Meldzu’l-ahydr, (Kum: Mektebetu
Ayetullah el-Mer’esi, 1406), I, s. 20.

126 T(isi, Udde, 1, s. 145.
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muvafakat eden terk edilir.?” Tsi’'nin devaminda zikrettigi sartlarin biyiik
cogunlugunun sened ve ravilerin 6zellikleri ile ilgili oldugu goriilmektedir.!2s

ThsT'nin bir rivayetin karinelerle desteklense dahi, uydurma olma ihtimalinin
devam ettigine dair vurgusu miihimdir. Bu ihtimale ragmen metin ile alakali
mezkur karinelerle desteklenen bir rivayetin giivenilirlik ve kendisi ile amel
edilebilirlik bakimindan miitevatirden sonra ikinci sirada degerlendirilmesi, sened
ile alakali hususlarin ise yalnizca birbirine muariz rivayetler arasinda tercih
yaparken basvurulacak kistaslar arasinda zikredilmesi, kanaatimizce T{isi'nin
rivayetlere yonelik algist hakkinda ©nemli c¢ikarimlar yapmaya imkan
saglamaktadir. Oncelikle bu durum Thsi'nin kaynaklarda yer alan rivayetlerin Hz.
Peygamber ya da imamlardan birine giivenilir bir sekilde isnad1 noktasinda ciddi
cekinceleri oldugunu gostermektedir. Diger bir deyisle saglam isnad1 sebebiyle bir
rivayetin sthhatine hitkmetmek onun kagindig: bir tutumdur. Kanaatimizce bunun
en temel sebebi, Thsi'nin rivayetlerin aktarim keyfiyetine yonelik giivensizligidir.
Nitekim karine ile desteklenmis rivayetler hususunda rivayetin kendisine degil
onun dayandigr karineye giiveniyor olmasi bunun gostergesidir ve bu yaklasimi
onu Mufid ve Murtaza ile ayni ortak paydada bulusturmaktadir. Onu bilhassa
Murtaza'nin rivayetlere yonelik yaklasimindan ayiran nokta ise bu giivensizligine
ragmen haber-i vahidi ser’i bir delil olarak kabul etmesidir. T(isi’yi haber-i vahidi
ser’i konularda delil olarak kabul etmeye yonelten saikler her ne olursa olsun,
zamaninin etkin alimlerinden biri olarak onun, biiyiik bir yek{in teskil eden rivayet
malzemesine kayitsiz kalamadig1 asikardir. Rivayetlerin aktarim keyfiyetine
yonelik giivensizligi ise rivayetleri degerlendirmede metne yonelik karineleri,
ravi/sened ile alakali karinelere Oncelemesini beraberinde getirmis gibi
goriinmektedir.

Tevil konusu, $ia’min metin tenkidi kriterlerini incelerken go6z ard:
edilmemesi gereken bir husus olarak karsimiza c¢ikmaktadir. Zira tevil, dogasi
geregi Oznelligi beraberinde getirir. Bir rivayet hakkinda séz konusu olan tevil
kaginilmaz olarak, onu tevil eden kimsenin bilgi, bilin¢ seviyesi ve kisisel
ozelliklerine gore sekillenir. Bu baglamda, bir kimsenin akli delil dogrultusunda
reddettigi bir rivayeti, bir bagkas: tevil yoluyla kabul edebilir. Ayn1 durum diger
deliller icin de s6z konusudur. Dolayisiyla tevil edilebilirligin siibjektif mahiyeti,
metin tenkidi kriterlerinin uygulama alanini daraltmak suretiyle onlar1 da bu
oznelligin etkisi altinda birakmaktadir. Tevil olgusunun bu mahiyeti, ustili bir alim
olarak teoride haber-i vahidin itikadi konularda delil olamayacagin kabul eden
Thst'ye, pratikte bu ilkeyi esnetebilme imkani sunmus gibi goziikmektedir.

127 Sia’ya gore iki guvenilir rivayet arasindaki ihtilafin hi¢bir yolla giderilememesi, rivayetlerden birinin
takiyye olarak Amme’'nin mezhebine uygun olarak sddir olmast ihtimalini ortaya ¢ikarmaktadir. Amme,
Sia tarafindan, Ehl-i Stunnet kullanimi heniiz kavramsallagsma siirecini tamamlamadan 6nce, sonrasinda
onun kapsaminda kabul edilen biitiin gruplari i¢ine alacak sekilde kullanilan bir kavramdir.

128 T(isi, Udde, 1, s. 145-148.
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Istibsdr'daki metin tenkidi kriterlerine muhalefet eden fikhi rivayetleri tevil ve
istihbaba hamletme, bunun bir gostergesi olarak degerlendirilebilir.'2

2.2. Hille Usili Ekolii ve Metin Tenkidinin Azalan Etkisi

Allame el-Hilli (6. 726/1325) ve aslinda ondan 6nce hocast Ahmed b. Taviis(o.
673/1275) ile baglayan siireg, isnadin haber-i vahid ile amelde 6ncelikli kistas olarak
kabul edildigi doneme tekabiil etmektedir. Bu gegis doneminde usuldeki Stinni
etkisinin arttig1 bir vakiadir. Bu konuda 6zellikle ge¢ donem ahbarilerinin Allame
el-Hilli ¢izgisindeki us@ll alimleri ciddi anlamda elestirdigi, onlar1 Siinni usul
anlayisini Siilige uyarlamakla itham ettigi goriilmektedir.'30

Seyh Tiisi ve Ibn Taviis arasinda gecen siireci tarihsel perspektife bagvurarak
etit etmenin, meselenin netlesmesine katki saglayacagi kanaatindeyiz. Zira
donemin degisen gii¢ dengelerinin, mezhepleri de bir¢ok farkli yonden etki altinda
birakmis olmasi kaginilmazdir. Thsi zamaninda bolgedeki on iki imamci Buveyhi
hakimiyetinin sona ermesi ve Siinniligi merkeze koyan Abbasiler’in Selguklular
destegiyle yeniden hakim olmasimn, Ibn Tavi(is’a gelinceye kadarki siirede Sia'nin
ilmi faaliyetlerinde bir duraklamay1 beraberinde getirdigi goriilmektedir. Zira bu
siire icerisinde ortaya konan ilmi {iriinler ve goriisler, Bagdat UsGli Ekolii'niin
ortaya koyduklarinin bir yeniden {iretiminden 6teye gecememistir.

Sii Buveyhi tehdidinden kurtulduktan sonra Siinni Abbasi yonetiminin
Sia'ya karst daha baskici bir tutum sergilemis olmasi tahmin edilebilir bir
durumdur. Dolayisiyla bu donemde (447/1055-654/1256) Abbasi ve Selguklu
hakimiyetinde bulunan bolgelerde agik bir sekilde ilmi faaliyetlerini siirdiiremeyen
ve etkinlik gosteremeyen Sii alimlerin, Siinniler tarafindan yiiriitiilen ilmi
faaliyetlerin etkisinde kalmis olmalar1 kuvvetle muhtemeldir. Bu etkinin, yaklasik
iki asirlik siirenin ardindan Ilhanli hakimiyeti ile yeniden 6zgiir bir ortamda
faaliyetlerine baslayan $i1 alimlerin, hadis usulii anlayislarindaki degisimde dnemli
bir rol oynadig1 sdylenebilir. Baska bir deyisle, Mufid ile sistematik olarak basladig1
kabul edilen Usdlilik siirecinde, ustili faaliyetler agirlikli olarak fikih {izerinden
surdiiriilmiis, hadis usulii alaninda X/XVI. asra kadar miistakil bir eser telif
edilmemistir. Buveyhiler donemindeki (334/945-447/1055) ustili ekoliin yiikselisinin
akabinde Stinni yOnetimlerin hakimiyetinde iki asir geciren $ii usul anlayist bir
duraklama donemine girmistir. Selguklularin $ii Buveyhi ve Fatimi yonetimlerine

129 Tiisinin Istibsir’da saz olup metin tenkidi kriterleri ile bagdagmayan bazi rivayetleri terk etmek
yerine Sii anlayis dogrultusunda tevil ettigi ya da istihbaba hamlettigi goriiliir.?® Ancak istihbaba
hamledilen rivayetlerin farz ve vacip kapsaminda degerlendirilemeyecegini de belirtmektedir.?® Tis
akil deliline gore kabul edilmesi miimkiin goriinmeyen bazi rivayetlerle tevil edilerek amel
edilebilecegini diisiinmektedir. Zira ona gore akla aykir1 gibi goriinen bircok Kur'an ayeti igin de aym
durum s6z konusu olmustur: Tsi, er-Rasdilu’l-asr, (Kum: Muessesetu’n-Nesri’l-Islami, 1414), s. 325.

130 Emin el-Esterabadi, Fevdidu’l-Medeniyye, (Kum: Muessesetu'n-Nesri'l-Isldmi, 1424), s. 123-124, 128;
Hurr el-Amili, Vesdilu’s-Sta, (Kum: Muessesetu Ali beyt, 1409), c. 30, 259; Kasani, Vifi, (1sfahan:
Menstiratu mektebeti’'l-imam, 1406), s. 14-15.
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kars: giristigi gii¢ miicadelesi, onu Siilik karsisinda Siinni anlayisi takvim etmeye
yoneltmistir. Bu baglamda kurulan Nizamiye Medreseleri yetistirdigi onemli
alimlerle, Siinni anlayisin kuvvetlenmesine Onemli bir katki saglamistir. 13
Kanaatimizce bu siirecte bolgedeki hakim Siinni usul anlayisini gozleme imkamni
bulan Sii alimler, ilhanlilar 32 ile birlikte yeniden o6zgiir bir ilmi ortama
kavustuklarinda, bu gozlemlerini bilhassa $ii hadis wusulii anlayisina
yansitmiglardir. Sii hadis anlayisinda isnad merkezli bir hadis usuliiniin sz
konusu donemdeki tesekkiilii de bunun bir sonucu olarak degerlendirilebilir. Daha
erken bir $ii-Stinni etkilesiminin Buveyhiler donemi Bagdat'inda yasandigi halde,
Sii hadis usulii tizerindeki Stinni etkinin neden bu kadar geciktigi sorusu akla
gelebilir. Kanaatimizce bunun sebebi, Sia'min Buveyhiler doneminde iktidarin
destegini yanina almis bir mezhep olarak ilmi faaliyetlerini o6zgilirce ve bu
ozgiirliigiin getirdigi bir 6zgiivenle stirdiirmiis olmasinda aranabilir. Bu baglamda
ilmi anlamda iiretkenliginin zirve noktalarindan birinde olan $ia'min, ilmi
uriinlerini de harici bir etkinin altinda kalmadan, kendi i¢sel dinamikleri ile vermis
olmasi beklenebilir bir durumdur.

Isnad Merkezli Yaklagimin Temsilcileri ibn Taviis (6. 673/1275) ve Allime
el-Hilli’de (6. 726/1325) Metin Tenkidi

Sia’da haber-i vahidin dértlii tasnifinin ilk kez Ibn Tavis tarafindan yapildig:
kabul edilmektedir.!® Bu taksimin ilk kez talebesi Allame tarafindan yapildiginm
savunanlar da bulunmaktadir.’®* Bu taksime gore haber-i vahid sahih, hasen,
muvessak, zayif kategorilerden birine dahildir. Ibn Tav{is'un isnad iizerine
yogunlasan g¢abalarinin en onemli gostergelerinden biri rical alaminda telif ettigi
Hallu'l-igkél fi ma ‘rifeti’r-ricdl adli eseridir. Ibn Taviis bu eseriyle, ilk dénemde telif
edilen bes temel rical kaynagini tek kitapta toplayan ilk miiellif olmustur.13

ibn Tavis ile birlikte isnad merkezli bir hadis anlayisina gecildiginin bir
diger gostergesi, rivayetlerin tenkidinde metne yonelik kistaslarin yerini biiyiik
Olclide isnada yonelik kriterlere birakmis olmasidir. Alldme el-Hilli'nin bu
baglamdaki uygulamalarina bakildiginda, muhtevaya yonelik karinelerin artik
haber-i vahid ile amel etmede muteber hususlar arasinda sayilmadig:
goriilmektedir. Allame muhteva ile alakali karineler yerine haberin ravileri ile ilgili
sartlar1 bu baglamda zikreder.

131 Ahmet Yasar Ocak, Selcuklularin Dini Siyaseti, (istanbul: Tarih ve Tabiat Vakfi, 2002), s. 232-234.

132 flhanhlar dénemi Mogol-Sia iligkileri ile ilgili ayrintili bilgi igin bkz.: Andrew Newman, Twelver
Shiism-Unity and Diversity in the Life of Islam, (Edinburgh University Press, 2013), s. 122 vd..

133 Mubhsin el-Emin, Ayanu’s-Sia, tah. Hasan Emin (Beyrut: Darut-"taaruf 1i'l-matbtat, 1983), III, s. 190.

13 Muhammed Emin el-Esterabadi, Fevdidu’l-Medeniyye, s. 109.

135 Bu bes kitap; Necasi’nin Ricil’i, Kessi'nin Ma- rife’si, Tasi’nin Ricdl ve Fihristi ile Tbnu’l-Gadairinin
Duafi olarak da bilinen Ricdl’idir. Hallu'l-iskdl bir biitiin olarak giiniimiize ulasmamustir. es-Sehidu’s-
Sani'nin oglu Seyh Hasan kendisine ulasan eserden bazi kisimlari c¢ikarip ona yeni bazi boliimler
ekleyerek kitaba Tahriru’t-Tivilsi adini vermistir: (Beyrut: Muessesetu’l-a’lemi li’l-matbtiat, 1988).
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Allame el-Hilli Mebddiu'l-vusiil adl1 usul eserinde haber-i vahid konusunu ele
aldig1 kisimda Oncelikle {immet arasinda onun hiicciyetinin kabul edildigine dair
acgiklamalara yer verir. Ardindan haber-i vahidin kabul sartlarini siralar. Bunlar
ravinin akil, balig, Miisliiman, adil ve zabt sahibi olmasidir.1% Miiellif merdud
rivayetler baghg: altinda haber-i vahidi farklh bir taksime tabi tutar. Birinci kisim
yalnizca bilgi icerikli haber-i vahidlerdir. Bu kapsamdaki bir rivayetin muhtevasini
destekleyen kat‘i bir delilin bulunmadigi durumlarda, rivayet reddedilir. Ikinci
kistm ameli gerektiren haber-i vahidlerden olusmaktadir. Sayet bu rivayetler,
hakkinda um@mu’l-belva’nin®¥mevcut oldugu meseleler hakkinda ise de bunlarin
kabulii gereklidir. Bu taksimde Allame'nin -bilhassa itikdadi/kelami konudaki
rivayetleri kapsadig1 anlasilan- birinci kisim rivayetler icin gerekli gordiigii kat'i
delil ile desteklenme sartini, rivayetlerin muhtevasinin akil, Kitab, siinnet ve
icmaya uygun olmas: seklinde anlamak kanaatimizce yanlis olmayacaktir.
Dolayistyla onun, usuli alimlerin itikadl konularda —karinelerle desteklenmedigi
miiddetge- haber-i vahidi delil olarak kullanmama gelenegini siirdiirdiigii ve bu
rivayetler baglaminda metne yonelik tenkit kriterlerini de esas aldig1 sdylenebilir.!3
Ancak sira fikhi rivayetlere geldiginde onun umumu’l-belvaya kars1 haber-i vahidi
oncelemesi, rivayetlerin kabul ve reddinde isnada verdigi onemin ¢ok 6nemli bir
gostergesidir.

Allame kitabin ilerleyen kisimlarinda rivayetlerin tearuzu durumunda
tercihte belirleyici olan hususlari dile getirmektedir. Buna gore ravisi daha ¢ok olan,
isnadz ali olan, ravileri daha taninir ve dini bakimdan iistiin olan rivayetler 6ncelikli
olarak tercih edilmelidir. Ardindan ravi ile alakali diger bazi hususiyetlere sira
gelir. Bunlar arasinda ravisi fakih olan, Arapcay1 (daha iyi) bilen, nakledilen olaya
bizzat sahit olan, ulemanin ilim meclislerine daha ¢ok katilan, zabt bakimindan
daha kuvvetli olan vb. rivayetler tercih edilir. Bunlara ilave olarak metne dair baz
unsurlara da deginen Allame, rivayetin manen degil lafzen rivayet edilmis olmasi,
Mekki degil Medeni olmasi,'® lafzinin agik (fasih) olmasi (rekdket bulunmamast)
vb. ozellikleri bunlar arasinda zikreder. Metne dair degindigi tercih sebeplerinden
bizi daha ziyade ilgilendiren, rivayet ile amel edilip edilmemesi baglaminda dile
getirdigi husustur. Buna gore bazi alimlerin kendisi ile amel ettigi rivayet amelin
terkedildigi rivayete tercih edilir.40

Allame'nin  Mubhtelefu’s-Sia ! adli eseri incelendiginde, rivayetlerin
degerlendirilmesinde isnad tenkidinin uygulamadaki temel yontem haline geldigi

B6Allame el-Hilli, Mebadiu’l-vusiil, (Tahran: Mektebu’l-i"1ami’l-islami, 1404), s. 206.

137 Kagimnilmasi biiyiik giigliige yol agan yahut yaygmligi sebebiyle bilinmemesi miimkiin olmayan
olaylar anlaminda kullanilan bir fikih terimidir: Mustafa Baktir, “UmGmii'l-Belva”, TDV Islam
Ansiklopedisi, (istanbul: TDV Yayinlari, 2012), 42: 155.

138 Allame el-Hilli, Mebadiu’l-vusiil, s. 209-210.

13 Bunun sebebini Mekki rivayetlerin azlig1 olarak izah etmektedir.

140 Allame el-Hilli, Mebadiu’l-vusill, s. 234-238.

141 Bu eserde Sii alimlerin fikhi goriislerindeki ihtilaflara, bu goriislerini dayandirdiklar1 delillere yer
veren Allame, bunlar arasindaki kendi tercihini de zikreder.
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goriilmektedir. Onun isnad tenkidi dogrultusunda reddettigi bircok rivayet soz
konusudur. Bunlar arasinda senedinin imamlardan birine dayandiginin kesin
olmamasi nedeniyle reddettigi rivayetler bulundugu gibi'#?, senedinde bulunan gali
raviden dolayr sithhatini sikintili buldugu rivayetler de vardir.'¥ Ancak onun
yaklasiminda metne yonelik tenkit uygulamalarinin tamamen devre dis1 birakildig:
sOylenemez. Hatta Muhtelefteki bazi Orneklerde, metin tenkidi kriterlerini esas
almak suretiyle isnadi bakimindan sahih oldugunu ifade ettigi rivayetlerle amel
etmedigi miisahede edilir.’** Gusle dair baz1 rivayetlerle ilgili olarak yer verdigi
ifadeler, metin tenkidi kistaslar: ile rivayetlerin kabul ya da reddedilebilecegine
dair kanaatini ortaya koymaktadir. Buna gore gusliin Kur’an ve icmaa gore gerekli
oldugu bir durumda, bunun aksini ifade eden rivayetlerin nakledildigini belirten
miiellif, Kur'an ve icmaa aykiri rivayetlere itibar edilmeyecegini beyan eder.4
Kitapta, sayis1 az olmakla birlikte icmaa, us@lu’l-mezhebe ve diger rivayetlere
mubhalefet etme vb. kriterler baglamindaki metin tenkidi uygulamalarina rastlamak
miimkiindiir.’* Zaman zaman akli delile de basvuran Allame’nin atifta bulundugu
akli delillerden biri berdetu z-zimmedir. Thramin yikanmasinin vacib degil miistahab
oldugunu savunan Allame, bu konuda (agik bir hiikiim bulunmamasindan dolay1)
berdtu’z-zimmenin esas alinmas: gerektigini diislinmektedir. Bu sebeple yikamanin
vacib oldugunun nakledildigi rivayetlerdeki vuctib hiikmiinii kabul etmeyerek
istihbaba hamleder.¥” Allame’nin Muhtelefu’s-Sa’da meshur olgusuna siklikla vurgu
yaptig1 goriilmektedir. O bir mesele hakkinda &ncelikle meshur oldugunu ifade
ettigi hitkme (fetval sohret) yer vermekte, ardindan ise meshur olana muhalefet
eden baz1 Sii ulemanin goriislerini zikretmektedir. Son olarak kendi goriisiine yer
veren Allame’nin, bazi konulardaki benimsedigi goriise ters diisen rivayetleri ve bu
rivayetler {izerine bina edilen fetvalar1 c¢ogunlukla istihbaba hamlettigi
goriilmektedir. 48 Meshur olan goriisiin aksine olan bir rivayeti takiyyeye
hamletmek de, Allame’'nin fetval sohret baglamindaki uygulamalarindan biri
olarak karsimiza ¢ikmaktadir®. Meshur olgusu noktasindaki tutumuna dair kayda
deger bir Ornekte Allame, mursel olarak niteledigi bir rivayete karsi, isnadi

192 Allame el-Hilli, Muhtelefu’s-Sia, (Kum: Muessesetu’n-neg,ri’l-islémi, 1413), I, s. 228.

143 Allame, Muhtelef, 1, s. 238, 249, 257, 260, 280; VII, s. 6, 8(Senedinde Muhammed b. Sinan’in olmasimndan
dolay1). Senedindeki problem sebebiyle reddettigi rivayetler icin ayrica bkz.: s. 227, 271, 316, 413, 429,
440, 460, 479

144 Beritu'z-zimme'yi esas alarak, sahih oldugunu belirttigi bir¢ok rivayeti hiikiim vermede esas kabul
etmedigi ve bu rivayetleri istihbaba hamlettigi bir 6rnek icin bkz.: Allame, Muhtelef, 1, s. 349.

