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The Term Salih in Aba Dawuid’s al-Sunan: An Evaluation in Terms of Authenticity

The Term Salih in Abu Dawud’s al-Sunan: An Evaluation in Terms of
Authenticity

Abstract

This article examines the degree of authenticity of the narration material as defined by
Abu Dawid’s concept of salih. Although he answered some of the questions about al-
Sunan that were directed to him in a small treatise he wrote for the Meccans, some
aspects of the book remain ambiguous. The term silih and the scope of authenticity are
perhaps the most important of these. Because Abti Dawiid mentioned this concept in
his letter, he did not explain what he meant. This situation caused the hadith scholars
after his death to present some different opinions around this term and to argue about
what kind of meaning Abti Dawud attributed to the concept of salih in the
categorization of hadiths in terms of authenticity. Considering the term’s emergence,
contrary to popular belief, this study contends that the term salih does not only cover
sahth (sound) or hasan (fair) hadiths but also refers to a wide level of authenticity that
includes da if (weak) hadiths, although not severe.

Keywords: Hadith, Abt Dawid, al-Sunan, Salih, Authenticity, Sahih, Hasan, Daif.

Ebii Daviid'un es-Siinen’inde Salih Terimi: Sihhat Diizeyi A¢isindan

Bir Degerlendirme

Oz

Bu makale, Ebu David'un es-Siinen’inde salih kavramiyla cercevesi ¢izilen rivayet
malzemesinin sthhat diizeyini incelemektedir. O, es-Siinen hakkinda kendisine
yoneltilen bazi sorular1 Mekkelilere yazdig kiigiik capl bir risale ile cevaplamis, ancak
esere iliskin birtakim teknik detaylar1 agikliga kavusturmamaistir. Bu hususlardan biri
de salih terimi ve sthhat kapsamidir. Ebi Davi(id mektubunda bu kavrama deginmekle
beraber bununla neyi kastettigini net olarak ortaya koymamaktadir. Bu durum,
kendisinden sonraki hadis alimlerinin bu terim etrafinda birtakim farkli goriisler
serdetmelerine ve hadislerin sthhat agisindan taksimatinda onun salih kavramina nasil
bir anlam yiikledigine dair tartismalara neden olmustur. Bu ¢alisma, terimin ortaya
cikis siirecini de dikkate almak suretiyle yaygin kanaatin aksine salih teriminin sadece
sahih veya hasen hadisleri kapsamadigini, ayn1 zamanda siddetli olmamakla beraber
zayif hadisleri de igine alan genis bir sihhat diizeyine gonderme yaptigini ortaya
koymaya calismaktadir.

Anahtar Kelimeler: Hadis, Ebti Daviid, es-Siinen, Salih, Sihhat, Sahih, Hasen, Zay:f.
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Introduction
Although hadiths are classified into various categories such as sahih, hasan, and
daif, in terms of authenticity, the narrations contained in these categories differ

in degrees of strength or weakness between them. For example, mursal (loose
hadiths) are classified as daif hadiths, along with mudal (perplexing) and
muallag hadiths to be equal in weakness. However, when examining their
intrinsic value, it is not appropriate to consider the mursal hadith and the mu dal

hadith to be equal in weakness. A similar situation exists for the authenticated
narrations.!

So much so that from the early beginning of hadith history, muhaddiths used a
variety of concepts for the narrations that would later be expressed with a
common term as sahth. Although a significant portion of them have a common
dictionary meaning, the question of why muhaddiths of the narration period
used different words to express the authenticity of narration needs to be
addressed. Many words, for example, such as thabit, jayyid, qawi, mariif,

mustahsan, mahfuz, mujawwad, and, salih were used for an acceptable hadith in
the early stages of the hadith.? According to al-Suyuti (d. 911/1505), it is no
coincidence that a scholar well-versed in the science of hadith preferred the
word jayyid over the word the sahih.3

In this direction, how should it be understood that Abu Dawud favored the
word salih in some hadiths of his work? Did he mean magbul (elegant) hadiths
like sahth or hasan according to popular belief, or did he intend to indicate that
the narrations have different degrees of authenticity? What degree of
authenticity did he attribute to the salih word he utilized for such hadiths, which
structure is a critical piece of his work? To determine this, the study centers
primarily on the idea of salih. It examines the framework of this concept used to
express both the skill of the rawi (narrator) and the authenticity status of the
marwi (narrated material), before Abu Dawiid. From that point forward, the
concept of salih is discussed around the details of what kind of method he
followed in al-Sunan in the letter that Abtt Dawtid wrote to the Meccans. Finally,
in the following periods, the meaning of the word salih is emphasized and the
context of this word is pointed out in terms of its authenticity.

1 Subhi al-Salih, Hadis [limleri ve Hadis Istilahlari, trans. M. Yasar Kandemir (Istanbul: IFAV
Yayinlari, 2010), 136.

2 Nur al-Din Ttr, Manhaj al-Naqd fi Ulum al-Hadith (Damascus: Dar al-Fikr, 1979), 273; Ahmet
Yiicel, Hadis Istilahlarimin Dogusu ve Gelisimi (istanbulz IFAV Yayinlari, 1996), 177-179.

S Jalal al-Din al-Suyuti, Tadrib al-rawi fi sharh Taqrib al-Nawawi, ed. Abtu Qutayba Nazar
Muhammad Firyabi (Beirut: Maktaba al-Kawthar, 1415), 1/194.
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Although many studies have addressed Abti Dawiid and his al-Sunan from
various aspects, this study differs in method and content from previous studies
in that it focuses specifically on the term salih and seeks to determine how this
term corresponds to the degree of authenticity.*

This study examines the position of the concept of salih in terms of authenticity
when examined together with Abt Dawuid’s other explanations, taking into
account the emergence process. It is understood that the related concept mostly
has a rank that can be called sahth (sound) or hasan (fair), and it is emphasized
that it is used in some places to indicate a rank that can be seen as the same as
a daif (weak) hadith. Because, according to the common opinion of the Ahl al-

Hadith, even if the hadith and the athar (account) are weak; it takes precedence
over mental activities such as ray (personal judgment), ijtihad (independent

reasoning) and giyas (analogical reasoning). In this direction, the study is
important in that it focuses on a controversial concept of hadith methodology
and sheds light on the meaning of a technical term in understanding a work in
terms of form and style. In this direction, the study is important in that it focuses
on a controversial concept of hadith methodology and sheds light on the
meaning of a technical term in understanding a work in terms of form and style.

