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Eser asagida goriilecegi iizere bir giris ve on makaleden olusmaktadir.
Kitabin kapsami hakkinda baslangicta genel bir fikir edinmeyi saglamak {izere
makalelerin basliklar1 ve yazarlar1 dnce orijinal sekliyle toplu olarak verilmis, bu
bagliklarin Tiirkceleri ise her bir makale degerlendirilirken ayrica verilmistir.
Elinizdeki bu makalede sadece kitabin igeriginin tasviriyle yetinilmeyip, zaman
zaman kendi yorumlarimiz, degerlendirmelerimiz, elestirilerimiz ve katkilarimiz
sunma yoluna gidilmistir. Mamafih zaman darligindan dolayr makalenin
kompozisyonunda istenen diizeyde basarili oldugumuzu séylemek bayag: zor ise
de, bu sekliyle bile makalenin kitabin 6nemi ve degeri konusunda yeterince fikir
verici oldugunu soylemek o kadar da zor degildir.

Kitabin Islam geleneginin tamamim kugatma gayreti son derece yerinde ve
onemli olmakla beraber, 6zellikle Malikilik ve Sia/Imamiyye'nin Siinnet ve Hadis
anlayisina dair birer makalenin olmamasi sebebiyle biraz eksik kalmis
goriinmektedir. Mamafih kitap bu sekliyle bile Siinnet-Hadis deyince Ehl-i Hadis
gelenegi disinda diger gelenekleri duymamis ve onlardan habersiz olan ilim
taliplerinin yeni diinyalarla tanismasi ve at gozliiklerini gikararak, Islam
geleneginin tamaminin Siinnet anlayislariyla tamismasi bakimindan fevkalade
yararli olacaktir.

Bu kitapta yer alan konularda iilkemizde de gayet basarili calismalar
yapilmis olmakla birlikte, bunlarin yabanci dillerde yayimlanmamas: yiiziinden,
uluslararasi ilim gevrelerinin mechulii olmasi tamamen bizlerin kusuru ve aybidir.
Buna ragmen daha sonra yabanci dillere ¢evrilmek iizere once Tiirkcede, Islam
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geleneginin “makro-mikro ve nano” diizlemdeki biitiin bilesenlerinin Stinnet ve
Hadis anlayislarin1 tanitmay:r amagclayan bir antolojinin hazirlanmasi artik bir
zaruret halini almis gortinmektedir. Bu yapilmadig1 takdirde Siinnet-hadis
konusunda agac1 goriip ormani gorememe durumunda kalmaya devam etmemiz
kaginilmaz olacaktir.

Kitapla ilgili olarak sdylenecek ¢ok sey olmakla birlikte, bunlarin bir kismi
makalede satir aralarina serpistirilmis, bir kismi ise -zaman ve yer darligindan-
yine sizlerle paylasmak {izere bagka firsatlar1 gozlemek {izere muhafaza altina
almmustir. Su kadarimi da soyleyebilirim ki, boyle bir yazi kaleme almak amaciyla
degil sadece merak ve zevkle bu kitab1 okumak ve meslektaslarla tartismak
amaciyla tuttugum notlarin bir araya getirilmesinden ibaret bu sunum bile, bilhassa
ufuk agic1 satir arasi yorumlariyla zevkle okunacak bir kitap oldugunu gostermeye
yetecek niteliktedir.
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Girig: Siinnet ve Islam Hukukundaki Statiisii ~Sahih Hadis Arayisi- Adis
Duderija

Siinnet, Islam’in ilk {i¢ yiizyilinda, ya sozlii olarak ya da sahabe pratigi
araciligiyla formiile edilip korunan ve nakledilen “ilk Islam toplumunun etik-
davranigsal (ethico-behavioral) pratigi” seklinde sistematik olmayan genel bir
tanim cergevesinde anlasilmis goriinmektedir. Maliki geleneginde Peygamber
tarafindan vazedilmis dini ve ahlaki prensiplerden c¢ikarsanmis yerlesik dini
normlar ve kabul gérmiis standartlar olarak kabul edilen Siinnet i¢in ben “hadis’e
bagimli olmayan Siinnet (non- Hadith-dependent concept of sunna)” tabirini
kullanmak istiyorum.

Mamafih L. yy sona ermeden, Miisliimanlar Peygamberlerinin hayatina dair
bilgileri sistematik olarak dokiimente etmeye basladilar. Bunun bir sebebi artan
hukuki, dini, politik ve sosyal ihtiyaglar iken, arkasinda yatan diger bir sebebi ise
Abbasi hanedaninin dogusu ve Abbasilerin kitleler nezdinde 6nemi giderek artan
Siinnet’in mesru hamisi olduklar1 iddiasryd.

Peygamber’in hayatina dair bilgileri hadisler seklinde derleme faaliyetleri,
giderek ivme kazanmis ve sonug¢ta hem hadis koleksiyonlar1 hem de hadis
disiplinini takviye edecek “hadis bilgileri/ulumu’l-hadis” ortaya ¢ikmistir. Ben bu
genis capli siirece “Isliam  Diisiincesinin  Geleneklesmesi/Hadislesmesi
(Traditionalization ~of Islamic Thought)” ve “Siinnet'in hadislesmesi
(Hadithification of Sunna)” diyorum.

Bu siire¢ miiteakip iki asirda sosyal, politik ve fikhi mekanizmalar
araciligiyla asagidaki gelismelere yol agmistir:

- Hadisin artisinin ve yayilisinin devam etmesi.

- Islam’n ilk iki yiizyilinda egemen olan “hadis’e bagimli olmayan Siinnet
(non- Hadith-dependent concept of sunna)” aleyhine hadis’e verilen Snemin
artmasi.

- Stinnet’in sozlii olmayan yonlerinin sozlii “ahad sahih hadisler” sekline
sokulmast.

- Artan bir sekilde hadisin, Kur’an ve Siinnet ilimlerine, tefsir, fikih ve usul-i
fikha uygulanmasi.

- Tamamen metin (Kur'an ve hadis) merkezli fikhi ve hermeneutik
“hiyerarsik” modeller gelistirilmesi; Kur'an ve Siinnet konusunda metinsel
olmayan -re’y, ictihat ve istihsan gibi- epistemolojik ve metodolojik enstriimanlarin
marjinallestirilmesi (s. 2).

- Siinnet ve Kur’an, adalet, diiriistliik ve h. II. yy’da Miisliimanlarin
kullandigr “sunna adile” dahil bazi ahlaki degerler ve ilkeler bakimindan,
kavramsal olarak sinirdas kavramlarin ortaya ¢ikmasidir.
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Siinnet’in hadislesmesi ile yazili hadis kiilliyatinin Siinnet’in yegane tastyicist
haline gelmesini ve Siinnet’i ortaya koymak ic¢in “hadis bagimli” yontemlerin
ortaya ¢ikmasina yol agmasini kastediyorum.

Ikinci yy basinda bazi kesimler, bu hadis kiilliyatinin Peygamber mirasini,
diger bir kesimin savundugu epistemolojik ve metodolojik olarak hadise bagiml
olmayan Siinnet kavramindan daha sadik bir bigimde yansittigini savundular.
II. yy ikinci yarisinda bunlar Ehl-i Hadis ve Ehl-i re’y adiyla anilir oldular.

Ehl-i Hadis Siinnet'in tek ve eksiksiz kaynaginin ve onu ebedilestirmenin
yegane yolunun hadisler oldugunu kabul ediyordu. Dolayisiyla Ehl-i re’y’in siinnet
anlayisina ve re’y konusundaki yaklasmina ters diisiiyordu. Hadiscilere gore fikih
tamamen Kur'an ve hadis temelli siinnet'e dayanmaliydi ve bu yiizden re'y de
onlara gore ya hiikiim ¢ikarmak igin gayr-1 mesru metodolojik bir arag, ya da
Kur’an ve hadis metinlerinin tamamen siikt ettigi konularla simirl olmak kaydiyla
basvurulabilecek bir yontem olarak goriiliiyordu.

Melchert’e gore Ehl-i Hadis, fikih, ahlak ve teolojinin yegane kaynag1 olarak
Kur’an ve sahih hadisleri goriiyordu. Ehli-i hadis genel olarak Kur’an’dan ¢ikarilan
ya da kiyas yoluyla ulasilan ilkeler karsisinda zayif hadisi tercih ediyordu. Onlara
gore fikih hadisler {izerine bina edilmeliydi. Onlar fikhi meseleleri sadece hadislere
atifta bulunarak ve ilgili hadis rivayetlerini aktarmak suretiyle ele aliyorlardi. IX.
yy’da Ehl-i Hadis Bagdat'ta Hanbelilerle irtibatl1 ve onlarla kaynasmus idi.

Melchert tarafindan yari akila (semi-rationalist) olarak nitelendirilen Ehl-i
re’y ise fikhi, hadis ilimlerinden ayr1 bir alan olarak degerlendiriyordu. Bu fikih
ekolii, dncelikle II. ve III. yy’da gelismekte olan Maliki ve Safil diisiince ekolleriyle
baglantili idi. Mamafih bu noktada yazarin meramimi daha agik ifade etmesi
yerinde olurdu, zira re’y ehlinin bu iki fikth mezhebi ile alakasindan ziyade
kronolojik olarak bu iki mezhebin Ehl-i re’y ile alakasindan bahsetmek daha
gercekci gibi goriinmektedir. Bu baglamda yazarin hem kronolojik miilahazalarla
hem de Ehl-i rey igerisindeki motor islevi sebebiyle 6zellikle zikredilmesi gereken
Hanefilerden s6z etmemesi gariptir.

Yazara gore Ehl-i re’y ve Ehl-i Hadis, Islam fikhi alaminda aragtirma yapan
iki gurup fikihciya delalet etmektedir: Ilki bu alanda nakli kaynaklarin
incelemesiyle ilgilenirken, ikincisi fikhin pratik yonleri ile ilgilenen fikih¢ilardan
olusuyordu.

Hadis temelli Siinnet anlayis1 IL.- III. yy’da daha fazla giiven kazandikga Ehl-i
re’'y de once bolgesel ve ardindan bireysel diisiince ekolleri halinde kristalize
olmaya basladi. Kendi Kur’an-Siinnet hermenétiklerinde hadis temelli siinnet
kavramina daha fazla mesruiyet verici uyarlamaci adimlar attilar.

Fikhi hermendtik konusunda Hanefiler, Ehl-i re’ye daha yakin kabul
edilirken, Hanbeliler genellikle Ehl-i Hadis yaklagimimin devami sayilirlar. Maliki
ve Safiiler ise zaman iginde evrilerek orta pozisyonda yer aldilar. Mamafih siinnet
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kavrami mezheplere gore hala epistemolojik ve metodolojik olarak hadisten
bagimsizdi. Nitekim hadisten bagimsiz stinnet kavrami Ebt Yusuf (6. 182/798) gibi
VIIL. yy Irakli bir fikih¢inin eserlerinde acik bir sekilde “es-Sunna al-marfifa al-
mahfiiza (Iyi bilinen ve koruma altina alinmis Siinnet)” seklinde ya da Medine'li
Malik b. Enes’in (6. 178/ 795) eserlerinde “es-Sunna al-madiya/amal (uygulanagelen
stinnet/amel)” seklinde agik¢a goriilmekteydi.

Daniel Brown’a gore ise mezhepler bir yandan teoride hadise énem veriyor
goriiniirken 6te yandan uygulamada ona kars: bir direng sergiliyorlar, bu suretle
Ehl-i Hadis'in Siinnet tanimiyla mezhebin fiili doktrini arasinda bir gerilim
yaratiyorlardi.  Ehl-i Hadis hareketi, mezheplerin sistematik  olarak
yapilandirdiklar1  Kur’an-Siinnet hermendtik  doktrinini, gercek  Siinnet’e
dayanmadig1 gerekgesiyle sorgulamaya basladi. Bu husus Siinnet’in ihyasi ve
Peygamber’in gercek Siinnet’ine doniis tartismasina yol agti. Ehl-i Hadis’e gore
gercek siinnetin ihyasi, yine Ehl-i Hadis tarafindan belirlenmis olan sahih/giivenilir
hadislere baglanmaktan taviz vermemek suretiyle gerceklesecek bir seydir. Aslinda
Siinnet'in ihyasi ¢agrisinin altinda yatan esas amag, mezheplerin Islam gelenegini
mezhep temelli olarak kavramsallastirma ve yorumlama cabalarinin, 6zellikle de
Siinnet kavraminin amaci ve mahiyeti konusundaki mezheplerin kavramsal
gercevelerinin altimi oymak idi.

Aslinda Ehl-i Hadis’in Siinnet anlayisina tabi olan hadis uzmanlarinin
epistemolojik ve metodolojik olarak hadis temelli siinnet anlayis: ile Mutezile, baz1
Hanefi ve Maliki usul-i fikih¢ilarinin -yukarida isaret edilen Islam diisiincesinin
geleneklestirilmesi/ rivayetlestirilmesi ve Siinnet’in hadislestirilmesi siireci
oncesindeki anlayisa yakin duran- Siinnet anlayislari arasindaki gerilim daima
mevcuttu.

Fikhin kaynagi olarak Siinnet-hadis kavramlarinin mahiyet ve statiileri
meselesi, Miisliimanlar arasinda Sitinnet ve Hadis'in Kur’an ile olan karsilikl
hermendtik iliskisi meselesini, 6zellikle de Siinnet'in Kur’an gibi vahyin bir pargasi
olup olmadig1 meselesini giindeme getirmistir. Sayet bu soruya miispet cevap
verilecek olursa, bunun anlam Siinnet’in (ve dolayisiyla Hadis’in ve Ehl-i Hadis’in)
fikih ve teolojinin bagimsiz ve kendi kendine yeterli kaynagi olarak istihdam
edilebilecegi, ayrica tefsir/serh amagli, hermenétigin mesru bir enstriiman olarak
kullanilabilecegidir (s. 5).

Konuyla ilgili olarak vahy-i metluvv ve gayr-1 metluvv ayrimi da 6zde degil
sekilde yapilmis bir ayrim olup, Kur'an ibadet ve dindarlik amacli olarak
dstiinltigiinii korurken, Siinnet’e de fikih alaninda Kur'an’a denk bir statii
bahsetmektedir. Kur'an'in lafzi ve emirleri ilahi kaynakli iken, Siinnet’in igerigi
giivenilirlik vasfina haiz ise de lafizlar tahriften korunmus degildir.

Fakihlerin ¢ogu “Siinnet Kitap {izerinde belirleyicidir ama Kur’an Siinnet
iizerinde belirleyici degildir.”; “Kur’an’in miicmel olan yonlerini Siinnet agikliga
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kavusturur, muhtasar olan yonlerini de o gosterir” derler ve siinnet-hadise vahiy
benzeri bir statii vererek, onun Kur’an’imn umumu tahsis edebilecegini, hatta bazilari
Kur'an't nesh edebilecegini ileri siirerler. Ozetle Siinnet/Hadis gerek Kur'an
hermendétiginde gerekse usul-i fikihta mesru hermendtik bir ara¢ haline gelmistir.
Bu da ya ana akim klasik Islam’da oldugu gibi sahih hadis seklinde ya da Mutezile,
Hanefi ve Malikilerde oldugu gibi miitevatir siinnet veya amell siinnet (sunna
mutevatira-sunna ameliyye) seklinde olmustur. Keza usul-i fikihta miistakil bir
kaynak haline gelmis, kelamda ise bu daha d{isiik bir oranda gerc¢eklesmistir.

Ozetle Boliimler

1. Siret ve Tarih Kitaplarinin Analizine Dayali Olarak Islam’in ilk Ug
Asrinda Siinnet Kavrami (Nicolet Boekhoff -van der Voort)

Birinci boliimde Nicolet Boekhoff-van der Voort, Islam’in ilk ii¢ yiizyilinda
tarih ve siret kitaplarindaki Siinnet kavraminin mahiyeti ve anlamlar iizerine
detayli ve mukayeseli bir arastirma gerceklestirmistir. Bulunan en ilging sonug bu
kaynaklardaki sekiz stinnet kullaniminin dordiiniin Peygamber’e izafe edilerek
“Allah’in Kitab1 ve Peygamber’in Siinneti” kalib1 igerisinde kullanilmis olmasidir.
Bu doneme ait en ge¢ kaynaklarda ise Siinnet oldukca degisik sekillerde
kullanilmistir. Nicolet, Islam ulemasimn Siinnet'in gelecek nesillere aktariminda
sozlii ve yazili gelenek yaminda, “Islim toplumu”nun da bilhassa uygulamalar
konusunda bir ravi gibi aktarim araci islevi gordiigiine dikkat cekmektedir (s. 14).

Ona gore h. II. yy son ¢eyregine kadar Siinnet terimi sadece Peygamber’in
Siinneti anlaminda kullanilmayip, onun yaninda a) Sahabe ve bilhassa dort
halifenin Stinneti, b) Uygulanagelen, gegerli Siinnet (Sunna madiya), c) Fukahanin
Siinneti (Stinnetu’l-Fukaha) anlamlarinda da kullaniliyordu (s. 15).

Meir Brawmann’a gore Islam &ncesinde de Islam’da da Siinnet bireyler —
yani bir birey olarak Hz. Peygamber- tarafindan ihdas edilen bir sey olup, bir
gurup tarafindan siinnet ihdas1 s6z konusu degildi. Hatta sonraki dénemlerdeki
bazi uygulamalarin Siinnet olarak kabul edilmesi bile, aslinda bu toplumsal
uygulamalarin Peygamber &rnekligine dayandigi “varsayildigindan”dir. Ozetle
Brawmann, Schaht'mn Nebevi Siinnet'in sonraki nesiller tarafindan ihdas edilip,
daha sonra geriye yansitilip Peygamber’e izafe edildigi iddiasina katilmaz.

Patricia Crone ve Martin Hinds Schaht'in goriisiine katilsalar da, Siinnet
kavraminin normatif davrams 6rnekleri olarak Islam oncesine dayandiginda Meir
Brawmann ile hem fikirdirler. Ancak onlarin {i¢cii de Peygamber’in cevresinin
Peygamber’i dinde normatif davraniglarin yegane kaynagi olarak gordiikleri
seklindeki, daha sonralari Islam ulemasinin savundugu goriise katilmamaktadirlar.