145 Allame, Mubhtelef, 1, s. 328-329.

146 Baz1 Ornekler icin bkz.: Allame el-Hilli, Muhtelef, 1, s. 212, 230, 351. fcmaa muhalefet: 1, s. 297; Diger
rivayetlere muhalif olma: VII, s. 356; Usfilu’l-mezhebe muhalefet: VII, s. 367;

147 Allame, Allame, Muhtelef, I, s. 315-316. Cuma giinii yikanmanin vacib olarak kabul edilemeyecegine
dair bir diger 6rnek icin bkz.: I, s. 318.

148 Allame, Mubhtelef, I, s. 263, 272, 290, 318.

149 Allame, Mubhtelef, 1, s. 297.



fmamiyye Sia'sinin Rivayetleri Degerlendirmede Metin Tenkidi Kullanim1 316

hakkinda bir sey zikretmeksizin muhtevasi ile amelin meshur oldugunu ifade ettigi
bir baska rivayetin tercihi dogrultusunda goriis beyan etmistir (ameli schret).'5

Allame’nin Tasi ¢izgisinden ayrildig1 temel nokta, fikhi konulardaki haber-i
vahidleri kabul ya da redde temel kistas olarak isnada yonelmesidir. T{isi'nin fikhi
rivayetlerin kabul ya da reddinde temel kistasi, muhtevaya dair karinelere
uygunluktur. Isnada ise rivayetlerin tearuzunda, metin tenkidinden sonug
almamadig1 taktirde bagvurulmas: gerektigini ifade etmistir. Allame'nin tearuz
halinde de T{si'nin aksineravi ve senede dair hususlar1 6nceledigi agiktir. Diger
yandan Allame’nin uygulamasinda, meshur olgusu basta olmak {izere- metin
tenkidine dair kistaslarin tamamen goz ardi edildigi sdylenemez.

2.3. Cebel-i Amil Ekolii ve Metin Tenkidinin itibarsizlastirilmasi

Kurucu Usililer donemini (413/1022-460/1067) takibeden yaklasik iki asirlik
ilmi duraklama siirecinin ardindan iThanhlar déneminde usfli anlayisa yeniden
canlilik getiren Hille ekoliinden sonra 6n plana ¢ikan 6nemli ilim merkezlerinden
bir digeri Liibnan’da yer alan Cebel-i Amil’dir. Cebeli Amil'in Sii ilim
merkezlerinden biri haline gelmesi Semsuddin Muhammed b. Mekki" es-Sehidu’l-
Evvel (6. 786/1384) 15! sayesinde olmustur. Ayni donemde Hille ekoliiniin
zayiflamasiin da Cebel-i Amil Ekol'iiniiniin hizla yiikselmesinde etkili oldugu
sOylenebilir.!52

es-Sehidu’l-Evvel, haber-i vahidin kabul edilebilmesi i¢in senede miiteallik
sartlarin yaninda, muhtevaya yonelik birtakim sartlar1 da haiz olmas: gerektigini
diistinmektedir. Muhteva noktasinda Tisi tarafindan zikredilen sartlara yer verir.!%
Onun haber-i vahide yaklasiminda alt1 ¢izilmesi gereken hususlar, isnadi merkeze
alan Hille Ekoliinde egitim almis olmasina ragmen, rivayetleri kabul ya da ret
kistas1 olarak metne yonelik hususlara da ziyadesiyle vurgu yapmis olmasi ve
bilhassa bir metin tenkidi kistasi olarak sohret olgusuna sik¢a atifta bulunmus
olmasidir. Bu baglamda onun bir¢ok 6rnekte imamlarin ashabinin amelini ya da
meshur olan uygulamay1 haber-i vahidin kabul ya da reddinde bir kistas olarak
kullandigy goriiliir.1>

150 Allame, Muhtelef, 11, s. 38-39.

151 Yaklasik beg sene kaldign Hille’de, basta Ibnu’l-Allame el-Hilli olmak {izere dénemin iinlii
alimlerinden icazet alan es-Sehidu’l-Evvel, Bagdad, Dimesk, Kahire gibi &nde gelen Siinni ilim
merkezlerine seyahatler diizenlemis ve kirk kadar Stinni alimden ders almustir.

152 By dénemde bolgede hakim olan ilhanli Devletinde Siiligi benimseyen ilhanli hiikiimdar1 Olcaytu
6lmiis, yerine gegen son iki hiikiimdar Emir Coban ve Ebu Said déneminde ise Siilere karsi sert bir
politika izlenmistir. (Ca‘fer el-Muhacir, el-Hicratu'l-Amiliyyetu ila [ran fi’l-asri’s-Safevi, (Beyrut: Daru’r-
ravza, 1989), s. 108.)

153 es-Sehidu’l-Evvel, Zikra’s-Sia fi ahkdmi’s-seria, (Kum: Muessesetu Al beyt li-ihyai't-turas, 1419), I, s.
48-49.

154 es-Sehidu’l-Evvel’in meshur olgusuna dair goriisleri igin bkz.: Zikra, I, s. 51-52. Ayrica bkz.: Zikra, s.
419-420, 444.
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Cebel-i Amil Ekoliiniin sonraki dénemlerde etkisi en fazla hissedilen
temsilcisi ise es-Sehidu’s-Sani’dir. Sia igerisinde dirdyetu’l-hadis alaninda telifte
bulunan ilk kimse olarak kabul edilmektedir. Bu alandaki eserlerinde kullandig:
terminolojiyi Siinni eserlerden uyarladig ise $ia icerisinde oglu ve diger baska
kimseler tarafindan bilinen ve dile getirilen bir husustur.'%

Cebel-i Amil ekoliine bagl bir alim olan Zeynuddin b. Ali'nin, rivayetlerin
tenkidi noktasinda ekoliin kurucusu es-Sehidu’l-Evvel’den farkli bir yaklagim
benimsedigi anlagilmaktadir. Rivayetlerin kabul ya da reddinde ashabin ameli ve
sohret olgusuna ziyadesiyle vurgu yapan es-Sehidu’l-Evvel’e mukabil es-Sehidu’s-
Sani, bir rivayetin muteber kabul edilmesinde onun metninin bir roliiniin
bulunmadigini diisiinmektedir. Buna gore metin ancak ¢ok nadir bazi durumlarda
g6z oniinde bulundurulur. Bunlar da rivayetin makliib, musahhaf, muztarib, mezid
olmasi gibi durumlardir. Bir rivayetin saglam ya da zayif olmasi, ravilerinin adalet,
zabt ve iman sifatlarina sahip olup olmamasi ya da isnadinin ittisaline zarar veren
bir kusurunun bulunup bulunmamas: ile alakalidir.'® Ona gore es-Sehidu’l-
Evvel'in savundugu tizere (dortlii tasnifteki) zayif hadisleri dahi muteber kabul
etmeye sebep olacak bir sohret olgusundan s6z edilemez. Zira rivayetler hakkinda
mevcut bir sohretin s6z konusu olabilmesi igin bunun Seyh Tési’den once
gerceklesmis olmasi gerekir. es-Sehidu’s-Sani’ye gore, isnad1 bakimindan zayif olan
rivayetlerin muhtevasi ile amel Tsi ile baglamis, ondan sonra gelen bircok fakih de
rivayetleri yeniden arastirma ihtiyaci hissetmeksizin onun yolunu izlemislerdir.
Bagka bir deyisle, Seyh ve takipgilerinden sonra gelenler, onlarin zayif haberin
muhtevas: ile amel ettiklerini gordiiklerinde bunun ameli bir sohretten
kaynaklandigini diisiinmiislerdir.’s

es-Sehidu’s-Sani bir¢ok yerde Tési ile birlikte baslayan sohret olgusu
baglamindaki olumsuz yaklagimim dile getirmektedir. Nitekim Istiksi’da namazda
Fatiha'nin unutulmasi kapsamindaki bir rivayet sadedinde yaptig1 degerlendirme,
bu yaklasimin agikga dile getirildigi 6rneklerden biri olarak zikredilebilir. Rivayete
gore kiyamda iken Fatiha’y1 okumay1 unutan kimse, ritk(ia gitmeden, istiaze ile
birlikte Fatiha’y1 okumalidir. $ehid, bu sekilde istiaze ile birlikte Fatiha'nin
okunmasimnin meshur olan uygulamaya muhalefet ettigini belirtir. Ancak

155 Hurr el-Amili, Emelu’l-6mil fi ulemdi Cebeli Amil, (Kum: Daru’l-kitabi’l-Islami, 1362), 1, s. 86, 88-91;
Moojan Momen, An Introduction to Shi’i Islam, (London, 1985), s. 320.

15 es-Sehidu’s-Sani, el-Biddye fi ilmi’d-dirdye, tah. Muhammed Riza el-Huseyni el-Celali (Kum, 1421), s. 22;
er-Ridye fi illmi’d-dirdye, tah. Abdulhuseyn Muhammed Ali el-Bakkdl (Kum: Mektebetu Ayetullah el-
Mer’asi, 1433), s. 74.

157 Ancak bu ifadeler es-Sehidu’s-Sani’in Thsi’den &nce gerceklesmis bir sohreti kabul ettigi ve
rivayetlere yaklasimda bunu esas aldig1 seklinde anlasilmamalidir. Zira es-Sehidu’s-Sani Seyh’ten énceki
stirecte haber-i vahidin hiicciyetini kabul etmeyen Murtaza ¢izgisinin hakim oldugunun altinu ¢izer.
Dolayisiyla Zeynuddin b. Ali'nin rivayetler noktasindaki bir sohretin Seyh Tsi’den o6nce de
gerceklesmedigine kani oldugunu sdylemek yanlis olmayacaktir.
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devaminda sohretten ziyade haberin senet bakimindan sahih olmasinin o habere
tabi olmak i¢in daha gegerli bir sebep oldugunu ifade eder.'

Fikhi konulardaki rivayetler konusunda oldukga kat1 bir tutum sergileyen ve
rivayetlerin muhtevasina gore fetva vermenin yanlis oldugunu vurgulayan
Zeynuddin b. Ali, aym titizligi amellerin faziletleri hakkindaki rivayetler icin
gostermedigi gibi, cogunlugun bu rivayetlerin kabuliine hiikmettigini savunur.
Kendi kanaatine gore de bu rivayetler salt hayirdan baska bir sonuca hizmet
etmemektedir. Bu konuda $ii ve Siinni kaynaklarda nakledilen ve “men belaga”
baslig1 altinda toplanan rivayetlere ve bu rivayetler {izerine bina edilen “et-tesahul
(tesamuh) bi-edilleti’l-sunen” kaidesine de isarette bulunur. ! Miellifin de
naklettigi bu rivayetlerden biri su sekildedir: “Her kime amellerin sevabi ile ilgili
ilahi kaynakli (oldugu diisiiniilen) bir bilgi ulasir ve o da Allah’a imanin bir geregi
olarak ve sevabini umarak bu ameli ifa ederse, durum boyle olmasa dahi amelin
sevabi ona verilir”.1® Mezkur tesamuh kaidesine gére bu vb. rivayetlere dayanarak
senedi bakimindan zayif olan rivayetleri kabul edip bunlarla amel etmekte bir
sakinca bulunmamaktadir.161

es-Sehidu’s-Sani, Thsi’nin Istibsdr'mna serh olarak kaleme aldig: Istiksd” adl
eserinin girisinde, Tisi’nin mukaddimesinde yer verdigi haber cesitlerini ele alir.
Daha once de deginildigi tizere Tisi'ye gore haber temel olarak miitevatir ve
miitevatir olmayan olarak ikiye ayrilmaktadir. Bunlardan miitevatir olmayan haber
ise karinelerle desteklenen ile herhangi bir karinenin takviye etmedigi haber olarak
iki kisimda degerlendirilir. es-Sehidu’s-Sani, Tisi'nin kabul ettigi akla, Kur'an'a,
kat'i slinnete ve icmaa muvafakat karinelerini ayr1 basliklar altinda tartisir. Onun
bu karineler baglaminda vurguladig1 en énemli hususlardan biri, anlamlarinda s6z
konusu oldugunu distindiigii kapaliliktir. es-Sehidu’s-Sani'ye gore akil deliline
muvafakat ile kast edilenin ne oldugu agik degildir. Zira akil delili iki tiirliddr.
Birincisi herhangi bir nassa tabi olmayan akil delilidir. Buna verdigi 6rneklerden
biri berdetu’l-asliyyedir. Ikincisi ise bir nassa miiteallik olan akil delilidir. Ornegin
bir seyin emredilmesi, aklen onun ziddinin nehyi anlamina gelir. Kur'an’a
muvafakat karinesi i¢in de benzer problemler s6z konusudur. Bunlardan biri
Kur'an'in delaletinin’®? zanni olmasidir ki, es-Sehidu’s-Sani’ye gore aymi durum
kat'i stinnet i¢in de gegerlidir.1¢3

158 eg-Sehidu’s-Sani, Istiksd’, (Kum: Muessesetu Al-i beyt, 1419), VI, s. 42-43.

19 es-Sehidu’s-Sani, Ridye, s. 92-94; Serhu’l-biddye fi ilmi’d-dirdye, Kum, 2011, 29-30.

160 Kuleyni, Kafi, II, s. 87. Ayrica bkz.: Meclisi, Bihdr, 11, s. 256.

161 “et-Tesahul(tesamuh) bi-edilleti’l-sunen” kaidesi hakkinda ayrintil bilgi igin bkz.: Ali Ekber Kelanterd,
“Tesamuh Der Edille-yi Sunen”, Pejithes-e Uliim-i Islami 17 (2010).

162 Kur’anin delaletini dort kategoride ele alir: zahiri, umtimu, fehvas: ve delilu’l-hitabi. Kat'i siinnet i¢in
zikrettigi kategoriler ise sarih, delil, um@m ve fehvadir.

163 eg-Sehidu’s-Sani, Istiksd’, 1, s. 13-18, 29.
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es-Sehidu’s-Sani ve sonrasinda onun goriislerini benimseyen Cebel-i Amil
ulemasi'® hakkinda ortaya atilan kayda deger bir iddiaya gore, bu alimler fikihta
ictihadin hakimiyetine karsi ahad haberlerin kullanimina yonelik vurgularn ile,
kendilerinden kisa bir siire sonra ortaya ¢ikacak olan Sistematik Ahbarilige
diisiinsel zemin hazirlamislardir.’®Bu baglamda es-Sehidu’s-Sani, hicri IV. asirdan
itibaren Sii usul geleneginde yerlesik bir konuma sahip olan metin tenkidinin
pratikte azalan fonksiyonunu, teorik planda da temellendirerek, yiikselise gegen
ahbari ekol karsisinda usfili ekolii zayiflatan bir adim atmistir. Kanaatimizce bu
durum, guluv igerikli rivayetlerin $ii anlayista yeniden etkili bir konum
kazanmasina da neden olmustur. Zira Sia igerisinde ilk asirlardan itibaren cesitli
kriterler baglaminda uygulanan metin tenkidinin, onu Ehl-i Siinnet igerisinde
uygulanan metin tenkidinden ayiran énemli bir islevi s6z konusudur. Ehl-i Siinnet
icerisinde metin tenkidinin ozellikle ilk asirlarda uydurma rivayetlerin tespit
edildigi mevzuat eserleri kapsaminda etkili bir sekilde kullamldig1 goriilmektedir.
Sia’da ise mevzu hadislerin belirlenip bir araya getirildigi bu tarz eserler bundan
otuz y1l dncesine kadar telif edilmemistir.' Burada altini ¢cizmek istedigimiz husus,
Kuleyni ve Sadiik gibi Kiitiib-i Erba’a miielliflerinin eserlerindeki uydurma
rivayetlerin varligini kabul eden usfili ulemanin, mevzu rivayetleri toplayan
eserlerin telif edilmemis olmasinin da etkisiyle, metin tenkidi kistaslarin 6zellikle
gulat kaynakli uydurma rivayetlere karsi bir giivenlik bariyeri olarak
konumlandirmis olmalaridir. es-Sehidu’s-Sani ile birlikte metin  tenkidinin
zayiflamasinin ise Kifi gibi temel eserlerde yer alan guluv igerikli rivayetlerin,
muhtevaya yonelik gerekli siizgeglerden gecirilmeden kullanilmasima zemin
hazirladig soylenebilir.

Cebel-i Amil Ekolii'niin ardindan yiikselise gecen Sistematik Ahbarilik
donemi hem metin hem senede dair tenkit kriterlerinin biiyiik Olgiide rafa
kaldirildigy, Kiitiib-i Erba‘a’daki rivayetlerin tartismasiz birer bilgi kaynagi olarak
kabul edildigi yaklasik iki asirlik bir siirece tekabiil etmektedir. Dolayisiyla bu
donemde kayda deger bir metin tenkidi faaliyetinden bahsedilemeyecegi aciktir.
Ancak metne ve senede dair her tiirlii tenkit kriterinin itibarsizlastirilmasinin bir
sonucu olarak -tamamen ortadan kalkmayan- gali goriislerin ve bunlara dayanak
teskil eden rivayetlerin yeniden etkinlik kazanmis olmasi ve bu duruma kayitsiz
kalamayan Sistematik Ahbarilik donemi alimlerinden bazilarinin, rivayetler

164 es-Sehidu’s-Sani'nin talebesi ve arkadasi olan Huseyn b. Abdissamed el-Amili (6. 984/1576) ve
babasinin izinden giden Ibnu’s-Sehidi’s-Sani (6. 1011/1602) bu baglamda zikredilebilir.

165 Bu konu ile ilgili Modarressi ve Stewart'in birbirine muhalif goriisleri i¢in bkz.: Modarressi, An
Introduction to Shi'a Law: A Bibliographic Study, (London: Ithaca Press, 1984), 52-53; Devin Stewart, “The
Genesis Of The Akhbari Revival”, Safavid Iran an Her Neighbors, ed. Michel Mazzaoi (Utah: The
University of Utah Press, 2003), s. 172-173.

166 Ayrintili bilgi icin bkz.: Peyman Uniigiir, “Si1 Alim Hasim Mariif el-Haseninin Uydurma Hadis
Tespitinde Metin Tenkidi Kullanim1”, A. U.IF. Dergisi, 58/2 (2018): 89-120.
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baglaminda zaman zaman metin tenkidi uygulamalarina bagvurmaktan kagcamamais
olduklar gortilmektedir.’”

Sonug

Calismamizda elde ettigimiz veriler, Imamiye/Isndaseriye Sia’sinin, ele
aldigimiz tarihi kesit boyunca, kisa siireli kesintiler disinda, rivayetlerin kabul ya
da reddinde metin tenkidi kriterlerinden istifade ettigini gostermektedir. Kullanilan
kriterler ise donemsel olarak farkliliklar arz etmektedir.

flk dénem gulatina kars1 Sja icerisinde yiikselen tepki, onlar kanaliyla erken
donem Sii kaynaklart olan asilara sizan rivayetlerinin daha dikkatli bir sekilde
degerlendirilmesini beraberinde getirmis ve genis kapsamli hadis eserleri
olusturulurken bu rivayetler 6nemli ol¢iide elenmistir. Bu durum s6z konusu
donemde metin merkezli elestirel bir yaklasgimin varhigini gostermektedir. Ancak
bunun daha ziyade en ugta yer alan guluv igerikli rivayetleri hedef alan bir eleme
oldugu, gali fikirlerin yumusatilarak sunuldugu, erken donem $ii miitekellimleri
tarafindan guluv kapsaminda degerlendirilen tefviz igerikli rivayetleri ise biiyiik
Olclide disarida biraktigr goriilmektedir. Bu baglamda mufavvidaya gore daha asir
gruplar olarak karsimiza g¢ikan Mugiriyye ve Hattabiyye gibi olusumlarin asiri
fikirlerini ihtiva eden rivayetler, Basdirde dahi kendine yer bulamazken,
mufavvidanin goriislerini yansitan rivayetler ise Saduk’a kadar azalarak da olsa
kaynaklardaki yerini muhafaza etmistir.

Kabaca V/XIL. asir ile XI/XVI. asir arasindaki zaman diliminde metin tenkidi
noktasinda ortaya ¢ikan {i¢ farkli yaklasimin séz konusu oldugu goriilmektedir.
Bunlardan birincisi olan, aralarinda Mufid, Murtaza ve T{isi’'nin bulundugu Kurucu
Ustililik donemi alimleri tarafindan benimsenen yaklasimda metne dair niteliklerin,
rivayetlerin degerlendirilmesi, kabul ya da reddinde temel belirleyici faktor olarak
karsimiza ¢ikmistir. Bu baglamda usfili alimlerce kullanilan kilit kavram karinedir.
Buna gore ahad haberler, metne dair Kur’an’a, siinnete, akla, icmaa ve ameli
sohrete uygunluk karinelerinden biri veya birkacina sahip olduklar1 Olgiide
muteber kabul edilmistir. Mezkur kistaslara muhalif olan rivayetlerin ise
reddedilecegi en azindan teorik olarak ortaya konmustur. Kurucu Us{lilik donemi
alimlerince senedin roliiniin tamamen bir kenara birakildig1 sdylenemez. Bilhassa
Tasi tarafindan, ihtilaf halindeki rivayetler arasinda tercihte bulunma baglaminda,
isnada da rol verildigi miisahede edilmektedir. Bu doénemde rivayetler
degerlendirilirken, metne dair niteliklerin senede dair niteliklere 6ncelenmesindeki
en Onemli sebep, kanaatimizce, guluv olgusunun $ii kaynaklardaki rivayetlere

167 56z konusu durumun boyutlarinin tespiti baska bir makalenin konusudur. Bu baglamda &rnek olarak
bkz.: el-Hurr el-Amili, el-Isndageriyye fi'r-reddi ala’s-siifiyye (Kum: Ddru’l-Kutubi’l-Ilmiyye, 1400), s. 124-
125, 138-142.
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kayda deger oranda sirayet etmis olmas: ve bunun farkinda olan ustli alimlerin
rivayetlerin isnadi noktasinda ciddi endiselere sahip olmalaridir.