1. The Term Salih and its Framework

The concept of salih, which is presented in the dictionary as the inverse of fasad
(deformity) and includes the areas such as useful, convenient, proper, and
good, has been used in this direction in the al-Quran and hadith, generally
parallel to its dictionary meaning.® It can be seen that a term specific to the
science of Hadith is used to describe both the rawi and marwi.6 There is also a
version of this term in the form of “salih al-hadith”, which is generally used in

4 James Robson, “The Transmission of Abii Dawtid’s ‘Sunan.”” Bulletin of the School of Oriental and
African Studies 14/3 (1952), 579-588; Liitfii imamoglu, Ebii Diviid ve Siinen’i (Erzurum: Atatiirk
Universitesi, Sosyal Bilimler Enstitiisii, Yiiksek Lisans Tezi, 2000), 76-148; Mehmet Dingoglu, Ebil
Daviid'un Siinen’i Kaynaklart ve Tasnif Metodu (Ankara: TDV Yayinlari, 2012), 401-410; Zeynep
Ekici, “Hadis Ilminde “Salih”, “Salihu’l-hadis” ve “Suveylih” Terimleri”, Hadis ve Siyer
Aragtirmalar: 4/1 (2018), 7-39; Harun Ozgelik, “Ebti David'un Siinen’de Haklarinda Siiktit Ettigi
Hadislerin Sthhat Durumu ile {lgili Goriiglerin Degerlendirilmesi” Ilahiyat Tetkikleri Dergisi 51
(2019), 131-160; Ahmet Aktas, Hadis Usuliinde Salih Hadis Kavrami (Yalova: Yalova Universitesi,
Sosyal Bilimler Enstitiisii, Yiiksek Lisans Tezi, 2022), 22-25.

5 Ibn Manzar, Lisan al-Arab (Beirut: Dar al-Sadr, n.d.), “slh”, 2/516; al-Raghib al-Isfahani, al-
Mufradat fi gharib al-Quran, Critical ed. Muhammad Sayyid Kaylani (Beirut: Dar al-Marifa, n.d.),
“slh”, 489; al-Jurjani, Kitab al-Tarifat (Beirut: Dar al-Kutub al-Tlmiyya, 1403/1983), “Salih”, 131.

¢ Abdullah Aydinly, Hadis Istiahlar: Sozliigii (Istanbul: IFAV Yayinlari, 2011), “Salih”, 271-272;
Miicteba Ugur, Ansiklopedik Hadis Terimleri Sozliigii (Ankara: TDV Yayinlari, 2018), “Salih”, 352;
Dingoglu, Ebii Ddviid'un Siinen’i, 401-403; Mehmet Efendioglu, “Salih”, Tiirkiye Diyanet Vakfi Islim
Ansiklopedisi (Istanbul: TDV Yayinlari, 2009), 36/32.
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evaluations of rawis rather than marwi, and a use a “suwaylih”, which denotes a
relatively lower level of competence concerning the rawi. The last two terms are
understood to be used in the evaluation of the situation only for the rawi, and
the first term for both the rawi and the marwi.”

The word salih, whose first traces are thought to have been discovered in the
2nd/8th century, was used as much as the meaning of the word permitted in the
tirst uses; it did not gain a conceptual identity in the middle of this century.
From the beginning of the next century, particularly in the middle, the word
salih was used both to express a raw1’s level of competence as well as to indicate
the soundness of the narration material. The term appears in this context as a
phrase used to reveal the status of both the rawis whose narrations are written
for i tibar (analysis) and the hadith whose isnids are sahth and do not have wahn

(severe weakness).

Given that critics such as Waki ibn al-Jarrah (d. 197/812) and Yahya b. Said al-

Qattan (d. 198/813) use the term salih, we can say that this concept was in used
by the end of the 2nd/8th century. However, evaluating usages in this century
as a technical concept of the science of Hadith would be inappropriate.
Although it is stated that ‘Abd al-Rahman ibn Mahdi (d. 198/813) used the term

salih al-hadith, it is well known that in practice he evaluates no rawi with this
wording.8

Similarly, it is mentioned that Yahya b. Said al-Qattan used this wording for
daif rawis, but it is unclear whether this usage is an evaluation of the rawi based
on the lexical meaning of the word salih or a jarh-tadil term. He used this
expression for Muhammad ibn ‘Amr al-Laythi saying, “Although he is a salih

person, he is not a person with the best memorization among the rawis.” Again,
the record of Waki ibn al-Jarrah about the rawi named Muhammad ibn ‘Ubeyd
Allah al-Arzami as “He was a salih man, but when his books were lost, he
started to recite them from memory and he made a mistake”, leads us to believe
that this word is not a terminological usage.'

7 Ekici, “Hadis Ilminde “Salih”, “Salihu’l-hadis” ve “Suveylih” Terimleri”, 22-23.

8 Halil Ibrahim Turhan, Ricdl Tenkidinin Dogusu ve Gelisimi (Hicri Ilk Iki Asir) (Istanbul: IFAV
Yayinlari, 2015), 443-444. For the record that Ibn Mahd1 describes that rdw? as salih al-hadith, when
mentioning a hadith of a rdw? who has a slight weakness and is a sadiig (truthful), see al-Khatib
al-Baghdadyi, al-Kifaya fi 1lm al-riwaya (Hyderabad: Dairat al-Maarif al-Uthmaniyah, 1357), 22.

° Jamal al-Din al-Mizzi, Tahdhib al-Kamal fi asma’ al-rijal, Critical ed. Bashshar ‘Awwad Maraf
(Beirut: Muwassasat al-Risala, 1405/1985), 26/215.

10 Fort he example Muhammad ibn ‘Ubeyd Allah al-Arzami, see Turhan, Ricdl Tenkidinin Dogusu
ve Gelisimi, 251.
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The Term Salih in Aba Dawuid’s al-Sunan: An Evaluation in Terms of Authenticity

Ibn Hibban’s description of Dawiid ibn al-Zibrigan as “He was a salih person,
he would memorize hadith and discuss it, but he would make mistakes in his
narration and fall into delusions in his discussion” demonstrates that this word
retained its lexical meaning in later dates."" Although this usage corresponds
with the use of the word salih as terminology for expressing low-level
accreditation, it can be said that this concept was used for the evaluation of rawis
and marwi at the beginning of the 3rd/9th century.