Emevi doneminin son ¢eyreginde Peygamber siinnet'i halifelerin
siinnetinden ayr1 ve ona alternatif bir kavram haline geldi. Ancak bu gelisme Islam
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ulemasmin benimsedigi fakat Emevi sarayinin ve sarayda gorev yapanlarin
onaylamadig1 bir gelismeydi.

Emevilerden sonra gelen Abbasi hanedani, imparatorlugu Kur'an ve
Siinnet’e gore yonetecegini iddia etti. Ancak burada bile Siinnet hala iyi, giizel,
hayirli veya kabul edilen uygulamalar anlamindaydi. H. II yy. ortalarinda
hadislerde ifadesini buldugu sekliyle Siinnet, fikhin bagimsiz bir kaynag: haline
geldi. Crone ve Hinds'in iddiasina gore bu yeni gelistirilen siinneti ya da yeni
siinnet kavramini ilk defa konusmalarinda kullanan halife Mehdi idi. H. II. yy
sonlarina dogru Siinnet Islam ulemas: tarafindan, hadislerde ifadesini bulan
mahdut sayidaki kurallar manzumesiyle sinirli bir hale getirildi. Abbasi
halifelerinin artik yeni bir Stinnet vazetmeleri miimkiin degildi.

Gualtherus Juynboll ise Peygamber’in ashabi arasinda sahip oldugu
itibardan dolay1, hayatinin sonlarina dogru onun davranislarinin érnek ve baglayici
oldugu fikrinin mevcut olabilecegini kabul etmektedir.

Nicolet bu arastirmasinda Muhammet Peygamber’in hayati konusunda
temel kaynaklar olarak ilk {i¢ asrin siret/siyer ve magazi literatiiriinde siinnet ve
tiirevlerinin kullanilisina dair istatistik bir analiz denemesine girismistir. Kullandig1
kaynaklar ise Vakidi 'nin Kitdbu'l-magazi’si, Ibn Hisdm'in es-Siratii'n-nebeviyye’si,
Ibn Sa‘d'in et-Tabakatii'l-kiibrd’s1, ve Taberi ‘nin et-Taril’i. Bu kaynaklara ek olarak
Y{inus b. Bukeyr’in Ibn Ishak’in es-Sira’si, el-Ya’k@ibi ‘nin Téril’ive Abdurrazak’'m
el-Musannef indeki Kitabu'l-Magazi’si.

Bu kaynaklarda taradig1 kavramlar ise; Siinnetulllah (Allah’in siinneti), Islam
oncesinde Miisliiman olmayan gruplarin siinneti, Miisliiman guruplarin (kadinlar,
Ehl-i hayr, vb.) siinneti, haccin siinnetleri, Islam o6ncesi bireylere ait siinnetler,
sahabenin siinneti, Muhammed Peygamber’in siinneti (Sunnetu'n-Nebi, Sunnetu
Rasulillah, Sunen Muhammed), sahibi belirsiz siinnet (es-Sunen ve ma kane mine’l-
feraidi ve’s-siinen fe innema nezele bi'l-Medine ve emarahum Rasulullah en
yukrithumu’l-Kur’an ve-yu‘allimuhumu’s-sunen, yu‘allimuhumu’s-sunen ve’l-fikh
ve hayru’s-sunen sunenu Muhammed ve emarahum Rasulullah en yukriuhumu’l-
Kur’an ve yu‘allimuhumu’s-sunen).

Bu kullanimlardan bilhassa “en hayirli siinnet Muhammed’in siinnetidir”
ifadesinden, bagka uygulamalarin ya da bireylerin ve guruplarin siinnetlerinin de
bulundugu, ancak bunlarin Peygamber’in siinneti seviyesinde olmadig:
anlagilmaktadir (s. 33).

Sonugta siret kaynaklari tarih kaynaklarina gore daha az sayida siinnet terimi
icermektedir. Geg tarih kaynaklarinda “senne, sunen, Sunne” terimleri daha ¢ok
gecmekte ve et-Taberi'nin eserinde zirveye ulasmaktadir. Bu durumun, Fikih
ulemasi arasinda Siinne(t) kavramina dair tartismalarin tarih dlimlerini de etkilemis
olmasi ile izah1 miimkiindiir.
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2. Usiilu’s-Sunne: Ehl-i Hadis’e Gore islimi Ortodoksi (Dogru inang) ve
Ortopraksi (Dogru uygulama) Doktrini (Ahmet Temel)

Ahmet Temel “usulu’s-sunna” kullanimmin oOzellikle Ehl-i Hadis
kullanimlarindaki kavramsal gelismeyi ele almistir. Usulu’d-din, usulu’t-tevhid ve
usulu’l-futya/usulu’l-fikh gibi kullanimlar yaninda usulu’s-sunna kullaniminin Ehl-
i Hadis'in -bilhassa akaid/kelam alaninda olmak iizere- iizerinde ittifak ettigi
esaslar1 ifade etmek i¢in kullamildig1 goriilmektedir. Ayrica bu kullanimin Ehl-i
Hadis’in kelamcilara karsi gelistirdigi alternatif bir literatiir i¢in de kullanildig:
goriilmektedir.

Mamafih burada ilmi emanet ve tarafsizlik adina, Tiirkiyeli ve Tiirkce bilen
bir akademisyen olan yazarin bu makalesinden ¢ok 6nce bilhassa tilkemizde bu
konuda yapilan calismalara tek kelimeyle isarette bulunmamis olmasi ve
kendisinin bu ¢alismalarda varilan sonuglardan farkli ve onlar1 asan ne gibi
sonuglara ulastif1 meselesi cevaplanmay1 beklemektedir. Diger yandan yazarin
mesela usulu’l-fikh kullanumiyla ilgili olarak Bati’da yapilmis 6nemli calismalardan
habersiz goriinmesi de eksik arastirmayla izah1 miimkiin bir durum olsa gerektir.

Sonu¢ bolimiiniin son ctiimlesi olarak Ehl-i Hadis’'in usulu’s-slinne tarzi
literatiirtiniin daha sonraki Ehlu’s-siinne’yi de etkiledigine dair tespitine dair (s. 53)
dogrudan —mesela Ehl-i Siinnet’in Kurucu Atalart bashkhh miistakil ¢alismalar ¢ok
onceleri yapilmis ve yayimlanmis oldugu halde bunlara hicbir sekilde isaret
edilmemis olmasini izah etmek miimkiin goriinmemektedir.

3. Mutezili Diisiincede Siinnet Kavrami (Usman Ghani)

Usman Ghani (Gani) ise Siinnet kavramimn Mutezile'nin olusum
doneminden klasik dénemine kadar olan gelisimini ele almaktadir. O Mutezile’de
Siinnet kavramiyla ilgili tartismalarin birinci dereceden, hadisin igeriginin kabul
edilebilirligini belirlemek amaciyla, yani isnad merkezli Ehl-i Hadis yaklasimina
mukabil metin tenkidi merkezli yaklasimda aklin roliinii belirleme baglaminda
gerceklestigini ifade etmektedir. Buna bagh olarak Mutezile miitevatir ve ahad
haber gibi kavramlarin ne anlama geldigini, bir hadisin giivenilirligini ne 6lciide
ifade edebilecegi noktasinda ele alarak tartismistir. Ghani Mutezile'nin Siinnet
kavrami konusunda tek bir anlayis sergiledigini sdylemenin miimkiin olmadig:
sonucuna varir. Ciinkii ona gére Mutezile'nin Siinnet anlayisi olusum déneminden
klasik doneme kadar bir¢cok degisim/kayma yasamis ve ana fikith mezhepleriyle
olan irtibatlarina baglh olarak goriislerinde diizenlemelere gitmistir.

Mutezile’nin ortaya c¢ikisi ile ilgili hikayede bazen Vasil yerine Amr b.
Ubeyd’in kondugu ve onun Hasan-1 Basri'nin degil de Katade'nin meclisinden
ayrildig: bilgisinin mevcudiyetine de isaret eden Usman Ghani (s. 59), miiteakiben
esas konuya gecer ve su 6nemli tespitle devam eder:
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Ona gore muhataplar giiclii bir sekilde ikna edebilmek i¢in, ilk olarak tutarli
kurallar1 olan bir epistemoloji tesisine girisen Islam ulemasi Mutezile ulemasi
olmustur. Berdhime, Sumeniyye ve Sofistler gibi bes duyunun tecriibe alanina
girmeyen nakli bilgi (haber) kategorisini tamamen reddeden guruplara kars
Mutezile nakli karakterdeki dini bilgi i¢in giiglii bir epistemolojik temel kurmaya
caligmistir (s. 60).

Mutezile’ye gore insanin Allah ve kainat hakkinda bilgi edinebilmesinin {ig
yolu vardir: Bes duyu, nakil/haber ve akil. Fizik diinya hakkinda bilgi edinebilmek
i¢cin bes duyuya; metafizik diinya hakkinda bilgi edinebilmek icin de ya rasyonel
cikarima ya da Peygamberlerin verdigi bilgi/habere basvurmak lazimdir.
Mutezile'ye gore duyular ve akilla elde edilen bilgi dogrudan iken,
haber/nakil/rivayet dolaylidir, c¢iinkii haber/rivayet/nakil ile nesnesi arasinda
aracilar/raviler vardir. Dolayisiyla 6zne bu bilgiyi aracilar vasitasiyla elde ettigi i¢in
aracilarin/ravilerin giivenilir olmasi gerekir.

Yine ona gore, Islam alimlerinin hadisleri degerlendirmede farkli yollar
izlemelerinin bir sonucu olarak, Mutezile’nin Siinnet anlayis1 da, Es’ari, Matiiridi ve
Ehl-i Hadis’inkinden farkli olmustur.

Mutezile’de siinnet konusundaki tartismalar son derece simmirli kalmistir.
Bunun muhtemel sebeplerinden birisi Usman’a gore, Mutezile imamlarimnin fikih
alaninda belli bir mezhebi benimsemeleri olabilir. Nitekim el-Cassas (6. 370/980),
Ebl’l-Huseyn el-Basri (6. 477/1085) ve ez-Zemahseri (6. 538/1144) Hanefi idiler;
Kadi Abdulcabbar (6. 415/1025) ise Safii idi. Bu mezheplerde Siinnet temel bir
kaynak oldugu icin Mutezile bu konuya girmemis, sadece hadislerin muhtevasinin
guvenilirliginin 6zellikle akli acidan nasil tespit edilebilecegi tizerinde durmustur.

Peygamber’in Siinnet'i konusunda ilk Mutezililer, 6zellikle de Ibrahim en-
Nazzam (6. 220/835), kavrami neredeyse tamamen reddetme egiliminde
goriinliyorlardi  ya da en azindan  Siinnetin  hadis  seklindeki
kayitlarinin/rivayetlerin kabulii konusunda o kadar siki sartlar kosmuslard: ki, bu
durumda rivayetlerin ancak pek az1 kabule sayan goriilebilirdi (s. 61-62). Elbette bu
Mutezile’nin Stinnet’i kokten reddettigi anlamina gelmez, sadece onu birtakim
degerler ve uygulamalar olarak gordiigii anlamina gelir. Miitevatir olsun ahad
olsun rivayet malzemesini ise isnadina ve ravilerine bakmaktan ote, akla
uygunlugu Ol¢iisiinde Siinnet ile es anlamli kabul etmislerdir.

Mutezile ve Ehl-i Hadis birbirlerine bilinen tenkit ve ithamlar1 yoneltmisler
ve sonugcta her iki grup da kendi metodolojilerini gelistirmiglerdir. Mutezile dini
kaynaklar1 yorumlamada akli yiiceltirken, Hadisciler isnadi kutsayarak, onu
Peygamber Islam’inin en saf sekliyle anlagilmasinin yegane garantili yolu oldugunu
diistinmiistiir. Mutezile icin Kur’an ve akil metin tenkidinde temeldir. Mutezile’ye
gore dinde tek nihal otorite Kur'dan vahyi olup, hadis rivayetlerini ise
metodolojilerine uygunluk arz ettigi 6l¢lide kullanmislardir (s. 62).
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islami Epistemolojide Miitevatir ve Ahad Kavramu:

Miitevatir terimine Ramhurmuzi ve el-Hakim en-Neysabtiri'nin eserlerinde
rastlanmazken, VII/XIIL. yy’da mesela Ibn es-Salah'in eserlerinde giderek daha
genis olarak ele alinmaya baglamistir.

Kelamcillarin ¢ogunluguna gore Peygamberlerin peygamberlikle ilgili
soylediklerinin kesinlik ifade etmesi, onlarin mucizelerle desteklenmesi
sebebiyledir, ancak bu durum Peygamberlerin -bu mucizelere dogrudan sahit olan-
cagdaslar1 icin gecerlidir. Ge¢mis hakkinda bilgi edinmenin yegane yolu nakli
bilgi/haber/rivayet oldugu igin, biitiin dini kesimlerde 6nem atfedilmistir (s. 64).

Ancak burada Usman’in ge¢mis hakkinda bilgi edinmenin yegane yolunun
nakli bilgi oldugu iddiasi biraz izaha muhtactir. Zira nakli bilgiye saray
tarihgilerinin kronikleri, arkeolojik ve niimizmatik bulgular, yazitlar ve benzeri
nesnel kaynaklar da katiliyorsa bu ifade bir 6l¢iide makul sayilabilir, ama bunlar
g6z ard1 edilecek olursa iddia epey tartismali bir hale gelecektir.

Ahad hadis rivayetlerinin bilgi degeri kelamcilar arasinda tartismalara ve
farkli goriislere yol agmis olup, buna mukabil Ehl-i Hadis, Zahiriler ve rivayete
gore Ahmed b. Hanbel kesin bilgi ifade edecegini kabul etmislerdir (s. 64).

Tesekkiil Doneminde Mutezile’'nin Hadis (rivayetleri) Karsisindaki
Tutumu:

Rasha (Rasa) el-Umeri, klasik donem oncesinde Mutezile’de, onlarin Hadis
karsisinda tutumunu belirleyen ii¢ pozisyondan bahseder:

Birincisi sadece hadis rivayetlerini aktarma pozisyonudur. Bunun ilk 6rnegi
bizatihi Amr b. Ubeyd’'de goriilmektedir. Kendisi kader/irade hiirriyeti ile ilgili
hadis rivayetinden dolay1 Ehl-i Hadis'in boykotuna muhatap olmustur. Sumame b.
el-Egsras’in (6. 213/828) Kitabu's-sunen’i, Cafer b. el-Mubessir’'in (6. 234/848) Kitibu'l-
asdri’l-kebir'i ile Kitabu ma’dni’l-ahbir ve serhuhi adli eserleri, el-Cahiz'in (6. 255/868)
Kitdbu’l-ahbdr wve keyfe tasth adli eseri bu kategoriye verilebilecek Ornekler
arasindadir.

Ikinci pozisyon, sadece miitevatir kategorisinde olan haber/rivayetleri kabul
etmektir ki, bu Vasil b. Ata (6. 131/748) ile Eb(i'l-Huzeyl el-Allaf’a (6. 227/841) kadar
gerilere giden bir tutumdur.

Uclincii pozisyon ise, ideolojik polemik araci oldugu igin rivayetler
karsisinda takinilan siipheci tavirdir. Dirar b. Amr (6. 128/815) [makale yazar: vefat
tarihi kesin bilinmeyen Dirar'in bu vefat tarihini nereden buldugunu
belirtmemistir] ¢esitli firkalarin polemik amagli olarak kullandiklari rivayetler
karsisinda ofkesini dile getirerek bunlar1 kabul etmeyi reddetmistir. O, et-Tahris
ve'l-ircd kitabinda hadiscilerin polemik amach olarak rivayetleri suiistimal ederek
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kullanmalarina tepki gostermis ve bu suretle en-Nazzam’a (6. 220/835) da onciilitk
etmis olmaktadir (s. 65).

Ayrica Dirar, Nazzam’dan once rivayetlerin bagimsiz bir delil olamayacag1
konusunda agir elestirilerde bulunmus ve hatta bu amacla onun Kitdbu tendkudi’l-
hadis adli bir eser yazdig1 da nakledilmistir. Dirar bu kitabinda o zaman mevcut
olan her firkanin hadis koleksiyonlarinda kendilerini destekleyecek/hakl
gosterecek rivayetler bulabildigini ileri siirerek, rivayetlerin giivenilirligini
tartigmaya agmigtir.

Burada yazara not diismek adina Dirar'in bu ifadelerinin, Ibn Kuteybe'nin
Te'vil'inin girisinde alintiladig; elestirileri andirdigina dikkat cekmekte yarar vardir
ki, onun Dirar'in bu kitabina —ve de Hiiseyin Hansu hocamiza gore et-Tahris adli
eserine- cevap olarak Te'vil’i yazmis olabilecegini giindeme getirmektedir.

Usman’a gore Nazzam daha da ileri giderek akil ve Kur’an disinda miitevatir
de ahad da olsa rivayetlerin kesin bilgi kaynagi olamayacagini ileri siirmiis ve
ravilerin potansiyel zaaf ve hatalarmma dikkat c¢ekerek, hicbir ravinin, aktardig:
rivayetin  metninde  degisiklik yapmadigindan emin olunamayacagin
vurgulamistir.

Dirar b. Amr (6. 195/810) Mutezile'yi kozmolojik bir sistem olarak tesis
ederken, hadis bu konuda kayda deger higbir rol oynamamistir. Onun rivayet
merkezli mubhaliflerine karsi akil ve Kur'an’a dayanarak rivayetleri reddetme
tutumu Eblbekr el-Asamm (6. 201/816) tarafindan da strdiiriilmiistiir. Ancak
Siinnetin hadislesmesi olgusu karsisinda Nazzam ve daha sonra Basra’l
[polimat]/ansiklopedist Cahiz hadis rivayetlerinin kullanimini kesinlik ifade eden
miitevatir ile smirlandirmaya ve bunun igin gerekli sartlar1 belirlemeye
yonelmislerdir. Bu gelismelerin sonucu olarak Mutezile ¢ok daha az miktarda hadis
rivayetini kabul etmis goriinmektedir (s. 66).

Ibn Kuteybe'nin Tevil'inde Mutezile'nin hadis alanindaki elestirilerine
cevap vermek amaciyla ele aldig1 bazi konular da [rivayet¢i/nakilci] Hadisgiler ile
[Kur'an ve akli merkeze alan] Mutezile arasindaki yaklasim farkhiliklarini gozler
ontine sermektedir (s. 67-68).