VII/XII asirda Hille Ekoliiniin yiikselise ge¢mesi ile birlikte artan isnad
vurgusu, metne dair karinelerin, ahad haberlerin degerlendirilmesindeki islevini
azaltmistir. Isnada yonelik vurgunun artmasinda kanaatimizce etkili olan en 6nemli
faktor, Sia’'min Buveyhiler'in V/XI. asrin ikinci yarisindaki yikilisgindan itibaren,
Sunniligi benimseyen iktidarlarin hakimiyetinde varliklarini stirdiirmiis
olmalaridir. Bunun bir sonucu olarak, ilm1 faaliyetlerinde bir duraklama dénemine
giren $ia‘min, ilmi faaliyetlerinde oldukg¢a tiiretken bir durumda olan Siinni
anlayistan etkilenmemis olmasi diisiiniilemez. {lhanlilar ile birlikte yeniden ilmi
ozerklik kazanan $ii alimler, bilhassa hadis usulii alaninda kayda deger bir sekilde
Sinni anlayisin etkisi altinda kaldiklarini gosteren eserler telif etmislerdir.
Dolayistyla Hille Ekolii doneminde isnad vurgusunun artmasi, $ia'nin esinlendigi
ve o zamana kadar $la’'min aksine yetkin {irlinlerini vermis olan Siinni hadis
usuliiniin, isnad merkezli bir anlayisa sahip olmasiyla iliskilendirilebilir.

Hille Ekolii ile baslayan isnad Merkezli Usdliligin, Cebel-i Amil Ekolii
alimlerinden es-Sehidu’s-Sani ile birlikte, metnin bir rivayetin degerlendirilmesi,
kabul ya da reddindeki roliinii neredeyse tamamen ortadan kaldiran farkhi bir
asamaya gectigi anlasilmaktadir. Zira isnada dayali sistemi esas alan Hille Ekolii
alimlerinin, bilgi ifade eden itikadi konulardaki rivayetlere itibarda metni, temel
belirleyici faktor olarak kabul etmeye devam ettikleri, fikhi rivayetlerin
degerlendirilmesinde de azalan bir oranda da olsa metne dair karinelere vurgu
yaptiklar1 goriilmektedir. es-Sehidu’s-Sani sonrasinda ise -istisnalari olmakla
birlikte-, karinelere atifta bulunmak bir yana, karinelere dayali bir degerlendirme
yonteminin itibarsizlastirilmasi yoniinde adimlar atilmistir.
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Use of Textual Criticism in Imami Shia for
Interpretation of Narratives between the 3rd and the 11th
Centuries (9th-17th)"

Peyman UNUGUR*

Abstract

With the emphasis on the importance of textual criticism in the evaluation of
narratives in hadith methodology during the last century, an increasing number of studies
have examined and employed different topics about textual criticism both in Sunni and
Shi'te academic circles. In this context, some studies have focused on the efforts of textual
criticism laid out in the historical process. Yet, a historical analysis investigating the practice
of textual criticism in a detailed way has not yet been done, and the present study hopes to
fill this gap. The Shiite hadith tradition between the III-XI/IX-XVII centuries has been
examined within its different periods, and an overview of the approaches/practices of textual
criticism in each period has been provided. Each historical period has been investigated
through its representative scholars and their work. Consequently, it has been found out that
textual criticism has been practiced by Shiite scholars since the third/ninth century. The
concept of ghuluww (exaggeration) necessitated the practice of textual criticism in the Shiite
hadith tradition, and textual analysis has been employed as a primary approach in the
evaluation of narrations regarding ghuluww. Textual criticism, which was also employed in
the study of narrations concerning figh, lost its popularity after the seventh/thirteenth
century, when a methodology based on isnad began to be more commonly used.

Key Words: Hadith, Shi‘ism/Shiah, textual criticism, ghuluww, Akhbaris, Usulis,
qarinah.

ITI-XI. (IX-XVII) Asirlar Arasinda Imamiyye Sia’sinin
Rivayetleri Degerlendirmede Metin Tenkidi Kullanim1

Ozet

Son bir asirlik siireg igerisinde, rivayetlerin degerlendirilmesinde metin tenkidinin en
az isnad tenkidi kadar onemli olduguna ve tarihi siirecte hadis usuliinde metin tenkidine
gereken 6nemin verilmedigine dair vurgunun artmas1 sonucunda, metin tenkidine y&nelik
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calismalar, hem Siinni’ hem de Sji' ilim cevrelerinde artis gostermistir. Bu baglamdaki
¢alismalarin bir kismini tarihsel siirecte ortaya konan metin tenkidine dair ¢abalarmn tespiti
olusturmaktadir. Sfa’da metin tenkidinin, dénemsel olarak ayrmntili bir sekilde ortaya
kondugu bir ¢alisma ise yapilmamuistir. Bu ¢alismada, III-XI/IX-XVIL asirlar arasindaki siireg
karakteristik 6zelliklerine gore donemlere ayrilarak Sja tarafindan metin tenkidi baglaminda
ortaya konan yaklasim ve uygulamalara dikkat c¢ekilmeye c¢alisilmistir. Tarihsel dénemler,
her donemi en dogru sekilde yansitacak alimler ve eserlerinden olusan oOrneklemler
tizerinden incelemeye tabi tutulmustur. Ulastigimiz veriler Sja’da metin tenkidinin III/IX.
asirdan itibaren, Sji’ alimler tarafindan bagvurulan bir yontem oldugunu gostermektedir.
Guluv olgusu, Sfa’da metin tenkidine erken donemlerden itibaren ihtiyag duyulmasim
beraberinde getirmis, ve tarih boyunca guluv igerikli rivayetlerin ayiklanmasinda metin
tenkidi temel yontem olarak kullanilmistir. Fikhi konulardaki rivayetlerde de yaygin olarak
kullanilan metin tenkidi, VII/XIIL. asirdan itibaren isnad merkezli bir anlayisin hakim
olmasinin ardindan s6z konusu etkinligini kademe kademe yitirmistir.

Anahtar Kelimeler: Hadis, $iilik/$ia, metin tenkidi, guluv, Ahbariler, Usililer, karine.

Introduction

The principal role of the hadiths in the emergence of the Shiite tradition, just
as the role they play in the tradition of Ahl As-Sunnah (the People of Sunnah),
serves as the most significant reason for the need for further studies in this field. Its
approach to the hadiths and specific characteristics of its literature necessitates
profound examination of the Shiite understanding, and its undeniable impact on
the emergence of different disciplines, such as interpretation, figh, and kalam,
requires relevant studies to be furthered without exclusion of those conducted in
the listed disciplines.

Identifying the accuracy and acceptance criteria for narratives is significant
for an examination of the Shiite understanding of the hadiths. Being aware of the
essential criteria for acceptance or denial of a narrative would help us understand
the types of narratives which contributed to the rise of the Shiite tradition. One of
the characteristics peculiar to the Shiite understanding of the hadiths is that the
criticism of isnad (the chain of transmitters), which is a fundamental method to
decide whether to accept or reject a narrative, was first used in a more systematic
way in the seventh Hijri century, which is quite late and only after this period it
was able to gain a central position in the examination of narratives. In other words,
rather than considerations of narrators and chains, textual criteria has become the
determinant in the examination of narratives within the foundation period of the
Shiite understanding of the hadiths. This determinative role of textual criteria has
continued throughout the history of Shiite studies on the hadiths, and reached the
peak of its impact within the last century. Although it is not quite possible to speak
of a systematical and concrete textual criticism in Shiite hadith interpretation,
textual criticism in Shiah is worth studying due to the determinative role of the
criteria about the narrative texts in the interpretation process. As the ultimate aim,
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in order to understand and reveal what textual criticism actually means in Islamic
tradition, as well as in many other issues, this one should also be discussed from a
comprehensive perspective that takes all denominations/schools into consideration,
instead of a Sunni-oriented approach.

Unlike the criticism of isnad, textual criticism, in both Sunni and Shiite
understandings of hadith interpretation, have not gone through a conceptualization
process and its principles have not yet been explained in detail by the guide books
of usul. Therefore, the textual criticism that we analyze within the Shiite perspective
does not correspond to a clearly defined concept. This study aims to identify which
textual issues have an impact on the acceptance or rejection denial of narratives, on
the basis of different periods and scholars who dominated these periods. This study
covers the process between the 3rd-11th/9th-17th centuries. The periods between
the 9th-13th/17th-19th centuries are not included in the study due to the dominant
prevalence of the Systematic Akhbari approach. By nature, this approach prevented
any considerable criticism within the given period. In addition, the period between
the 13th/19th century and today, which can also be termed the modern period,
should be analyzed in a different study/studies due to the dimensions of change
textual criticism has gone through within this period.!

At this point, it may be thought that the analysis could have covered the
process starting from an earlier time. As a response, we can say that as it is
observed in all relevant areas that the emergence of the Shiite understanding of
hadith interpretation was also highly related to the perception of imamate
(leadership). Accordingly, Shiite scholars think that the compilation of the hadiths
ended with the death of the Prophet and continued in the period of the Twelve
Imams. According to the Shiite understanding of imamate, imams have the trait of
infallibility, they undertake all responsibilities given to the Prophet except for
prophecy, and they have been taught the entirety of knowledge revealed to the
Prophet. That is why their words are equal to those of the Prophet. As a result of
this, hadith recording practices were furthered by the Shiites after the Prophet and
throughout the period of the imams. However, the comprehensive works that
compile all studied narratives and the works of criticism of these narratives could
only be initiated in the second half of the third Hijri century. Although it is possible
to find traces of a content-oriented criticism relating to some narratives attributed to
the imams by the ghulat, the current information we have does not allow us to
identify whether a considerable effort was made by the Shiites in the period of the
imams to undertake any textual criticism.

In this study, the term Shiah refers to the school of Imamiyyah or the
Twelvers, which adopts the understanding of the Twelve Imams. Textual criticism,

1 For a published article about textual criticism studies conducted in this period, and for more
information about the topic itself, see: Peyman Uniigiir, Sia’da Metin Tenkidi. Dissertation, A.U.S.B.E.,
2017.
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on the other hand, refers to a method of examination which is based on the criteria
of textual analysis and often conducted in order to reach a decision of accepting or
rejecting a narrative. “Narrating with meaning, qalb, idraj, ziyadah, iztirab
(contradiction), ikhtisar and taqti'a (dissection), revision, distortion and lahn” are
known as the issues encountered in textual examination. However, they cannot be
associated with textual criticism.”?

1. Textual Criticism in the 3rd and 4th Centuries/Segregation of Narratives
Containing Ghuluww

Most parts of this study examine the activities that can be considered to be
textual criticism from the second half of the third Hijri century and the whole of the
fourth Hijri century. Also, it is seen that the efforts of textual criticism in the second
half of the third century and the whole of the fourth century were focused on the
narratives originating from the ghulat. Ghulat is mainly composed of people who
associate themselves with at least one of the Twelve Imams, who are known as the
descendants of the Prophet, in order to legitimize their extremist ideas. Today, it is
understood that they often used the narratives they fabricated in line with their
ideas and attributed them to the imams. The narratives originating from the imams
which contain warnings about the fabricated narratives attributed to them by the
ghulat incidate that there has been an awareness of the ghulat’s narratives since the
early periods.? Criticisms of the Shiite kalam authorities, who lived in the
third/ninth century, against the narratives originating from the ghulat and the steps
taken by the scholars of Qom, the representatives of early period Akhbaris, to
segregate the narratives containing ghuluww include the first studies of textual
criticism conducted by the Ithna‘ashariyyah as a school of thought.

1.1. A General Overview of Factors in the Sources of Narration

The first written Shiite sources of narration are the originals, which were
composed by members of the congregation of the imams. Authors of the originals
compiled the narratives they had heard from their imams in books which can also
be considered to be hadith chapters. It is claimed that the number of the originals
reach up to 400.* The originals have also formed a basis for the comprehensive

2 M. Hayri Kirbasoglu, Alternatif Hadis Metodolojisi, (Ankara: Otto, 2015), p. 182.

3In this context, in a famous narrative, it is mentioned that a friend of el-Mugira b. Said infiltrated Imam
Muhammed Bakar’s (d. 114/733) friends, brought the narrative books he got from them to Mugira, and
that Mugira allowed his extreme ideas to intervene in the words of imams by secretly changing these
books. (Kessl, Ihti al-Ma'rifeti'r-rical, tah. Mustafavi, (Beirut: The Center of Neshari al-a'al al-al-Alame al-
Mustafavi, 2009), p. 241.) In a narration ascribed to Imam Riza (d. 203/818), it has been pointed out that
the narratives of the imams about the coercion and simile were utterly made up by the gulat. (Assembly,
Biharu’l-envar, (Beirut: Muessesetu Mul-Vefa, 1983), III, p. 294.)

¢ Muhaqqiq al-Hilli, Mu'teber, (Qom: Muessesetu Seyyidi’s-Suheda, 1364), I, p. 26.
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sources of narration which were first written at the end of the third Hijri century.
However, only a few of the originals have survived to the present day, and they
contain only a limited number of narratives.®

It can be said that the ideas of the Imami school of theology had not yet taken
shape and emerged as a systematic school within the period when the narratives
were compiled in the originals ¢ and this situation resulted in an enabling
environment for extremist ideas to influence Shiah. In other words, this
environment was full of uncertainties in terms of the perception of imamate and
thus, allowed groups that demonstrated divine or extraordinary qualities to the
imams to express and disseminate their ideas freely,” and the narratives were
inevitably impacted by this movement.

According to Imami Shiah, the basic problems relevant for the ghulat are:
Attribution of divinity to those other than Allah, and incarnation;? attribution of
prophecy to those other than the Prophet Muhammad;® attribution of imamate to
those other than the Twelve Imams;' similitude;! believing in the occultation of
someone other than the twelfth Imam;'? the understanding that implies a lack in
knowledge of Allah (beda);'® believing in someone else’s return as the Mahdi other
than Muhammad ibn Al-Hasan; reincarnation;' tafwidz; ¢ al-ghaib mutallaqa;
7declining responsibilities;'® and distortion of the Qur’an’® and others.?

5For detailed information about the originals, see: Majid Ma'arif, Tdrih-i Umiimi-yi Hadis -bd Riykerd-i
Tahlili-, (Tehran: Intisarat-e Kevir, 1396), p. 241-252; Bekir Kuzudisli, Sia ve Hadis, (Istanbul: Klasik, 2017)
p. 187-224.

6 Metin Bozan, fmdmiyye Sia’simn Imamet Tasavouru, (Ankara: flahiyat, 2007), p. 34. Bozan argues that the
process of emergence was furthered, to a certain extent, even after this period.

7 Hossein Modarressi, Crisis an Consolidation in the Formative Period of Shi’ite Islam, (Priceton-New Jersey:
The Darwin Press, 1993), p. 19-33.

§ Muhammad Jawad Mashkur, Tarih-i Sia ve Firkehd-yi Islam td Karn-i Ceharom, (Tehran: Intisarat-1 Israki,
1379), p. 178. See also: Ashabu’l-Kisa (Ibid, p. 169), Ehl-i Hak (Ibid, p. 170), Bezi'iyye (Ibid, p.171).

9 Mashkur, Tdrih-i Sta, p. 164, 178.

10 Mashkur, Téarih-i Sia, p. 173,

11 Ehl-i Tefrit/Musebbihe (Meskdr, Tdrih-i Sia, p. 170), Bezi'iyye (Ibid, p. 171), Cevaribiyye (Ibid, p. 173),
Cevaribiyye (Ibid, p. 173)

12 Vakife (Ibid, p. 166), Cevaribiyye (Ibid, p. 172)

13 Mashkur, Téarih-i Sia, p. 170-171.

14 Mashkur, Tdrih-i Sia, p. 182. See also: Beyaniyye (Ibid, p. 171)

15 Mashkur, Tdrih-i Sia, p. 170, 171, 179,

16 Mashkur, Tdrih-i Sia, p. 172, 184.

17 The groups that attribute divinity to the imams or believe in tafwidz can be considered within this
scope.

18 Mashkur, Tdrih-i Sia, p. 180.

19 In his “Kur’dn’mn Bilinmeyen Kisimlar1” (The Unknown Parts of the Qur’an), published in Journal
Asiatique in 1982, Garcin de Tassy mentions Surat al-Nurayn, which is claimed to have been removed
from the Qur’an, and provides Dabistan-i Mazahib, which was written in Farsi in the 17th century, as his
reference. In addition, another copy found in India includes Surat al-wilaya, which is also claimed to
have been removed from the Qur'an. However, Mashkur states that each of these so-called chapters is
untrue. Mashkur, Ibid, 154-156; Amir Moezzi, The Divine Guide, (New York, 1994), p. 80.
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Looking at the comprehensive Shiite hadith books, which have been written
since the end of the third Hijri century, we do not see any narrative that attributes
divinity to someone other than Allah, prophecy to anyone other than the Prophet
Muhammad, and reflects ideas, such as reincarnation, which are directly attributed
to the ghulat. However, in these sources, there are a lot of narratives about
extraordinary characteristics, particularly attributed to the imams. Presence of these
narratives, which can also be considered as tafwidz, brings to mind the possibility
that the Imami Shiah may not have shown the same sensitivity for criticizing the
narratives about imamate, which are known to contain tafwidz. 2! Another
presumption of the facts is that narratives with ghali content subsisted in Shiite
sources through narratives of tafwidz.?> Therefore, to identify the ghali elements in
the sources of narration, the narratives released by the mufawwidah should be
particularly taken into consideration.

Modarressi, a modern Shiite author, gives particular importance to the issue
of tafwidz. According to him, the mufawwidah should be analyzed in a different
category than the ghulat, who are noted for deifying the imams. He defines the
mufawwidah as, “the new ghulat” who do not deify the Prophet or the imams, but
attribute deific powers to them, such as having limitless knowledge and control
over the universe. According to the mufawwidah, these powers have been gifted to
them. Therefore, they are not natural but secondary. Modarressi also suggests that
the narrators defined as ghali in the books of rijal are members of the groups of the
ghulat that stayed out of the mufawwidah.? This situation enabled narratives and
thoughts that contain tafwidz to gain a place within Shiah.

Although tafwidz is seen as a problem by Shiite scholars in some aspects,
extremist ideas such as attributing limitless knowledge to the imams are
legitimized as positive tafwidz. Thoughts by Al-Majlisi (d. 1110/1698-99), the author
of a famous book of hadiths called Bihar al-anwar, who followed the way of
Akhbaris but also used Usuli methods in his works, should be mentioned in this
regard so as to have an understanding of the overall Shiite approach about the issue
of tafwidz. In his work, Al-Majlisi created an separate chapter for “Banishment of
Ghuluww”. In this chapter, he divides tafwidz into two categories, namely, positive
tafwidz and negative tafwidz. Negative tafwidz refers to the understanding that

20For discussions of Iranian scholars about whether issues such as occultation, beda, return of the Mahdsi,
which find a common ground for the imami and ghulat, were integrated into the Shiite tradition in its
early or late periods, and more importantly, whether they were adopted with the impact of the
narratives containing ghuluww or not, see: Amir Moezzi, Ibid, p. 129-130; Modarressi, Crisis and
Consolidation, p. 29-31; Nimetullah Safari, GaliyanKavesi" Der Cereyanha”ve Berayjendeha”ta” Payan-i Sede-yi
Sevvom, (Meshed, 1378), p. 361.

21 These narratives suggest extremist thoughts which entrust the control of the universe, the authority to
punish and reward on the Last Day, and those similar to the Prophet Muhammad and the Twelve
Imams.

2 Modarressi, Crisis and Consolidation, p. 33-34.

2 Modarressi, Crisis and Consolidation, p. 23-25; For a similar classification, see: Mohsin Kasimpur,
“Berresi-yi Tahlili-yi Taabir-i Nazir ber Guluv ve Tefviz-i Rdviyan der Menabi’-i Ricdl-i Sfa”, Do
Faslnaime-yi Hadi Pejuhi 5 (1390): 83-87.
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attributes certain powers that belong to Allah, such as to create and to giveth, to the
imams. This is the understanding of the people of ghulat. Positive tafwidz, on the
other hand, is defined as a handover of the responsibilities in religious affairs from
the Prophet to the imams, and thus they should be accepted.?* Al-Majlisi tries to
identify the limits of tafwidz in his work using different narratives that do not
contain extremism. According to this identification and the given narratives,
knowing all languages spoken on earth is a requirement for imamate and it can be
considered within the scope of positive tafwidz. Similarly, the suggestion that
imams have been authorized by Allah to decide what is halal (lawful) or haram
(unlawful) just like the prophets is also regarded as a matter of this type of
tafwidz.?> Another narrative mentioned by Al-Majlisi under this title is one of the
most significant narratives which actually corroborates the idea of negative tafwidz
through its content. According to a narrative from Muhammed ibn Sinan 26(d.
220/853), who is indicated to be a member of the ghulat, Allah had created the
Prophet, Ali, and Fatimah two thousand years before all other creatures and they
witnessed the entire creation process of everything. And then Allah authorized
them to judge and control everything and decide what is halal and what is haram.?
At this point, it is understood that Al-Majlisi interprets the control mentioned in
this narrative as the control over religious affairs and thus, regards this narrative as
accurate. Moreover, he argues that the understanding of imamate given in this
narrative is the midway point between the overstatement (idea of the ghulat) and
the understatement (idea of the muqassirun). Mugqassirun refers to the scholars of
Qom and some kalam authorities. Al-Majlisi denounces some kalam authorities and
narrators for understating the characteristics of the imams. According to this, the
mugqassirun regarded a number of siqa narrators as weak because of their
narratives about the imams, which claim that they are faultless and have the
knowledge of everything that has happened and will happen. Al-Majlisi’s
considerations about the narratives transmitted by Muhammad ibn. Sinan indicate
that he limits the authority given to the imams to religious affairs, and has a
different perception of imamate in ontological terms. Moreover, he does not
criticize the information mentioned in the narrative, suggesting that the imams had
a different story of creation. On the other hand, the aforementioned points he
suggests while criticizing narrators and kalam authorities, indicate that he supports
an understanding that attributes the knowledge of everything to the imams.