On the other hand, records show that Imam Malik (d. 179/795) and Sufyan bin
‘Uyayna (d. 198/814) used this wording in the literal sense as of salih person”.!2

Furthermore, it is claimed that ‘Abd Allah b. al-Mubarak (d. 181/797) uses this

word to describe the authenticity of the marwi in the sense of sahth and hasan.
However, not only the word salih but also many phrases such as thabit, gawi,
nabil, mustahsan, and jayyid were in use at the time to reveal the status of maqbiil
hadith In these terms, the meaning of the dictionary takes precedence over the
terminology of the muaddiths.!® According to the most optimistic scenario, the
use of the word salih and its derivatives as an independent term for evaluating
both the competence status of the rawi and the authenticity of the marwi cannot
date back to the beginning of the 3rd/9th century.

Another aspect of the problem is when it is conceptually based, and whether it
is sufficient to demonstrate the status of the rawi’s competence in hadith
narration in terms of jarh-tadil. This alone implies getting a hint as to what this
word refers to, at least based on the terms being used together for a certain
period. This term is sometimes used in conjunction with thiga, sadiiq, ld basa bih,
laysa bi al-gawi, and laysa bi shay'. This demonstrates that at least the level of
competence of the rawi, who is referred to as salih, is debatable and that scholar
critics assign different meanings to this term. This demonstrates that it is used
not only in evaluating the rdwi but also in determining the authenticity of the
marwi.

It is generally believed that the word salih does not express a high level of
accreditation when considered with other jarh and tadil terms. It is understood
that it mainly refers to the lowest level of tadil and sometimes a raw? is used for

jarh because of a small error of dabt (powers of memory).

Tyl @ Llay 5500 & g 0 aSdy & Sy cond) bais Wlo s 0630 o 395 0 see Tbn Hibban, Kitab al-majriihin
min al-muhaddithin, Critical ed. Mahmud Ibrahim Zayad (Aleppo: Dar al-Va'y, 1396), 1/292. For
similar records, see Ibn Hibban, Kitab al-majrithin, 1/312, 333, 2/110, 131, 167, 3/99, 136.

12 Ekici, “Hadis Ilminde “Salih”, “Salihu’l-hadis” ve “Suveylih” Terimleri”, 10-11.

13 Subhi al-Salih, Hadis Ilimleri ve Hadis Istilahlari, 128-131.

I Tiirkiye lahiyat Aragtirmalar1 Dergisi
Turkey Journal of Theological Studies ISSN: 2602-3067
~> [TIAD]

[902]



Mustafa TANRIVERDI

The inclusion of this concept of the jarh and tadil scales by famous scholars’

critics provides a general impression of the concept’s content. Ibn Abi Hatim (d.
327/938) and al-Dhahabi (d. 748/1348) use the term salih al-hadith for the level of
tadil and state that the narration of such a rawi will be recorded for i tibar.'*

Similarly, Zayn al-Din al-Traqi (d. 806/1404) states that the hadiths of the rawr,
who are described as salih, will be written for itibar.!s On the other hand, Ibn
Hajar al-‘Asqalani (d. 852/1449) and Shams al-Din al-Sakhawi (d. 902/1497) state
that they refer to this word in the sixth level of tadil, expressing itibar.'®
However, although it is uncommon in jarh - tadil sources, this word is also seen

to be used ( o3 a~Loy ) as an evaluation for the rawi.

While citing Ibn ‘Ad1’s (d. 365/976) assessment of Isma1l ibn Ibrahim al-Kufi, al-
Dhahabi states that no one except Ibn ‘Adi considers him to be salih.'” It is said
that Abti Hatim saw Hammad ibn al-Ja'd as salih.'® It is also said that he also
mentioned Hammad ibn al-Nujayh in Ibn ‘Adi’s work, accepted him as salih,
and, accredited him."” Ibn Hajar also records that the rawi named Ismafl ibn Isa
al-Baghdadi is daif according to Azdi and salih by others.?

Hence the concept of silih is well known and used before Abti Dawid. In terms
of lexical meaning, this term is a current concept to indicate the status of the
rawt and the marwi. Muhaddiths began using it as a term in the early third
century. There is no consensus, however, on which rawi group it describes in

Lot e S 6B cuadl fLo 15 13), see Ibn Abl Hatim al-Razi, Kitab al-jarh wa-I-tadil (Beirut: Dar al-
Kutub al-Tlmiyya, 1371/1902), 2/37; Shams al-Din al-Dhahabi, Mizan al-i tidal fi naqd al-rijal, Critical
ed. ‘Ali Muhammad Muawwidh - ‘Adil Ahmad ‘Abd al-Mawjiid (Beirut: Dar al-Kutub al-Tlmiyya,
1416/1995), 1/114-115; ‘Abd al-Hayy al-Laknawi, Al-Raf wa al-Takmil fi al-Jarh wa al-Tadil, Critical
ed. ‘Abd al-Fattah Abt Ghudda (Beirut: Dar al-Salam, 1421/2000), 131.

15 Zayn al-Din al-Iraqi, Taqyid wa-1-idah li-ma utliga wa-ugliqa min Muqaddimat Ibn al-Salah, Critical
ed. Muhammad Raghib al-Tabbakh (Beirut: Dar al-Hadith, 1405/1984), 135.

16 Shams al-Din al-Sakhawi, Fath al-mughith bi-sharh Alfiyyat al-hadith lil-1ragi, Critical ed. ‘Ali
Husayn ‘Ali (Egypt: Maktabat al-Sunnah, 1424/2003), 2/119; Ibn Hajar al-Asqalani, Tahdhib al-
Tahdhib, Critical ed. Ibrahim al-Zaybagq - ‘Adil Murshid (Beirut: Muwassasat al-Risala, 1416/1995),
1/10.

17 g1 ol V) 4l >t cde Wy see Dhahabi, Mizan al-i tidal, 1/370.

18 #> of a=loy see Dhahabi, Mizan al-itidal, 2/358.

19 413y amlioy JolSI) 3 sae o 0,535 sSee Dhahabi, Mizan al-itidal, 2/371.