Klasik Donemde Mutezile’nin Hadis Konusundaki Tutumu:

III. yy sonlar1 ile V. yy baglarinda Mutezile bir yandan “Siinnet’in
hadislesmesi” olgusu diger yandan 234/848'de Bagdad'daki engizisyon
uygulamalar1 ardindan giderek hasimlariyla uzlasmaya yonelmis ve rivayet
merkezli hasimlari/rakipleri olan hadiscilerinkiyle mukayese edilebilecek derecede
hadis arastirmalarina girismistir. Mesela Muhammed b. Imran el-Merzubani
(6. 384/994) Mutezili bir alimdir ve hadisciler kendisini giivenilir bir ravi olarak
kabul etmislerdir. Hatta Mutezile'nin hadisleri iizerine bir kitap da yazmistir. Ebi
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Sald Ali b. es-Semman (6. 434/1042) ise itikatta Mutezili fikihta Hanefi olarak
el-Hatib el-Bagdadi’ye (6. 463/1071) hadiste hocalik yapmust.

Mutezile’de hadis konusunda asil degisiklik Kad1 Abdulcabbar (6. 415/1025)
ile ortaya ¢ikmistir. Zira daha 6nce Mutezile ulemas: hadisler konusunda ihtiyath
olan Hanefi mezhebine mensup iken, o Safil mezhebine ge¢mekle Safii mezhebinin
hadisler konusundaki tutumuna tabi olarak, fikhi alanda hadislerin her tabakada
birden ¢ok ravi tarafindan rivayet edilmis olma sartindan vazgec¢mis, ama kelam1
konularda miitevatir sartini siirdiirmiisttir.

Makalede Ebt’l-Huseyn el-Basri (6. 436/1044) [s. 61 ve 64’te ise 477/1085
seklinde?] hakkinda daha o©nce Hanefi mezhebine bagli oldugundan
bahsedilmesine ragmen (s. 61), birkag sayfa sonra Safii mezhebine mensup oldugu
ve kendinden sonraki birgok Safii usul-i fikih kitabina 6rnek tegkil ettigi (s. 69-70)
ifade edilmekte, dolayisiyla bu konuda titiz davranilmadig1 goriilmektedir.

Ebt’l-Huseyn el-Basri’ninahad hadislere yaklasiminin, hemen hemen biitiin
Siinni Misliimanlarin paylastig1 yaklasimin aynisi oldugunu sdyleyen yazar, ahad
haberin kesin bilgi (ilm) degil amel etmeyi gerektiren muhtemel/tahmini bilgi
(zann) ifade ettigi seklindeki onun bu yaklasimin aslinda Safii’nin yaklagimi
oldugunu ileri stirmekteyse de (s. 70), bu husus oldukga tartismalidir, zira Safii’nin
er-Risale’deki ifadeleri onun dhad haberi de miitevatir gibi kesin bir bilgi kaynag:
olarak gordiiglinii gostermektedir. [Bu konuda genis bilgi icin Siinni Paradigmanin
Olusumunda Safii'nin Rolii adl1 antolojiye bakilabilir.]

Sonug¢ kisminda yazar Siinnet ve hadis konusunda Mutezile'nin kurulus
doneminden klasik donemine kadar dikkat c¢ekici degisiklikler goriildiigiinii
vurguladiktan sonra, mesela Eb{i']-Kasim el-Belhi'nin Kubil [Kabul?] el-Ahbar adli
eserinde Stinnet'i Kur'an’dan sonra kelam alanindaikinci 6nemli kaynak olarak
gordiiglinii belirtir. El-Belhi’ye gore bir hadisin sahih olabilmesi i¢in Kur’an’a ve
iizerinde {immetin veya ilk Islam toplumunun icma ettigi siinnetlere aykiri
olmamas1 gerektigine deginir, Cahiz’in da haber/hadis kavramindan ziyade
“{izerinde biitiin Miisliimanlarin ittifak ettigi stinnetler” kavramini kullandigina
dikkat c¢eker. Buradan hareketle Mutezile'nin Stinnet, miitevatir ve ahad haber
konularinda tamamen ayni fikirde oldugunu sdylemenin zor oldugunu ifade eder.
Mutezile'nin muhtemelen Siinnet’e, fikihta takip ettigi EbG Hanife gibi ilk Hanefi
fakihlerin gozliikleriyle baktiklarini da ekler. Mutezile’nin fikihta Siinni mezhepleri
takip etmesinden bu yana Siinnet’i ekseri ulema gibi anladigin, fikih degil sadece
kelam alaninda farkli bir tutum sergilediklerini de ekler (s. 70-71).

[Not: Yazarin kullanimlarinda gegen Kubfil el-Ahbar (s. 69, 70, 73) seklindeki
okunusa Bat1 dillerinde ¢ok rastlanmakla beraber kanaatimizce dogrusu “Kabul el-
Ahbar” seklinde olsa gerektir. Bu makalede baz1 redaksiyon problemleri de dikkati
cekmektedir. Mesela s. 70’teki “The Mu tazilite was a distinct school of thought
with its own principles and foundations which cantered primarily on the issues of
creed and theology” ciimlesinde “cantered” muhtemelen “centered” olmalidir.
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Hem bu Ornek hem de s. 73, dpnt. 52’deki (See also chapter in this volume)
seklindeki ifade, kitabin redaksiyon konusunda oldukg¢a problemli oldugunu
gostermektedir. ]

Sonucta Usman’a gore nakli bilgi Mutezile tarafindan dini alana dair en
Oonemli bilgi kaynag olarak kabul edilmistir.

4. Hadis’in Siinnetlesmesi (veya Siinnilesmesi), Siinnet’in Hadislesmesi
(Aise Y. Musa)

Aigse Musa’ya gelince, o Siinni [aslinda sadece Ehl-i Hadis?] hadis
literatiirintin fikhin hizmetinde nasil gelistigini ve bu literatiirtin “Hadis’in
Siinnetlesmesi” ve “Sitinnet’in Hadislesmesi” olgusunu nasil pekistirdigini
gostermeyi amaclamistir. O, Siinni [sadece Ehl-i Hadis] literatiiriiniin, hacimleri,
icerdigi ©zel rivayetler, bunlarin yerlestirildigi konu bagliklari, ana ve alt
boliimlerin sistematigi, Siinnet'in ve bilginin hadislestirilmesi siireclerini ve
Siinnet’in kaynag1 olarak Hz. Peygamber’in oncelik ve istiinliigiinii gostermesi
bakimindan fevkalade agiklayicidir.

Aise Musa yine gostermektedir ki, hadis koleksiyonlarinda Siinnet ve
tiirevlerinin kullanilis sikligi, yukarida Hadis koleksiyonlar1i ve konu basliklar:
hakkinda sunulan tabloyla sik sik ters diismektedir.

Aise Musa yazisina baslarken, es-Safii’den (6. 204/820) bu yana Siinnet ile
hadisin es anlamh goriildiiglinii soylemekteyse de, aslinda mantiken dahi bunun
ancak es-Safii’nin bu konudaki cabalar1 tizerinden belli bir siire gegtikten sonra
gerceklesebilecegini gormek zor olmasa gerektir. Kaldi ki bunun bdyle olduguna
dair Wael Hallagin arastirmasindan bizzat yazarin da haberdar oldugu
goriilmektedir (s. 78). Keza Sahih-i Buhari'nin Kur’an’dan sonra en 6nemli kitap
olduguna dair ifadesi de zaman-mekan-kisiler—ekoller baglaminda oldukga
tartismali1 bir ifade olmasi hasebiyle biraz boslukta durmaktadir (s. 75).

Yazarin yaygin kullanima uyarak sik sik Stinni hadis koleksiyonlari (s. 78,82)
tabirini kullanmasini bir 6l¢iide mazur gérmek miimkiin ise de, konusu siinnet-
hadis ayrimi1 ve daha sonra bunlarin es anlamli1 hale gelmesi olan bir arastirmacinin,
bu literatiiriin Ehl-i Siinnet’i degil, sadece Ehl-i Siinnet’in ona yakin bileseninden
Ehl-i Hadis'i temsil edebilecegini fark etmesi de beklenirdi.

Malik’in el-Muwvatta’inin bir hadis kitabi degil fikih kitab1 olduguna dair kesin
ifadesinin tartismali bir ifade olmasi —zira yazarin bu baglamda musannef, siinen
ve cami tiirii hadis koleksiyonlarmin el-Muvatta’dan farkim1 da izah etmesi
gerekecektir- bir yana, bu kitabin stinnetin heniiz hadis ile yakin iliskili bir kavram
haline gelmedigi bir donemi yansittigina isaret etmesi (s. 79) kayda deger
goriinmektedir.
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Arastirmada kullandigr hadis kaynaklari hakkinda tamitici bilgiler veren
yazar, bu esnada miisnedlerin musanneflerden sonra telif edilmeye basladigini da
ifade etmekte ve miisnedlerin gercek anlamda hadis kitab1 olduguna dair
degerlendirmeleri aktarmaktadir (s. 80). Hadis tarihine dair klasik cagdas biitiin
eserlerde de tekrarlanan birinci iddia ilk bakista dogru gibi goriinse de, aslinda bu
oncelik sonralik meselesinin abartilacak kadar olmadigini sdylemek miimkiindiir.
Zira musannef tarz ilk eserlerin derleyicileri ile miisned tarzi eserlerin derleyicileri
arasinda ¢ok biiyiik bir zaman farki yoktur. Hatta miisned tarzinin musannef
tarzindan once gelistigi tezi de varsa da, her iki tiirin beraber gelistigi seklindeki
yaklagtm (TDV, Islam Ansiklopedisi, “Musannef” maddesi) daha gercekci
goriinmektedir. Ote yandan gercek anlamda hadis koleksiyonu nitelemesini
hakedenin miisned tarz eserler oldugu seklindeki degerlendirme de —diger tiirlerin
ayni zamanda fikhi, kelami, vs miilahazalara da dayandigi hatirlanacak olursa-
makul goriinmektedir. Keza siinnet-hadis iliskisini en iyi gosteren eserlerin siinen
tarz1 eserler oldugu seklindeki tespiti (s. 81) de kayda deger goriinmektedir.

5. ibadi Ekoliinde Siinnet Kavrami (Ersilia Francesca)

Ersilia Francesca’nin katkisi ise Ibadi mezhebinde Siinnet kavraminin
gelisimiyle ilgilidir. Ibadi mezhebinin erken dénem kaynaklarinda Siinnet kavrami
hem “Yasayan Stinnet” anlaminda hem de (Rasulullahin Stinnet’ini terkettigi kabul
edilen Osman harig, Ebtibekir, Omer, Alj, Aige, Ibn Abbas ve Cabir b. Abdillah gibi)
Peygamber’in en yakin gevresinin goriis ve uygulamalart anlaminda (hem ilk
dénem Basral1 Ibadi otoriteleri hem de Uman [yaygin ve yanlis kullanista oldugu
gibi Umman degil] fakihleri tarafindan) kullanilmaktadir.

V/XL yy sonu ile VI/XIL yy baglarinda Uman’daki Ibadi ansiklopedistlerinin
eserlerinden anlasildig: iizere Ibadi mezhebinde Siinnet’in hadislesmesi siirecinin
mekanizmalarin1 ve buna yol agan faktorleri de ortaya koymustur. O seriatta
(Peygamber’in Siinnet’'i anlaminda) Stinnet'in Kur’an karsisindaki statiisii ve
pozisyonu konusunda Ibadiler’in goriislerinin, ilgili Siinni literatiirdekilerin bir
yansimasi oldugu sonucuna da varir.

Giris'te yazar giinlimiizde Uman’da [Umman degil], Cezayir'de Mzab
vahalarinda, Trablusgarp’ta Zavara ve Cebel-i Neflise’de, Tunus’ta Cerba adasinda,
daha once Uman sultanhigma baghh olan Zenzibar adasinda yasayan
Ibadilerin,Haricilerin bir devami oldugu seklinde yaygin, ancak giiniimiiz Ibadileri
tarafindan siddetle reddedilen tezi tekrarlamasi bir yana, siyasi ve kelami yonii 6n
plana ¢ikan bu mezhebin dikkatlerden kagan 6nemli bir yoniine dikkat geker:
Yasayan fikih mezheplerinin en eskilerinden olmasi! (s. 97).

Tipki Mutezile gibi Basra’da ve yine el-Hasen el-Basri'nin ve Ibn Abbas'in
arkadas1 ve takipgisi -ve Katade b. Diame, Amr b. Herim, Amr b. Dinar, Temim b.
Huveys, Umara b. Hayyan gibi siinni otoritelerinde hocasi— olan Cabir b. Zeyd’in
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ogrencisi Eb Ubeyde liderliginde bagladig1 ifade edilen Ibadi hareketinin, Stinni
otoritelerle uzlasma cabalar1 kesin olarak basarisiz olunca, Ibadilerin giderek
radikallesme siirecine girerek, h. II. yy'in ilk on’lu yillar ile sonu arasinda Siinni
toplumdan kopusun tamamen gerceklestigine dikkat ¢ekilmektedir (s. 98). Basra’da
baslayan Ibadi hareketi h. I1I. yy’dan sonra Basra’dan Uman’a tagindiktan sonra, III.
yy’'da baslayip V. ve VI. yy’da yogunlasan bir sistematizasyon siirecine girerek
Sinni eserlerde tartisilan konular1 andiran bir yapi igerisinde kendi fikhini
olusturmustur (s. 98). XIX. yy’da Ibadilik, Abdulaziz b. el-Hacc el-Izcini (6. 1808),
Muhammed b. Yusuf Itfiyyis (6. 1914) eliyle Magrib’te, Abdullah b. Humeyd es-
Salim1 (6. 1914) eliyle de Uman’da bir ronesans gergeklestirmistir (s. 98).

Ibadi fikhinin, Kur’an, Siinnet, kiyas ve icmai esas almasi itibariyle diger
mezheplerden farki yoktur. Sadece diger mezheplerin kabul etmedigi bazi
rivayetler ve bazi konularda kaynaklari farkli yorumlamalar: sebebiyle fiirtida
Stinnilikten farkli bazi sonuglara varmis olduklarimi sdylemek miimkiindyiir (s. 99).

i1k ibadi Kaynaklarda Siinnet Kavrami

Mezhebin kurucu imami Cabir b. Zeyd'in gériisleri biri Ibadi (Dumam b. es-
Saib, Ebi Ubeyde, Ebi Nuh Salih, Hayyan el-A’rac) digeri Stinni (Katade, Amr b.
Dinar ve Amr b. Herim) olmak tizere iki kanaldan intikal etmistir (s. 99).

Cabir b. Zeyd'e gore Siinnet, Hz. Peygamber kadar sahabe gortislerini de
icine alan genel bir kavramdir (s. 101). Keza Salim b. Zekvan'in miladi 800
yillarinda yazildig1 iddia edilen bir mektubuna goére o, Siinnet kavramini hem
Peygamber’in Siinneti hem de salihlerin ve hulefa-i rasidinin —Peygamber’in
siinnetine ihanet etmekle suclanan Osman hari¢, Ebiibekir ve Omer’in- siinneti
anlaminda kullanmustir (s. 101-102).

Cabir ve EbG Ubeyde’ye gore fikhi konularda 6nce Kur’an’a, onda yoksa
Siinnet’e bagvurulur. Bir kelamci ve fakih olarak Ebi Ubeyde nakilci bir yaklasim
sergilemis ve re’yin kullanimina siddetle kars1 ¢ikmis, sadece bir icma olugmasi
durumunda re’ye kap1 aralamistir (s. 102).

Ibadilerin hadis koleksiyonu olusturma yoniindeki ilk adimlari Ebii
Ubeyde’nin halefi er-Rabi’ tarafindan atilmistir (s. 103).

Baslangicta Islam diinyasindaki fikhi tartismalara aktif olarak katilan
ibadiler, daha sonra giderek Siinni gelenege karsi hircin polemiklere girismis ve
islam diinyasinin simir bélgelerinde izole topluluklar haline gelmislerdir (s. 104).

ibadi Ekoliin Rasyonalizasyonu

H. III. yy’dan sonra Ibadilik, usul-i fikha yénelmis ve kaynaklarmn otoritesi,
giivenilirligi ve yorumlanmasi konularindaki tartismalara girismislerdir (s. 104).
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H. III. yy’da Eb{'l-Munzirin (6. 290/ 908) Kitabu'r-rasf adli eserinde
kaynaklar Kur’an, Siinnet ve Ibadi gelenegi (asaru’l-miislimin) seklinde
sinirlanmistir. Ona gore Siinnet Kur’an’dan bagimsizdir, onu agiklar, ek hiikiimler
getirir, hatta neshedebilir (s. 105,107). Ancak ne onun bu eserinde ne de h. IIL. yy
badi kaynaklarinda Siinnet'in Peygamber’in siinneti ile sirlandirldigma dair
herhangi bir ipucu yoktur. H. IV. yy’da ise usul-furti’ayrimina gidilerek, Ibadiligin
doktrininin, Stinni usul kitaplarindaki plana gore tartisildigi yeni bir doneme
girilmistir. Abdullah b. Muhammed b. Berake el-Behlevi'nin (IV/X. yy ikinci yaris1)
Kitdbu'l-cdmi’ adli eseri Siinni ekollerin hadis tasnifini benimseyerek, Ibadi fikhina
kayda deger bir katkida bulunmustur (s. 105).

Uman kaynaklarinda “Hadislesme” Siireci

Ibadiler isnadi saglam olmak kaydiyla diger mezheplerin kaynaklarindaki
hadisleri delil olarak kullanmakta bir beis gormezler. Hatta Siinni/Ehl-i Hadis
kaynaklarindaki rivayetleri bazen isnatsiz ve sihhatini sorgulamaksizin
kullandiklar1 da vakidir. Herkesin ortak mali olarak goriilen bu hadis kaynaklar1
Ibadi mezhebi tarafindan adeta emilmigse de, bunun sadece fadail/faziletler
konularinda gegerli oldugunu, mezhebin doktrinine ters diisen rivayetleri
kapsamadigini da vurgulamakta yarar vardir (s. 106).