24 Al-Maijlisi, Bihaiu'l-envar, XXV, p. 209-212.

25 Al-Majlisi, Bihdr, XXV, p. 199-201.

26 Jbn al-Ghada ‘ir1, Rical, (Qom: Daru’l-hadis, 1422), p. 92; Kashshi, Ihtiyaiu ma’rifeti’r-rical, inv. Hasan al-
Mustafawi, (Lebanon: Merkezu nesri asari’l-allame el-Mustafavi, 2009), p. 504; Al-Najashi, Rical, (Qom:
Muessesetu’n-nesri’l-Islami, 1429), p. 328.

27 Al-Kulayni, Kdfi, (Tehran: Daru’l-kutubi’l-Islamiyye, 1363). I, p. 441.

28 Al-Majlisi, Bihdr, XXV, p. 209. At this point, it is understood that he refers to the kalam authorities who
were actively involved in studies before the emergence of the systematic movement of Usulis.
Accordingly, the Usuli understanding that emerged after Al-Mufid accepts the idea that the imams were
exempt from both sins and mistakes as an essential principle of the religion.
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These narrations by Al-Majlisi include another significant dimension in terms
of the topic we are discussing. By referring to the muqassirun, Al-Majlisi points out
that the criticisms of these kalam authorities and narrators against the narratives
originating from the ghulat is rather content-oriented. According to Al-Majlisi, they
regarded a lot of narrators as weak based on the problematic content narrated by
them. In our opinion, these suggestions can be considered to be strong evidence
indicating that the reliability of the chains were identified through the content
during the early periods.

The consistency between the content of written sources from the early period,
which are available today and referred to by the ghulat, and the narratives of Shiite
sources that contain tafwidz, is another significant topic for our discussion. Today,
we have two different books representing the ghali understanding and these books
are known to have been written in the second century. A handwritten copy of Umm
al-Kitab was found at the beginning of the last century and most of the scholars
studying on the book accepts it to have been written in the second Hijri century.?
This book contains the answers given by Imam al-Bagqir to the questions asked by
Jabir al-Ju’fi and the other scholars.? The other book is the one consisting of the
answers given by Ja'far al-Sadiq to the questions from al-Mufaddal ibn Umar al-
Ju’fi, who is known to be a student of his.?! This book is called, Kitab al-haft wa’l-
azilla or Al-Haft al-shareef and it is composed of the doctrines of Batiniyya, which
form the basis of the Isma‘ilism and Nusayriyah sects.?> Although the general
consensus is that these books were compiled in the second Hijri century, the
changes that have occurred within the historical process to the copies we have are
open to discussion.®® However, it is possible to say that Kitab al-haft wa'l-azilla
provides a general framework for the ideas about tafwidz as well as appropriate
content for us to study. In this regard, the common issues seen in both Kitab al-haft
and the narratives presented in the fundamental sources of Shiah include; the
suggestion that Allah had created souls of the imams two thousand years before the
other creatures, and these souls were praying for Allah around the ninth heaven3;

29 Turkish translation: Ismail Kaygusuz, (Demos, 2009). For more information about the book, see: Halm,
Shiism, trans. Janet Watson, (Edinburgh: Edinburgh University Press, 1991), p. 157; Daftary, Sii"Islam
Tarihi, trans. A. Fethi Yildirim (Istanbul: Alfa-Tarih, 2016), p. 67; Stephanie Haught Wade, The Umm Al-
Kitab: A Study In Syncretism (Postgraduate Thesis, University of Arkansas, 1990), p. 7.

3 For more information about the revelation of this text at the beginning of the 20th century and the
process of publishing in different languages, see: Sean W. Anthony, “The Legend of ‘Abdalldh ibn Saba’
and the Date of Umm al-Kitab”, Journal of the Royal Asiatic Society 21/1 (2011): 2-4.

31 Muhammad ibn Sinan, who was a follower of al-Mufaddal ibn Umar, is considered to be the author of
this book. Al-Najashi mentions a book, titled Al-Adilla, which is attributed to him: Ricdl, p. 328.

32 el-Heftu's-serif, inv. Mustafa Ghalib, (Beirut: Daru’l-Endelus, 1977). For considerations about the book,
see: Daftary, Sii'lslam Tarihi, p. 237-240.

3 For a chapter-based date identification of Kitab al-haft wa'l-azilla, see: Mushegh Asatryan, Heresy and
Rationalism in Early Islam: The Origins and Evolution of the Mufaddal-Tradition (PhD Dissertation, Yale
University, 2012), p. 239-241.

3 Kitdbu'l-heft, p. 68, 181.
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birth stories of the imams which are different from other humans®; other similar
narratives that attribute ontologically different characteristics and superiority to the
Twelve Imams, and claim that the imams could speak all languages spoken on
earth’; the suggestion that the ninth heaven is placed on water, and this water is
associated with the infinite knowledge the imams have?¥; the suggested fact that the
imams have Allah’s hidden treasures of knowledge®; and other similar narratives
about the scope and source of the knowledge the imams have.

In light of the aforementioned information, we will initially examine the
efforts by narrators and kalam authorities in the period between the third/ninth and
the fourth/tenth centuries to criticize the ghali considerations and narratives based
on their content, as also mentioned by Al-Majlisi.

1.2. First Cases of Criticism About Narratives Originating From the
Ghulat/Mufawwidah

Under this title, we will analyze the Shiite kalam authorities and the early
period Akhbari scholars, who were rather interested in the narratives containing
ghuluww that emerged as a result of the intensive work of the ghulat sects in the
second/eighth and the third/ninth centuries. In this respect, we try to identify
whether scholars from these two groups have undertaken considerable works of
textual criticism regarding these narratives, and to reveal the essence of identified
works. The analysis has been based on the narratives about the knowledge of the
imams. The scholars whose approaches are analyzed in this study lived during the
third/ninth and the fourth/tenth centuries, a period when the school of the
Twelvers/Imami and the other Shiite sects prominently differed from each other.

1.2.1. Criticism of Narratives Containing Ghuluww About the Knowledge
of the Imams by Shiite Kalam Authorities

Narratives about the source and scope of the knowledge of the imams stand
out as the most manipulated area by the ghulat in terms of fabricated hadiths,
which were used to attribute posthuman characteristics to them. The narratives
provided in Shiite sources which contain warnings for the imams also corroborate
this suggestion. One of these narratives states that Ja'far al-Sadiq warned his
companions about those attributing characteristics such as the knowledge of
everything that has happened and will happen on earth, or having control over the
entire universe to him by saying, “May Allah damn those narrating something we
have never said as if we have”¥. In another narrative, it is suggested that someone

35 Kitdbu'l-heft, p. 87-90.

36 Kitdbu'l-heft, p. 68.

37 Kitdbu'l-heft, p. 79.

38 Kitdbu'l-heft, p. 80-81.

3 Al-Sadugq, I'tikadat, (Qom: Peyam-e Imam Hadi, 1391), p- 109.
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comes to Ja'far and tells about the words narrated by others about him. According
to these rumors, the imam knows the numbers of all raindrops, stars, leaves on all
trees, as well as the amount of water in the seas and the soil on earth. In response,
Ja'far states that these are impossible and only Allah can have such superior
knowledge.*

It is observed that the narratives regarding the source and scope of the
knowledge the imams had, and those containing ghuluww have formed a basis for
criticism of scholars from other sects against Shiah since the third Hijri century. A
narrative mentioned in Basa’ir of Al-Saffar also confirms this fact. According to this
narrative, which is narrated by Ali, he never went to bed before learning the
revelations about halal, haram, sunnah, commandments and prohibitions, and
what and who they target, from the Prophet in person. Until this point, this
narrative does not differ from the others mentioned in Basa'ir in terms of the
knowledge of the imams. However, the rest of this narrative provides historically
significant information. Adherents of Mu ‘tazila denied this narrative when they
heard and claimed that it was something impossible that they were always together
in the same place. Shiite Muslims informed Zayd ibn Ali, who is the narrator of this
statement, about this opposition.*! In response, Zayd reminded them of the days the
Prophet and Ali were in separate places and states that the Prophet taught the
knowledge revealed in the days they were separated to Ali when they came
together and asked them to deliver this information to the adherents of Mu ‘tazila
who opposed this narrative.*?

Although there is no trace of a critical approach against Imami Shiah in this
narrative, the other information given in the same narrative confirms a considerable
interaction between Imami Shia and Mu ‘tazila in the second half of the third Hijri
century, when Basa'ir was written. Secondly, based on the information given in this
narrative, regardless of any actual criticism from Mu ‘tazila, it can be concluded that
there was a critical attitude toward the approach of Imami Shia and the narratives
that formed a basis for this approach. Moreover, the Shiite Muslims were confused
about this issue.

Fadl b. Shadhan (d. 260/874) and Ibn Qibba al-Razi (d. 319/931) are among
the scholars who responded to the criticism against Shiah through rejections or
other types of academic works. According to a modern author called Bayhom, the
fact that the kalam authorities, who constituted a major school of Shiah in the pre-
occultation period, considered sources other than the Prophet as ghuluww, and

40 Al-Majlisi, Bihdr, XXV, p. 179; Muhammad Hasan al-Ahmadi, “Galiyan ve Endise-yi Tahrif-i Kur’'an”,
Uluin-e Hadis 2/52 (1388): 192. For some criticism by modern Shiite authors about narratives containing
ghuluww regarding the knowledge of the imams, see: Nematollah Salehi Najafabadi, Guluv, (Tehran:
inti§érét—e Kevir, 1384), p. 14-15; Hashim Maruf al-Hasani, el-Mevzuat fi'l-dsiri ve'l-ahbdr-arz ve dirdse-,
(Beirut: Daru't-taaruf li'l-matbtat, 1987), p. 260-261.

41 Zayd ibn Ali, the narrator of this information, is the brother of Imam al-Baqir, who is the founder of
the Zaidiyyah sect and the fourth imam of the Imami Shiah.

42 Al-Saffar, Basairu’d-deracat, inv. Hasen Kucebagi, (Tehran: Muntesjratu’l- a‘'lemi, 1404), p. 217.
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criticized relevant narratives in terms of textual properties.® One of these
authorities, al-Fadl b. Shadhan (d. 260/874), responded to the criticism addressed by
Ahl Al-Sunnah against Shiah about the source of the knowledge the imams had in
his work, el-Iddh li'r-reddi fi sdiri’l-firak.

Al-Fadl b. Shadhan discusses the criticism against the knowledge of the
imams in a chapter about Sahifah Alawiyyah, which is a book claimed to have been
written by Ali. According to this, Sunni scholars blame Imami Shiah for accepting
the deific inspiration as a source of the knowledge the Prophet’s family had besides
his teachings. They claim a narrative about Ali to be the basis of this claim. This
narrative states that Ali could comprehend the revelation of Allah only through an
understanding taught by Him and this understanding can be nothing but His
inspiration. ¥ After mentioning this narrative, al-Fadl emphasizes that the
information provided is not supported by Shiah. As evidence, he cites another
narrative claimed to have originated from Ali. According to this narrative, Ali
stated that there is nothing (no source of knowledge) they had but Allah’s
revelation and the Sahifah. According to al-Fadl, this narrative refers to the fact that
the imams only had the book revealed by Allah, which contains everything human
beings need in their daily lives, and the Sahifah, which is an interpretation of this
book. Al-Fadl also suggests that Sahifah was a corpus composed of 100 volumes in
which the Prophet Muhammad presented every necessary piece of information
about halal and haram to Ali, and it was inherited to the imams after Imam Ali. He
also argues that Sunni Muslims did not accept this fact.*>

From this suggestion from al-Fadl about the criticism made by Sunni
scholars, where he clarifies his view of the knowledge the imams had, we can
understand that he accepted the teachings of the Prophet Muhammad as the only
source of knowledge for them. The fact that Al-Fadl mentions an untrue narrative
referred to by Sunni scholars to Ali shows that some of the pre-occultation
narratives about the nature and source of the knowledge the imams had are
inconsistent narratives. Therefore, it is understood that Al-Fadl not only reveals his
attitude toward these kinds of narratives, but also responds to the criticism made
by Sunni scholars. It can also be suggested that he does not accept the narratives
which claim that the imams received inspiration and/or revelations about the ghaib
(the unseen) because of their content.

Ibn Qibba al-Razi is another Shiite kalam authority who responded to the
criticisms from the adherents of Zaidiyyah, generally about the narratives
originating from the ghulat, and specifically those about the knowledge of ghaib

4 Tamima Bayhom-Daou, “The Imam’s Knowledge and The Qur’an According to al-Fadl b. Shadhan al-
Nisabtiri”, Bulletin of the School of Oriental and African Studies, 64/2 (2001): 190.

4 However, this narratives cannot be found in Shiite sources today.

45 Al-Fadl b. Shadhan, el-ldih li'r-reddi fi sdiri’l-firak, inv. Jalal al-Din al-Husayni al-Urmawi, (Beirut:
Muessesetu’t-Tarihu’l-Arabi, 2009), p. 460-464. Al-Fadl’s approach, which rejects these narratives,
accepts the possibility that the Prophet Muhammad might have guided Ali to write an 100-volume
corpus during his prophecy of twenty-three years full of sufferings.
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attributed to the imams. The rejection, authored by Ibn Qibba against the
aforementioned sect of Islam, was narrated by Al-Saduq in Kamal Ad-Din.*
According to Ibn Qibba, the reason for the increase in the number of narratives
containing ghuluww is that lesser known narrators of the time were taken as
references for narratives due to husn al-dhan (good opinion). The imams received
complaints due to the increasing severity of this situation and as response, they
ordered their companions to take only the narratives of consensus into
consideration. However, they did not obey this order and continued the
conventional practices. It was not possible for the imams to know everything added
to their narratives. Because, they did not have the knowledge of ghaib. There is no
question regarding the accuracy of the narratives about imamate, as all of them are
considered mutawatir. Accordingly, all controversial issues are associated with
khabar al-wahid. Khabar al-wahid does not provide any information and could
either be true or untrue.#

The information narrated by Ibn Qibba depicts this situation in a more clear
way. According to this information, he explicitly accepts the existence of narratives
which pose a source of criticism against Zaidiyyah, propounds that they cannot be
accepted due to their content mentioning the ghulat as the origin, and suggests
presenting these narratives for consensus as a method for clarification. This is
sound evidence which indicates a critical attitude adopted towards the narratives
circulated among Shiah in a fairly early period, and the content-oriented approach
seen in this attitude.

1.2.2. The School of Qom and Ghuluww-Oriented Textual Criticism

Qom, which is considered to be the most operative Shiite center of Islamic
sciences of the third/ninth and the fourth/tenth centuries, is the first city in Iran
where the Shiite understanding gained dominance. The Ash‘arites, an Arabic tribe
originally from the Yemen area, settled in Qom and had a significant influence on
the propagation of the Shiite understanding in this region after being relegated
from Iraq by the Umayyad Caliphate for being followers of Ali and playing active
roles in rebellions. It is also suggested that eleven people from the Ashari family,
who migrated to Qom at the beginning of the second Hijri century, were
companions of Imam al-Baqir and al-Sadiq and initiated the hadith studies in the
region.®® Today, it is understood that Qom has served as a shelter for Shiite scholars
escaping from the pressure of the Umayyad Caliphate and become the center of
compilation (of hadiths) for Shiah. It is thought that narratives from the imams
were first brought together in Qom and then those originating from the ghulat were

46 Al-Saduq, Kemalu'd-dinve tamaimu’n-ni’me, (Beirut: Mensuratu’l-a’lemi, 1991), p. 98-125.

47 Al-Sadugq, Kemalu’d-din, p. 112.

4 Suheyla Piruzfer, Muhammed Mehdi Aciliydne Mafiik, “Hanedan-i Eg'ari ve Te’sir-i an ber Siyer-i
Tahavvul-i Mekteb-i Hadisi-yi Kum”, Hadis Pejithi 3/5 (1390): 8; Habip Demir, Horasan'da $ﬁlik—fmn’da
Stiligin Tarihsel Kokenleri, (Ankara: Otto, 2017), p. 103-104.
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eliminated during the compilation process. The first two of the al-Kutub al-Arba ‘ah
(the Four Books) are al-Kulayni's® (d. 329/941) Kitab al-Kafi and Al-Saduq’s (d.
381/991) Man la yahduruhu al-Faqgih. Both of them are considered to be the most
important Shiite scholars raised in Qom.*

There are a number of interesting facts which support the suggestion that the
Qom scholars adopted an uncompromising attitude toward the ghali narrators.
Among those includes facts such as, allowing others to kill those having ghali
thoughts or expelling them from Qom, as well as intellectual activities such as
writing rejections for ghali ideas. Al-Najashi mentions a number of relevant books
in Rijal, which were written for this purpose but have not survived to the present
day.”! In this way, they must have tried to build barriers against the narratives
originating from the ghulat by exposing ghali narrators of the time together with
their ideas.

Two modern Shiite authors, namely, Modarressi and Kadivar, attach
relatively higher importance to this attitude of the school of Qom toward the ghali
narrators. According to them, the claims suggesting that the imams had the
knowledge of ghaib, that they were entrusted by Allah, and those attributing purity
to them were rejected by the scholars of Qom for being extremist ideas.? One of the
most significant points taken as reference by Modarressi and Kadivar for this
consideration were that the early period Akhbaris considered sahw an-nabi within
the scope of ghuluww, and Al-Saduq mentions a relevant narrative in Man Ia
yahduruhu al-Faqih, which is followed by a statement from his teacher, Ibn al-Walid,
who says, “the first degree of ghuluww is to reject sahw an-nabi” .5

It is clear that the precautions taken by the scholars of Qom against the
ghulat and the tafwidz authorities indicate intolerance against extremist ideas.
However, whether these precautions completely annihilated the idea, especially
that of the scholars of Qom, alleging a superhuman prophet (as argued by
Modarressi and Kadivar) or not, should be discussed in an independent study. To
determine this, we will examine the place of the narratives about the knowledge of

4 Al-Kulayni was a member of Qom’s population and the fact that 80 percent of the narratives in Kitab
al-Kafi were directly, and 10 percent indirectly, narrated by the Qom community proves his association
with the school of Qom. For the information provided by Jafarian about Al-Kulayni’s sources of the
narratives, see: Rasul Jafarian, Tarih-i Teseyyu’ Der Iran Ez Agaz Ta"Karn-i Dehom-i Hicri, (Qom, 1375), I, p.
209.

50 Ali Zuhayr as-Sarraf, “Medresetu Kum er-rivai fi muvaceheti’l-gulat”, Mecelletu Merkezi Dirdsiti’l-Kiife
1/34 (2014): 31-32.

51 Najashi, Ricdl, p. 177, 354, 448.

52 Modarressi, Crisis and Consolidation, p. 41-42; Muhsin Kadivar, “Kiraat-e Feramus Sode”, (1385),
http://kadivar.com/?p=238 .

53 Al-Saduq, Men la yahduruhu'l-fakih, (Qom, 1404), I, p. 358-360. However, it is not possible to claim that
we have the necessary evidence to prove that the other scholars of Qom, except for Al-Saduq and his

teacher, Ibn al-Walid, accepted the phenomenon of sahw an-nabi or associated those who rejected it with
ghuluww. Therefore, we cannot say that what Modarressi and Kadivar attribute to the scholars of Qom
is accurate.
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the imams in Saffar’s Basa'ir al-darajat, Al-Kulayni’s Al-Kafi, and the works covering
Al-Sadugq's narratives regarding faith and theological issues.

Criticisms of Narratives Containing Ghuluww About the Knowledge of
the Imams

Muhammad b. al-Hasan al-Saffar al-Qummi (d. 290/903) is one of the earliest
scholars of Qom and an author of a comprehensive book of hadiths. Looking at the
content of this book, it is understood that he wrote Basa'ir al-darajat, which consists
of forty chapters and begins with an introduction, to bring together the narratives
about the traits of Ahl al-Bayt. Narratives about the knowledge of the imams in
Basa'ir can be divided into four categories according to their sources. These sources
mentioned in different narratives are; the Qur’an, teachings of the previous
prophets, and the knowledge narrated from the Prophet Muhammad in form of
text, a book written by Fatima based on the Jibr1l’s teachings (Book of Fatimah), and
the revelations or inspiration. The narratives about the knowledge of the imams
given in Basa'ir include those considered as having originated from the early ghulat
period alleging that the imams had the knowledge of ghaib, they continuously
received divine inspirations besides the teachings of the Prophet Muhammad®,
which were considered as having originated from the ghulat in the early period by
Shiite kalam authorities, as well as the narratives alleging that the imams had been
created two thousand years before all other human beings and were gifted the
knowledge of everything, and others similar to these which were consistent with
the early period mufawwidah sources of the ghulat. This can be regarded as an
indicator of the fact that not all recognized Shiite scholars of Qom maintained a
distance from the ghulat and the narratives containing ghuluww. On the other
hand, the fact that al-Saffar, as a prominent scholar of Qom, used narratives of the
ghulat a lot in his book shows that he did not attempt to criticize the content of
these narratives.>

In order to understand whether Al-Kulayni has a significantly different
approach from Al-Saffar toward ghali narratives, it would be useful to make a
comparison between the narratives about the knowledge of the Imams.