20 i wdoy 5 aies see Ibn Hajar al-‘Asqalani, Lisan al-Mizan, Critical ed. ‘Abd al-Fattah Abu
Ghudda (Beirut: Maktabat al-Matba‘at al-Tlmiyya, 1423/2002), 2/156.
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terms of jarh and tadil or what types of narratives it describes in terms of its

authenticity.

2. Notes on the Abu Dawud’s al-Risala

In his explanations of the technical features of his work, Abt Dawid states that
al-Sunan contains 4800 hadiths in his own words, that all of them are the ahkam
(legal tradition) hadiths, and thus he did exclude hadiths on subjects such as
zuhd (pious), rigag (softening the hearts), and fadail (excellence). Because it aims
to create a concise work, in order not to increase the volume and make it easier
to benefit from, it is contented with citing a few hadiths in each bab (sub-chapter)
that he believes are appropriate according to his criteria. Although not as
meticulous as Muslim (d. 261/875) and Nesai (d. 303/915), he noted the
differences in wording in the hadiths that reached him with different isnads
(chain of the transmitter) and pointed out to who the word belonged to. After
sending the isnad, he gave some information about the rawi that he deems
necessary, and rarely mentioned some al-jarh and al-tadil (discretization and

accreditation) records about him. Although not as much as Bukhari, he used the
method of tagti‘(abbreviation) in places and explained why by saying, “If I had

mentioned the hadith in its entirety, it would not have been known to those
who read it, where the part about the ahkam is.” Aba Dawud explained the isnad
and matn (text) of some hadiths he mentioned, as well as his jurisprudence
views on the relevant issue. He stated that the masail (figh issues) were those of
Sufyan al-Thawri, Imam Malik, and Imam Imam Shafi1 and that the hadith in

question was not proof for figh practice, with the note “The action is not like
that!” He also stated that he received daif hadith from Sunan, but not a hadith
of a matruq rawi? (abandoned in hadith) who was unanimously abandoned by
the scholars.?!

After finishing his work, his teacher Ahmad ibn Hanbal (d. 241/855), praised it
for its scientific value.? Following that, the work gained popularity in Egypt
and Iraq, as it reflects the purpose of its writing to a large extent, gathers the

21 This is because jurists act on or consider relevant hadith, even if it is daif, superior to reason,
qiyas, and, ra'y. For the letter, see [smail Liitfi Cakan, Hadis Edebiyat: (istanbul: IFAV Yaynlari,
2008), 109-113. Initially, there are about 100 mursals, about 200 munkati-(interrupted hadith) and
around 1000 mu allag hadiths in Sunan. All of the mu allag hadiths, which account for almost one-
fifth of the work, are not directly derived from the marfii ‘(raised) hadith; it is due to the criticism
of a narration or the supporting narrations brought as mutabaah (follow-ups) and shawahid
(witnesses). see Dingoglu, Ebii Divitd 'un Siinen’i, 392-399.

22 al-Khatib al-Baghdadi, Tartkh Baghdad, ed. Bashshar ‘Awwad Martif (Beirut: Dar al-Gharb al-
Islami, 1422/2002), 10/75; Shams al-Din al-Dhahabi, Siyar alam al-nubald; ed. Shuayb al-Arna‘it
(Beirut: Mwassasat al-Risala, 1402/1982), 13/209.
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figh hadith and facilitates access to them, and serves as a source of reference for
issues on which the madhhabs (sect) disagree. Furthermore, even though the
Sahihs of Bukhari (d. 256/870) and Muslim in the Khurasan region were
accepted, Khattabi (d. 388/998) highlighted Abti Dawtid’s al-Sunan in terms of
benefit; asserting that he was superior to them in terms of both subjects and figh
knowledge.?

Despite this, it appears that the issue of the authenticity of the hadith, which is
critical in determining the intrinsic value of the work and whose authenticity is
declared as salih by Abu Dawiid, has remained closed. Although he mentioned
this special term in his al-Sunan statements in the letter he wrote to the Meccans,
he did not provide details or explain what this concept corresponds to in terms
of authenticity. As a result, this term sparked some discussions in the years that
followed, with various points of view expressed about the meaning and
framework of the concept of salih.

The letter contains the following statements about this term: “In my work, I
mentioned the hadith with wahn (severe weakness). It also includes hadiths
whose isnads are not authentic. The hadiths about which I made no explanation
and remained silent are salih. Some of them are more sahih than others.”?* “The
majority of the hadiths I have included in al-Sunan are mashiir (famous). They
are also mashiir in the eyes of those who wrote works on hadith. However, not
everyone can choose from these hadiths.”?> “It is not for anyone to reject a
mashiir, muttasil (uninterrupted) and sahih hadith.”?® “Among the narrations in
al-Sunan are some non-muttasil hadith, such as mursal and mudallas
(deceitful).”?

3. The Term of Salih in al-Sunan and its Frame

Scholars differ in their opinions, approaches, and evaluations of which hadiths
Abu Dawud refers to in terms of their authenticity with his salih wording in
Sunan, and what kind of an authenticity framework he draws with this
wording. This concept is understood to be a type of tadil expression that points

to the rawi’s competence, albeit at a low level, in the composition of salih al-
hadith, which was created by attaching to the word hadith. However, some
scholars have used the same wording to express the authenticity of the marwi.
It can be seen that the concept of salih, which was used before Abu Dawud -
generally with the meaning of the dictionary- was used both independently and

2 Khattabi, Ma alim al-sunan (Aleppo: al-Matbaa al-1lmiyya, 1351/1932), 1/6.

2 Abu Dawud al-Sijistani, Risalat Abt Dawid ila ahl Makkah fi wasf Sunanih, ed. Muhammad Lutfi
al-Sabbagh (Beirut: al-Maktabat al-Islami, 1405), 27-28.

% Abu Dawud al-Sijistani, Risalat Abi Dawiid, 29.

2 Abu Dawd al-Sijistani, Risalat Abi Dawiid, 29.

27 Abu Dawud al-Sijistani, Risalat Abi Dawiid, 30.
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in conjunction with some other words to indicate the reliability of a narration.
As a result, the word salih appears to refer to acceptable hadiths that can be
described as sahth and hasan. Many words such as salih, mariif, thabit, mahfiiz,
gawi, nabil, mujawwad, mustahsan, and jayyid were used for ihtijdj
(argumentation) and magbiil narrations at the end of the 2nd/8th century, when
the technical terms describing the authenticity of the narrated materials were
not yet settled.?® Although there are records indicating that there are various
nuances between these words that point to authenticity in the following
process, it can be said that the word salih did not become a settled term at that
time.