Magrib Kaynaklarinda “Hadislesme” Siireci

Kuzey Afrika’daki Ibadiler, Fatimilerin egemenligi {izerine Mzab, Cerba ve
Cebel-i nefuse gibi iicra bolgelere ¢ekilmek durumunda kalmislardir. Bu dénemde
Ibadiler Magrib’'te egemen olan Malikiligin de etkisiyle Siinni [Ehl-i Hadis]
kaynaklarindaki rivayetleri Ibadi gelenegine asimile etmisler. Mamafih VIII/XIV.
yy’da hala Siinni kaynaklara basvurmada isteksizlik ve miimkiin oldugunca
onlardan uzak durma egilimi de mevcuttu. Kurtuba’da Stinni hocalarindan asina
oldugu bazi Stinni hadis kaynaklarindan ilk olarak —el-'Adl ve’l-insif adl1 eserinde-
bahseden Ibadi miiellif ise Ebti Yakub Yusuf el-Vercelani’dir (s. 108). Ayrica
Kur’an’a ters diismeyen rivayetlerin kabulii, ters diisenlerin ise reddedilmesi ya da
tevil edilmesi gerektigi prensibi de Ibadi geleneginde kendisine yer bulmus
goriinmektedir (s. 109).

Er-Rabi’ b. Habib’in el-Musned’i

Bu kitabin ozelligi, Ibadi ravilerce aktarilmis olan rivayetlerin, Stinni
kaynaklarda Siinni ravilerce aktarilmis olanlarla —ufak bazi lafiz farklar1 disinda—
aymi lafizlarla nakledilmis olmasidir. Cagdas Ibadi ulema tarafindan Buhari ve
Muslim’in Sahihleriyle kiyaslanabilecek diizeyde kabul edilen el-Musned'in iddia
edilen doneme ait olup olmadigi konusunda bilhassa Bati'da yapilmis birgok
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arastirma da bulunmaktadir. Ancak 6nemli olan, el-Musned’in, diger mezheplerin
kaynaklari kargisinda Ibadilere kendilerine ait miistakil bir hadis kaynagi bahgsetme
islevine sahip olmasidir (s. 110).

Sonug¢

Ibadiler Basra’da iken ilk Ibadi otoriteleri Siinni otoriteler ile temas halinde
olup bilgi aligverisinde bulunuyorlar ve bu suretle genel olarak Islam hukukunun
gelisimine katkida bulunuyorlardi. Daha sonraki dénemlerde Ibadiler Islam
diinyasinin iicra bolgelerine ¢ekilmisler, bu da onlarin kapali bir gelenek
olusturmalarina yol a¢gmis, daha sonra tedricl olarak diger mezheplerde mevcut
olan hadis ilmi esaslarim1 benimseme yoluna gitmisleridr. Cagdas donemde Ibadilik
ierisindeki yenilik¢i gabalar tekrar Ibadiler ile diger mezhepler, ozellikle de
Siinnilik arasinda yakinlasma ¢abalarina da yol agmis durumdadir (s. 111-112).

6. Erken ve Ortacag Donemi Hanefiliginde Siinnet Kavrami (Ali Altaf
Mian)

Yazar daha giriste tartismalara yol agabilecek bazi genel degerlendirmeler
yapmaktadir. Bir yanda Hanefilerin Siinnet’i dini hayatta oturmus uygulamalar ve
standart pratikler olarak tamimladiklarini sdylerken, az ileride onlarin Medine’de
hakim olan kolektif/toplumsal siinnetler anlayisini sinurladiklarini, zira sadece
glvenilir isnatlarla rivayet edilen Peygamber’in sozlerinin Kur'an’a denk
olabilecegini kabul ettiklerini soylemektedir (s. 118-119). Bunlar1 sdylerken, Ebti
Yusuf'un er-Raddu ald siyeri’l-Evzai adl1 eserindezikrettigi, “es-Sunne el-ma’r{ifa el-
mahf(iza” diye nitelendirdigi yaygin olarak bilinen siinnetler kavramiyla
celistiginin farkina pek varamadig: anlasilmaktadir.

Ote yandan yazar, Hanefilere gore Siinnetin vahy-i gayr-i metluvvy
kategorisinde oldugunu da ileri siirmekte (s. 118-119), ancak biitiin bu iddialarimin
yer aldig1 paragraf sonunda verdigi kaynak insani sasirtmaktadir: “I am indebted
to Behnam Sadeghi for the idea expressed in this sentence. Personal
Correspondence, 12 July 2014 (12 Temmuz 2014'teki yazismamizda bu climlede
ifade edilen fikri bana veren Behnam Sadiki’ye minnettarim)” (s. 135/ dipnt. 10).

Hatta bu satirlarin hemen akabinde yazar Hanefilerde siinnettin kesin olan
ve olmayan iki kisma ayrildigini, her iki tiir siinnetin de hem hadisler seklindeki
yazili kaynaklarda hem de Islam toplumunun yerlesmis sabit standartlarinda
bulunabilecegini soylerken (s. 119) de Hanefilerin kolektif/toplumsal siinnnet
anlayisin1 smirlandirmak istedikleri seklindeki Onceki iddiasiyla ters diismiis
olmaktadir.
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Daha sonra Hanefi mezhebinin yayilisina dair bilgiler veren yazar, bu esnada
IX-X. yy’da Hanefiler'in bircogunun Mutezili olduguna isaret etmekte ve bu
sebeple bu akilc teolojinin sdylemsel olusuma damgasimi vurdugunu
sOylemektedir (s. 119) ki, son zamanlarda giderek daha fazla giindeme gelen
Hanefi-Mutezile iligkisi bakimindan bu agiklamalar kayda deger goriinmektedir.

Bu dénemde Hanefiler'in hadis rivayetine [Hadiscilere gore] daha az angaje
olduguna dair yazarin ifadeleri (s. 119), onlarin hadis alanindaki faaliyetlerinin
onemsenmemesine yol agmamalidir, zira hem hadis koleksiyonlar1 olusturmak
(mesela Ebi Yusuf ve Muhammed b. el-Hasen’in ilk defa el-Asir adli eser telif
edenler arasinda yer almasi, yine Muhammed b. el-Hasen'in Kitabu'l-hucce adli
eseri), hem de hadis/rivayet ilminin teorik temellerini atmak (mesela Ebi Hanife,
Eb(i Yusuf ve Isa b. Eban’in hadis usuliialanindaki teorik katkilar1) bakimindan
onlarin hadisgilere onceliginin ¢ogunlukla bilinmedigi ya da gozden kacirildig:
unutulmamalidir.

Et-Tahavi'nin (6. 312/933) ve onun sarihi olarak el-Cassas’in (6. 981) Kiife’den
devralinan Hanefi fikhinin hakliligini Kur’an ve Siinnet’e dayanarak gostermeyi
amaclamalari, bu ikisinin ilk donem Hanefi fikhin1 Peygamber’in Siinnet’ini
Kur'an’dan tiiretirken kullandig1 yorumlayict aklin Ozeti olarak gordiikleri
anlamina geliyordu (s. 120). Bu durum hem Hanefiligin muteber kaynaklara
dayanilarak temellendirilmesi ¢abalarini, hem de Hanefi {iglii otoritesinin [Eb{i
Hanife, Ebti Yusuf, Muhammed b. el-Hasen] varligini siirdiirdiigiinii
gostermektedir (s. 120). [Yazar miiteakip paragraflarda bu ftiglii otoritenin
statiisiiniin zaman igerisinde daha da arttigimi gostermek {izere aciklamalarda
bulunmaktadir.]

Hanefi Uclii Otoritesi ve Siinnet

Irak’ta bir garnizon kasabasi olan Kiife'nin fakihlerinin, Malik b. Enes’in
Medine merkezli Siinnet anlayisindan farkli bir siinnet kavrami gelistirdiklerini
ifade eden, ancak bu farkli anlayisin ne olduguna dair bilgi vermeyen yazar, sadece
Hanefi iiglii otoritesinin eserlerinde Siinnet’in toplumsal normlar ve Peygamber ve
sahabesinin Orneklikleri seklinde tanimlandigini, onlarin Siinnet'i Medine’deki
tatbikata hasreden Malik’e itiraz ettiklerini sdylemekle yetinmektedir (s. 121).
Ancak bu itiraz iizerinde yeterince durulmadig1 goriilmektedir. Zira itirazin
Siinnet’in toplumsal pratikler gseklinde nesilden nesile aktarilmasmna mi, yoksa
sadece Medine’deki pratiklere hasredilmesine mi oldugunun netlestirilmesi gerekir.
Ciinkii Ebtit Yusuf'un da Malik’in goriisiinii andiran ifadelerine er-Raddu ald siyeri’l-
Evzii adli eserinde rastlamak miimkiindiir. Tipk: “Aleyke bima aleyhi’l-cemaatu
mine’l-hadis (Toplumun amel edegeldigi hadisleri al!)” (er-Raddu, s. 31) veya “es-
Sunne el-ma’riifa (Maruf/bilinen Stinnet)” (er-Raddu ald siyeri’l-Evzii, s. 32) seklindeki
kullanimlarinda oldugu gibi.
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Mamafih bu kitapla ilgili sizlere sundugumuz bu degerlendirme notlarin
hazirlarken, tekrar bastan sona tarama ihtiyact duydugumuz er-Raddu ald siyeri’l-
Evzdi esas alinacak olursa, EbG Yusufun Sinnet konusunda kavramsal,
epistemolojik ve metodolojik acidan kendi kendisiyle tutarli olup olmadig:
acisindan bu eserin titiz bir bigimde incelenmesinin sart oldugu kanaatine
ulastigimizi da burada belirtmek isteriz.

Biitlin bunlar bir yana, yazarin Muhammed Zahid el-Kevseri’den naklen,
Hanefiligin “stira mezhebi” olduguna dikkat ¢ekmesi olduk¢a 6nemli bir husustur:
Hemen hemen diger biitiin fikhi mezhepler baslangicinda tek tek kisiler (el-Evzai,
Malik, es-Safii, Ahmed b. Hanbel, Dav(d ez-Zéahiri, v.d.) tarafindan temelleri
atildig1 halde, Hanefl mezhebi daha bastan itibaren Eb{i Hanife baskanliginda
bircok fakih, hadisci, tefsirci ilim adaminin da katilimiyla
sura/danisma/konsiiltasyon yontemiyle c¢alismalarini siirdiirmiis ve mezhebin
temellerini atmis goriinmektedir ki, yazarin da “Hanefi mezhebinin {iglii
otoritesi”’nden bahsetmesi bu olgunun bir gostergesi olsa gerektir. Dolayisiyla bu
husus Hanefi mezhebini hemen diger biitiin mezheplerden farkli kilan bir 6zellik
olarak iizerinde durmayi hak etmektedir.

Ebli Hanife'nin Siinnet’e yaklasimi konusunda ikinci elden kaynaklardan
yapilan alintilara dayanarak sergilenen yorumlarda (s. 122), keza EbGi Yusuf'un
konuyla ilgili ifadelerinde Siinnet ile toplumsal tatbikat seklindeki Stinnet’in mi,
yoksa hadis rivayetlerinin mi kastedildigi yeterince agik degildir. Mamafih Ebti
Hanife’'nin Siinnet’e giris kapisinin Hammad b. Ebi Suleyman oldugu ve onun da
tamami Kiife'li olan bir secerenin pargasi oldugu (s. 122) goz oniine alindiginda,
bireyler tarafindan aktarilmis olan bilgilerin esas alindig1 tahmin edilebilir. Bu
dogru ise, o takdirde Hanefiler ile Ehl-i Hadis arasinda Siinnet-Hadis konusunda
temelde ciddi bir yaklasim farkinin olup olmadigi hususu da giindeme
gelebilecektir.

Hanefilerin {iglii otoritesinin fikhi goriislerini temellendirmek icin hadis
rivayetlerini kullamirken “Rasulullahin hadisi (hadisu Rasulillah)” tabirini
kullanmalarimin (s. 123) onlarin zihinlerinde merfu-mevkuf ayrimimin mevcut
oldugunu gostermesi hadis tarihi agisindan 6nemli oldugu halde, yazar bu noktay1
gozden kagirmis gortinmektedir.

Mamafih Hanefi iiglii otoritesinin Siinnet anlayislarinin hadis ile 6zdes
olmadigina dair acik ifadeleri aktarmak suretiyle, meseleye biiyiik Olciide agiklik
getirilmis olsa da (s. 123), énemli olan bu konuda Hanefilerin kurucu imamlarinin
ne kadar tutarli davranabildikleri meselesidir ki, yazar bu hususun &neminin
farkina varmig goriinmemektedir.

Eb(i Yusuf'un, el-Evzai ile olan polemiklerinden yola ¢ikarak yazar, Ebii
Yusuf'un Kur’an ve Siinnet’e ters diigen ahad haberlere olan giivensizliginin, daha
sonraki donemlerde Hanefilerin dhad haber konusundaki tutumlarinda belirleyici
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model (paradigmatic) oldugunu ifade etmektedir (s. 124). Bu tespit yanlis
olmamakla beraber bir bakima eksik goriinmektedir, zira bu konuda Eba
Hanife'nin benzer tutumunun oynadig1 rolii gormezden gelme riskini de
tasimaktadir.

Hanefi Usul-i Fikhinda Siinnet

Uclii Hanefi otoriteyi takip eden donemde Hanefi usulciilerinin siinnet ve
hadis kelimelerini birbirinin yerine kullandiklarini, Sitinnet kavraminin sahabe
goriislerini de igerir halde kullanildigini, maruf ve meshur siinnet kavraminin
miitevatir ve meshur olmak {izere iki tiir hadis rivayetine tekabiil ettigini,
sahabilerin rivayet ettigi ahad haberlerin kiyasa dayali hiikiimlere tercih edilip
edilmeyecegi meselesinde fakih sahabilerin rivayetlerini kiyasa tercih ettiklerini
belirttikten sonra, bunlar1 detayli olarak ele almaya girismektedir (s. 124-125).

Burada yazarin dikkat ¢ektigi onemli nokta, bu dénemde Hanefi usulciilerin
Kur'an ve Slinnet'i daha genis bir epistemolojik ve metodolojik ¢ercevede ele
almalaridir. Epistemolojik olarak Kur’an ve Siinnet’i “ilm, yakin (kesin bilgi)” ve
“zann (kesin olmayan, zanni, tahmini bilgi)” cercevesinde, metodolojik olarak da
bu ikisini “edille, hucec, usul” gergevesinde ele almislardir. Bu sebeple de onlar
kesinlik ifade etmeyen kiyas ve dhad haber/hadis gibi kaynaklarin dncelik sirasim
asagilara indirmislerdir (s. 125). Mamafih kiyas seriatin kesin kaynaklarina dayali
bir kiyas ise, bu takdirde kiyasi fakih olmayan sahabilerin rivayetlerine tercih
etmislerdir. Iste Hadisgiler de kismen bu sebeple Hanefileri “Ehlu’r-ra’y (Re’y ehli)”
seklinde bir nitelemeyle elestirmeyi siirdiirmiislerdir (s. 125).

Bu doénemde Hanefi usulciilerin dini inang ve eylemlerin saglam esaslara
dayandirilmas: amaciyla, akli-kelami/rasyonel-teolojik yaklasimi tercih ederek,
buna vurgu yaptiklarindan bahsedilmesine ragmen (s. 125), iistelik Hanefilerin
konuyu ele alislarindaki —felsefedeki zorunlu ve miimkiin ayrimini ¢agristiran- bu
degisim ile Mutezile’deki benzer yaklasimlar arasindaki paralellik oldukc¢a dikkat
¢ekici oldugu halde, bu benzerligin Hanefiler ile Mutezile arasindaki organik
iliskinin tabii bir sonucu olabilecegi hususu nedense akla gelmemistir.

Yazara gore Hanefi usulciileri kesinlik ifade eden kaynaklari tutarli bir
epistemolojik sisteme oturtmuslar ve bu ¢ercevede ahad haberin yerini bu sekilde
belirlemislerdir. Aron Zysow’a gore onlarin ahad haber konusundaki bu tutumlar1
iki amaca yonelik idi: a) Kiyas icin islevsel olacak yeterli saglam rivayet malzemesi
temin etmek, b) fikih sistemini gegersiz hale getirebilecek olan malzemeyi digsarida
birakmak. Sonug olarak Hanefilerin fikih sistemlerini [kesin bilgi kaynaklar: olarak
gordiikleri] Kur'an’a ve maruf/meshur siinnetlere dayandirdiklarini sdylemek
mimkiindir (s. 125).

Ed-Debfisi, es-Serahsi ve el-Pezdevi'nin Siinnet konusundaki yaklasimlar:
hakkinda da bilgi vererek konuyu kronolojik siraya gore ele almaya devam eden
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yazar, Oncelikle ed-Debfisi’ye gore delillerin a) Akli deliller (hiicce akliyye) ve b)
Ser’1 deliller (hiicce ser’iyye) olarak ikiye ayrildigini ve her ikisinin de kesin olan ve
olmayan seklinde ikiye ayrildigini ifade ettigini, bunlardan ser’? delillerin de a)
vahiy ve b) siinnet olmak iizere iki kaynaga dayandigini belirtmektedir (s. 125-126).
ed-Debiisi’'ye gore vahyin kesinliginden siiphe olmamakla beraber, Siinnet
konusunda durum biraz karmasiktir. Zira bizatihi Rasulullah’tan duyulan bir haber
ile ondan bize tevatiiren intikal eden haberler kesinlik ifade ederken, ahad haber
sadece ihtimal/zannilik ifade eder. ed-Debfisi bu semaya, bir baska kesin ser’'1 delil
olarak gordiigii icmai da ekler. Yazara gore ed-Debfisi'nin bu tasnifi, Hanefilerin
ser’1 delilleri diizenlerken nasil bagimlilik-bagimsizlik (heteronomy-autonomy) gibi
epistemolojik kavramlar: kullandiklarini da gostermektedir.