In al-Kafi, there are around 348 narratives which are directly or indirectly
relevant to the knowledge of the imams. These narratives and issues explained
therein can be listed as follows: The imams had the knowledge of the earth and the
sky and they could speak about the ghaib;% they got information from the angels;
they could recognize their followers by face;* they had the knowledge of

54 Al-Saffar, Basdir, p. 118-121.

55 Al-Saffar, Basdir, p. 268-272, 356-358, 361-364.

% For an isnad-oriented analysis and criticism of the narratives about the knowledge of the imams, see:
Kuzudisli, Sia ve Hadis, p. 226-252.

57 Al-Kulayni, Kdfi, I, p. 173.

58 Al-Kulayni, Kdfi, I, p. 175-176.

% Al-Kulayni, Kdfi, I, p. 184.
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everything about the future of other people, including deaths and births and
everything that had happened or would happen until the day of judgment;® the
Prophet and the imams could see the practices of other people and were aware of
them;¢' they had a written list of the adherents of Shiah;® they could have the
knowledge of the earth and the sky, and everything that had happened and would
happen only through the knowledge of the Qur’an;® they had al-Jamia, which
includes the knowledge of halal and haram, al-Jafr, which contains the all the
knowledge of all the prophets and scholars who had ever lived, and the Book of
Fatimah, which contains the knowledge of everything that will happen in the
future;* they were presented with the knowledge of everything that would happen
that year in each Laylat al-Qadr;® their knowledge increased every Friday night;%
Allah informed the Prophet Muhammad and the imams of everything He
ordained;# the imam asked Allah about everything related to ghaib and He
revealed what they asked of them;% they knew the number of all deaths;® they
were informed of or received an inspiration about everything they needed to
know;” they had the knowledge of the essence of all creatures and everything on
earth and in the sky in virtue of the ruh al-qudus (holy spirit), and thus were
protected from mistakes and ignorance;” they could answer every question,
understand every languages spoken by human beings and animals;”?> as well as
what was in their minds, and their intentions;” they were gifted with the entirety of
knowledge revealed by Allah as soon as they were born;”* they also learned
practices of all creatures by virtue of a column raised in front of them after birth;”
all souls were presented to the imams before creation, and thus they could
recognize their adherents.”

Therefore, it is evident that narratives that reflect the understanding of
ghuluww are consistent with those mentioned in al-Basa’ir and there is no critical
approach that excludes any of these narratives. It is, for sure, not a coincidence that
in chains of a majority of these aforementioned narratives, the narrators regarded to

s Al-Kulayni, Kafi, I, p. 197-225.
61 Al-Kulayni, Kafi, I, p. 219-220.
02 Al-Kulayni, Kifi, I, p. 224.
03 Al-Kulayni, Kdfi, I, p. 229.
6 Al-Kulayni, Kafi, I, p. 238-240.
05 Al-Kulayni, Kifi, I, p. 247.
¢ Al-Kulayni, Kdfi, I, p. 254.
7 Al-Kulayni, Kdifi, I, p. 256.
8 Al-Kulayni, Kdfi, I, p. 257.
© Al-Kulayni, Kdfi, I, p. 259.
70 Al-Kulayni, Kifi, I, p. 264.
7t Al-Kulayni, Kifi, I, p. 272.
72 Al-Kulayni, Kif, I, p. 285.
73 Al-Kulayni, Kifi, I, p. 343-345.
74 Al-Kulayni, Kifi, I, p. 385-387.
75 Al-Kulayni, Kifi, I, p. 387.
76 Al-Kulayni, Kifi, I, p. 438.
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be from the ghulat or mufawwidah by Shiite sources were mentioned. In this
respect, among the narratives provided in Usul al-kafi and listed above, those
alleging that the imams had the knowledge of ghaib;” that they could recognize
their adherents by face;”8 that they had the knowledge of everything that would
happen to others, including deaths and births, and everything that had happened
and would happen until the day of judgment;” that they were presented the
knowledge of everything that would happen that year in each Laylat al-Qadr;® that
their knowledge increased every Friday night;® that they had the knowledge of the
essence of all creatures and everything on earth and in the sky in virtue of the ruh
al-qudus, and thus were protected from mistakes and ignorance;® that they were
gifted with the entirety of the knowledge revealed by Allah as soon as they were
born;8 that they also learned the practices of all creatures by virtue of a column
raised in front of them after birth;% that all souls were presented to the imams
before creation, and thus they could recognize their adherents,$ were narrated by
those noted for ghuluww and had consistent content with the ghali opinions
presented in Kitab al-haft wa'l-azilla.

What is important for our study is that these instances support the opinion
that Al-Kulayni did not adopt an attitude that takes the criteria of accuracy into
account while compiling the narratives in the originals. It is also understood that al-
Kafi, or the chapter which contains narratives about faith, is not different from al-
Saffar’s al-Basa’ir in terms of the ghali content. On the other hand, it seems
impossible to say that as a prominent scholar of the Qom school, which is noted for
its struggle against the ghulat, Al-Kulayni was rather successful in the identification
and segregation of extremist opinions embedded in the narratives. Therefore, this

77 Al-Kulayni, Kifi, 1, p. 353. About Ahmad b. al- Husayn b. Said b. Hammad b. Said b. who were
mentioned in the chain, Ibn al-Ghada‘ir1 (Ricdl, p. 40-41), Al-Najashi (Ricdl, p. 77-78), and Shaykh Tusi
(Fihrist, p. 65) report the narratives showing his ghulat origins.

78 Al-Kulayni, Kifi, I, p. 184 (Muhammad b. Jumhur was also mentioned in the chain and regarded as
having ghali opinions and being corrupt in terms of sectarianism. Ibn al-Ghada‘iri, Ricdl, p. 92; Najashi,
Rical, p. 337).

7 Al-Kulayni, Kafi, I, p. 197 (Sahl b. Ziyad, as mentioned in the chain, was regarded as corrupt (fasid) in
terms of the act of narration, and the religion as a whole: Ibn al-Ghada ‘ir1, Ricil, p. 66-67; Najashi, Ricil,
p. 185).

80 Al-Kulayni, Kdfi, I, p. 247 (Sahl b. Ziyad is mentioned in the chain).

81 Al-Kulayni, Kafi, I, p. 254 (Mufaddal b. Umar is mentioned in the chain as superior in rhetoric and
sermon: Ibn al-Ghada‘iri, Ricil, p. 87; Kashshi, Ricdl, p. 331-340; Najashi, Ricdl, p. 416).

82 Al-Kulayni, Kdfi, I, p. 272 (In the chain, Muhammad b. Sinan is noted as being a liar and fabricating
hadiths: Ibn al-Ghada ‘iri, Ricdl, p. 92; Kashshi, Ricil, p. 504; Najashi, Ricdl, p. 328).

8 Al-Kulayni, Kafi, I, p. 385-387 (Muhammed b. Sulayman ad-Daylami, as mentioned in the chain, is
noted for being a weak reference and having extremist views, as well as being corrupt in terms of
sectarianism: Ibn al-Ghada ‘i1, Ricdl, p. 91).

8¢ Al-Kulayni, Kdfi, I, p. 387 (In the chain, Muhammd ibn Sa'dan is noted as a follower of ghuluww for
having extremist ideas: Ibn al-Ghada‘iri, Ricil, p. 90).

85 Al-Kulayni, Kdfi, I, p. 438 (Salih ibn Sahl, as mentioned in the chain, is noted for being ghali, a liar, and
a fabricator of hadith: Ibn al-Ghada‘irl, Ricdl, p. 69. A narrative from Kashshi corroborates this idea:
Kashshi, Ricdl, p. 350).
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finding invalidates allegations of those attributing the absence of a compilation for
mawda‘ (fabricated) hadiths in the early periods of Shiah to a movement of
segregation maintained by the authors of major hadith collections led by al-
Kulayni.

As another significant figure in the early period, Akhbarism, Al-Saduq (d.
381/991) had a distinctive character compared to previous Akhbari scholars. He did
not take narration as the basis for most of his works but tried to systematize the
Imami understanding, and adopted a realistic approach in this regard. Although
the main content of his works is composed of narratives, he differs from the general
Akhbari attitude, which accepts literal meanings of narratives without questioning,
with his distinctive explanations, particularly in terms of the interpretation of
narratives. It is also seen that Al-Saduq expresses his critical approach against
extremist ideas and narratives in a more explicit way. In the introductory chapter of
al-I'tigadat, which is known as the first well-structured work of Shia that explains
the belief of Immami, he denounces the understanding of similitude-corporeality,
bases his opinions about tawhid upon verses of the Qur’an, and expresses that any
other understanding from that framework is insufferable and the narratives that
support such understandings are fabricated. Accordingly, he thinks that any
narrative that is inconsistent with the Qur’an is untrue, even when mentioned in
the works of the Shiite scholars.® This principle corresponds to a fundamental
criterion of textual criticism, which is reference to the Qur’an.

As he travelled to and stayed for a while in Baghdad, it is highly possible that
al-Saduq had the opportunity to be acquainted with the opinions of the school of
Mu‘tazila in Baghdad. Accordingly, Newman regards his view as mentioned in al-
Tawhid, which opposes the understanding of similitude and his emphasis on
certain values such as tawhid and justice, as a reflection of the influence of
Mu ‘'tazila.®”

The examples which indicate Al-Saduq’'s reference to the concept of
interpretation within the scope of the narratives about the knowledge of the imams
are significant for our subject matter. A narrative in his Ma’ani al-akhbar, which
widely addressed the speech delivered by the eighth imam of Shia, Ali ar-Rida (d.
203/819), in a mosque in Merv, talks about the characteristics of the imams. The
narrative, which also discusses the knowledge of the imam, emphasizes that the
imam should have everything he needs in order to show others the true path to
follow. According to this narrative, the Imams should be able to answer questions
about the future and understand all languages spoken by human beings.% Al-
Saduq narrates this information but also states that this knowledge should be

86 Al-Sadugq, ["tikadat, (Qom: Peyam-i Imam HAdji, 1391), 3-4.

87 Andrew ]. Newman, “The Recovery Of The Past: Ibn Babawayh, Baqir Al-Majlisi And Safawid
Medical Discourse”, Journal of the British Institute of Persian Studies 50 (2012): 111.

88 Al-Saduq, Maini’l-ahbir, (Beirut: Daru’l-ma’rife, 1979), p. 95-102.
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limited in some aspects. According to him, the knowledge of the imam should be
derived from the teachings of the Prophet. And they were taught everything they
needed by him before his death. Also, it is not possible for imams to receive divine
revelations after the Prophet’s death.® In essence, many narratives transmitted by
Al-Saduq constitute evidence showing that he sees no harm in attributing a vast
amount of knowledge to the imams, as long as it has been conveyed by the Prophet.
According to the aforementioned narrative, the imams had a list of their followers
and enemies up until the day of judgment, they also had a 35 meter long al-Jami’a,
which contained human beings’ every need until the day of judgment, and the big
and small al-Jafr, which was written on a piece of leather and described every
single judgments in Islamic figh.%

At this point, Al-Saduq states that the imams did not receive any direct
revelation from Allah, either in order not to place them in a position equal to
prophets, or to close the door to this understanding for some extremist opinions
based on the characteristics attributed to the imams. Accordingly, the editor Ali
Akbar Ghaffari feels the need to express his dissent to this suggestion and states in
a footnote that his words contradict a number of extant narratives regarding this
subject.®! Looking at the narration of the aforementioned statement from Ibn
Qibba®2, we can say that Al-Saduq implicitly accepted the fact that the imams
cannot have the knowledge of ghaib, or at least took up a position against the
narratives that he associated with the ghulat and the mufawwidah.

It is seen that Al-Saduq, who tries to limit the knowledge of the imams to the
teachings of the Prophet Muhammad on one hand, cites the narratives alleging that
they received the knowledge of ghaib in sources other than from the Prophet
himself. The narrative mentioned in Kamal al-din, al-Basa’ir, and al-Kafi, alleging that
the knowledge of everything that would happen in a year was revealed to the
imam of the time, can be cited as an example to this.?® There are narrative
containing ghuluww in different works of Al-Saduq. Some of the narratives from
al-Mufaddal ibn Umar, who is regarded as a significant representative of the
mufawwidah, can also be cited as examples in this context. The imams’ different
stories of creation, and being presented to the other creatures as prominent servants
of Allah,® the extraordinary births of Ali and Fatima®, and the narratives about the
allegation that souls of innocent people had been created a few thousands of year
before the others are among them.?%

8 Al-Saduq, Madni’l-ahbir, p. 102.

9 Al-Saduq, Maini’l-ahbir, p. 102-103.

91 Al-Saduq, Maini’l-ahbir, p. 102.

92 Al-Saduq, Kemalu'd-din, p. 112.

93 Al-Saduq, Kemalu’d-din, p. 305.

% Al-Saduq, Kemdlu'd-din, p. 240; Uyunu ahbaii’r-Riza, inv. Husayn al-A'lami, (Beirut: Muessesetu’l-
A’lemi, 1984), II, p. 61; Madni’l-ahbir, p. 108.

9 Al-Sadugq, el-Emali, (Qom: Muessesetu’l-bi’se, 1417), p. 194-195, 691.

% Al-Saduq, Madni'l-ahbdr, p. 108; Kemdlu'd-din, p. 315-316. The information in these narratives about the
differences between the creation of innocent souls and those of others is shown in a variety of different
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Findings from Moezzi in a similar study support the findings we obtained
throughout this research. Moezzi argues that there is no significant difference
between Al-Saffar, Al-Kulayni, and Al-Saduq, in terms of the content of the
narratives about the knowledge, power, and creation of the imams, except for the
declining number of narratives cited in their works. ® Another considerable
difference seen in Al-Saduq’s work is that he uses his mechanism of interpretation
as a tool of defense against criticisms that may be addressed to the narratives and
he tries to isolate the narratives that could normally be considered as ghuluww
through interpretation.

In our opinion, the findings we have revealed up to this point may lead us to
make the following inference: The uncertainties existed before the completion of the
systematic internal development of Ithna‘ashariyyah/Imami, particularly those that
emerged in the second/eighth and the third/ninth centuries, and prepared the
ground for the rise of different groups of ghulat established on the basis of
partisanship to Ali. With time, these groups used the narratives they fabricated and
attributed to the Shiite imams in order to propagate their ideas and rally
supporters. When these narratives started to become popular among the Shiite
population, they brought about a counter-view against extremist ideas and the first
reactions against ghali groups were received directly from the imams. Today, it is
understood that kalam authorities like Al-Fadl ibn Shadhan and Ibn Qibba, who
lived in the third Hijri century, adopted remarkable critical approaches which can
be considered within the scope of textual criticism. It is also seen that particularly
the school of Qom, which was active in the fourth/tenth century, played a
significant role in this regard by struggling against the ideas of the ghuluww, their
representatives, and other extremists, and tried methods of relegation (from Qom)
and intimidation. According to Shiah, this attitude of the school of Qom helped
segregation of narratives containing ghuluww within the compilation process and
as a result of this attitude we cannot see such narratives in the Four Books (al-Kutub
al-Arba‘ah). The information provided in different sources confirms this struggle
against the members of the ghulat in Qom.% However, as expressed within Shiah, it
is not possible to say that these efforts were sufficient to segregate all ghali
narratives and to prevent them being included in fundamental sources of the
hadiths. Even the limited information about ghali elements in Shiite sources is
sufficient to indicate that there are a significant number of narratives originating

sources. In some narratives it is cited as two thousand years, while according to others it is fourteen
thousand years.

9 Mohammed Ali Amir Moezzi, The Divine Guide in Early Shi’ism, trans. David Straight, (New York:
University of New York Press, 1994), p. 15-18.

% At this point, we can mention some intellectual activities to demonstrate rejections against ghali ideas.
Najashi cites a lot of books in his Rijal, which were written but have not survived to the present day. For
examples, see: Najashi, Rical, p. 177, 354, 448. For more information about the attitude of the scholars of
Qom toward the ghulat, see: Ali Zuhayr Sarraf, “Medresetu Qom er-rivai fi muvaceheti’l-gulat”,
Mecelletu Merkezi Dirasati’l-Kufe, 1:34 (2014).
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from the ghulat and the mufawwidah in the books authored by the scholars of the
school of Qom, including the Four Books.

In our opinion, one of the most significant reasons for the fact that scholars of
Qom could not completely protect their works from ghali narratives despite the
struggle against the ghulat, is the uncertainty in terms of the definition of ghuluww
and the resultant failure of Akhbari scholars to get over the ghali ideas. Although it
is seen that they applied a method of segregation, particularly against narratives
that attribute divinity to someone other than Allah and similar, as a marginal point
of extremist ideas, it is certain that they could not ensure an equally meticulous
criticism on the narratives containing ghuluww about the matter of imamate. For
instance, it is not possible to say that it was easy for those who supported the
understanding of imamate at the time to admit the impact of the ghulat on the
necessity for imams to have knowledge of everything. This situation may be
associated with the fact that the concept of imamate was a building block of Shiah
and thus, it was too difficult to adopt an objective attitude toward the narratives
containing ghuluww about imamate. Today, it is understood that the narratives
containing ghuluww about superiority of the imams therefore have stayed out of
content-oriented criticism. In addition, it is highly possible that the scholars of Qom
did not narrate anything from the ghulat due to their uncompromising attitude
against those who lived in the same period and place as them but stood out due to
extremist ideas. However, it is also possible that they accepted and included in their
works, the ghali narratives about imamate which were fabricated and attributed to
an imam but narrated by someone else who was known to have no extremist ideas.
In this regard, it may be suggested that the systematic use of textual criteria by
these scholars prepared the ground for the narratives that attribute posthuman
characteristics to the prophet and the imams and can be found in different sources.

It is clear that Al-Saduq has a different perspective than the classical
understanding of Akhbaris. Despite the considerable quantity of ghali narratives in
his works, he adopts a different approach when it comes to the narratives about
certain topics, such as knowledge of the imams, and tries to resolve the
contradiction between these two acts by referring to the method of interpretation.
The declining number of such narratives in his works and the effective use of
interpretation can be regarded as an indicator of the possibility that he took into
consideration certain criteria relating to content during his judgment about the
accuracy of narratives. However, it is impossible to say that he used the criteria for
textual examination in an effective way.

Another notable situation is the reflection of the differentiation between the
ghulat and the mufawwidah seen in the narratives cited in different sources. As
argued by Modarressi, the opinion that extremist ideas of the ghulat, such as
attributing divinity to someone other than Allah, lost its impact over time due to
the aggressive reactions within Shiah, and the ghulat was replaced by the
mufawwidah who attributes posthuman characteristics to the imams and the
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rarefied ghali approach of the mufawwidah was admitted by Shiah over time.
These findings allow us to make the following inference: The rising reaction among
Shiah against the early period ghulat brought about more careful examinations of
their narratives, and a significant quantity of these narratives were eliminated
during the compilation process of comprehensive hadith collections. Marginal
narratives of entities such as the Mughiriyyah and the Khattabiyyah, which are
considered to be more extremist compared to those of the mufawwidah in this
regard, could not even find a place in al-Basa’ir, while the narratives attributed to
the mufawwidah were able to survive to the time of Al-Saduq, despite the decline
in quantity.

The reason for our emphasis on the narratives about faith in examination of
the acceptance or rejection of the narratives circulated within the dominant period
of the early Akhbaris, is the fact that the Shiah, who were struggling against the
ghulat and the mufawwidah within the same period of time, adopted a content-
oriented approach to segregate the narratives originating from them and, although
partially, this approach can still be monitored. However, it does not seem possible
to say the same for narratives on issues of figh. The absence of textual criteria, such
as consistency with the Qur’an, the sunnah, and ijma, which are frequently
mentioned by Shaykh Tusi in Tahdhib al-Ahkam and al-Istibsar, are not cited in al-
Kafi and al-Faqih of al-Kulayni and Al-Sadugq, respectively. This complicates the
possible identification of whether they predicate their opinions about the accuracy
of the narratives regarding the details of some textual criteria. On the other hand,
absence of a significant study by Shiite scholars to gather fabricated hadiths in the
early periods or even until the last century poses a significant obstacle that prevents
the identification of the Shiite perspective for the reasons behind the fabrication of
these narratives which do not fit the scope of ghuluww.

2. Development of Textual Criticism between the 5th and the 13th
Centuries

The Akhbarism, which became the dominant ideology about one and a half
centuries after the end of the Imami period, gave way to the Usuli understanding,
which had a chance to flourish under the rule of Buheyvis (334/945-447/1055), at the
end of the fourth Hijri century, and this understanding preserved its dominance
among Shiite scholars during the following period, except for about two centuries
when the Akhbarism rallied again. Therefore, in the following part of the study, we
will attempt to reveal the changes in the role attached to textual criteria in the
examination of narratives during the period of Usuli understanding. Accordingly,
we think that an analysis by characteristics seen in sub-periods of this long process
would help to undertake a proper analysis of the development observed in textual
criticism.
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2.1. Usuli School of Baghdad and Criteria-Oriented Textual Criticism

Al-Shaykh Al-Mufid (d. 413/1022), Sharif Murtadha (d. 436/1044), and
Shaykh Tusi (d. 460/1067) lived in Baghdad in the period of Buhayvis, which can be
considered as the brightest time of Shiah in terms of both theological and
administrative activities. These people are noted for their leadership in the Shiite
Muslim community, which they ensured by playing significant roles in the
systematization of the Usuli understanding.

According to Stewart, who is a modern researcher, the Shiite legal system
adapted/borrowed its building blocks and principles from the Sunni tradition of
justice and this process began before the Major Occultation. The consistencies
between Sunni works of figh and the standard order of contents applied in al-Kafi
by Al-Kulayni, who died in 329/941, is an indicator of this situation.” Watt regards
this situation as a significant indicator of Sunni dominance in Islamic thought.1%

We cannot say that this Sunni influence seen in Shiite theological (usul)
studies was effective during the early stages of Shiah toward the narratives in their
own sources. Accordingly, the approaches of Al-Mufid, Murtadha, and Shaykh
Tusi, which we will analyze in this study, indicate that they preferred certain
textual criteria to isnad for decisions regarding the acceptance or rejection of the
narratives. This situation is different from the isnad-oriented understanding of the
hadiths mostly adopted by Sunni Muslims.