Although Abt Dawid is not known to have made any direct assessments of the
narrations omitted in his Sunan, some of Ibn Manda’s views on the authenticity
of the hadiths in the work are considered the earliest assessments on the subject.
Because he stated that four books contain sahth hadiths and explained how these
books distinguish between right and wrong, thabit from malil, and sawab from

khata. These works, according to him, are the as of Sahihs of al-Bukhari and
Muslim, as well as the Sunans of Abti Dawud and “al-Nasa1.?® Furthermore,
according to Ibn Manda'’s report, Abti Dawiid compiled hadith from the rawis
who had not unanimously agreed to his abandonment; if he could not find a
sahth one in a bab, he added a hadith with a daif attribution. For a hadith, even
if it is daif, is stronger than a ray.* According to Ibn Manda, al-Sunan generally

includes sahih narrations, but due to the method chosen by the author, the work
also includes da if narrations.

He mentioned and said in his letter that it can be used as hujjah (proof) even if
in cases where there is no musnad (supported) hadith it does not take its place
in terms of authenticity. Because he stated in his letter that mursal hadith can be
used as hujjah (proof) even though it does not replace it in terms of authenticity
in cases where there is no musnad (supported) hadith.’! Similarly, he claims that

2 Wl o9y (Logisly (Byally Flally csoilly 1 gl @ okt fal wie Al WY . see Ibn Hajar al-‘Asqalani, al-
Nuket ala Kitab Ibn al-Salah, Critical ed. Rabr b. Hadi Umayr (Riyadh: Dar al-Raya, 1415/1994),
1/490; al-Suyuti, Tadrib al-rawi, 1/194; Tahir al-Jazairi, Tawjih al-Nazar ila usil al-athar, Critical ed.
‘Abd al-Fattah Abtt Ghudda (Aleppo: al-Matba‘at al-Islamiyya, 1416/1995), 1/508.

2 Jbn Manda, Shuriit al-aimma risala, Critical ed. ‘Abd al-Rahman Faryawai (Riyadh: Dar al-
Muslim, 1416/1995), 42.

% Ibn al-Salah al-Shahrazuri, Ulim al-hadith, Critical ed. Nar al-Din Ttr (Beirut: Dar al-Fikr,
1406/1986), 37; al-Nawawr, ul-fju'z fi sharh Sunan Abi Dawiid, ed. Abti ‘Ubayda Ali Salman (Jordan:
Dar al-Athariyya, 1428/2007), 55-56; Ibn al-Wazir, al-‘Awasim wa-al-qawasim fi al-dhabb ‘an sunnat
Ab1 al-Qasim, Critical ed. Shuayb al-Arna‘tt (Beirut: Mwassasat al-Risala, 1412/1992), 2/90; al-
Suyuti, Tadrib al-rawi, 1/183.

31 Abu Dawud, Risalat Abi Dawiid, 24.

I Tiirkiye lahiyat Aragtirmalar1 Dergisi
Turkey Journal of Theological Studies ISSN: 2602-3067
~> [TIAD]

[906]



Mustafa TANRIVERDI

because he could not find any other hadith than this, he included the munkar
(denounced) hadith, but noted that it was munkar.3?

The earliest assessments of what the word salih, used by Abii Dawud for hadiths
representing a large sum in al-Sunan®, corresponds to with authenticity are
from al-Khattabi (d. 388/998), who wrote the first commentary on al-Sunan
about a century ago and wrote: “It should be known that experts divide hadiths
into three: Sahth, hasan, and sagim (infirm). Sahih are hadiths whose isnad is
muttasil and whose rawis are just Hasan are the hadith whose source is known,
whose rawis are mashhiir (well-known), which are compatible with other
narrations, widely accepted by scholars, and are used by jurists. Abi Dawud’s
book incorporates both of these genres. The sagim hadith in it is like magliib
(inverted) and majhiil (unknown), and they are placed above fabricated
narrations. These and similar narrations are not found in the book of Abu
Dawtd. If some types of these daif hadiths are included in the al-Sunan, it means

that they must be included in the work. In this situation, Aba Dawud has
already given the hadiths that reveal the illats (blemish) of these hadiths, and

releases himself from responsibility (for having weak hadiths).”** According to
al-Khattabi, the word salih includes the magbtl hadiths at the level of sahth and
hasan in al-Sunan.

Farra' al-Baghawi (d. 516/1122) is known to divide the hadiths into two groups

as sthah and hisan, and evaluate the hadiths in al-Bukhari and Muslim or either
of them with the first concept, and the hadith choices in the works of scholars
such as Abu Dawud and al-Tirmidhi with the second. * This generalization of
his, however, is technically far from the definition of sahith and hasan, and it is
not accurate to fix the narrative material in the mentioned works at a single level
of authenticity. Abt Dawiid himself states that there are sahih hadiths in his
work, as well as those close and similar to sahith and that some of the hadiths in
the work are more or less daif. To that extent, Baghawi’s approach regarding

the narrations in al-Sunan as hasan is an assumption and is incorrect. It would
be inconsistent to regard the narrative choices in this work to be entirely daff,

and it would not be appropriate to regard them entirely hasan.

The hadiths of Abt Dawtid, which have no explanation, are in the degree of
hasan, according to Ibn al-Salah (d. 643/1245). Referring to the method sentences

32 Abu Dawud, Risalat Abi Dawiid, 26.

3 For example Aktas states in his study that this rate is 97%. See for the table, Aktas, Hadis
Usuliinde Salih Kavramz, 24.

3 al-Khattabi, Maalim al-Sunan (Aleppo: al-Matba‘at al-Ilmiyya, 1351/1932), 1/6.