Hanefi fakihlerin iman ve amel alaminda saglam delillere dayanma amaci
yaninda epistemolojik filtre kullanmalarinin bir bagska 6nemli amac1 daha vardi:
Kesin deliller olarak gordiikleri Kur'an ve Siinnet’e dayali sistemlerine ters diisen
ahad hadis rivayetlerinin de igerisinde yer aldig1 hadislerin sihhatini ispata yonelik
olarak gelismekte olan ¢abalar karsisinda, ahad hadislerin kesin bilgi degil zan
ifade ettigini kabul ederek ser‘i deliller icerisindeki derecesini asagilara cekmek (s.
126).

es-Serahsi de Siinnet’i, Peygamber’den dogrudan isitilen ya da ondan
tevatiiren nakledilen bilgiler olarak tanimlamistir. Hanefiler siinnet ile miitevatir ve
meshur haberleri es anlamli kabul etmis, ahad haberleri ise Siinnet’in ikinci
dereceden kaynagi olarak gormiislerdir. Serahsi gibi usulciilerin siinnet ile
miitevatiri ayni diizlemde gormek istemeleri 6nemliydi, zira onlara gére Kur'an'in
otoritesi de Siinnet’e dayanmaktaydi. O yiizden Serahsi Siinnet'in biitiin dini
normlarin temel kaynagi oldugunu, Kur'an'in bile ilk olarak Peygamber’in
otoritesine dayal1 olarak onun agzindan duyulup isitildigini vurgulamistir (s. 126-
127).

el-Pezdevi Usul'iinde siinnet konusuna farkli boyutlar ekler. O Siinnet’in
emir-nehiy ve amm-has gibi yonleri oldugunu, Kur’an1 detaylandirip bu gibi
hususlar1 agikladigini, bir anlamda Kur’an’dan tiiretilen temel fikih iskeletine et
giydirdigini sdyler (s. 127).

Hanefi haber tipolojisini teorize etmek icin el-Pezdevi, ittisal kavramini
devreye sokar. Bunu yaparken Peygamber modeli ya da dgretisi problem degildi,
problem bu kutsal bilgi manzumesinin tarihsel aktarimindaki ve nesilden nesile
aktarilmasindaki tutarsizliklar ve uyusmazliklar idi. Zira sozlii aktarimin
dogasindan dolay1 bu tiir rivayet temelli bilgi manzumesinin hata icerme ihtimali
s0z konusuydu. Bu yiizden fakihin, rivayet edilen bir hadis ile Peygamber arasinda
giivenilir bir baglanti/zincir oldugundan emin olmasi gerekir. Bu amagla ed-Debfisi
“ittisal” kavramini gelistirip detaylandirir ve a) stipheden uzak tam ittisal
(miitevatir haber) b) sekli olarak birtakim stipheler iceren haber (meshur) c) hem
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sekli olarak hem de igerik olarak birtakim siipheler iceren haber (haber-i
vahid/ahad haber) olmak {iizere ii¢ kategoriden s6z eder. Bu son kategorideki
haberlerde hem igeriginde hem de isnadinda hata ihtimali s6z konusudur. el-
Pezdevi daha sonra bu {ii¢ tip haber/rivayetin fikhi ve kelami sonuclarimi detayh
olarak ele alir. Bu ise Hanefi fakihlerin Siinnet tipolojisi ile epistemolojik tipoloji
arasindaki nasil temel bir iliski kurduklarini géstermektedir.

ed-Debiisi miitevatirin tasimasi gereken sartlar arasinda, ravilerin farkli
bolge ve beldelere dagilmis olma sartin1 da saysa da, onun eserini serheden sarih el-
Buhari, bu sartin baz1 Hanefl usulciileri tarafindan paylasilmadigina isaret eder.
Onun bu sarti kosmasmin altinda ise, sadece tek bir sehre, yani Medine’ye
hasredilen Medine ekoliiniin, “Medinelilerin ameli”nin mesruiyetini sarsma amaci
yatmaktadir.

Bu konular1 ele alan yazar, Hanefilere gore miitevatirin sadece yazili
kaynaklar1 degil, eylem ve degerleri de kapsayan bir mahiyet arz ettigini
sOylemekte, ancak bu konuda tesekkiil doneminden veya klasik déonemden 6rnek
vermek yerine 1933 yilinda vefat etmis olan Enver $Sah el-Kesmiri'ye si¢rama
yapmakta ve onun miitevatiri a) rivayet temelli b) gurup temelli c) uygulama
temelli d) ortak bilgi veya degerler temelli olmak {izere dorde ayirmasini Hanefilik
adina sunmaktadir (s. 129, 130) ki, bu yapilanin oldukg¢a tartismali oldugunu
sOylemeye liizum dahi yoktur.

Bu arada el-Kesmiri'nin bu tasnifine dayanarak bol bol tekfir hitkmii verdigi
ornekleri de siralayan yazarin, bunlarin ne kadar gercek miitevatir Ornekleri
oldugunu sor(gula)madan geg¢mesi dikkatlerden kagmamaktadir. Zira mesela
misvak kullanmak ve mucizeler gibi fevkalade tartismali konularin —keza ayni
miiellifin miitevatir oldugunu iddia ettigi Isa’nin inisi meselesinin— miitevatir
olarak sunulmasi (s. 129-130) en azindan bunlarin miitevatir stinnet oldugu
iddiasinin tartismali olduguna isaret edilmemesi yerinde olmamustir.

Ardindan meshur haber hakkinda verilen bilgiler, meshurun Kur’an’i nesh
ve tahsis edebilecegine dair agiklamalar, meshur haberi reddedenlerin kafir degil
sapik olacagina dair ifadeler yer almakta ve meshur ve miitevatirin otoritesinin
Kur'anin otoritesi ile kiyaslanabilir diizeyde oldugu sonucuna varilmaktadir (s.
130).

Ahad habere gelince el-Pezdevi onu, miitevatir ve meshur seviyesine
ulagsamayan haber/rivayetler olarak tanimlar ve amel etmeyi gerektirse de kesin
bilgi/itikad gerektirmedigini sdyler. Diger bir ifadeyle fikhi konularda delil olsa da
akaid konularinda delil olmaz. Hanefiler dhad habere tanidiklar: bu diisiik seviyeli
otorite agisindan Maliki, Safii, Hanbeli ve Zahirilerden ayrilirlar (s. 131).

Yazar burada tekrar kiyas ile dhad haber iliskisine donmekte ve daha 6nce
aktardig1 {izere, Hanefilerin fakih sahabilerin rivayetleri ile fakih olmayanlarin
rivayetlerini kiyas karsisinda farkli degerlendirdiklerini tekrarlamaktadir (s. 131).
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Ona gore klasik Hanefl usulciileri gelistirdikleri bu usul ilkeleri sayesinde,
mezhebin kurucu babalarinin ortaya koyduklar: sistemde herhangi bir degisiklik
yapma durumunda kalmamislardir (s. 132).

Sonug¢

Hanefilerin ustil geleneklerinde epistemolojinin fevkalade énemli rolii acik¢a
goriilmektedir.

Hanefilerin kesinlik meselesine olan sadakatleri, yani doktrinlerinin saglam
bilgiye dayanmasi konusundaki titizlikleri, bu gelenegin rasyonel teolojiye olan
borcunu gostermektedir.

Hanefilere gore Hz. Peygamber’e kesin olarak ulasan bilgi kaynaklar1 Kur’an,
Siinnet ve Icma’dan ibarettir. Ahad haberler, sahabe kavilleri, kiyas, istihsan ve orf
ise zanni bilgi ifade ederler.

Maruf ve meshur siinnetin, Hanefilerin temel fikhi s6ylemi haline geldigini
sOylemek miimkiindiir. Zira Kur’an yaninda kesinlik ifade eden ikinci bir kaynak
olabilmesi bu siinnetin kesin siinnet olmasina baghdir. Hatta maruf ve meshur
siinnet onlara gore biitiin ilahi/dini/ser'i normlarin temel kaynagidir.

Siinnet'in “kesin olan siinnet” ve “zanni olan siinnet” seklinde ikiye
ayrilmasi, daha sonraki Hanefilerin, mezhebin kurucu atalarimin sistemini
savunabilmeleri i¢in epistemolojik bir temel tegkil etmistir (s. 132).

Calismanin 136. sayfasinin 28 nolu dipnotunda yazar, pek ¢ok cagdasct
miisliimanin (Muslim modernists) Hanefi mezhebinde hadis rivayetlerinin rolii
konusunda yanlis tasavvurlara sahip olduklarina dikkat cekerek Muhammed Tkbal
ornegini vermektedir.

Yazarin bu degerlendirmelerine ek olarak, bu aragtirmada Isa b. Eban'mn
Hanefi mezhebindeki roliiniin yeterince tatminkar bir sekilde ortaya konmamasinin
ciddi bir eksiklik oldugunu vurgulamakta yarar goriiyoruz.

Ozetle Ali Eltaf Mian'in béliimii Ortagag Hanefi temel fikih ve usul-i fikih
metinlerine gore Siinnet kelimesinin anlamlarini ele almaktadir. Hanefiler Siinnet
meselesini epistemolojik olarak, fikhi acidan delil olma ve baglayicilik itibariyle ele
almiglar ve bu amacla kesinlik ifade eden Siinnet kavramina seriati agiklamada
basvurmuslardr.

7. Erken Donem Safii Mezhebinde Siinnet Kavram1 (Gavin Picken)

Gavin Picken’in boliimii ise erken donem Safii mezhebinde Siinnet kavrami
konusunu ele almaktadir. O eg-Safii’nin Kur'an-Stinnet-Hadis arasindaki
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hermendétik iliskiye dair “Vahiy matriksi (Revelatory matrix)” dedigi teorinin bir
pargas1 olarak “beyan” {izerinde durmaktadir. Picken, es-Safii’nin eserinin bugiin
Safil mezhebi olarak bilinen yapida nasil algilandig1 konusunu da ele almaktadar.
Bu baglamda es-Safii'nin en Onemli O6grencisi olan el-Buveytinin mezhebin
olusumundaki fevkalade 6nemli rolii iizerinde de durmaktadir. Bu kitabin amaci
agisindan el-Buveyti’nin en onemli katkisi, es-Safii’nin, Ahmed b. Hanbel gibi
hadisgilerinkine benzeyen hadis temelli fikhi hermendtiginin konsolide
edilmesinde yatmaktadir.

Yazar makalesine, tartismali bir konu olan eg-Safii’nin usul-i fikhin kurucu
babasi oldugu iddiasim1 tekrarlayarak baslamakta, {istelik c¢itayr daha da
ylikselterek onun giintimiize kadargelen “Put kiric1” roliinden bahsetmekte (s. 139)
ancak bu konudaki farkli goriislerle herhangi bir hesaplasmaya girmeden adeta bir
ezber tekrar1 yapmaktadir. Ayrica es-Safii’nin Siinnet konusunda, Siinnet’i hadise
indirgeyerek bir paradigma degisikligine yol agtigina dair malum tespiti de
temellendirmeye gerek gormeden tekrarlamasi dikkatlerden kagmamaktadir (s.
140).

es-Safii’'nin Hayat:1 ve Eserleri

Bu baslik altinda bilinenlere yeni bir sey eklemedigi gibi, onun Malik’e
ogrencilik yapmasindan bahisle, Malik’ten -Hicaz’da egemen olan Hadiscilerin
metin merkezli fikhi tekniklerinin bir uzantis1 olan- fikih tekniklerini 6grendigini
ileri siirerek bizleri sasirtmakta (s. 140) ancak Malik'in Medine'deki tatbikati
merkeze alan yOntemi konusunda herhangi bir degerlendirme yapmadan bu
iddiasin1 —yine herhangi bir temellendirme geregi duymaksizin— ileri siirme
cihetine gitmektedir. Sadece bu konularda degil es-Safii’nin Arap dili ve edebiyati
konusundaki miistesna kabiliyetine dair tabakat kitaplarinda tekrarlanan iddiay:
da ilmi bir temellendirmeye gerek gormeksizin tekrarlamakla yetinmistir (s. 141).

es-Safii’nin Beyan Teorisi

Yazar ezberleri tekrarlamaya devam ederek biitiin fikth mezheplerinin dort
kaynak (Kur’an-Siinnet-icma-kiyas) {izerinde hemfikir oldugunu soylemektedir (s.
142). Halbuki bu dort kaynak teorisi Safii igin bile tam olarak gecerli degilken —zira
onun kiyas’a ve i¢tihada yaklasiminin Hanefiler'in aksine “kerhen” kabulden &teye
gitmedigi soylenebilir (s. 158, dpnt. 17)- bu dort kaynak disinda baska kaynaklar:
da benimseyen —basta Hanefiler olmak tizere— fikih ekolleri s6z konusu iken, boyle
bir genellemenin ne kadar isabetli oldugunu yazarin kendisine sormas: yerinde
olacaktir.

es-Safil’nin katkisinin dort kaynak teorisiyle simrli olmadigini, amacinin
kaynaklar aras iligkiyi diizenleyen ve aralarindaki celiskileri gidermeyi amaglayan
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bir “fikhi hermenotik” gelistirmek oldugunu sdyleyen yazar (s. 142), bu dort
kaynak meselesinin ne gibi bir “katki” teskil ettigini de izah geregi duymamuistir.
Halbuki bu dort kaynak es-Safii’den dnce de bilinen seyler idi. Burada titiz bir dil
kullanmak gerekirse ve katk: olup olmadig: bir tarafa birakilirsa, sadece es-Safii’nin
ser’1 delilleri dort ile sinirlandirma ¢abasindan s6z edilebilir.

Iz

Yazarin bu baglamda yeni bir yorum olarak es-Safii’nin bir “vahiy matrisi
(revelatory matrix)” tasarladigini sdylese de (s. 142), aslinda bu vahy-i metluvv ve
gayr-1 metluvv anlayisina yaslanarak es-Safii’nin Siinnet ve hadisleri de vahiy

kapsamina dahil etme ¢abasindan farkli bir sey degildir.

es-Safil’nin bu matrise gore 1)Kur'an 2) Kur’an+Siinnet 3)Siinnet seklinde
siraladig1 vahiy formlarinin yazar tarafindan “mimari simetri” (s. 143) olarak nigin
ve nasil nitelendirildigi sorusu bir yana, buradaki Siinnet'in mahiyeti de
1skalanmistir. Zira es-Safil’'nin Stinnet derken kastettigi isnatlarla aktarilan “ahad
hadis rivayetleri”’nden baska bir sey degildir.

Bunu aklimizda tutarak es-Safii’nin vahyin iki tiirtiniin (Kur’an ve Siinnet)
birbirine ters diismesinin miimkiin olmadigina, goriintirde boyle bir tutarsizlik
varsa bunun gercekte degil zahirdeki bir tutarsizlik olduguna dair iddiasiu
sorgulamaksizin aktarmasi da dikkatlerden kagmamaktadir. Halbuki yazarin ilk
olarak es-Safii’ye sunu sormasi gerekirdi: Ikisinin de vahiy {iriinii oldugunu iddia
eden es-Safii Stinnet dediginde Hz. Peygamber donemine giderek o dénemi esas
alarak m1 degerlendirme yapmaktadir, yoksa kendisinin bulundugu yerden ve
zamandan m1 yapmaktadir? ki s6z konusu ise, o déneme gidip bizatihi Kur’an’da
Hz. Peygamber’in agik hatalarina dair bazilar1 oldukga sert uyarilar1 goriince bu
durumu nasil izah edecektir? Stinnette es-Safil’nin iddia ettigi gibi vahiy tiriini ise,
Allah’in elgisine herhangi bir konuda birtakim adimlar: atmasim “Siinnet vahyi”
olarak emredip de ardindan “Kur'an vahyi” ile bu adimlardan dolay1 onu
elestirmesi, bizatihi Allah’in ul{ihiyetine, adaletine ve vahyin giivenilirligine darbe
indirmek anlamina gelmez mi? Sayet es-Safii’nin bulundugu noktadan meseleyi ele
alacaksak, 6nce neyin Siinnet oldugunu kesin olarak bilmemiz lazim ki, Kur’an ile
Siinnet arasinda bir celiski olup olmadigina karar verebilelim. Hz. Peygamber
doneminden sonraki donemlerde yasayan herkes gibi es-Safii’nin Siinnet adina
konusabilmesi icin elinde iki imkan vardir: Ya miitevatir yasayan siinnetler
(haberu’l-amme) ya da ahad hadis rivayetleri (haberu’l-hassa). Peki es-Safii Kur’an
ve Siinnet arasinda celiski olmaz derken bu ikisinden hangisini esas almaktadir?
Her ikisini de esas aldig1 takdirde “dhad haber” kategorisindekileri es-Safil nasil
degerlendirecektir? Sayet bir dhad hadis rivayeti agikca Kur'an’a ters diiserse es-
Safil ne yapacaktir? Bu celiski goriintiidedir, gercek degildir diyerek meseleyi
gecistirecek midir, yoksa bu rivayetin Hz. Peygamber’e ait olamayacag1 sonucuna
mi varacaktir? es-Safii’'nin bu ikincisine hi¢ gonli olmadig1 er-Risdle adl1 eserinde
acikca goriilmektedir. Dolayisiyla o, hadis rivayetlerinin Kur’an’a aykirilik
gerekgesiyle devre disi kalmasini 6nlemek igin birtakim mekanizmalar gelistirmeye
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caligmistir. Ozetle es-Safii'nin bu gibi meseleleri ¢dzebilmek icin izledigi yol,
celiskileri umum-husus, ctimle-nass ve nesh 6rgiisii igerisinde ¢ozmeye calismaktir.
Peki bu ¢6ziim basarili olmus mudur veya ne kadar basarihidir? Usul-i fikih
gelenegine bakildiginda, es-Safii'nin tahayyiil ettigi sekilde ve diizlemde bir
basaridan soz etmek elbette miimkiin degildir. Bunun da sebebi es-Safii’nin
“beyan” teorisinin omurgasini olusturan bu begli 6rgiiniin siibjektif yoniidiir. Zira
bir ayet veya hadis rivayetinin umum mu husus mu ifade ettigi daima agik ve net
degildir. Bu yiizden usul-i fikih literatiirti konuyla ilgili tartismalarla doludur.
Hatta is, sadece umum sigas1 iizerine miistakil eserler yazmay1 gerektirecek
noktaya kadar varmistir (Mesela Alauddin Keykeldi'nin Telkihu’l-fuhiim fi tenkihi
siyagr’l-umiim adl1 miistakil eseri buna iyi bir 6rnektir). Ciimle (muglak)-Nass (agik)
lafizlar meselesi de aymi durumdadar.