Al-Mufid followed his father to Baghdad at a young age and took lessons
from prominent Sunni and Shiite scholars there. Al-Mufid is accepted to be one of
the first Shiite scholars who attended regular classes from both Shiite and Sunni
teachers. It is also narrated that he took kalam lessons from Mu ‘tazila’s scholars in
this period when the Mu‘tazila school of Basra had influence in the region.!" As a
scholar of Islamic jurisprudence (usul al-figh), Al-Mufid holds a significant place in
the emergence of the Usuli understanding of the hadiths with the principles he
applied in the use of the news (khabar) he received.

In his other works, Al-Mufid mentions the criteria for the acceptance or
rejection of content in the narratives. At the end of al-Tazkirah bi-usul al-figh, he
describes two different types of narratives that can be used as hujjat in religious
affairs and calls them the khabar mutawatir (successive narration) and the khabar
supported by qarinah (indirect evidence). Mutawatir is a category of narration used
for the narratives told by a majority that cannot be accused of telling lies. On the
other hand, the narration supported by qarinah refers to khabar al-wahid, which is

9 Devin J. Stewart, Islamic Legal Orthodoxy: Twelver Shiite Responses to The Sunni Legal System,
(University of Utah Press, 1998), p. 129, 131).

100 W, Montgomery Watt, The Formative Period of Islamic Thought, (Edingburg, 1973), p. 278).

101 Waheed Akhtar, Early Shi’ite Imamiyyah Thinkers, (New Delhi, 1988), p. 79-83. For more information,
see: Halil Ibrahim Bulut, Sia'da Usuliligin Dogusu ve Seyh Mufid, (Ankara: Arastirma Pub., 2013), p. 55-61,
98-114, 129-165.
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defined as the narration that is supported by traditions and ijma. Any khabar which
cannot be proved through any evidence mentioned above, cannot be taken as hujjat
or reference.!0?

The issues he revealed about a narrative from Al-Shaykh Al-Saduq, which
attributes the knowledge of practices committed by all servants of Allah, are
significant in terms of constructing an outline of Al-Mufid’s understanding of
criticism. Al-Mufid criticizes this narrative both in terms of its chain and certain
aspects of its text. According to Al-Mufid, the isnad of this hadith is uncertain as it
cannot be taken as a reference alone. Moreover, in Arabic, knowing something does
not mean creating it. He also clearly states that the narratives about this issue are
contrary to the Qur’an.'® Accordingly, in his explanation about this issue, he says
that the Qur’an is a reference for the hadiths and the narratives and - sahih or sagim
- all the narratives should be proved by verses from the Qur’an. It is also observed
that Al-Mufid uses the narratives that support the status of the Qur'an as a
reference. According to a similar narrative attributed to Imam al-Rida, the imam is
asked whether he has the knowledge of the practices undertaken by all servants of
Allah, and he responds to this question by stating that this narrative is contrary to
the verse saying, “Allah is disassociated from the disbelievers, and [so is] His
Messenger”.1%* According to this verse, if Allah was the creator of practices, it
would not be possible to say that He is disassociated from them.1%

It is also observed that some narratives containing figh-related issues cannot
avoid criticism by Al-Mufid. In a booklet he wrote for the people in Mosul about
the time of fasting during the month of Ramadan, Al-Mufid tries to confute the
allegation of those, including Al-Saduq and Al-Kulayni, who state that the time of
fasting which is obligatory for Muslims is thirty days every year without any
exception and takes certain narratives they mention in their works as references. As
for the narratives about this issue, first, he states that these narratives have already
been criticized for being shadh and having problems in terms of isnad, and then
says that they are included in chapters which mostly include the narratives that
cannot be taken as references alone. On the other hand, he thinks that these
narratives!% are contrary to the Qur’an, the sunnah, ijma al-ummah, as well as the
findings by Muslims and non-Muslims who have performed calculations to identify
of the periods of time in which they were written.1”

Al-Mufid’s strong reference to the accuracy of chain aside from the text,
explicitly indicates a system of isnad used by the Shiite scholars of the time.

102 Al-Mufid, et-Tezkira bi-ustili’l-fikh, inv. Al-Mahdi, (Najaf, 1993), p. 44-45.

103 He does not mention these rejected narratives. Likewise, it is seen that in Al-I'tigadat, Al-Saduq also
expresses his opinion about this issue but does not cite the narratives he refers to. I'tikidat, p. 29.

104 At-Tawbah, 9/3.

105 Al-Mufid, Tashihu’'l-i‘tikdddt, inv. Husayn Dargahi (Qom: Mu'temeru’l-a’lemi, 1413), p. 42-45.

106 Al-Kulayni, el-Kdf, IV, p. 28-29.

107 Al-Mufid, Cevibitu ehli’l-Musul fi'l-adedi ve’r-ru’yeti (s.l. e]-Mu’'temeru’l-a’lemi, 1413), p. 21-22.
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Accordingly, the emergence of the works of dignitaries which contain al-jarh wa al-
ta‘dil (discrediting and accrediting) during the fourth/tenth century when some
fundamental hadith collections of Shiah, such as Al-Klayni's al-Kafi were also
written, indicates that isnad was used as a criterion for the reliability of narratives.
For this reason, the fact that theology scholars who lived in the period of
foundation attached a central role to text in the examination of narratives cannot be
interpreted as an absence of a system of isnad within Shiah.

Among the disciples of Al-Mufid, Murtadha is one of the most outstanding
figures due to his attitude toward khabar al-wahid. To understand Murtadha’s
approach to textual criticism, we should first talk briefly about his understanding of
khabar al-wahid. Murtadha explicitly declares that khabar al-wahid cannot be
considered as hujjat in religious affairs. His opinions about this topic can be seen in
Rasa’il, which is a compilation of responses he has given to the questions addressed
to him. Among them, in response to a question asked by the people of Mosul about
his opinion on the use of khabar al-wahid, which was released by siqa narrators,
among Shiite scholars as hujjat in shariatic issues, he states that reference to these
suspicious narratives about issues that are well-known and proved by accurate
information is unnecessary. Accordingly, the narratives that are suspicious due to
the uncertainty about narrators’ honesty cannot be accepted as hujjat in issues
regarding faith and shariah.1%

According to Murtadha, who claims the invalidity of practices grounded
upon khabar al-wahid and mentions the reasons for this invalidity, the most
significant reason is that it is impossible to rely on khabar al-wahid based on the
isnad. Accordingly, to be able to claim that practices can be grounded in khabar al-
wahid, we should first be sure of the fairness of its/their narrator(s). And fairness
requires steadfastness (istiqamah) in faith. However, most of the figh-related
narratives are narrated by Wakifis, as well as those known for having ideas of
ghulat and believing in incarnation, and members and followers of Khattabiyya
and Muhammise. Similarly, most of the population of Qom were supporters of
force and similitude. Therefore, there is no narrative that has not been influenced
by Wagifah or the ghulat in terms of text or isnad. As the criterion of fairness is not
applied to every single narrator in the case of khabar mutawatir, narrations by such
persons are not seen as a problem. Murtadha also responds to the question about
grounds for abstaining totally from practicing based on khabar al-wahid by saying
that khabar mutawatir is enough to know the necessities regarding the sects
(mazhabs) followed by the imams. Few of the judgments, on the other hand, are
based on the words of the imams which have been accepted without objection.1%

108 Murtadha, Rasdil, (Qom: Daru’l-Kur’ani’l-Kerim, 1405), I, p. 210-211.

109 Murtadha, Rasdil, I1I, p. 309-313. For a detailed explanation about inappropriate nature of khabar al-
wahid to be a hujjat in faith and shariatic issues, see: ez-Zeria ild usiili’s-seria (Qom: Muessesetu’l-imam
Sadik, 1429), p. 364-386.
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Despite his firm opposition to khabar al-wahid, although within a limited
framework, Murtadha provides some explanations in his works about the
pathways to follow when reference to khabar al-wahid is necessary. It can be
suggested that he, in one sense, identifies a method to determine the conditions
under which khabar al-wahid can be taken as a reference for those who, unlike
himself, does not discard these narratives completely. What concerns us here is
Murtadha’s attitude that gives priority to the text, as exactly seen in this case. We
see one of his explanations about this topic in a chapter in Al-Amali, where he
examines narratives about praise and vilification. In this chapter, Murtadha
discusses the starting point for accepting or rejecting khabar al-wahid. According to
Murtadha, accepting or rejecting khabar al-wahid is only about positive or negative
“evidence”.0 He suggests that if a narrative does not explicitly contradict with this
evidence, the narrative and given evidence can be accommodated. This
accommodation is ensured through different methods such as particularization of
the general (tahksis al-"amm) or clarification of the ambiguous (bayan al-mujmal)
etc. However, as there is also khabar al-wahid that does not give precise
information, it is inevitable that one would encounter certain situations where an
accommodation between the Qur’an and khabar al-wahid is impossible. Each type
of khabar should be subjected to this process and the judgment made through
evidence and hujjat should be enforced. If the khabar cannot be accommodated
through evidence and cannot be interpreted despite all efforts, there is no need to
deal with that specific narrative anymore. The narrative is set aside with all its
problems and defects.!

In Al-Amali, Murtadha presents fewer narratives than Al-Saduq, Al-Mufid,
and Shaykh Tusi, and tries to interpret these narratives directly through the Qur’an
and rational evidence, without looking at their isnad. Because of his negative view
of the hadith narrators in general, he considers examining and evaluating chains of
khabar al-wahid unnecessary and thinks that a narrative should only be accepted
after an analysis based on certain textual criteria.’? His method to accept or reject a
narrative is built upon the interpretation of its compliance with the fundamentals of
the religion, particularly the Qur’an, or rational evidence. A narrative is acceptable
as long as it complies with these fundamentals or can be interpreted through them.

110 Although he does not list all of this evidence in the mentioned chapter, there and in other parts of the
book he explains that they are the fundamentals of the religion, namely, the Qur’an, the sunnah, ijma
and rational evidence: Murtadha, Emali; edited by Muhammed Ebu’l-Fadl Ibrahim (Daru Thyai Kutubi'l-
Arabi, 1954), I. p. 318-323; II, p. 340-341.

M Murtadha, Emali, 1L, p. 350, 396.

112 On the other hand, the weakness of some narratives he mentions in his work as very weak is associated
with the chain of the given narrative. Therefore, it is seen that Murtadha takes the weakness of chains
into account during the examination of certain narratives individually. However, his use of these
somewhat strained interpretations of the narratives which he considers weak indicates that he focuses a
majority of his attention on the content of texts in terms of acceptance or rejection.
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Any narrative that cannot be interpreted in terms of compliance with the
mentioned evidence is considered invalid.!’?

Al-Mufid and Murtadha’s attitudes towards textual criticism are closely
related to their perspectives on the narratives. They are of the same mind about the
fact that khabar al-wahid does not present precise information, and both scholars
give priority to textual criteria in the acceptance or rejection of narratives. However,
it is clear that Murtadha has a firmer stance against the use of khabar al-wahid as
hujjat compared to Al-Mufid. These attitudes can be seen in the works of each of
these scholars. It is seen that, as an Usuli scholar, Al-Mufid, who harshly criticizes
khabar al-wahid stating that the narratives that do not comply with the
fundamental textual criteria should not be accepted, and khabar al-wahid in
general cannot be taken as reference in issues related to faith,!* includes a number
of narratives, particularly those about imamate and other related topics, in his
works. There are certain cases where Al-Mufid suggests that rational analysis is not
possible in some situations and they can only be explained with revelation-based
(sam’i) evidence (which he believes is supported with indirect evidence). It is
observed that he refers to other narratives in such situations. His use of narratives
in Al-Irshad and Al-Amali can be given as an example in this regard. It is clear that
he takes care to choose narratives supported with some indirect textual evidence
when making references in the aforementioned issues. It is also seen in these
examples that he considers certain evidence, such as compliance of content with the
Qur’an, to carry a narrative beyond the scope of khabar al-wahid and uphold the
given narrative as evidence for faith-related issues.

Unlike Al-Mufid, Murtadha often abstains from referring to narratives and
mentions relatively few narratives in his works, particularly when it comes to faith-
related issues. Looking at this approach, it is possible to say that the most
fundamental factor in his acceptance or rejection of narratives is textual criticism. It
can also be said that one of the most fundamental factors that distinguishes his
approach from Al-Mufid’s is this aforementioned practice. In terms of the
acceptance or rejection of a narrative, Al-Mufid places the emphasis predominantly
on the question about whether the text is supported by indirect evidence but does
not necessarily ignore the factor of isnad. According to Murtadha, however, the
most fundamental reference to consider in the acceptance or rejection of narratives,
or even the determination of the narrators’ fairness is the text of the narrative. On
the other side, the factor that puts Murtadha in a more consistent position than Al-
Mufid is the way he puts theories in practice, which is more successful than the
former. Looking at Al-Mufid’s Al-Irshad and Murtadha’s al-Shafi to identify the
basics of each understanding regarding imamate, it is observed that these

113 For examples from Al-Amali, see: Murtadha, Emali, 1I., p. 50-53, 340-341. Murtadha’s criticism against
the distortion in the Qur’an as given in Zahira, see: Murtadha, Zahita, Beirut: Muessesetu’-Tarihi’l-Arabf,
2012, p. 361-364.

114 Al-Mufid, et-Tezkiratu bi-usilli’l-fikh (Najaf, 1993), p. 44-45.
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understandings about imamate differ from each other and Al-Mufid centers his
works more upon narratives and even occasionally narrates those attributed to the
ghulat.’® In other words, both of these scholars predicate the issue of imamate,
which they consider to be fundamental evidence, upon rational evidence, they use
this evidence to accept the narratives that corroborate their understanding of
imamate, and exhibit fairly different attitudes in terms of including these narratives
in their works. Unlike Al-Mufid, Murtadha generally abstains from using this
rational justification (textual criticism for the purpose of acceptance) as an
instrument to accept weak narratives or even narratives containing ghuluww.

Compared to Murtadha, Shaykh Tusi has a more moderate approach in
terms of practice based on khabar al-wahid, and argues that khabar al-wahid can be
taken as hujjat in shariatic issues. Shaykh Tusi presents wide coverage of the issue
of khabar al-wahid in Uddat al-Usul, which is one of the first Shiite written works in
the field of usul, and analyzes this issue under certain titles such as evidence that
supports ahad narratives to be considered as hujjat in religious affairs, types of
khabar, and the necessary conditions that allow practice based on narratives.!1
Moreover, the introduction of Al-Istibsar, which is one of his two works considered
within the Four Books, presents explanatory information about the types of khabar
and the criteria that allows practice based on them. According to this, khabar can be
divided into two categories, namely, mutawatir and non-mutawatir. Khabar
mutawatir gives precise information, requires practices to be based on itself, cannot
be considered as weak or strong or be preferred to another khabar, and is not in
conflict with any other khabar. Khabar non-mutawatir, on the other hand, is
composed of two types of khabar, one of which presents precise information.
Precise information is given by the khabar, accompanied by indirect evidence. This
type of khabar is also considered mutawatir and requires practicing. There is a
large range of indirect evidence that corroborates any kind of khabar and all of
them are text-oriented. Agreement upon rational evidence and their requirements,
and agreement upon the Qur’an, maqtu’ sunnah, and the issues on which Muslims
and the true sects have consensus are among this evidence. Compliance with at

115 For narratives about the scope of the knowledge the imams had, see: Al-Mufid, ir;sﬁd, (Beirut:
Muessesetu Ali’l-beyt, 1995), I, p. 35; I, p. 225. Al-Mufid claims in the introduction of this book, where
he presents information about Ali, that he came into the world in Baitullah and in an unprecedented
way, but does not give any other explanation or narrative to clarify how the incident happened. It is
understood that in this part he refers to the narratives explaining that Fatimah bint Asad gave birth to
her son, Ali ibn Abu Talib, in Kaaba, and some extraordinary events were observed at the same time as
this birth (Al-Saduq, llelu’s-gerdi’, (Beirut: Daru’l-Murtaza, 2006), I, p. 137). The narrators mentioned in
the chain of this narrative the inclusion of al-Mufaddal ibn Umar and Muhammad ibn Sinan. In
addition, a similar narrative is mentioned in Kitab al-haft, which is regarded as one of the first written
works of the ghulat and attributed to Muhammad ibn Sinan (p. 87-90).

116 Shaykh Tusi, Uddetu’l-usill, inv. Mohammad Reza Al-Ansari, (Qom, 1417), I, p. 63-155. For an article
by Ibrahim Kutluay about this topic, see: “Imamiyye Siasi'na Gére Haber-i Vahidin Hiicciyeti Problemi
(Seyh Tiisi Ozelinde), Marife Bilimsel Birikim, 28/2 (2014): 63-84.
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least one piece of this evidence puts any kind of khabar into the category of that
which can be the basis for practices.!”

Shaykh Tusi mentions these four pieces of evidence in Uddat usul. In this
work, he initially refers to this evidence within the scope of fabricated news.
According to this, contradiction with one of these four pieces of evidence indicates
that the given news is not true's. Then, he discusses the same issue within the
context of the evidence that proves the reliability of khabar al-wahid. According to
Shaykh Tusi, the evidence needed to prove any khabar al-wahid, which does not
give precise information, are as follow:

e First of all, the content should comply with rational evidence and its
requirements. Accordingly, content of a narrative may include prohibition,
allowance or suspension. For instance, in the absence of contrary evidence to a
prohibitive narrative, the given prohibition should naturally be practiced. The same
requirement applies to the narratives containing allowance and suspension.

e Secondly, the content should comply with injunctions of the Qur’an' in
terms of its specific and general aspects, as well as evidence or meaning. Each of
these criteria serves as evidence for the reliability of content.

e The third indirect evidence is compliance of the khabar with the mutawatir
sunnah. Compliance of the content of a khabar with the mutawatir sunnah means
absolute accuracy and a basis for practice.

e The last of these pieces of evidence is the compliance of the content of
khabar with ijma (general consensus) of Shiah (firqa al-muhiqqa).120

According to Shaykh Tusi, compliance with the Qur’an means compliance
with its zahir, umum, evidence and meaning; while compliance with the sunnah
means compliance with sarih issues, evidence, meaning and general aspects. It is
important to know the terms used by Shaykh Tusi within the context of compliance
with the Qur'an and the sunnah to have a general idea about the scope of these
criteria.

It is clear that what is meant by zahir or sarih aspects of the Qur’an and the
sunnah is the meaning directly referred to by each word. Shaykh Tusi describes
some research in the field of ‘wmiim al-lafz. According to him, some scholars argue
that a text which allows specification will not reveal its zahir aspects, while others
suggest that this kind of text can be evaluated by looking at the general context.
Shaykh Tusi declares that he accepts the latter.'?! Fahw al-khitab refers to the validity
of a single jurisprudence for similar issues based on its acceptance by consensus,

117 Shaykh Tusi, Istibsar, (Najaf, 1375), p. 3-5.

118 Shaykh Tusi, Udde, I, p. 92.

119 The author states that the term “nass”, in this regard, refers to mutawatir recitation (qira’at). From this
point of view, nass, zahir, and sarih have the same meaning.

120 Shaykh Tusi, Udde, I, p. 143-145.

121 Shaykh Tusi, Udde, 11, p. 425-426.
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although not directly expressed in wording. Shaykh Tusi presents the verse from
the Qur’an which prohibits saying so much as “uff” to parents, and says that the
word “uff” herein includes prohibition of all offensive behavior, such as beating
and insulting, as the textual indications.!?2

He discusses the issue of dalil al-khitab in detail in his Uddat and states that
this topic is controversial among Usulis. According to the first group led by Al-
Shafi‘i, any judgment based on words told within the context of a single event
applies to other events regarded in the same category based on their effective
causes. Besides this, the opposite of any judgment also applies to the opposite
situations (mafhum al-mukhalafah). The connotative meaning of mafhum al-
mukhalafah is, “the word’s reference to invalidity of the pronounced meaning as it
does not meet one of the criteria required by judgment about the silent meaning” .2
In Islamic jurisprudence, this phenomenon is called mafhum al-mukhalafah, and it
has been adopted as a method for judgment by most of the Sunni Usulis.'? Shaykh
Tusi states that the second group of scholars, including Murtadha, does not
consider mafthum al-mukhalafah within the scope of dalil al-khitab and he also
adopts the second approach.'? In other words, according to Shaykh Tusi, dalil al-
khitab is valid for the situations within the scope of mafhum al-mukhalafah and in
this case, bears a similar meaning to fahw al-khitab.

After listing the evidence (qarinah), Shaykh Tusi adds the following
significant words: This evidence does not only apply to the khabar itself but also to
its content. Even when the content of the khabar complies with this evidence, there
is still a possibility that it may have been fabricated. If a narrative does not have at
least one piece of this evidence, it is literally a khabar al-wahid. This kind of khabar
is abandoned if it contradicts with the Qur’an, the sunnah, or ijma. In case it does
not contradict with at least one of them, another khabar is sought to find out
opposite narratives. If there are any, then reasons for preference are taken into
consideration. 1?6

According to Shaykh Tusi, who mentions the evidence regarding the text, in
case of a contradiction among narratives, one of two contradicting narratives is
preferred based on the following criteria: (1) If one of the two narratives complies
and the other contradicts the Qur’an or maqtu’ sunnah, the former is preferred as a
basis for practice and the latter is abandoned. (2) If at least one of the narratives

122 Shaykh Tusi, Udde, 11, p. 437.

123 Zaki al-Din Shaban, Isldm Hukuk ilminin Esaslari, translated by Ibrahim Kafi Dénmez (Ankara: Tiirkiye
Diyanet Vakfi Pub., 1996), p. 31.