% Badr al-Din al-Zarkashi, al-Nukat ald Muqaddimat Ibn al-Salah, Critical ed. Zayn al-‘Abidin b.
Muhammad b. Balafarij (Riyadh: Maktaba ‘Adwa’ al-Salaf, 1419/1998), 1/178.
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in Abtt Dawtid’s letter, he explains that the narrations that are not in al-Bukhari
or Muslim and whose authenticity is not given by an expert who can distinguish
sahth from hasan, are at the level of hasan according to Abii Dawid. Ibn al-Salah,
on the other hand, is not convinced. He states that among the narrations in this
area, there may also be those that are not considered hasan according to other
scholars, and there may even be narrations that do not fit the definition of hasan
that he has drawn.* As a result, it is assumed that Ibn al-Salah regarded the
narrations that were not explained in the al-Sunan as at least suitable for ihtijaj.

On this point, al-Nawaw1 (d. 676/1277) disagree with his contemporary Ibn al-
Salah, arguing that if the scholars whose authenticity is trusted call the hadiths
daif in this context, they may be daif regardless of Abti Dawud’s silence.

According to him, the hadiths in al-Sunan that are absolute, there is not an
explanation for them and a competent scholar has not evaluated whether they
are sahth or hasan, are considered hasan by to Abu Dawud.>”

Al-Nawawt; according to Abu Dawiid, the hadiths that are not explained in the
Sunan, that are not in the Sahihayn or either of these two works and that a
reliable scholar has not given as the judgment of sahih or hasan, may be hasan or
sahth; however, he states that it would be more correct to call such hadiths hasan.
Unlike Ibn al-Salah, al-Nawawi1 extends the reserve here, stating that if a
trustworthy scholar finds such hadiths daif, or if a competent scholar identifies

an illat that will cause weakness in them, the weakness of these hadiths should
be judged.®

As stated by al-Dhahabi (d. 748/1348), among the al-Sunan hadiths, in addition
to those in the Sahihayn, there are those whose isnads are jayyid and those
whose isnads are daif due to the heavy dabt faults in their rawis. Furthermore,

there are narrations with severe flaws in the work and rawis with severe flaws
in them.* As a result, according to Dhahabij, it is inappropriate to use the word
salih to directly refer to maqgbiul hadiths such as sahih or hasan. According to
Abu Dawud states, he took those whose work is sahih, similar to it, and those

30 gl s it ol s by el i ot 8 Bl s s B Vs il o dly 3 el Lillan ST 5gls T S sl Lo
ok dis s e Lo 23 3 055 5y 9l see Ibn al-Salah, Ulim al-hadith, 36.

% Shuayb al-Arnatt, “Muqaddima”, Sunan Abi Dawud, Auth. Abt Dawud al-Sijistani (Beirut:
Dar al-Risalat al-Alamiyyah, 1430/2009), 51; al-Nawawi, al-Taqrib wa-al-taysir fi ma‘rifat ahadith al-
bashir al-nadhir, Critical ed. Muhammad Uthman al-Khasht (Beirut: Dar al-Kutub al-‘Arabj,

1405/1985), 30.
38 al-Nawawi, al-ljaz fi sharh Sunan Abi Dawid, 50-54.
% al-Dhahabi, Siyar alam al-nubald; 13/213-215.
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close to it, that he referred to those with severe weakness,* and that he
remained silent about some hadiths.*

Dhahabi divides the narrations in al-Sunan into six parts, the first of which
includes the hadiths shared by that al-Bukhari and Muslim. The second section
contains hadiths mentioned by at least one of al-Bukhari and Muslim, while the
third section contains hadiths that al-Shaykhayn did not receive, but whose
isnad is correct, far from shadh (eccentricity) and illat (blemish). Dhahabi devotes

the fourth section to hadiths that scholars consider magbul because they come
from several different tarigs (variants) and refer to those whose isnads are salih.
There are hadiths in the fifth part that are daif due to the memory weakness of

their rawis. The sixth group of hadiths is those whose weakness is severe due to
their rawi, and Abtt Dawud explains such hadiths.#? As a result, Dhahabi does
not consider the word salih to be entirely sahih or hasan hadiths. It is possible
that the accepted hadiths are more authentic than each other, and it cannot be
said that daif narrations share flaws such as being suitable for ihtijaj or i tibar or

being completely mardiid (rejected) or matriiq.

According to Zayn al-Din al-Traqi (d. 806/1404), there is no clear argument to

support our preference for al-Sunan hadiths as sahth or hasan. Because, while
they can be counted sahih, they can also be counted as hasan based on those that
place the degree of hasan somewhere between sahih and daif. Because Abu

Dawuid did not make a clear statement in this regard, it is unclear whether the
hadiths that are kept silent are sahith or hasan.** With these explanations, it is
possible to conclude that al-Traqi believes the narrations in al-Sunan are not da if.

As stated by Ibn Hajar al-"‘Asqalani (d. 852/1449), the narrations that Aba Dawud

did not explain are the least hasan. In his opinion, since Abti Dawud stated that
he explained the hadiths that contained severe weakness, the narrations about
him that he did not explain should not be daif. For, as he stated in his letter,

although he did declare those with severe weakness, Abti Dawud did not
develop a specific explanation for hadiths whose weakness was not severe. Ibn
Hajar divides the hadiths in the work into four groups and explains that the first

40 al-Khattabi, Maalim al-Sunan, 4/365; al-Khatib al-Baghdadi, Tartkh Baghdad, 10/75; al-Dhahabi,
Siyar alam al-nubald; 13/210.

4 Abt Dawud, Risalat Abt Dawiid, 27-28, 30; al-Suyuti, Tadrib al-rawi, 1/181-182.

42 al-Dhahabi, Siyar alam al-nubala;, 13/213-215; ‘Abd al-Hayy al-Laknaw1, al-Ajwiba al-fadila 1i’l-
asila al-ashara al-kamila, Critical ed. ‘Abd al-Fattah Abt Ghudda (Cairo: Dar al-Salam, 1423/2003),

67-68.
# al-Traqi, Taqyid wa-l-idah, 40-41.
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part consists of the hadiths in the Sahthayn or the narrations that meet the
condition of authenticity.

In the second part, there are hasan li-dhatihi (fair by itself) narrations, and in the
third part, there are hasan li-ghayrihi (fair by external considerations) narrations
that need adid (consideration). According to him, these two groups of

narrations hold great importance in al-Sunan. The fourth part consists of weak
hadiths in the work; however, these are weak hadiths that are not unanimously
rejected. As a result, Ibn Hajar claims that all these parts are narrations suitable
for ihtijaj according to Abu Dawud.#

Burhan al-Din al-Bikai (d. 885/1480) states that the narrations in al-Sunan in
which the author is silent, can be classified as slightly wahn. Contrary to popular
belief, Bikai believes the narratives in this group reports suitable for i tibar rather

than ihtijaj. Based on Abu Dawuid’s statement, he divides the hadiths in al-Sunan
into six groups.