Nesh’in durumu ise daha da tartismalidir. Zira konuyla ilgili bilgiler (esbab-1
niizul rivayetleri) hem yeterli degildir, hem de giivenilirlik agisindan bir¢ok
problemleyiiz yiizedir. O yiizden biitiin bu konularda Islam ulemas: yiizyillarca
tartismis, farkli yaklasimlar sergilemis ve farkli sonuglara varmislardir. Sadece
mensuh olan ayetlerin sayisiyla ilgili olarak verilen farkli sayilar bile isin i¢inden
¢ikilmaz bir durumla kars: karsiya oldugumuzu gormek icin yeterlidir. Tabiatiyla
neshi kabul etmeyenlerin varligin1 da unutmamak gerekir.

Son derece 6nemli bir baska nokta ise, ikinci bir tiir vahiy olarak goriilen
Siinnet ile o©zdeslestirilen hadis rivayetlerinin istisnasiz tamaminin -mevcut
bilgilerimize gdre— mana olarak rivayet edilmis olmalar1 gercegidir. Biitiin bu
miilahazalar 1s1g1nda es-Safil’'nin beyan teorisinin tikir tikir isleyen kusursuz bir
yaklasim oldugunu soylemek miimkiin goriinmemektedir. Bu ise yazarin es-
Safii’nin “beyan” teorisiyle ilgili degerlendirmelerinin gozden gecirmeye ne kadar
muhtag oldugunu gozler oniine sermektedir. Ote yandan es-Safii’'nin beyan
anlayisiyla daha sonralar: usul-i fikih’ta kazandigi anlamin farkli olduguna dair
Lowry'nin tespitini de eklemekte yarar vardir (s. 161, dpnt. 72).

es-Safii’nin vahiy matrisi teorisinin ve besli orgiisiiniin en ilging [?] yonii
olarak yazarin nesh teorisini gostermesine gelince; neshin vahiy kaynaklari
arasinda degil, her kaynagin kendi icerisinde gerceklesebilecegi iddias1 (s. 144)
masaya yatirilmadan sunulmustur.

Kur'an'in Siinnet’i nesh edemeyecegi varsaymm iki tiir vahyin birbiriyle
celismeyecegi varsayimiyla uyumludur. Ancak Kur'an’da Hz. Peygamber’e yonelik
elestiriler (mesela et-Tahrim, 2) bu uyumu mutlak olmaktan ¢ikarmaktadir. Bunda
es-Safil’nin Siinnet igerisinde Hz. Peygamber’e inisiyatif hakki tanimamasi, bu
kavramin i¢ini tamamen vahiy olarak doldurma ¢abasinin da pay:1 vardir. Halbuki
adma ister kiyas ister igtihat densin (mesela bkz. Abdurrahman b. Necm b.
Abdilvahhab Cezeri, Ibnu’l-Hanbeli'nin, Akyisetu’n-nebiyy (sav) adli eseri ile
Ictihadu r-rasiil veya Ictihadu'n-nebiyy konulu eserler) Hz. Peygamber’in her adimim
Kur’an vahyi disinda ayr bir vahiyle atmadigini gosteren pek ¢ok ayet ve hadis
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rivayeti varken bunlar1 gormezden gelerek konuyu ele almak ilmi zihniyete aykir:
bir tutum olur.

es-Safii’de Siinnet-Hadis kavrama:
Peygamber Allah’in iradesinin olgular diinyasindaki uzantisidir (s. 147)

Peki es-Safil'ye gore Siinnet'in igerigi nedir ve neye gore belirlenir? O,
Siinnet’in kaynag1 olarak daha bastan hadis rivayetlerini kararlastirdig i¢in (s. 149,
151, 152), hadisin rakipleri olarak goérdiigii nosyonlarla (s. 147) hesaplasmaya
girismesi gerekiyordu ve bu sebeple Oncelikle hocas1 Malik'in savundugu
Medinelilerin tatbikati (amelu ehli’l-Medine) ile hesaplasir ve bu tatbikatin
Peygamber’in tatbikatlarinin organik olarak gelisiminden ibaret bir sey olmayip,
Medine ulemas: arasindaki ittifaktan ibaret oldugunu diisiiniir (s. 146). Ancak es-
Safii’nin asil derdi -bizim de Siinni Paradigmammn Olusumunda Safii’nin Rolii adl
antolojide gostermeye calistigimiz tizere— Siinnet ile 6zdeslestirmeyi kararlastirdig:
hadis rivayetlerini tehlikeye atacag: i¢in (s. 145) Medine ameline kars: ¢ikmaktir.
Ama es-Safil bunu yaparken dogrudan hocas: Malik’i degil Maliki bir muhatabini
hedef almaktadir (s. 159, dpnt. 30).

Hadisler’in tek kaynak olmasi tercihini tehlikeye sokan diger bir yaklasim ise
Hanefiler'in siklikla bagvurdugu istihsan oldugu icin ona kars: da tavir alir ve onu
telezziiz (keyfilik) olarak nitelendirir (s. 147).

Miiteakiben yazar es-Safii’nin Medinelilerin tatbikati ve istihsan gibi fikhi
tekniklere kars: vahiy matrisini koydugunu tekrarlar ve -Kur’an vahyi konusunda
ihtilaf olmadigr icin, Ozellikle Siinnet tizerinde durup onu temellendirmeye
calistigim soyler. Ancak yazarin bu konuda verdigi bilgiler er-Risale’nin ilgili
igeriginin tasviri bir 6zetinden ibaret olup, hemen higbir kritik ve analitik yaklasim
s0z konusu degildir. er-Risale’de Stinnet’i temellendirmek amaciyla basvurdugu
argiimanlarin (s. 147-148) hemen hepsi tek tek elestirel bir gozle Siinni Paradigmanin
Olusumunda Safii’'nin Rolii adli antolojide ele alindigindan, onlar1 burada
tekrarlamamak i¢in sadece bu bilgiyle yetinmek istiyoruz.

Mamafih burada es-Safi’nin Kur'an’daki “hikmet”in stinnet anlamina
geldigi iddiasmna dair Lowry'nin, -bu yorumun S$afil oncesi tefsir literatiiriinde
yaygin olmadigina dair- uyarist yerindedir (s. 160, dpnt. 44). Nitekim Eb#i Hanife
(6. 150) ile aynu yillarda vefat etmis olan Mukatil b. Suleyman’in el-Vucith ve’n-nazdir
adli eserinde —ki bir Kur'an lugati sayilir— Kur’an’daki hikmet kelimelerinin beg
anlami arasinda Stinnet’e tek kelime ile dahi yer vermemesi de bu durumu teyid
etmektedir. Ayn1 degerlendirmeyi ahad haberleri temellendirmek igin es-Safii’nin
gelistirmeye calistig1 argiimanlar (s. 149-150) i¢in de yapmak miimkiindiir.

Biitiin bu konularda biitiin problemleri halledilmis varsayan es-$afii, son
olarak celigkili hadis rivayetleri meselesine de el atar ve vahiy matrisine dair begli
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Orgii (umum-husus, ctimle-nass, nesh) teknikleri yaninda, celiskili rivayetler
arasinda tercih yapmak icin nelere dikkat edilmesi gerektigini ele alir (s. 151).

Safii'nin Ogretisine Yonelik Tepkiler

Yazarin bu konuyu sadece es-Safii'nin iki Ogrencisi el-Muzeni ve
el-Buveyti’nin muhtasarlar1 iizerinden ele almasimi (s. 151-153) baslikla
irtibatlandirmak pek miimkiin gortinmemektedir. Mamafih yazar bu iki 6zetle ilgili
olarak 6nemli noktalara da isaret etmektedir ki, 6zellikle el-Buveyti'nin Muhtasar’1
ile ilgili olarak soyledikleri kayda deger goriinmektedir.

Yazara gore es-Safii’nin fikhi diinya goriisiiniin 6ne ¢ikan unsuru hadis
oldugu icin, onun “Sahih bir hadis goriirseniz benim mezhebim odur” demis
olmasindan da hareketle, hadisler el-Buveyti i¢in de bir “acik kart” haline gelmis
olmaktadir. Oyle olunca da -yazara gore— el-Buveyti, es-Safii'nin eserlerini
Ozetlerken sadece 6zetlememekte, gerektiginde yeni hadisler eklemekte, bazilarini
¢ikarmakta ve buna bagli olarak hocasinin goriislerine itiraz edebilmektedir (s. 152).

el-Buveyti Orneginden hareketle yazar onemli bir bagska noktaya daha
dikkatlerimizi gekmektedir: {lk donemlerde fakihler hocalariyla olan iliskilerini
nasil belirliyorlardi? Tahmin edilenin aksine onlar hocalarinin her goriisiinii korii
koriine kabullenmiyorlar, daha =ziyade onlarin metotlarina baghliklarim
siirdiirmeye calisiyorlardi. Bu sebeple el-Buveyti, hocasinin metoduna bagl kalarak
pek cok konuda hocasina itiraz ederek ondan farkli goriislere ulasmistir. Bu sebeple
el-Buveyti’nin eseri sadece bir Ozet olmaktan ¢ikmis ve es-Safil’'ye katki ve
itirazlarin da yer aldig farkli bir mahiyete biiriinmiistiir. Bu ise Safii mezhebinin
tek bir kisinin goriislerinden ibaret olmadigini gostermektedir.

Ote yandan el-Buveyti'nin hocasinin hadis merkezli metodu uyarinca
hadisleri ondan daha fazla kullanmis olmasi, o dénemde fikhi asir1 akilc1 ve re’yci
goren hadisgilerin fikihtan uzak durmalarma da bir itiraz anlami tasiyordu.
Boylelikle el-Buveytl fikihtaki islevi yadsinamaz olan akil ile vahiy arasinda bir
koprii kurmus, bu suretle belki de hocasini kafasindaki bir hedefi gerceklestirmisti
(s. 153).

Sonug¢

Yazara gore es-Safii, Hicaz, Yemen, Irak ve Misir’a yolculuklari esnasinda
fikih cevrelerindeki ¢esitli c¢eliskileri ve tutarsizliklar1 gormiis olmalidir.
Muhtemelen o bu durumun sebebi olarak gordiigii Medine tatbikatina ve agir1 re’y
kullanimina kars: sadece Peygamber’e hasrettigi Siinnetle 6zdeslestirdigi hadis
rivayetlerini merkeze almis, sistematik fikhi akil yiiriitmeye alan agabilmek i¢in de
kiyasi tercih etmistir (s. 154).
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es-Safil’nin Ozel olarak Safil usul-i fikhi tizerindeki etkisi yaninda genel
olarak etkisi meselesinde Schacht ve Coulson gibileri onun roliinii 6nemseyerek
usul-i fikhin kurucusu nitelemesini uygun goriirken, Wael Hallaq ve Lowry gibileri
buna karsi ¢tkmakta ya da daha orta bir yol izlemektedirler (s. 154).

Yazar er-Risalenin daha sonraki wusul-i fikih kitaplariyla yan yana
getirilmesinin dogru olmadigini, zira Lowrynin dedigi gibi kitabin %80’inin
kaynaklar arasi iliskiye ve Siinnet’e tahsis edildigini -veya kitabin 1/2’si Siinnet
konusuna, 1/3'i ise kaynaklar arasi iliskiye tahsis edildigini (s. 162, dpnt. 87)-,
bunun da II. yy fikhi atmosferine yonelik oldugunu, onun fikhi insan [akli]
etkisinden ¢ikarip vahiy kaynakli malzemeye dayandirmak istedigini vurgularken
(s. 155) tamamen isabet ettigi sdylenebilir. Nitekim George Makdisi'nin er-Risale’de
Mutezile karsiti, dolayisiyla akil karsiti egilimlerin izini siiren makalesi de bu
tespiti dogrulamaktadir (s. 157/dpnt. 8). Bu anlamda es-$Safii’'nin fikih¢ilarin fikhi
vahiy menseli kaynaklara dayandirmaya, Siinnet ve Hadis'in statiisiinii gozden
gecirmeye sevk etmede basarili oldugu sOylenebilir (s. 155). Ne var ki yazar es-
Safii’nin usul-i fikhin kurucusu oldugu tezinden vazge¢meye gonlii olmamal: ki,
tekrar bu konuya dénerek onun usul-i fikhin kurucu babas: olduguna dair nakilleri
aktarmaya girismektedir (s. 155). Yazinin sonunda yazarin duygusalligimin dozu
daha da artmis olmal1 ki, es-Safii’yi Siinnet ve hadis alanindaki ¢abalar1 baglaminda
miiceddid (dini yeniden canlanan biri), usul-i fikhi besleyen ve Islam hukukuna
hayat nefesi iifleyen biri olarak nitelendirmekten geri kalmamaktadir (s. 155).
Bunlarin fevkalade tartismali iddialar olmasi bir yana, ilmi tespitler olmaktan
ziyade duygusal veya retorik ifadeler denmeye daha layik oldugunu sdylemek
yerinde olacaktir.

Son olarak ifade etmek gerekir ki, yazarin makalesinin bashiginda Safil
mezhebinden bahsetmesine ragmen konuyu sadece Safil ve iki talebesiyle
sinirlamis olmasi, basligin da gozden gecirilip yeniden diizenlenmesini gerekli
kilmaktadir.

8. Gelenekten Kurumsallasmaya: Erken Hanbelilikte Siinnet (Haris b.
Ramlj)

Haris b. Ramli Hanbell fikih geleneginde Siinnet kavramini, onun Kur’an
karsisindaki hermendtik pozisyonunu; miitevatir, ahad ve sahih olmayan
hadislerin epistemolojik statiisiinii genis olarak ele almaktadir. O Hanbeli fikih
geleneginin, fikih¢i hadisgilerin fikih alanindaki ¢abalarinin bir sonucu olarak nasil
ortaya ciktigini gostermektedir. Bu fikih¢i hadisciler, bolgesel re’y temelli fikih
gelenekleri yerine tamamen metin temelli bir gelenegi ikame etmek i¢in ¢aba sarf
etmisler ve bunun igin de sadece sahih hadisleri degil, sahabe ve tabiinin
uygulamalarini ve fetvalarim1 da bu metin kavramina dahil etmislerdir. Dahil
etmelerinin sebebi ise es-Safii’ye ve sahih hadis kavramina olan direngleriydi. Zira
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sahih hadis kavrami, Hanbelilerin en azindan teoride kuskuyla baktiklar1 kiyasa
genis bir alan agan bir kavram olarak goriiliiyordu. Bundan dolayi, bu goriiste
olanlar nezdinde Siinnet kavrami, onu en iyi bilen ve ruhunu inang ve eylemlerinde
en iyi sekilde temsil ettigi kabul edilenlerce somutlastirilan “yasayan bir siinnet”
anlamina geliyordu (?).

Ramli, Hanbelilerin bir seyin siinnet olduguna karar vericinin elden
geldigince metin temelli olmasin1 kabul etmelerinin 6nemli bir sonucu olduguna
dikkat cekmektedir: Sadece Siinnet’in ravileri hakkinda bilgi sahip olmak, aym
zamanda kavramsal olarak bizzat Siinnet hakkinda bilgi sahibi olmak anlamina
geliyordu.

Mamafih Ahmed b. Hanbel'in (6. 241/855) gercekten bir mezhep kurma
niyeti ve diisiincesi olup olmadigini kaynaklara gore tartismaya acarak soze
baslayan yazar, tartisma konularini gesitlendirerek, Bat1 dillerinde onun hareketine
yonelik “traditionalist” nitelemesinin problemsiz olmadigina dikkat geker, burada
hangi gelenekten bahsedildiginin net olmadigini vurgular, hele hele Arap-islam
kavrami olan Siinnet’e ne 6l¢iide karsilik geldiginin ac¢ik olmadigina dikkat ¢eker (s.
163-164). Dahas1 kaynaklar esas alinacak oldugu takdirde, hicbir fikhi yontemin ve
hermenoétik sistemin Ahmed b. Hanbel’e izafe edilmesinin —kaynaklar 1siginda-
miimkiin olmadigina da dikkat ¢eker (s. 164).

Zira Susan Spectorsky’ye gore Ahmed b. Hanbel ihtilafli olmayan konularda
hadislere dayanarak cevaplar verir, bu miimkiin olmadiginda cevap vermekten
kaginir ama her haliikarda goriislerinin otorite olmasina riza gostermezdi.

Christopher Melchert de ona katilarak, Ahmed b. Hanbel'in verdigi
cevaplarin “dogaglama karakteri’ne ve bu cevaplarin eski ve temelde sozlii bir
kiiltiirel modelin izlerini tasidigina, sadece hadislere dayanmadigina, bilakis hala
bilge adamlarin (selef) kuramsal diisiincelerine ve uygulamalarina olan giiveni
gosterdigine isaret eder. Ancak bu cevaplarin metinsel delillerin titiz bir bigimde
kaydedilmesi gerektigine dair yeni vurgulari da igerdigini ekler (s. 164).

David Vishanoff da usul-i fikih literatiiriindeki nakillerden yola ¢ikarak
benzer sonuglara ulasir ve sik sik vurgulanan, es-$Safii ile iliskisi meselesinde tam
tersine onun es-Safil’nin vahiy matris eksenli sistematik yontemine dayali fikih
vizyonuna karsi direndigini (s. 164), sistematik bir hermenédtik yontem
birakmadigini, bunun da onun takipgilerine kendi yontemlerini gelistirmek iizere
genis bir alan biraktigini séyler (s. 165).

Vishanoff'un, Ahmed b. Hanbel'in, es-Safii’nin sistematik reform programia
katilmadig1 tespiti son arastirmalar tarafinda da teyid edilmigtir. Ozellikle
Schahct'in biitiin Ehl-i Hadis’i monolitik bir yapi olarak goren ve bu sebeple
Ahmed b. Hanbel ile es-Safii’yi, aralarindaki 6nemli farklar1 gérmezden gelerek
ayni potaya koyan yaklasimi bu arastirmalarda sorgulanmis ve Ashabu’l-hadis’in
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fikihcilari igerisinde bir spektrum dahilinde, farkli oranlarda sistematik fikhi akil
ylriitmeye kap1 aralayanlarin bulundugu ortaya ¢ikmaistir (s. 165).