124 Mustafa Cil, “Hanefi Usuliinde Fasid Sayilan istidlallerden Istifade imkani”, Karadeniz Teknik
Universitesi [lahiyat Fakiiltesi Dergisi 2 (2014): 67.

125 Shaykh Tusi, Udde, 11, p. 467-470. However, as an Akhbari scholar who lived in the Mutaahhirun
period, Al-Majlisi considers mafthum al-mukhalafah within the context of dalil al-khitab: Meldzu’l-ahydr,
(Qom: Mektebetu Ayetullah el-Mer’esi, 1406), I, p. 20.

126 Shaykh Tusi, Udde, I, p. 145.
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complies with the ijma of the firqa al-muhiqqa, this consistent narrative is
preferred. (3) If both situations are not applicable as reasons for preference, then the
narrators are taken into account. A narrator who is known to be fair is preferred,
while one noted for being unfair is rejected. If both narrators are known to be fair,
the khabar narrated by more narrators is preferred to the other. (4) If there is no
difference between narrators in terms of fairness and number, the contrary one to
the words of Al-'Ammah is accepted, while the consistent one is abandoned.'?” Most
of the other conditions mentioned by Shaykh Tusi are about chains and
characteristics of narrators.'2

Shaykh Tusi’s emphasis on the possibility that a narrative may be fabricated
even when supported with indirect evidence is noteworthy. In our opinion, his
consideration that puts the narratives supported by the aforementioned textual
evidence into the second after mutawatir narratives in terms of reliability and
practicability while mentioning the issues related to chains only as a criterion to
apply when one of two opponent narratives should be preferred, allows us to make
significant inferences about Shaykh Tusi’s approach toward different narratives.
First of all, these findings show that Shaykh Tusi is hesitant to attribute the
narratives given in the available sources directly to the Prophet or one of the imams
without any doubt. In other words, he abstains from regarding a narrative as
accurate based on its isnad. In our opinion, the most fundamental reason for this
attitude is Shaykh Tusi’s distrust in terms of the number of narrations. This is also
indicated by his reliance on the evidence of a narrative but not the narrative itself
when it is supported with indirect evidence, and this approach helps him meet Al-
Mufid and Murtadha on common ground. The point that differentiates him,
particularly from Murtadha’s approach toward narratives, is that he considers
khabar al-wahid as evidence for shariatic issues despite his distrust. Regardless of
what motives encouraged Shaykh Tusi to accept khabar al-wahid as evidence in
shariatic issues, it is obvious that as an influential scholar of his time, he did not
remain indifferent to the narratives, which served as a significant instrument for
researchers. Also, it is seen that his distrust for the quantity of narratives led him to
prioritize the textual evidence against those regarding the narrators and the chains.

Interpretation is a significant practice that cannot be ignored in discussions
about the criteria in textual criticism of Shiah. By nature, interpretation is a
subjective practice. Inevitably, the interpretation of a narrative is shaped by the
knowledge, consciousness, and personal characteristics of the interpreter. In this
respect, a narrative which is rejected by someone based on rational evidence can be
accepted by another through interpretation. This also applies to the other evidence.

127 According to Shiah, a stalemate situation in terms of the resolution for a conflict between two
narratives leaves open the possibility that one of these narratives is emanated in accordance with the sect
of Al-'Ammah. Al-'Ammah is a term used by Shiah before Ahl As-Sunnah as a conceptualized term.
Later on, it began to be used as a comprehensive term which covers all accepted groups within its scope.
128 Shaykh Tusi, Udde, I, p. 145-148.
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Therefore, the subjective nature of interpretation influences the criteria used in
textual criticism by narrowing their scope of implementation. It seems like this
nature of interpretation allowed Shaykh Tusi, who, as an Usuli scholar, accepts the
idea that khabar al-wahid cannot form evidence in faith-related issues in theory, to
stretch this principle in practice. Attribution of the figh-related narratives in Al-
Istibsar, which contradict with the criteria for textual criticism, to interpretation and
recommendation can be considered as an indicator of this attitude.!

2.2. The Usuli School of Hillah and Declining Impact of Textual Criticism

Al-'Allama al-Hilli (d. 726/1325), or indeed, his teacher Ahmad b. Tawus (d.
673/1275) before him, lived in a period when isnad was accepted as a primary
criterion for practices grounded in khabar al-wahid. It is well-known that the Sunni
influence on theological studies increased in this transition period. In this regard, it
is seen that especially the late period Akhbaris strongly criticized the scholars of
theology, who follow the way of Al-Allama al-Hilli, and accuse them of adapting
the Sunni understanding of theology to Shiah.3

We are of the opinion that a study with a historical perspective about the
period between Shaykh Tusi and Ibn Tawus could assist with clarification of this
issue. In this regard, it is inevitable that the changing balance of power in the given
period did not influence the mazhabs in different aspects. It is observed that the fall
of the Twelver Buheyvi hegemony in Shaykh Tusi’s period, and the new rule under
Sunni Abbasids, who regained power in the region with the support of the Seljuks,
resulted in the suspension of theological studies conducted by Shiite scholars until
the emergence of Ibn al-Tawus. The intellectual studies and ideas of this period
could not go beyond regeneration of those produced by the Usuli School of
Baghdad.

The more suppressive attitude of Sunni Abbasids against Shiah, which was
just relieved from the threat of Shiite Buheyvi rule, is a predictable situation.
Therefore, it is highly possible that the Shiite scholars of the time (447/1055-
654/1256), who lived in the areas ruled by Abbasids and the Seljuks and thus could
not further their scientific and administrative activities, were under the influence of

129 As it is seen in Al-Istibsar, Shaykh Tusi does not abandon the shadh narratives that do not meet the
criteria of textual criticism, instead, he interprets or recommends them in accordance with the Shiite
understanding. On the other hand, he states that the recommended narratives cannot be considered in
the scope of fard and wajib. Shaykh Tusi suggests that some narratives which cannot be accepted
according to the rational evidence, can be used for practices through interpretation. Accordingly, he
states that the same situation is also seen in a lot of verses in the Qur'an, which are seemingly
contradictory to rational proof: Shaykh Tusi, er-Rasdilu’l-asr, (Qom: Muessesetu’n—ne§ri’l—islémi, 1414), 1,
p- 325.

130 Amin al-Astarabadi, Fevdidu’l-Medeniyye, (Qom: Muessesetu'n-Nesri'l-Isldami, 1424), p. 123-124, 128;
Hurr al-Amili, Vesdilu’s-Sia, (Qom: Muessesetu Al Beyt, 1409), v. 30, 259; Kashani, al-Vifi, (Isfahan:

Menstiratu mektebeti’l-imam, 1406), p. 14-15..
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theological studies conducted by the Sunni scholars. This influence may also have
played a significant role in the change made in the Shiite understanding of hadith
studies, considering that the scholars could only be free in terms of intellectual
activities under the Ilkhanate rule, which began about two centuries later. In other
words, within the period of Usuli understanding, which was systematized by Al-
Mufid, the intellectual activities were mainly about figh and therefore, no
independent work of hadith studies was authored until the tenth/sixteenth century.
The Shiite understanding of theology stayed under the rule of Sunni
administrations for about two centuries following the rise of the Usuli School in the
period of the Buheyvi rule (334/945-447/1055) and encountered a period of
stagnation. The power struggle of the Seljuks against the Shiite Buheyvi and
Fatimid rules led them to support the Sunni understanding against Shiah. The
Nizamiyyah was founded for this purpose and contributed to the power of the
Sunni understanding with the scholars educated by them.!® In our opinion, the
Shiite scholars had a chance to observe the ruling Sunni understanding within this
period and used this observation in the Shiite understanding when they regained
an environment of freedom for scientific studies under the Ilkhanate rule.’®> The
isnad-oriented hadith understanding of Shiah can also be mentioned as a result of
this period. At this point, a question can be asked about the reason for why the
Sunni influence on the Shiites was seen in later periods despite the fact that the
Shiite-Sunni interaction had already begun in Baghdad under the rule of the
Buheyvis. In our opinion, the reason can be sought in the fact that Shiah was
supported by the ruling administration to conduct scientific studies freely, and
furthered these studies with the confidence arising from this environment of
freedom. Therefore, it is acceptable that Shiah witnessed its highest level of
productivity within this period and produced the scientific works using its internal
dynamics, and without being influenced by external powers.

Textual Criticism by Ibn Tawus (d. 673/1275) and Al-'Allama al-Hilli (d.
726/1325) as Representatives of the Attribution-Oriented Approach

The classification that divides khabar al-wahid into four different types is
known to have been suggested for the first time by Ibn Tawus.’® However, some
scholars argue that it was put forward by one of his disciples, namely, Al-'Allama
al-Hilli.’** According to this classification, khabar al-wahid can be sahih, hasan,
muwassaq, and da'if (weak). One of the most significant examples of the isnad-
oriented works in the field of rijal by Ibn Tawus is "Hall al-Ishkal fi Ma ‘rifat al-Rijal’.

131 Ahmet Yasar Ocak, Selcuklularin Dini Siyaseti, (Istanbul: Tarih ve Tabiat Vakfi, 2002), p. 232-234.

132 For more information about the Mongol-Shiah relations in the period of the Ilkhanate rule, see:
Andrew Newman, Twelver Shiism-Unity and Diversity in the Life of Islam, (Edinburgh University Press,
2013), p. 122 et al.

133 Mubhsin al-Amin, A’yanu’s-Sia, inv. Hassan al-Amin (Beirut: Daru’t-tadruf 1i'l-matbGat, 1983), p. 190.
13 Muhammad Amin al-Astarabadi, Fevdidu'l-Medeniyye, p. 109.
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With this work, Ibn Tawus became the first author who collated the five major
sources of rijal in one book.!%

As an indicator of the transition to an isnad-oriented approach in hadith
studies, together with Ibn Tawus, the textual criteria used in the criticism of
narratives was replaced by criteria about attributions. Looking at studies by Al-
'Allama al-Hilli in this regard, it is observed that he no longer considers the criteria
about content as a reliable reference for practices based on khabar al-wahid. Al-
'Allama gives priority to conditions about narrators, instead of the criteria about
content.

In Mabadi ‘al-wusul, Al-'Allama al-Hilli gives some explanations about the
acceptance of khabar al-wahid as hujjat among the ummah at the beginning of the
relevant chapter. He then lists the acceptance criteria for khabar al-wahid.
According to him, a narrator should be intelligent, baligh (reaching puberty), fair,
and have the ability to protect the narratives.13 The author provides a different
classification for khabar al-wahid under the title, mardud (rejected) narratives. The
first category is composed of only informative khabar al-wahid. In case no decisive
evidence is found to support the content of a narrative within this scope, it is
rejected. The second category consists of khabar al-wahid that contains information
required to be practiced. If these narratives are about the issues of umum al-balwa'¥’,
they need to be accepted. It would not be incorrect to suggest that in this
classification by Al-'Allama, the condition that requires decisive evidence for the
narratives in the first category, which seems to cover both faith-related narratives
and kalam issues, can be interpreted as a requirement regarding the content to
comply with the Qur’an, the sunnah, and ijma. Therefore, it can be said that he
furthers the tradition of other Usuli scholars who do not use khabar al-wahid as
evidence in faith-related issues unless it is corroborated with indirect evidence, and
also takes the textual criteria as reference for textual criticism on narratives.!3
However, when it comes to figh-related narratives, he prefers khabar al-wahid to
umum al-balwa and clearly shows the importance he attaches to isnad in the
acceptance and rejection of narratives.

In the following chapters of his book, Al-'Allama mentions the determinants
of preferences in cases of a conflict between narratives. According to this, the
narratives which are narrated by a higher numbers of narrators, have reliable isnad,

135 These five books are Necisi’s Rical, Mainrife’si of Kessi, the Ricél and Fihrist of Ttisi, and Ibn al-
Gadari’s Rical also known as the Duafa. Hallu’l-igkal has not reached us as a whole. Sheikh Hasan, the
son of es-Sehidu’s-Sani, removed some parts of the work that had reached him and added some new
chapters to it and named the book Tahriru’'t-Taviisi: (Beirut: Muessesetu’l-alemi li'l-matbtat, 1988).

136 Al-'Allama al-Hilli, Mebiadiu’l-vusiil, (Tehran: Mektebu’l-i"1ami’l-islami, 1404), p. 206.

137 Jt is a figh term that refers to incidents that are hard to get rid of or not possible to be unknown due to
prevalence: Mustafa Baktir, “Umiimii'l-Belva”, TDV Islam Ansiklopedisi, (istanbul: TDV Yayinlari, 2012),
42:155.

138 Al-'Allama al-Hilli, Mebidiu'l-vusiil, p. 209-210.
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well-known narrators, and superiority in terms of religious affairs should be given
priority. Then, he discusses some other issues regarding narrators. According to
this, the narratives of canonist narrators, those narrated by people who have better
knowledge of Arabic, witnessed the narrated event, have demonstrated significant
attendance at gatherings of scholars, and who are stronger in terms of
protectiveness are preferred. In addition to these, Al-'Allama suggests some textual
criteria and says that narratives should be narrated in wording, rather than
meaning, be Makki, not Madani,'® the wording should be clear (fasih, without any
defect) etc. Another preference based on textual characteristics is wha het mentions
as the issue of practicing based on narratives, which concerns us more than others.
According to this, narratives that are practiced by some scholars are preferred to
those never practiced.!*

In Mukhtalaf al-Shi'a'¥, Al-'Allama uses the criticism of isnad as the
fundamental method for the examination of narratives. There are lots of narratives
rejected by him based on his criticism of isnad. Among these include those he
rejected due to inaccuracy of the relation with chains and the imams they are
attributed to,#? as well as those he found to be unreliable due to the ghali narrators
mentioned in chains.® However, we cannot say that he completely discards the
practices of textual criteria in his approach. On the contrary, it is observed in some
parts of Mukhtalaf that he does not rely on some narratives that he regards as sahih,
even after an analysis of isnad based on the criteria of textual criticism.** The way
he mentions narrators about ablution of the whole body reveals his opinion about
acceptance or rejection of narratives based on the criteria of textual criticism.
Accordingly, the author states that opposing narrators are mentioned in cases
where ablution of the body is necessary according to the Qur'an and ijma, and
narratives that contradict with the Qur'an and ijma cannot be credited.' In this
book, although limited in number, we can find practices of textual criticism and the
criteria regarding ijma, usul al-mazhab, and dissent from the other narratives etc.4
Al-'Allama occasionally refers to rational evidence, one of which is bara’ah az-
zimmah. He suggests that washing ihram is not wajib, but mustahab and bara’ah az-

13 The reason for this is explained by the scarcity of Makki narratives.

140 Al-'Allama al-Hilli, Mebddiu’l-vusil, p. 234-238.

141 In this part, Al-'Allama discusses conflicts observed in figh-related opinions of Shiite scholars together
with the evidence these opinions are based upon and then expresses his preferences in this regard.

142 Al-'Allama al-Hilli, Muhtelefu’s-Sia, (Qom: Muesseset’u’n—ne§ri’l—islémi, 1413), 1, p. 228.

143 Al-'Allama al-Hilli, Muhtelef, 1, p. 238, 249, 257, 260, 280; VII, p. 6, 8 (As it mentions Muhammad ibn
Sinan in its chain). For other narratives he rejected because of certain problems in the chains, see: p. 227,
271, 316, 413, 429, 440, 460, 479

144 For a case where he does not take a lot of narratives as references in judgment, although he regards
them as sahih based on Bara’ah az-zimmah, but instead refers to recommendations, see: Al-'Allama al-
Hilli, Mubhtelef, I, p. 349.

145 Al-'Allama al-Hilli, Muhtelef, 1, p. 328-329.

146 For examples, see: Al-'Allama al-Hilli, Muhtelef, 1, p. 212, 230, 351. Opposition to Ijma (consensus): I, p.
297; Dissent from other narratives: VII, s. 356; Opposition to usul al-mazhab: VI, s. 367;
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zimmah should be taken as references in this case (as there is no clear judgment
about it). For this reason, he does not accept the narrative which claims that
washing ihram is wajib, but refers to a recommendation.’” It is also seen that Al-
'Allama frequently mentions the concept of mashhur (famous) in Mukhtalaf al-Shi’a.
He mentions a mashhur judgment (fatwa) in every studied case, and then presents
the opinions of some Shiite scholars which are contrary to the mashhur. Lastly, Al-
'Allama reveals his opinion in this regard and refers to recommendations in terms
of the narratives which are contradictory to his ideas on certain issues and the
fatwas on which the narratives are based.! It is also observed that Al-'Allama
applies the interpretation of narratives that contradict the mashhur opinion as a
practice of his within the scope of the famous fatwa'¥. In another case where he
expresses his attitude regarding the concept of mashhur, Al-'Allama states that he is
in favor of considering a narrative mashhur only because of its content without
discussing its isnad (famous/common practice) against another one he regards as
mursal 150

The essential point that makes Al-'Allama different from Shaykh Tusi is that
he tends to take isnad as a reference in the acceptance or rejection of figh-related
issues. The most fundamental criterion considered by Shaykh Tusi in the
acceptance or rejection of figh-related narratives is the compliance with the criteria
regarding the content. Accordingly, he suggests that attribution should be
considered only when textual criticism does not reach a resolution in cases where
narratives contradict each other. Unlike Shaykh Tusi, it is clear that Al-'Allama
gives priority to the narrator and the chain in such cases. However, in his practices
Al-'Allama does not necessarily discard the criteria for textual criticism, particularly
the concept of mashhur.

2.3. The School of Jabal 'Amil and Discrediting Textual Criticism

Jabal 'Amil is a significant center of science, which is located in today’s
Lebanon. The center is one of the most important institutions after the school of
Hillah, which reinvigorated the Usuli understanding under the Ilkhanate rule
following a period of stagnation after the term of the founder, Usulis (413/1022-
460/1067). It is thanks to Shams al-Din Muhammad ibn Makki al-Shahid al-Awwal
(d. 786/1384)15! that Jabal 'Amil could rise as a center of science for Shiah. The

147 Al-'Allama al-Hilli, Muhtelef, 1, p. 315-316. For an example about discretionary status of having bath
on Fridays, see: I, p. 318.

148 Al-'Allama al-Hilli, Muhtelef, 1, p. 263, 272, 290, 318.

149 Al-'Allama al-Hilli, Muhtelef, 1, p. 297.

150 Al-'Allama al-Hilli, Muhtelef, 11, p. 38-39.

151 A]-Shahid al-Awwal stayed for about five years in the city of Hillah and became certified by
distinguished scholars of the time, including Ibn Al-'Allama al-Hilli. He traveled to famous Sunni
centers of sciences, such as those in Baghdad, Damascus, and Cairo, and took lessons from about forty
different Sunni scholars.
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waning influence of the school of Hillah is also another factor that accelerated the
rise of Jabal 'Amil within this period.52

Shahid al-Awwal suggests that khabar al-wahid can be accepted if it meets
the criteria about content aside from those regarding the chains. In terms of content
analysis, he mentions the same conditions offered by Shaykh Tusi. ' It is
noteworthy in terms of his approach toward khabar al-wahid that he puts sufficient
emphasis on textual conditions as the criteria for the acceptance or rejection of
narratives, despite being trained at the school of Hillah which is isnad-oriented. He
especially highlights reputation as a criterion for textual criticism. In this respect, in
a lot of cases he considers famous practices or practices of the companions of the
imams as a criterion for the acceptance or rejection of khabar al-wahid.’>

Al-Shahid al-Thani is the most influential representative of the School of
Jabal 'Amil during the following periods. He is known as the first scholar of Shiah
who interprets narratives within the scope of dirayat al-hadith (comprehension of
hadith). The fact that he adapted the terminology used in his relevant works from
Sunni studies is known and stated by a number of Shiite scholars, including his
son.!%

It is understood that Zayn al-Din ibn ‘Ali, who is a scholar of the school of
Jabal 'Amil, adopts a different approach to the founder of his school, Shahid al-
Awwal, in narrative criticism. Compared to Shahid al-Awwal, who places sufficient
emphasis on the practices of the companions as well as reputation in the acceptance
or rejection of narratives, Al-Shahid al-Thani thinks that text does not play any role
when regarding a narrative as reliable. According to this opinion, the text should
only be considered in rare cases. And these rare cases are maqlub, musahhaf,
muztarib, and mazid narratives. Strength or weakness of a narrative depends on
certain characteristics of its narrator, such as fairness, protectiveness, and faith, or
the presence of a situation that damages contemporaneousness of its isnad.'s Here,
as also argued by Shahid al-Awwal (in his classification), he does not mention the
concept of reputation that could deem weak hadiths to be acceptable. Accordingly,

132 Oljeitii, the emperor of Ilhkanate, adopted Shiah as his denomination, but the last two successing
emperors of the state, namely, Amir Chupan and Abu Sa'id, pursued a rigid policy against Shiah
following his death. (Jafar al-Mubhajir, el-Hicratu'l-Amiliyyetu ila Iran fi’l-asri’s-Safevi, (Beirut: Daru’r-
ravza, 1989), p. 108.)

153 Shahid al-Awwal, Zikra’s-Sia fi ahkdmi’s-seria, (Qom: Muessesetu Al beyt li-ihyai't-turas, 1419), I, p.
48-49.

154 For Shahid al-Awwal’s opinions on the concept of mashur, see: Zikra, 1, p. 51-52. See also: Zikra, p. 419-
420, 444.

155 Al-Hurr al-Amili, Emelu’l-dmil fi ulemdi Cebeli Amil, (Qom: Daru’l-kitabi’l-Islami, 1362), I, p. 86, 88-
91;Moojan Momen, An Introduction to Shi’i Islam, (London, 1985), p. 320.