As stated by him, the phrase sahih in the first group refers to sahth li-dhatihi
(sound in itself), and the phrase similar to sahih in the second group refers to
sahth li-ghayrihi (sound by external considerations) and the phrase near to sahih
in the third group refers to hasan li-dhatihi narrations. The fourth group includes
the narrations in which Abu Dawuid recorded “I explained severely daif

hadiths”. The salih narrations, about which the author has remained silent, are
those with a minor flaw and belong to the fifth group. According to al-Bikai, the
sixth group consists of daif hadiths that, with supporting narrations, can rise to

the level of hasan li-ghayrihi. Therefore, contrary to popular belief, al-Bikai
regards the narrative material known as silih as having a lower level of
authenticity position in terms of authenticity. In his opinion, if the narrations in
the fifth group, when deprived of adid, express itibar. When supported by other

reinforcing narrations, they rise to the level of hasan li-ghayrihi.*>

According to al-Suyti (d. 911/1505), when examining the narration material in
Sunan, the word salih may contain appropriate to ihtijaj but also the hadiths
appropriate to itibar. This concept, in other words, is a concept that includes

daif narrations. Because, since Abtu Dawud stated, “The ones I have not

explained about are salih,” he did not consider it necessary to explain the
narrations whose weakness was not severe.* He quotes Ibn Kathir (d. 774/1373),
as saying “The hadiths about which I do not explain are hasan”, and says, “If

# Ibn Hajar al-‘Asqalani, al-Nuket ald Kitab Ibn al-Salah, 1/435.

% Burhan al-Din al-Bikat, al-Nukat al-wafiyya bi-ma fi sharh al-Alfiyya, Critical ed. Maher Yasin al-
Fahl (Riyadh: Maktaba al-Rushd, 1428/2007), 1/256-257.

4 al-Suyuti, Tadrib al-rawi, 1/186.
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this transmission is correct, then there is no problem”.#” Therefore, al-Suyuti
claims that most acceptable narrations at the level of sahith or hasan are
considered salih, possibly because he doubts the authenticity of the
transmission in question, but he also claims that weak hadiths recorded for
i tibar should be included within the framework of this wording.#s

Amir al-Sanani (d. 1182/1768) states that the scope of the salih is the hadiths of

sahih and hasan after stating that the narrations on which he has remained silent
refer to the letter of Abu Dawud. Amir al-Sanani, criticizing al-Tirmidhi

commentator Ibn Sayyid al-Nas (d. 734/1334)’s approach to this issue, stated
that it is not correct to approach the hadiths within the framework of salih to the
sahth common limit denominators stand alone*, and that there may be hadiths
at the level of hasan, which are less reliable in terms of degree, in addition to the
sahth ones.®

al-Sunan has two types of hadiths categories, according to Dincoglu: wahn-i
shadid (severe weakness) and salih. Those about which statements are made fall
into the first group, and those that are not made into the second group. He
evaluated the narration selection, which he did not explain about Abu Dawud
in this context because it was suitable for ihtijaj or itibar. Hereby, it is

understood that there is an intension-extension relationship between the words
salih and the terms sahth and hasan, which are used for magbul hadiths. As a
result, while all hadiths that are sahth and hasan are within the scope of salih, not
every narration expressed with the word salih may not be at the level of sahth or
hasan.® There are many different interpretations of what level of authenticity
Abt Dawiid means by the concept of salih, and each of them approaches the
issue from a different perspective. While some argue that al-Sunan does not
contain daif hadiths, others argue that, in addition to magbiil narrations,

narrations that do not contain severe weakness are also within the scope of salih.

47 al-Suyuti, Tadrib al-rawi, 1/184.

8 al-Suyuti, Tadrib al-rawi, 1/195.

% Here, by conveying his views, Iraqi criticizes both Ibn Sayyid al-Nas and his teacher, Ibn
Rushayd, see al-Traqi, Taqyid wa-I-idah, 39-40.

50 Amir al-Sanani, Tawdih al-afkar li-maani tanqth al-anzar, Critical ed. Muhammad Muhy1 al-Din
‘Abd al-Hamid (Madina: al-Maktaba al-Salafiyya, n.d.), 1/202-203. Although he is correct in this
criticism, it is seen that Amir al-Sanani also generalizes when it is taken into account that the
hadiths at the level of hasan are also divided into two according to whether they need adid or not.
However, in order for it to be hasan li-ghayrihi, the narration that does not have severe weakness
must find #did, and according to some scholars, this type of narration can also be evaluated in the
daif group, especially see Dingoglu, Ebii Ddviid'un Siinen’i, 405-406.

51 Dingoglu, Ebii Divitd un Siinen’i, 404-405.
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This issue is also related to the method used by the authors in their works in an
indirect way.

As Ibn al-Zubayr al-Thagqgafi (d. 708/1308) points out, the reasons for writing
these sources differ.”> Because, like some authors of the century in which he
lived, Abai Dawiid did not prefer a classification of works consisting entirely of
sahih hadiths, but instead created his al-Sunan by arranging the narrations with
the content of ahgam by criteria. As a result, the motivation that prompted al-
Bukhari and Muslim to write the work and the motivation that prompted Abu
Dawud to the al-Sunan classification are distinct. For example, Muslim aimed
to write his book entirely from sahth hadiths, whereas Abii Dawud did not. In
general, he chose to include the hadiths with severe weaknesses in his book, by
stating their status, based on his criteria.’

Therefore, discussing whether there is a daif hadith in Aba Dawud’s al-Sunan

on this level may be inconsistent due to the authors” preferences, which are
reflected in their methodological differences. Because the author’s classification
purpose can be considered alongside the authenticity of the hadiths in Sunan.
Whether or not the work contains daif hadith is a matter related to the method

of a writer who does not set out to categorize a work with the theme of sahih
hadith. So much so that Abu Dawud does not claim that his al-Sunan is devoid
of daif hadiths. Because he states that there are hadiths containing wahn in his

letter and he explains them in his work. Therefore, claiming that there are no
daif hadiths in al-Sunan is incorrect. As a result, in al-Sunan, there are narrations

suitable for ihtijaj, as well as narrations suitable for i tibar. Because the author

does not explain these, it is concluded that the framework of the concept of salih
is not limited to the narrations at the level of sahih and hasan.