Ehl-i Hadis ile Ehl-i re’y arasindaki ¢atlagin h. II/VIIL. yy sonlarinda “halku’l-
Kur’'an” meselesi yiiziinden ortaya giktigin ileri siiren Melchert, IT[/IX. yy’da Islam
fikhinda hadislerin 6nemini daha biiyiik oranda kabullenilmesini saglayan Ehl-i
Hadis igerisinde bile -mesela Abdullah b. el-Mubarak gibi- hald sistematik akil
ylrititmeye acgik olanlar vardi. Mamafih onlarin yaninda piir hadis¢i olarak
nitelendirilebilecek olan Ibn Ebi Seybe ve “Sahih hareketi” igerisinde yer alan el-
Buhari gibi hadiscilerin de oldugunu da ekler. Ahmed es-Semsi'nin ortaya
koydugu tiizere bu noktada es-Safii’nin talebesi olan el-Buveyti'nin, er-Risale'nin
acgik delaletine ragmen, es-Safii’nin sahabe goriislerini kiyasa tercih etmekle Ehl-i
Hadis’e daha yakin oldugunu ileri siirmiis olmasi (s. 165) dikkat ¢ekicidir. Volkan
Stodolsky tarafindan hazirlanmis olan bir doktora tezine gore, kiyasi sahabe
goriislerine tercih eden es-Safil olmayip, onun Ogrencisi Davi(d ez-Zahirl idi
(s. 165).

Peki Ahmed b. Hanbel bu tabloda nerede durmaktadir?

Susan Spectorsky’ye gore el-Kevsec (6. 251/865), Salih b. Ahmed b. Hanbel
(6. 266/880), Ebti David es-Sicistani (6. 270/884), Ibn Hani (6. 275), Abdullah
(6. 290/903), el-Bagavi (6. 317/929) tarafindan derlenen “mesail” eserleri incelenecek
olursa, fikhi konularda birbirinden farkli Ahmed b. Hanbel tipleri ortaya
¢ikmaktadir (s. 166). Mesela Abdullah, Ahmed b. Hanbel’in kategorik olarak biitiin
biiyiik fakihlerin fikih kitaplarini reddettigini aktarirken, Ebi Daviid ve Tbn Hani,
hadisgilik yonleri itibariyle Malik ile es-Safii’nin kitaplarinin bundan istisna
edildigini aktarmaktadirlar (s. 166). Abdullah’in Mesail’i esas alindiginda Ahmed b.
Hanbel'in so6zlii Kkiiltiire vurgu yaptit ve kitaplara dayali bir yaklagimi
benimsemedigi, bir uzmana miiracaat etmeksizin fikih ve hadis kitaplarina
basvurmayi tasvip etmedigi goriiliir. Nitekim bu yaklasimin el-Musned'in tarzi ile
de uyum halinde oldugu soylenebilir.

Zira mesela EbGi Dav(d'un es-Sunen’i bir uzmana basvurmaya gerek
kalmadan, uzman olmayanlarin kolaylikla ulasabilecegi ve kullanabilecegi bir hadis
koleksiyonu ortaya koyma amacina yonelik iken, el-Musned ¢oklu isnatlar1 ve gesitli
hadis tiirleri ile adeta uzmanlar icin bir “veri tabar” niteligindedir ki, bu Ahmed b.
Hanbel'in fikihta ve hadiste uzmanlara basvurmay: gerekli goren yaklasimina
uygun diismektedir (s. 167).

Saud Salih es-Serhan tarafindan hazirlanan bir doktora tezine gore, Ahmed
b. Hanbel'in fikihtaki konumunu belirlemede basvurulan Mesail literatird,
dogrudan Ahmed b. Hanbel’in goriiglerini temsil etmemekte, buna bagl olarak bu
eserlerdeki rivayetler arasindaki farkliliklar, Ahmed b. Hanbel’den degil onun
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takipgilerinden kaynaklanmaktadir (s. 167). Ebtibekr el-Hallal (6. 311/923) biitiin bu
farkli rivayetleri —su an icin kayip goriinen dev eserinde- bir araya getirmis ve
boylece Ibn Hamid'in (6. 403/1013) aralarindaki ihtilaflar1 gidermek igin yeni bir
hermenoétik cerceve olusturup iizerinde calisabilecegi bir derleme olusturmustur.
Daha sonra Ibn Hamid’in talebesi Ebti Ya’la (380-458/990-1066), Ebii'l-Hattab el-
Kelvezani (6. 510/1116) ve Ibn AKkil (6. 413/1119) [dogrusu 413 degil 513 olacaktir]
eliyle mezhebin doktrininin sistematize edilmesi gerceklesmistir (s. 167).

Bu gelismeler ve kaynaklar 1s1iginda Hanbeli mezhebinde Siinnet tanimi,
Stinnet-Kur’an iliskisi ve Hadis meselesi ele alindiginda su sonuglar ortaya
¢ikmaktadir:

1) EbG Daviid'un Mesdil'i hari¢ biitiin kaynaklar Siinnet’in Peygamber ile
sinirli oldugu ve sahabenin uygulamalarinin Siinnet kapsaminda olmadig:
hususunda hemfikirdirler (s. 168).

2) Stinnet'in Kur'an'in aciklayicisi oldugu konusunda es-Safii’nin beyan
teorisinin etkisi goriilmektedir. Bu noktada Hanbeliler ile Safiiler'in Kur’an'in agik
anlamlar1 ve icma ile yetinen minimalist yaklasima karsi bir cephe olusturduklar:
sOylenebilir (s. 169).

3) Temelde Sahabe ve tabiin’in goriisleri Stinnet kapsami disinda tutulmakla
beraber, Hanbeli kaynaklarinda Ahmed b. Hanbel’in bazen Said b. el-Museyyib gibi
bir tabiin’in goriisiinii bir sahabi olan Ibn Abbas'in goriisiine tercih edebildigine
dair nakillere de rastlanabilmektedir (s. 171).

Kur’an ve Siinnet Arasindaki Iliski

Kur'an'in ilgili hiikmiinii beyan eden bir Siinnet olmadik¢a, dogrudan
Kur’an ile amel etmenin caiz olduguna ve olmadigina dair farkli goriisler Ahmed b.
Hanbel’e ayni anda izafe edilmektedir (s. 172).

Kur'anin yorumunda Siinnet'in merkezi roliinii kabul etmekle beraber,
Ahmed b. Hanbel “Siinnet Kur’an iizerinde belirleyicidir” formiiliinii benimsemez,
sadece “Siinnet Kur'an’in manalarin1 agiklar” ya da “Stinnet Kur’anit agiklar”
demekle yetinir.

Ahmed b. Hanbel es-Safii’nin aksine Kur’an'in Siinnet’i nesh edebilecegini
kabul ettigi gibi, Hanefiler gibi farz-vacip ayrimini da benimsemektedir (s. 174) ki,
bu da muhtemelen bu ayrimin Irak kokenli oldugunu gostermektedir (s. 175).
Mamafih onun Hanefiler'in aksine Kur’an ile sabit olan hiikiimlerle siinnet ile sabit
olan hiikiimler arasinda ayrim gozetmedigine dair nakillerin bulundugunu da
burada belirtmek gerekir (s. 174).
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Hadis

Miitevatir konusunda Hanbeli mezhebi Eb#i’l-Kasim el-Belhi ve diger
Mutezili imamlar gibi kesin bilgi ifade ettiginde hemfikirdirler. Ancak bunun
zorunlu bilgi mi miiktesep (sonradan kazanilmis) bilgi mi oldugu konusunda farkl
goriigler vardir (s. 175-176). Ote yandan ahad haberlerin de miitevatir gibi kesin
bilgi ifade edecegi goriisii de Hanbeli kaynaklarda yer almaktadir (s. 176). Bu
goriisin Davhd ez-Zahiri ve el-Haris el-Muhasibi'nin de goriisii oldugu
belirtilmektedir (s. 176). Mamafih Eb(i Ya'ld'nin el-Asram’in Madni’l-hadis adl
eserinden aktardig1 bir rivayete gore Ahmed b. Hanbel kendisine sahih bir hadis
ulastiginda onunla amel edecegini, ancak onun Peygamber’in so6zii olduguna
sahitlik edemeyecegini sOylemesi, dhad haberin kesin bilgi degil zan ifade
edecegine dair yaklagimi cagrigtirmaktadir (s. 177). Ote yandan muttasil sahabi
soziintin, munkatt merfu rivayete tercth eden Ahmed b. Hanbel {izerinde
es-Safil’nin muttasil isnat konusundaki israrinin etkisinden de s6z edilmektedir
(s. 177).

Zayif hadisle amel konusunda da Ahmed b. Hanbel’den a) daha giiglii bir
delil yoksa zayif hadisle amel edilebilecegi, b) zayif hadisle hi¢bir sekilde amel
edilemeyecegi seklinde iki goriis nakledilmektedir (s. 178).

Ote yandan Ahmed b. Hanbel'in fazailve tergib-terhib konularinda hadis
rivayet ederken pek siki davranmadiklarini, helal-haram konusunda ise siki
davrandiklarini, buna bagli olarak da fazail konusunda zayif hadislerin delil olarak
kullanilabilecegini, ama helal-haram konusunda kullanilamayacagim soyledigi
kaynaklarda aktarilmaktadir (s. 178-179).

Dikkat edilmesi gereken o©nemli bir husus ise, Ahmed b. Hanbel'in
goriislerini oldugu gibi aktarmakla yetinip, onun Otesine ge¢cmeyen “minimalist”
yaklagimlar (en tipik 6rnegi el-Hallal ve 6nde gelen 6grencisi Gulamu’l-Hallal’dir)
yaninda, Hanbelilik adina Ahmed b. Hanbel’in goriislerinden ¢ikarimlarda
bulunarak yeni goriisler ortaya koyan (tahric) “maksimalist” yaklagimlarin (mesela
el-Hiraki ve Ibn Hamid gibi) mezhep icindeki mevcudiyetinin farkina varmaktir
(s. 180). Bu sebeple genelde katiksiz bir hadis¢i olarak sunulan Ahmed b. Hanbel
portresine karsi, 6zellikle Ibn Hamid’in maksimalist sunumunda oldugu gibi, usul-i
fikih tekniklerinin kullanimina kapali ve karsi olmayan daha teorik bir Ahmed b.
Hanbel portresi de s6z konusudur (s. 181).

Ozellikle Siinnet s6z konusu oldugunda Ibn Hamid, Ahmed b. Hanbel'in el-
Musned’de derledigi hadis koleksiyonlarindaki rivayetlere yaklagimi ile bunlari
fikhi amagla ele aldiginda sergiledigi yaklasimlar: birbirinden ayirmakta, yani el-
Musned’deki Ahmed b. Hanbel ile mesail literatiiriindeki Ahmed b. Hanbel’in ayn1
olmadigini ima etmektedir (s. 181).
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Ayrica Ibn Hamid, Ahmed b. Hanbel’in goriislerinden yola ¢ikarak, onun
zannedildigi veya iddia edildigi gibi kiyasa kars1 olmadigini da ileri siirmektedir.
Aslinda Ibn Hamid'in biitiin bu “maksimalist” cabalari, diger mezheplerle rekabet
edebilecek sistematik bir fikih mezhebinin tesisi i¢cin Ahmed b. Hanbel’in
“minimalist” 6gretisinin ruhuna “daha az baglilik” ve bu suretle mezhebin 6niine
genis ufuklar agma ¢abasinin bir sonucu olarak okunabilir (s. 182).

Zannedilenin aksine eg-Safii’nin Stinnet’i sadece sahih ve merfu hadislere
hasretme ¢abasina Hanbeli geleneginde pek de olumlu bakilmamis goriinmektedir.
Nitekim Ahmed b. Hanbel, talebesi el-Merruzi'nin egs-Safii’nin er-Risale’sini
kopyalamasina karst ¢ikmis, ama diger fikihgilarin kitaplar1 ile mukayese
edildiginde es-Safil’ninkiler daha hadis temelli oldugu icin onlar: tercih ettigi de
olmustur (s. 186/dpnt. 9). Yine de onlara gore es-Safii’nin bu yaklasiminin sahih
hadis bulunmayan konularda kiyasa bagvurmay1 kaginilmaz kilacagi, dolayisiyla
kiyasin oniinii agacag diistiniilmiistiir. Bu sebeple Hanbeliler daha sonraki
nesillerin giivenilirlik riski tasiyan kiyaslar1 yerine, sahih hadis disinda sahabe ve
tabiun goriislerine de bagvurulmasinin yerinde olacagini savunmuslardir (s. 183).
Mamafih Hanbelilerin Zahiriler gibi kiyasi kesin ve toptan reddetmediklerine dair
nakillerin Hanbeli literatiiriinde mevcudiyetine daha 6nce de isaret edilmisti.

Her ne kadar Goldziher, Schahcht, Coulson gibi oryantalistler tarafindan
Hanbelilik, fanatik literalistler seklinde nitelendirilmis olsa da, Wael Hallag, bu
tanima daha yakin olan erken dénem Hanbelileri (mesela dar kafal1 IV. yy Bagdad
Hanbelileri) ile daha iimli ve degisime acik olan ge¢ donem Hanbelileri arasinda
bir ayirim yapmakla, bir biitiin olarak ele alindiginda tutarsiz ve celigkili goriinen
Hanbeli gelenegini, daha saghkli anlamamiza katkida bulunmus goriinmektedir
(s. 184). Mamafih kesin olan su ki, bilhassa Ahmed b. Hanbel’den gelen farkli
rivayetler, bir genelleme yapmay1 imkan dis1 bir hale getirmektedir. Ayrica mezhep
icerisindeki sert fanatik egilimlerin Ahmed b. Hanbel’in kendisinden ziyade onun
cevresindeki “Zahirilik” egilimleriyle olan iliskisi {izerinde durmay: ihmal
etmemek gerekir (s. 184).

Ahmed b. Hanbel’in dindarane muhafazakarligini ise sadece giinah korkusu
ile degil, gelenege olan sevgisi ile Islam {immetinin birligini saglama amaci
cercevesinde de degerlendirmek gerekir. Dolayisiyla Goldziher’in 1skaladigi bu
duygusal boyutun, Hanbelilik ele alinirken goéz ardi edilmemesi de yerinde
olacaktir (s. 185).

9. Zahiri Mezhebinde Siinnet (Amr Osman)

Amr Osman ise kitaptaki Siinnet ile ilgili biitiin tartismalari, yasayan bir
mezhep olmayan Zahirilik agisindan ve onlarin usul-i fikhi perspektifinden ele alan
bir katki sunmaktadir. Sonugcta o, ibn Hazm’'in Siinnet anlayisinin, hadis ile bir ve
ayni anlama gelen birikimin zirvesini yansittigini belirtmektedir.
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[Zahirl mezhebinin kurucusu olmas: hasebiyle pek ¢oklarina dudak biikerek
gecilecek biri gibi goriinse de] aslinda Daviid ez-Zahiri’nin ilmi birikimi ve
argiimantasyon (miinazara) konusundaki becerileri kaynaklar tarafindan tescil
edildigi gibi, onun kariyeri hakkinda “zamaninda Bagdad'in biitiin ilminin onun
sahsinda toplandig1” seklinde nitelendirmeler de kaynaklarda yer almaktadir.
Onun oliimiinden bes yiiz sene sonra Tacuddin es-Subki'nin bile ulasabildigi 1000
clizliik Kitdbu'z-zebb ani’s-sunen ve’l-ahkdm ve’l-ahbdr adli dev eser dahil pek ¢ok
onemli eser ortaya koyan onemli bir ilim adamiyla kars: karsiya bulundugumuzu
unutmamak gerekir (s. 195). Kaynaklarda kariyerine Muhammed b. el-Hasen es-
Seybani’nin yolundan giderek (6. 189/805) basladigi, es-Safil Bagdad’a gelince bu
defa onu izlemeye basladigi, hatta Davld'un eserlerinde es-Safii'nin
yaklagimlarinin agik etkilerinin gozlemlendigi belirtilmekteyse de, aslinda Ortacag
[slami ilimler egitim-dgretim paradigmasimin bir geregi olarak o da sadece
Muhammed b. el-Hasen es-Seybani ve es-Safii’den degil, Ebli Sevr el-Kelbi
(0. 240/854) ve el-Kerabisi (0. 245/859) gibi pek ¢ok ilim insanindan da etkilenmis,
onlarla fikir aligverisinde bulunmustur.

Ancak 6nemli olan onun Ehl-i Hadis sempatizam oldugu seklindeki yaygin
yargimnin gerceklerle Ortiismedigidir. es-Safil ile olan iliskisi de onu bu sekilde
nitelemek icin yeterli degildir. Zira onun hadis rivayetini takint1 haline getiren
hadisgilere yonelik elestirileri yaninda, hadis rivayeti (miizakere) ile degil daha
ziyade fikhi tartismalar (miinazara) ile ilgilendigi, hatta Ahmed b. Hanbel dahil
Ehl-i Hadis ile arasinin hig iyi olmadigi, nitekim Ahmed b. Hanbel’in de onu bidatc
olarak itham ettigi kaynaklarda yer almaktadir. Elbette bu gerilimde onun iliski
icerisinde oldugu Ebii Sevr ve el-Kerabisi gibi ilim insanlarinin, es-Safii’nin hadis
merkezli yaklasimina sicak baksalar da, re’yi de tamamen terketmeyen ve re’y
egilimlerini siirdiiren kisiler olmasimin rolii vardir. Muhtemelen Ahmed b.
Hanbel’e diisman olmasinin sebebi ise, Ahmed’in onu Bisr el-Merisi (6. 218/833) ve
el-Kerabisi'nin yolundan giden ve hadisi birakip onlarin kitaplariyla mesgul olan
bir bidat¢1 olarak damgalamasi olsa gerektir. Ahmed b. Hanbel’in bunlara yonelik
husumeti ise Ozellikle el-Kerabisi'nin “Kur’dan mahluk degildir, ama onu
okuyusumuz (el-lafzu bi’l-Kur’an) mahluktur” goriisiinii savunmasidir (s. 196).
Mamafih hem bu goriisiine hem de hadisle ¢ok fazla hemhal olmamasina ragmen
Daviid ez-Zahiri’nin Ehl-i Hadis nezdindeitibarinin pozitif yoniinii agir bastigin
soylemek miimkiindiir (s. 207/ dpnt. 6).