15 Al-Shahid al-Thani, el-Biddye fi ilmi’d-dirdye, inv. Muhammad Reza al-Husayni al-Jalali (Qom, 1421), p.
22; er-Ridie fi"illmi’d-dirdye, inv. Abd al-Husayn Muhammad 'Ali Bagqal (Qom: Mektebetu Ayetullah el-
Mer’asj, 1433), p. 74.
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narratives should be from the period before Shaykh Tusi so as to be considered in
terms of reputation. According to Al-Shahid al-Thani, practices based on textual
properties of narratives that are weak in terms of isnad were first seen in Tusi’s
period and then many other figh scholars followed his way without feeling any
need to research these narratives. In other words, those coming after Shaykh and
his followers thought that their reliance on the content of weak narratives (khabar)
resulted from the most well-known practice of the time.!>”

Al-Shahid al-Thani expresses his negative attitude toward the concept of the
reputation that has emerged, together with Shaykh Tusi. Accordingly, his comment
in Istigsa’ about forgetting to recite Surah Al-Fatihah during a prayer can be given
as an explicit example of this approach. According to the narrative he discusses, if
someone forgets to recite Surah Al-Fatihah at the giyam (standing phase), then he
should recite the Surah before ruku' (bowing) with isti'adha (asking refuge with
Allah from the accursed devil). However, Al-Shahid states that reciting Al-Fatihah
with isti'adha, as mentioned in the narrative, contradicts the mashhur practice. He
then adds that being sahih in terms of its chain is a more valid reason for the
acceptance of a narrative compared to its reputation.’s

Zayn al-Din ibn ‘Ali has quite a firm attitude toward the narratives of figh-
related issues. He emphasizes that any fatwa based on the content of a narrative
would be untrue. However, it is seen that he does not apply the same meticulous
care for narratives about virtues of practices, and he argues that the general opinion
is in favor of accepting these narratives. Additionally, in his opinion, these narrative
do not serve any purpose but pure benevolence. He also points to the narratives
which are narrated in both Shiite and Sunni sources and collated under the title,
“man balagha”, and “al-tasamuh bi adillat al-sunan” (the principle of charity) upon
which these narratives are based.’® One of the narratives transmitted by the author
is as follows: “Whoever receives information about merits of practices from a
(supposedly) divine source and undertakes this practice only for this promised
merit, he/she will be given that even when it is not the case”.'® According to the
principle of tasamuh, weak narratives can be accepted as the basis of practices
based on their chains.¢!

157 However, these words should not be interpreted to be to mean that Al-Shahid al-Thani accepted a
reputation that emerged before Shaykh Tusi and adopted this practice as a basis in his approach to
narratives. Accordingly, Al-Shahid al-Thani highlights that the understanding of Murtadha, who does
not accept khabar al-wahit as hujjat, was the prevailing opinion of the previous period. In this respect, it
would not be wrong to say that Zayn al-Din ibn ‘Ali was of the opinion that the reputation of narratives
could not have emerged in a period before Shaykh Tusi.

158 Al-Shahid al-Thani, [stiksd’, (Qom: Muessesetu Al-i beyt, 1419), VI, p. 42-43.

19 Al-Shahid al-Thani, Ridye, p. 92-94; Serhu’'l-biddye fi ilmi’d-dirdye, Qom, 2011, 29-30.

160 Al-Kulayni, Kifi, I, p. 87. See also: Meclisi, Bihdr, II, p. 256.

161 For more information about the criteria of “et-Tesdhul(tesamuh) bi-edilleti’l-sunen”, see: Ali Akbar
Qelantari, “Tesamuh Der Edille-yi Sunen”, Pejithes-e Uliim-i Islami 17 (2010).
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In his Istigsa’, which was written as an annotation to Shaykh Tusi's Al-
Istibsar, Al-Shahid al-Thani discusses the types of khabar mentioned by Tusi in the
introduction of his work. As mentioned before, Shaykh Tusi divides khabar into
two fundamental categories, namely, mutawatir and non-mutawatir. Moreover,
non-mutawatir khabar can be analyzed in two categories. These are the khabar
supported with indirect evidence (qarinah) and the khabar which is not reinforced
with any indirect evidence. Al-Shahid al-Thani examines the evidence suggested by
Shaykh Tusi, namely, compliance with the Qur’an, the decisive sunnah, and ijma,
under independent titles. One of the most significant issues emphasized regarding
these criteria is the uncertainty he sees in these principles. According to Al-Shahid
al-Thani, the meaning of compliance with rational evidence is not clear. Rational
evidence consists of two types. The first is the rational evidence that does not follow
any other injunction. Al-baraah al-asliyyah is one of the first examples he gives in this
regard. The second is the rational evidence which is associated with another
injunction. For instance, an order for a practice also refers to the banishment of its
opposite. Similar problems are also seen in the principle of compliance with the
Qur’an. One of these problems is that the evidence of the Qur’an'6?is based on
speculative rulings and, according to Al-Shahid al-Thani, the same applies to the
decisive sunnah.%3

According to a significant allegation about Al-Shahid al-Thani and scholars
of Jabal 'Amil who adopted his opinions after him!6, these scholars formed the
basis for the Systematic Akhbarism, which would emerge a while later than them,
by emphasizing the use of khabar al-wahid in figh which is against the prevalence
of jurisprudence.’®® In this regard, Al-Shahid al-Thani took a step that weakened the
school of Usulis against the rising Akhbari understanding by predicating the
decreasing practical functionality of textual criticism, which gained an established
place in the Shiite tradition of usul in the fourth Hijri century, on a theoretical basis.
In our opinion, this allowed narratives containing ghuluww narratives to regain an
important place in the Shiite understanding. In this regard, there is a significant
function in textual criticism in Shiah, which has been practiced in contexts of
different criteria since the first century, which differs from the textual criticism
implemented by Ahl As-Sunnah. In the tradition of Ahl As-Sunnah, textual
criticism was first implemented in an effective manner in regulatory works where
fabricated narratives mentioned in the originals are identified. In Shiah, on the

162 He examines the evidence of the Qur’an in four categories: zahir, umum, fahwa, and dalil al-khitab.
The categories he mentions for the decisive sunnah are sarih, evidence, umum, and fahwa.

163 Al-Shahid al-Thani, Istiks?’, I, p- 13-18, 29.

164 As a disciple and a friend of Al-Shahid al-Thani, Husayn ibn Abd al-Samad al-Amili (d. 984/1576),
and as a follower of his father, Ibn Al-Shahid al-Thani (d. 1011/1602) can be mentioned in this regard.

165 For opposing opinions of Modarressi and Steward in this regard, see: Modarressi, An Introduction to
Shi’a Law: A Bibliographic Study, (London: Ithaca Press, 1984), 52-53; Devin Stewart, “The Genesis Of The
Akhbari Revival”, Safavid Iran an Her Neighbors, ed. Michel Mazzaoi (Utah: The University of Utah Press,
2003), p. 172-173.
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other hand, similar sources that bring fabricated hadiths together were authored
thirty years ago.!® Herein, we try to highlight that the Usuli scholars who accepted
that there are fabricated narratives in the works of the authors of the Four Books (al-
Kutub al-Arba‘ah), Al-Kulayni and Saduq, have used the principles of textual
criticism as a safety net, especially against the fabricated narratives of the ghular
under the impact created by the absence of a compilation that brings all fabricated
narratives together. In addition, it can be said that the waning impact of textual
criticism after Al-Shahid al-Thani resulted in the use of narratives containing
ghuluww mentioned in fundamental sources such as al-Kafi, without any filtration
of content.

The period of Systematic Akhbarism, which rallied after the School of Jabal
'Amil, corresponds to a process of about two centuries in which most of the
principles regarding both textual criticism and chains were put aside, and the
narratives transmitted by the Four Books were regarded as indisputable sources of
information. Therefore, it is clearly seen that we cannot mention any considerable
activity of textual criticism in this period. However, it is seen that the ghali ideas,
which had not completely disappeared, and the narratives forming a basis for them,
revived as a result of the discrediting seen in all the criteria about criticism
regarding texts and chains, and some of the scholars who lived in the period of
Systematic Akhbarism could not remain unconcerned about this situation and did
not completely abstain from using textual criticism with narratives.'®’

Conclusion

The findings we obtained throughout this research indicate that Imami
Shiah/Twelvers used the criteria of textual criticism for the acceptance or rejection
of narratives within the historical period we discussed, except for some short-term
interruptions. However, the criteria used by these scholars vary from period to
period.

The rising reaction among Shiah against the early period ghulat brought
about more careful examination of their narratives infiltrated into the originals and a
significant quantity of these narratives were eliminated during the compilation
process of comprehensive hadith collections. This situation indicates the existence
of textual criticism within the given period. However, it is observed that this
criticism targeted the most marginal narratives that contain ghuluww, ghali ideas
that were presented again after a process of moderation, and most of the narratives
containing tafwidz, which had been considered within the scope of ghuluww by

16 For more information, see: Peyman Uniigiir, “Si'T Alim Hasim Ma raf el-Haseni'nin Uydurma Hadis
Tespitinde Metin Tenkidi Kullanim1”, A. U.ILF. Dergisi, 58/2 (2018): 89-120.

167 Determining the dimensions of this situation requires another independent study. For an example in
this regard, see: Al-Hurr al-Amili, el-Isnaaseriyye fi'r-reddi ala’s-sufiyye (Qom: Daru’l-Kutubi'l-Ilmiyye,
1400), p. 124-125, 138-142.
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early period Shiite scholars, were left out. Marginal narratives of entities such as the
Mughiriyyah and the Khattabiyyah, which are considered more extremist
compared to the mufawwidah in this regard, could not even find a place in al-
Basa’ir, while the narratives attributed to the mufawwidah were able to survive
until Al-Saduq despite the decline in quantity.

Three different approaches are seen in the practices of textual criticism
conducted roughly between the fifth/eleventh and the eleventh/sixteenth centuries.
The first of these approaches is the one adopted by the founders of the Usuli
understanding, such as Al-Mufid, Murtadha, and Shaykh Tusi. In this approach,
textual properties come to the forefront as determinants in the examination, and
acceptance or rejection of narratives. The keyword used by the Usuli scholars in this
regard is garinah. According to this understanding, khabar al-wahid is considered
reliable only when it meets at least one or more criteria about compliance with the
Qur’'an, the sunnah, rational evidence, ijma, and famous/common practices.
Though only in theory, it is revealed that the narratives that contradict the
aforementioned criteria would be rejected. On the other hand, we cannot say that
the role of chains was completely put aside by the founders of the Usuli
understanding. It is observed that the scholars, particularly Shaykh Tusi, referred to
isnad (the chain of transmitters) when they needed to chose one of two conflicting
narratives. In our opinion, the most significant reason for the prioritization of
textual characteristics against chains in the examination of narratives within this
period is that the phenomenon of ghuluww had spread considerably among the
narratives transmitted by Shiite sources, and Usuli scholars, who were aware of this
situation, had serious concerns about isnad of narratives.

The emphasis on isnad, which increased after the school of Hillah rallied
within the seventh/thirteenth century, decreased the importance of textual criteria
in the examination of khabar al-wahid. In our opinion, the most significant
determinant of the increase in the emphasis put on isnad is that the Shiah have
lived under Sunni powers since the dissolution of Buheyvi rule, which corresponds
to the second half of the fifth/eleventh century. As a result, Shiah went through a
period of stagnation in scientific activities and was indispensably influenced by the
Sunni understanding, which was highly productive within the same period and
field. Together with the Ilkhanate rule, Shiite scholars regained their autonomy in
this regard but their works, especially those in usul of the hadiths, were seen to
have been considerably influenced by the Sunni understanding. Therefore, the
emphasis put on isnad as a reference by the school of Hillah can be explained with
the isnad-oriented Sunni usul of the hadiths, which had produced competent works
in this field unlike Shiah, which was influenced by the former.

Together with Al-Shahid al-Thani, a scholar of the school of Jabal 'Amil,
which was influenced by the isnad-oriented Usulism of the school of Hillah, studies
were carried to a new level where the role of texts in the examination, acceptance or
rejection of narratives was almost completely put aside. In this regard, it is
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observed that the scholars of the school of Hillah, which was based on a isnad-
oriented system, continued to accept the texts as a determinant in decisions to rely
on faith-related and informative narratives, and though at a degressive rate,
highlighted the importance of textual criteria in the examination of figh-related
narratives. After Al-Shahid al-Thani, on the other hand, steps were taken toward
discrediting the method of examination which was based on qarinah instead of
referring to them, although there are exceptions to this situation.
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ITI-XI. (IX-XVII) Asirlar Arasinda iImamiyye Sia’sinin
Rivayetleri Degerlendirmede Metin Tenkidi Kullanimi
Ozet

Son bir asirlik siireg icerisinde, rivayetlerin degerlendirilmesinde metin tenkidinin en
az isnad tenkidi kadar 6nemli olduguna ve tarihi stiregte hadis usuliinde metin tenkidine
gereken Onemin verilmedigine dair vurgunun artmasi sonucunda, metin tenkidine
{V)énelik calismalar, hem Stnni' hem de Sii ilim cevrelerinde artis gostermistir. Bu

aglamdaki ¢alismalarin bir kismini tarihsel siirecte ortaya konan metin tenkidine dair
¢abalarin tespiti olusturmaktadir. $ia’da metin tenkidinin, donemsel olarak ayrintili bir
sekilde ortaya kondugu bir calisma ise yapilmamigtir. Bu ¢alismada, II-XI/IX-XVIL
asirlar arasindaki siire¢ karakteristik oOzelliklerine gore ddénemlere ayrilarak Sja
tarafindan metin tenkidi ba%1 aminda ortaya konan ya§1a§1m ve uygulamalara dikkat
cekilmeye calisilmistir. Tarihsel donemler, her donemi en dogru sekilde yansitacak
alimler ve eserlerinden olusan Orneklemler {izerinden incelemeye tabi tutulmustur.
Ulasgtigimiz veriler Sfa’da metin tenkidinin III/IX. asirdan itibaren, Sii alimler tarafindan
basvurulan bir yontem oldugunu gostermektedir. Guluv olgusu, Sia’da metin tenkidine
erken dénemlerden itibaren ihtiyac duyulmasini beraberinde getirmis, ve tarih boyunca
Iguluv igerikli rivaﬁetlerm ayiklanmasinda metin tenkidi temel yontem olarak

ullanilmistir. Fikhi konulardaki rivayetlerde de yaygin olarak kullanilan metin tenkidi,
VII/XIII. asirdan itibaren isnad merkezli bir anlayisin hakim olmasinin ardindan sz
konusu etkinligini kademe kademe yitirmistir.

Anahtar Kelimeler: Hadis, $iilik/$ia, metin tenkidi, guluv, Ahbariler, Ustliler, karine

XV el )M‘..Lwo}b‘ Lrolor (Eatdl e -yl ) ub).S.LHLjJ’-)JJa\ oo AUl a.U:uJ&‘*
"TI-XL (IX XVII) Asn‘lar Arasinda imamiyye Sia’smin Rivayetleri o) six Zul_jall sl Zaa il 4
Sl Olay) Aaap\SY) iy Al (o el 5 il 22l 8 <y Degerlendirmede Metin Tenkidi Kullanlml"
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Employing Textual Criticism in Evaluating the Narratives of
Shi’a Imamia Between the IIIrd and XIth (IX-XVII) Centuries
Abstract

With the emphasis on the importance of textual criticism in the evaluation of
narrations in hadith methodology for the last centurfv), an increasing number of
studies have examined and employed different topics about textual criticism both in
Sunni and Shi’te academic circles. In this context, some studies have focused on the
efforts of textual criticism laid in the historical process. Yet, a historical analysis
investigating the practice of textual criticism in a detailed way has not been done yet,
and the present study hopes to contribute to this gap. The Shiite hadith tradition
between the III-XI/IX-XVII. centuries has been examined with its different periods,
and the approaches/practices of textual criticism in each period have been
overviewe .%ach historical period has been investigated throu%1 its representative
scholars and their work. Consequently, it has been found out that textual criticism
has been practiced by Shiite scholars since the third/ninth century. The concept of
ghuluww (exaggeration) necessitated the practice of textual criticism in Shiite hadith
tradition, and textual analysis has been employed as a primary approach in the
evaluation of narrations regarding ghuluww. Textual criticism, which was employed
in the study of narrations concerning figh as well, lost its popularity after the
seventh/thirteenth century, when a methodology based on isnad began to be used
more commonly.

Keywords: Hadith, Shi‘ism/Shiah, textual criticism, ghuluww, Akhbaris,
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.M. Hayri Kirbasoglu, Alternatif Hadis Metodolojisi, (Ankara: Otto, 2015), s. 182 (Y)
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Mecid Mearif, Tarih-i Umiimi-yi Hadis -bd Rilykerd-i Tahlili-, (Tahran: Intigarat-e Kevir, 1396), s. 241-252; (1)
.Bekir Kuzudisli, Sia ve Hadis, (1stanbu1: Klasik, 2017) s. 187-224
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Metin Bozan, 1mémiyye Sia’simin Imamet Tasavvuru, (Ankara: Héhiyét, 2007), s. 34. Bozan, bu tarihten (V)
.sonra da tegekkiil siirecinin bir dl¢lide devam ettigini savunmaktadir

Hossein Modarressi, Crisis an Consolidation in the Formative Period of Shi’ite Islam, (Priceton-New Jersey: (A)
.The Darwin Press, 1993), s. 19-33

Muhammed Cevad Meskir, Tdrih-i Sia ve Firkehd-yi Islam td Karn-i Ceharom, (Tahran: Intisarat-1 israki, (4)
1379), s. 178. Ayrica bkz.: Ashabu’l-Kisa (A.g.e., s. 169), Ehl-i Hak(A.g.e., s. 170), Bezi'iyye (a.g.e.,
.5.171)

Meskdir, Tarih-i Sia, s. 164, 178 (\ +)
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Garcin de Tassy, 1982'de Journal Asiatique’de “Kur'dn'in Bilinmeyen Kisimlar1” isimli yayminda (Y+)
Kur’an’dan gikarildig iddia edilen Nurayn Suresine yer vermis, kaynak olarak da 17. asirda farsca
olarak Debistait-e Mazahib adli eseri kullanmistir. Hindistan’da bulunan bir diger niishada ise
Kur'an'dan ¢ikarildig1 iddia edilen Velaye Suresi yer almaktadir. Megkfri, her iki niishanin da
uydurma oldugunu ifade eder. Amir Moezzi, The Divine Guide, (New York, 1994), s.
.80;Meskuri, Tarihu Sia, 154-156

Amir Moezzi, a.g.e., s. 129-130; Modarressi, Crisis and Consolidation, s. 29-31; Nimetullah Saferi, (Y1)
.GiliyanKavesi"Der Cereyanhave Berayendeha ta” Payan-i Sede-yi Sevvom, (Meshed, 1378), s. 361
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Alemin idaresi, ahirette ceza ve miikafat yetkisi vb. sorumluluklarin Hz. Muhammed ve on iki (YY)
.imama tevdi edildigine dair asir1 goriisleri ifade etmektedir

.Modaressi, Crisis and Consolidation, s. 33-34 (YY)

Modarressi, Crisis and Consolidation, s. 23-25 Benzer bir tasnif i¢in bkz.: Mohsin Kasimpu, “Berresi- (Y ¢)
yi Tahlili~yi Taabir-i Nazir ber Guluv ve Tefviz-i Raviyan der Menabi’-i Rical-i Sfa”, Do Faslnaine-yi
.Hadi"Pejuhi’5 (1390): 83-87

Meclisi, Bihaiu’l-envai, XXV, s. 209-212 (Y ¢0)

Meclisi, Bihdr, XXV, s. 199-201 (Y1)
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Meclisi, Bihdr, XXV, s. 209. Onun burada sistemli Ustliligin baglamasindan 6nce etkinlik gbsferen (Yq)
kelamcilar1 kastettigi anlasilmaktadir. Zira Mufid sonrasi Ustlilikte imamlarin giinahin yaninda
.hatadan da beri oldugu meselesi dini bir esas olarak kabul edilmistir

Tiirkge terciimesi: Ismail Kaygusuz, (Demos, 2009). Kitap hakkindan bilgi igin bkz.: Halm, Shiism, (Y+)
cev. Janet Watson, (Edinburgh: Edinburgh University Press, 1991), s. 157; Daftary, Sii"Islam Tarihi,
cev. A. Fethi Yildirim (Istanbul: Alfa-Tarih, 2016), s. 67; Stephanie Haught Wade, The Umm Al-Kitab:
.A Study In Syncretism (Yiiksek lisans tezi, University of Arkansas, 1990), s. 7

Metnin 20. asrin baginda bulunmast ve sonrasinda ¢esitli dillerde basim siireci hakkinda ayrintili (Y1)
bilgi icin bkz.: Sean W. Anthony, “The Legend of ‘Abdallah ibn Saba’ and the Date of Umm al-Kitab”,
.Journal of the Royal Asiatic Society 21/1 (2011): 2-4

Kitabin yazarinin el-Mufaddal b. Umar’in takipgisi Muhammed b. Sinan oldugu disiiniilmektedir. (YY)
.Necasi ona nispet edilen el-Ezille adl1 bir kitaptan bahsetmektedir: Ricdl, s. 328

el-Heftu's-gerif, tah. Mustafa Galib, (Beyrut: Daru’l-Endelus, 1977). Kitap ile ilgili degerlendirmeler (YY)
.icin bkz: Daftary, Sii"Islam Tarihi, s. 237-240

Kitabu'l-Heft ve'l-ezille ile ilgili boliimler diizeyinde bir tarihlendirme igin bkz.: Mushegh Asatryan, (Y¢)
Heresy and Rationalism in Early Islam: The Origins and Evolution of the Mufaddal-Tradition (Doktora tezi,
.Yale University, 2012), s. 239-241
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.Kitabu'l-heft, s. 68, 181 (Y'0)
.Kitdbu'I-heft, s. 87-90 (Y1)
Kitabu'l-heft, s. 68 (YV)
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