Although Abiu Dawud stated at the start of his letter that the hadith in his work
was the most sahih he knew, it would not be inappropriate to consider all the
narrations he saw within the scope of silih as magbtl. Because there is an issue
with authenticity in some narrations that the author does not explain and
regards as salih. For example, some narrations in al-Sunan disparage the city of
Basra, and Abii Dawiid makes no explanations for these narrations, which have
been criticized by some scholars such as Ibn al-Jawzi (d. 597/1201). As a result,
according to him, these and other narrations, in which the author is silent are
within the scope of salih but contain various problems. Although this can be
explained by the fact that authenticity assessments for a narration, like the
hadith acceptance criteria, are relative, it can still be interpreted as a hint that
all of the narrations about which Abt Dawiid remained silent are not sahih. The

52 al-Suyutl, Tadrib al-rawi, 1/186.
5 al-Suyuti, Tadrib al-rawi, 1/185.
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text of the al-Sunan narration with the chain of Anas b. Malik (d. 93/712) — Misa
b. Anas (?) — Musa al-Hannat (d. 141/758) — ‘Abd al-‘Aziz b. ‘Abd al-Samad (d.
181/797) — ‘Abd Allah al-Sabbah (d. 250/864) isnad is as follows: “O Anas,

people will build some cities. Among them will be a city called Basra or
Busayra. If you happen to stop by there, go to the outskirts; stay away from its
deserted lands, beaches, bazaars, and the gates of the rulers. Because there will
be ground depression, stones falling, and shaking. So much so that community
will go to bed in the evening, but will wake up in the morning as monkeys and

pigs.”>
In that case, because all narrations for which no explanation is given are salih,
daif hadith that are not severe are also included in this scope. Because, while

Abu Dawid included some of these narrations in his Sunan, he did not explain
them. Sahih and hasan narrations, on the other hand, are also within the scope
of salih, because the Abti Dawud’s record that some of them are more authentic
than others should also be related to this issue. However, it is understood that
some of the daif hadiths that Aba Dawid included in his al-Sunan were

mamilun bih (the hadith that which is followed in practice) that is, they were
practiced by some sects of the period. As a result, according to Abt Dawud, daif

hadiths that fall within the scope of hasan hadith should not be considered as
daif hadiths in the absolute meaning.

Conclusion

The word salih, and its various derivatives, was used before Aba Dawud to
express both the competence of the rqwi and the level of authenticity of the
marwi. However, the limits of its use in both aspects are not clearly defined.
There are records that this concept, which is understood to mean a low level of
tadil for the rawi, was used to indicate the authenticity of acceptable hadiths,

which were previously described as sahith or hasan. He used this phrase to
describe the authenticity of some of the narrations in his al-Sunan, but because
he did not make a comprehensive statement about it, it is unclear which level
of authenticity he meant. The fact that he only had a passing encounter with the
word salih in the letter he wrote to the Meccans, as well as the lack of strong
narrations that could be used as evidence in this direction, makes determining
the framework of the word salih difficult.

The activity of determining the scope of the authenticity of the concept of salih,
begun by Ibn Manda, has been carried on for centuries with efforts in this
direction. In this study, which chronologically conveys the main views from

% Abu Dawud al-Sijistani, Sunan Abi Dawiid, Ed. Salih b. ‘Abd al-‘Aziz (Riyadh: Dar al-Salam,
1420/1999), “Malahim”, 10 (no. 4307)
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almost every century, it is seen that different frameworks are drawn for the
concept of salih based on various parameters. Although it is understood that the
narration material described as salih is acceptable, it is also understood that the
narrations in question have varying levels of authenticity from one another and
that there are even daif hadith (suitable for itibar) among them, though they are

not severe.

This study concluded that the hadith described in al-Sunan with the concept of
salih cannot be fully qualified as sahih or hasan. Because it was stated in the letter
that some of the silih hadiths were more authentic than others, it was
understood that technically sahih li-dhatihi, sahth li-ghayrihi, hasan li-dhatihi, and
hasan li-ghayrihi narrations are inherent in the term salih. Therefore, it has been
concluded that some of the hadith in the category of salih are narrations suitable
for ihtijaj and others for i tibar. It has been determined that the word salih, which

in its dictionary meaning refers to a degree of authenticity at the level of sahth
or hasan, will not be consistent with one of these two terms. Rather than limiting
the narration material, which is framed with the word salih, to a single level of
authenticity, it is a reasonable conclusion that it includes both sahih or hasan
narrations that are suitable for addition and daif hadith that are suitable for

reputable due to their minor flaw.

Furthermore, despite Abti Dawiid’s clear statements in his letter, the insistence
of some scholars that there is no weak hadith in the al-Sunan significantly
hinders the determination of the intrinsic value of the narration material in the
work’s content. Each work, however, should be examined in conjunction with
the author’s intention in classifying that work. Because neither Abii Dawuid nor
other al-Sunan scholars claim that the hadith selections in their works are
entirely made up of sahih hadiths. I should point out that Aba Dawud’s
classification purpose differs significantly from al-Shaykhayn’s purpose here.
In this regard, it is clear that ignoring the daif hadiths in the al-Sunan, strong

daif hadiths in the work, according to Abti Dawuid will result in inaccurate

determination and evaluations.

It is known that Abti Dawid, as a member of Ahl al-hadith tradition, prioritizes
hadith over his ray, ijtihad, and giyas even if it is daif. In this context, the fact

that he took daif hadiths for his work for such reasons should not be viewed as

a factor that diminishes the intrinsic value of the work when viewed through
the lens of Abu Dawud’s classification method. In this regard, aside from
acceptable narrations such as sahih and hasan, narrations that do not have
significant flaws should be considered within the scope of the salih. Examining
the framework drawn for the term salih through the narrations is important in
terms of the testability of the results reached in this study. For this purpose, by
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examining the narrations within the scope of salih in al-Sunan one by one, it can
be determined which sub-types (for example sahih, hasan, daif suitable for

ihtijaj or i'tibar) of the salih hadith they belong to.
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