A

Meseleyi daha iyi kavramak bakimindan -el-Kerabisinin bu goriisiinii
benimseyen, onun bir diger arkadas: olan el-Buhari hakkinda da Ahmed b. Hanbel
ve onun gibi diisiinen Eb(i Zur'a er-Razi ve Ebi Hatim er-Razi'nin nasil bir
engizisyon uyguladiklar1 da -yazarin verdigi bilgilere ek olarak- burada
hatirlanmalidir. O halde kaynaklara bakarak Daviid ez-Zahiri’nin kendisini Ehl-i
Hadis'ten gordiigii soylemek miimkiin olmadig: gibi, onun Ehl-i Hadis mensubu
olarak goriildiigiine dair yeterli bilgi de mevcut degildir. Tam aksine onun Ehl-i
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re'ye ve fukahaya daha yakin oldugunu soylemek isabetli goriinmektedir
(s. 196,197). Muhtemelen Hanefi, Safii, Maliki, Mutezili ve Harici pek ¢ok ilim
insaninin reddettigi bir goriis olan “haber-i vahidin kesin bilgi ifade edecegi”
goriisiinii Eb(i Sevr ile birlikte kabul etmis olmasi, onun Ehl-i Hadis ekoliine
mensup oldugunun zannedilmesine yol agmustir (s. 197). Daviid’'un hadise olan
ilgisizliginin tabii bir sonucu olarak onun 6grencileri arasinda hadis ravisi olarak
sadece birkag 6grencisinin goriilmesi de stirpriz degildir.

Daviid'un re’y ehline ve fukahaya daha yakin olmas: elbette her konuda
onlarla aym fikirde oldugu anlamina da gelmemektedir. Bilakis kiyas, istihsan ve
ictihat konularinda re’y ehlinden farkhi diisiindiigii kesindir. Ne var ki bu
tekniklere karsi ¢ikmasi bir baska usul ilkesi olan “el-ibaha el-asliyye” prensibini
savunmasindan dolayidir. Onun ¢evresini olusturan Ebti Sevr ile el-Kerabisi’'nin de
bu goriiste olmasi olduk¢a manidardir.

Daviid ve oglu dahil Zahirilerin sahabe icmai diginda icma kabul etmedigi ve
onlara gore Kur’an’da mecaz olmadigi, ahad hadis dahil her tiir rivayetin Kur’an”1
nesh edebilecegi, rivayetlerin muhtemel biitiin meselelerin ¢dziimiini igerdigi
hususlar1 da kaynaklar tarafindan ifade edilmektedir (s. 197).

Yazara gore biitiin bu bilgiler sonug olarak sunu gostermektedir:
1) Zahiri geleneginin hadis alanina ciddi bir katkilar1 s6z konusu degildir.

2) Bu gelenege mensup ad1 gegen ilim insanlar1 usule iliskin pek ¢ok konuda
standart bir yaklasim sergilememis, aralarinda pek ¢ok konuda yaklasim
farkliliklar1 daima s6z konusu olmustur.

fbn Hazm’a (6. 456/1064) gelinceye kadar bu farkli goriisler devam etmis, Tbn
Hazm ise mezhebin goriislerini standart hale getirerek, su hususlar1 mezhebin
tizerinde ittifak edilmis olan temel yaklagimi olarak takdim etmistir:

1) Ser’1 hiikiim tesisinde sadece dini nasslar kaynaktir.
2) Kesin bir delil olmadikga nasslar en genis sekilde yorumlanmalidir.
3) Aksine kesin bir delil olmadikga emir ve nehiyler viicuba delalet ederler.

4) Peygamber'in fiilleri, ayn1 konuda s6zlii bir agiklamasi olmadigi miiddetce
tek basina baglayici ve hiikiim kaynag: degildir.

5) Peygamber’in fiilleri Miisliimanlar i¢in dinen ve ser’an baglayici olmayip,
sadece tavsiye niteligindedir (s. 198).

Zahiri Mezhebinde Siinnet

Ibn Hazm, Siinnet’i sdz, fiil ve takrir seklinde tice ay1rir ve ilkinin farziyet ve
viicup bildirecegini, ikincisinin sadece zorunlu olmaksizin tavsiye (nedb)
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niteliginde oldugunu, {i¢iinciisiiniin ise sadece miibahlik bildirecegini, viicup veya
mendupluk bildirmesinin s6z konusu olmadigin soyler.

Peygamber’in fiilleri baglayici degildir zira Allah Kur'an’da Peygamber’in
fiillerinin taklit edilmesi gerektigini sOylememistir. Rasulullah’in miiminler igin
ornek olduguna dair ayet (el-Ahzab, 21) viicup ifade eden bir ayet degildir, dyle
olsayd: “le-kad kane lekum...” vyerine “le-kad kéne aleykum...” denirdi.
Dolayisiyla Peygamber’in fiillerine uymak sevaptir ama uymamak giinah degildir
(s. 199).

Peygamber’in fiillerine uymanin zorunlu olmadigina dair nasslarda herhangi
bir delil olmadig1 gibi, bu, uygulamada da miimkiin degildir. Miisliimanlarin
Peygamber’i taklit etmeleri gerekli olsaydi, o zaman onun ikamet ettigi yerde
ikamet etmeleri, tipki onun ibadet ettigi gibi ibadet etmeleri, o ne giinler ne kadar
orug tutmussa o kadar ve o zamanlarda orug tutmalari, yaptig1 her hareketi aynen
tekrarlamalar1 gerekirdi. Ciinkii onun baz fiillerine uyup bazilarim terk etmeyi
mesru gosteren hicbir makul gerekge yoktur.

Ibn Hazm’a gore Zahirilerin esas hasimlari Malikilerdir. O Malikilerin
Peygamber’in fiillerine uyma konusundaki tutarsizliklarina isaret ettigi gibi, bir
hadisin delil olabilmesi i¢in onun amel (tatbikat) ile desteklenmesi gerektigini iddia
etmelerine de karst ¢ikar. Ayrica Malikilere Medine amelinin biitiin timmetin
uygulamasini temsil edip etmedigini de sorar. Sonugta da Medine'nin diger Islam
sehirleri ve bolgelerinden herhangi bir farkinin ve stiinliigli olmadigini soyler
(s. 200-201). Mamafih Malik'in kendisinin de Medine ulemasinin icmaimi veya
Medinelilerin uygulamalarini mutlak baglayici géormedigi de ¢agdas arastirmalarda
ileri stirtilmektedir (s. 208/dpnt. 55).

Ibn Hazm bir 6rnek iizerinden Malikilere karsi cikarak, mesela zekat
konusunda standart uygulamanin Hz. Peygamber'den 80 yil sonra séz konusu
olabildigine, ondan Once ise gesitli halifelerin farkli uygulamalarinin s6z konusu
olduguna isaret ederek “amelin (uygulama/tatbikat) daima ayni ve standart
olmadigina dikkat c¢eker. Nitekim Medine ameli kavraminin mahiyeti ve
muglakliklar1 sebebiyledir ki baz1 ¢agdas arastirmacilar onu “kara kutu” olarak
nitelendirmektedirler (s. 209/dpnt. 69). Bu noktada Ibn Hazm [tipki es-Safil gibi]
farkli uygulamalar karsisinda meselenin Allah (Kur'an) ve Rasuliine (Hadis’i
kastederek) gotiiriilmesi gerektigine dair ayete atifla, standart oldugunu
diisiindiigii hadis rivayetlerini onerir (s. 202).

Ancak yazarin unuttugu bir nokta vardir: Tipk: es-Safii gibi konuyla ilgili
hadis rivayetleri arasindaki farkliliklar: hatta geliskileri ve tutarsizliklar: gérmezden
gelerek bunu yapar. Ciinkii fikhi konularda biitiin kaynaklarin ittifakla ayni sekilde
aktardiklar1 ve delil olma konusunda hemfikir olduklari rivayet bulmak oldukga az
ve zordur. En azindan bu tiir rivayetleri her konuda bulabilmek miimkiin degildir.
Dolayisiyla Ibn Hazm’imn ve daha énce Hanefilerin ve Safiilerin Medine ameline
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yonelik elestirileri, biiyiik 6lciide, savunduklar1 hadis rivayetleri i¢in de ayni
sekilde gegerli olunca, yapilan itirazlarin kiymeti de azalmaktadir.

Bazi sahabilerin birtakim hadis rivayetlerini bir tarafa birakarak o
rivayetlerin hilafina uygulamada bulunduklarina dair rivayetleri de kabul etmez ve
bunlarin uydurma olduklarin1 —ciddi bir temellendirmede bulunmaksizin- ileri
siirer. Sonugta Ibn Hazm —es-Safii gibi- Siinnet ile hadisi 6zdeslestirerek, Siinnet’in
yegane kaynagi olarak hadisleri kabul eder (s. 202).

Sahabilerin ni¢in Stinnet konusunda ihtilaf igerisinde olduklari sorusuna da,
her sahabinin Siinnet’e dair her konuda her seyi kusatan bir bilgi sahibi olmasinin
s0z konusu olamayacagini, ya da birinin giivenilir buldugu bir bilgiyi digerinin
siiphe ile karsilamis olabilecegini sdyleyerek cevap verir (s. 202-203).

Omer (b. el-Hattab) dahil bazi sahabilerin hadis rivayetini yasakladiklarina
dair rivayetleri siiphe ile karsilar, gerekge olarak da Siinnet’in yegane kaynag1 olan
hadisleri devre disi birakmalarinin miimkiin olmayacagini sodyler (s. 203) ama
nedense sahabilerin de kendisi gibi diisiindiikleri varsayimini temellendirmeye ve
iddiasini ispata pek gerek duymaz.

Ve nihayet hadislerin saglamligi ve giivenilirligi meselesinde Ibn Hazm,
hadis rivayetlerinin dogrudan duymaya dayali olarak ve bunun “bunu falandan
duydum, ondan isittim, o bana sdyle soyledi” seklinde agik ifadelerle beyan
edilmesi gerektigini savunur ve bunun sonucu olarak da icazet ve benzeri
dogrudan duymaya dayanmayan rivayet sekillerini gegersiz kabul eder (s. 203).

Zahirilik: Bir Metin Teorisi

Zahiri mezhebi Siinnet'in yegane kaynagimnin hadisler oldugu goriistiniin
zirvesini temsil eder. Ibn Hazm bu baglamda sunen, ahbar ve rivayat kelimelerini
hadis ile es anlamli olarak birbirinin yerine kullanir.

Buna aykiri diisen Medine ehlinin ameli nosyonunu kékten reddeden fbn
Hazm, el-ihkdm’da bu amagla genis bir boliim ayirir. Sahabilerin bir seyin Siinnet
olup olmadigr konusundaki agiklamalarini da, bazen bazi hadislerden haberdar
olmamalar1 veya bazi hadisleri yanlis anlamalar1 gibi sebeplerle ihtiyatla karsilayan
Ibn Hazm, bu tiir aciklamalarin aslinda sahabilerin kendi tatbikatlarindan te bir
sey olmayabilecegini soyler (s. 204).

Zahirilerin pratik/uygulamali siinnete karsi takindigi tavir bir siirpriz
degildir. Ciinkii Zahirilerin kendileri i¢in kullandig1 bu isimdeki “zahir” tamamen
metinlerle ilgili hermenétik bir kavramdir. Daha once es-Safil ve et-Taberl
tarafindan kullanilan “zahir” terimi, mimkiin olan biitiin tikelleri kusatacak
sekildeki genel anlam demektir. Mesela Kur'an “ey insanlar” dediginde burada
kastedilen belli bir gurup degil biitiin insanlardir. Bununla belli bir grubun
kastedildigini sOyleyebilmek igin ya Kur’dn’dan ya da hadislerden bir delilin
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bulunmasi sarttir. Keza emir sigast da, aksi yonde kesin bir delil olmadikca
mendup veya miibahliga degil farziyet ve viicuba, hem de aninda ve gerekli ise
miikerreren yerine getirilmesi gerektigine delalet eder (s. 204).

Zahirilik kelimesi bile onlarin fikihtaki diger teknikleri ya da uygulamay1
(ameli) degil de metinleri ve metinlerle ilgili incelemeleri merkeze almalarinin hem
sonucu hem de sebebi olarak goriinmektedir.

[Zahirilik literalizm demek degildir]

Zahirilik uzun bir siire yanlis olarak, literalist hermenétik ve fikhi bir teori
olarak goriilmiistiir. Literalizm dilbilimde hala tartismali bir kavramdir ve Zahirilik
glniimiizdeki algilanan anlamiyla literalist degildir (s. 205). Herhangi bir metnin
baglamdan  bagimsiz olarak -ya da “sifir baglam” cergevesinde
yorumlanabilecegini savunan literalizme mukabil Zahirilik, metinleri tarihsel ve
metinsel baglam cercevesine oturtur. Aslinda Zahirilik metinsel delillerin mutlak
ustiinltigiinti savunan ve kiyas, istihsan, maslaha ve amel (uygulamali Stinnet) gibi
metin digi delilleri dislayan bir “metin teorisi” denmeye daha layiktir. Bu dini
metinleri ele alis bicimi siki kurallara bagli olup, bu anlamda Zahirilik aym
zamanda “formalist” bir yaklasimdir.

[Zahirilik: Kesinlik Arayislari]

Zahirilerin hem metinsel kaynaklar hem de bunlarin anlasilmasi —mesela
emir ve nehiy sigalari- konusunda takindiklar1 tavri, aslinda onlarin “kesinlik
arayislar1” ile izah etmek gerekir. Zira mesela hem amel konusundaki belirsizlikler
hem de emir sigasinin, farziyet ve viicuba mi1, mendupluga mi1 yoksa miibahliga m1
delalet ettigi seklindeki belirsizlikler, Miisliimanlar arasinda ihtilaflara yol agmasi
bir yana ortada Allah’in iradesi konusunda bir muglaklik ve belirsizlik bulundugu
anlamina gelir ki, bunun kabulii miimkiin degildir (s. 205). Bu sebeple Zahiriligi
Hanefilik ve Caferilik mezhebi gibi fikih alaninda “zann-1 galip” ile yetinen degil,
bilakis “kesinlik” pesinde kosan mezhepler kategorisine sokmak miimkiindiir
(s. 205).

Sayet Peygamber’in sozlerine degil de tatbikatina uymak gerekseydi, o
zaman Miisliimanlarin izleyecekleri herhangi bir uygulamanin son uygulama olup
olmadigindan emin olmalar1 gerekirdi. S6zlii olan hadislerde ise pek ¢ok Ornekte
oldugu gibi Peygamber herhangi bir uygulamanin daha 6nceki bir uygulamanin
hitkmiinii iptal ettigini sozlii olarak bildirmesi, bu suretle belirsizlik veya siipheli
durumlarin kendiliginden ortadan kalkmasi s6z konusudur (s. 206).



At Gozliiklerini Cikararak Nebevi Stinnet’e Bakmak 122

10. Modernist Miisliiman Diisiincede, Kur'an Karsisinda Yasal Otorite
Kaynaklar1 Olarak Siinnet ve Hadisin Goreceli Durumu (Adis Duderija)

Aym zamanda kitabin editorii olan Adis Duderija ise bu son bdliimde
konuyu modern doénem Oncesinden modern doneme kaydirmakta ve klasik
tartisma konularinin hangilerinin giiniimiizde devam ettigi hangilerinin ise devam
etmedigi sorusunun cevabiri aramaktadir. Siinnet ve hadisin bir kaynak olarak
Kur'an karsisindaki goreli statiisit ve Kur’an’in yorumundaki normatif rolii
meselesini, bu konuda birtakim yenilik¢i (innovative) argiimanlar ve fikirler
gelistiren Cavid Gémidi, Fazlurrahman, Muhammed Sahrur ve Gulam Perviz gibi
bazi modernist Islam alimleri iizerinden yapmay1 dener. Adis, ayrica kendi Siinnet
kavramina dair yaklasimini da 6zetle takdim etmeye calisir.

Ona gore Sitinnet kavraminin mahiyeti ve onun kavramsal, epistemolojik ve
hermenoétik agidan sahih hadis ve Kur’an ile iliskisi baglamindaki tartismalar
cagdas Islam arastirmalarinda halad devam etmektedir. ilging olan bu tartismalarla
gecmisteki tartismalar arasinda goriilen siirekliliktir.

Cavid Gamidi (1951-) Pakistan dini diisiincesinin siki bir elestirmenidir.
Pakistan’in Puncap eyaletinde dogmustur. Hem modern (Islamia High School,
Pakpattan in 1967) hem de klasik Islami egitim-dgretim (Arapca ve Farsca ile
Kur’ant Mevlavi Nur Ahmed ile) gordii. 1967’de Lahor’a geldi ve Taliban'in
tehditleri karsisinda, yakinlarda Pakistan’1 terk edip Malezya’ya yerlesinceye kadar
burada kaldi. 1972'de Lahor'daki Government College’de Ingiliz Edebiyati
mastirini yapti ve bu arada birgok hocadan geleneksel Islami egitim gordii. 1973'te
Gamidi iizerinde derin etkisi olan 6nde gelen Pakistanli alim Emin Islahi’nin
cevresine dahil oldu. Islahi gibi o da meshur ihyact Mevdadi (6. 1979) ile dokuz yil
beraber oldu. Fakat dinin mahiyeti ve toplumdaki rolii konusundaki goriis
ayriligindan dolay1 1977’de Cemaat-1 islami’den ihrag edildi. Gamidi, Mevdudi'nin
tersine din kurumunun devlet giiciiyle tesis edilecek bir sey olmadigini, onun temel
islevinin nefis tezkiyesi ve insanlar1 Allah’a kulluga tesvik etmek oldugunu
savunmustur. Buna bagh olarak Gamidi, klasik IslAm hukukundaki Siinnet, hadis,
tevatiir, icma, cihadgibi kavramlari yeniden tanimlamistir. Gamidi, al-Mawrid
Institute of Islamic Sciences (el-Mevrid Islami Ilimler Enstitiisii) kurucu bagkani ve
aylik Urduca “Israk” dergisi ile aylik Ingilizce “Renaissance” dergilerinin bas
editoriidiir. Ayrica amaci, saglam ahlaki degerlere, iist diizey bir egitime ve dinler
hakkinda bilgiye ve ilmi zihniyete sahip iyi Pakistanli Miisliimanlar yetistirmek
olan “Mus’ab Okul Sistemi”nin kurucusudur. Halki Islam konusunda egitmek igin,
[sliam ve cagdas meseleler ile ilgili konularda televizyonlarda programlar
yapmaktadir. Pakistan hiikiimetinin Islam ideolojisi konseyi iiyesi olarak da gérev
yapmustir.

Gamidji, Farahi ve Islahi gibi seleflerinden etkilenmisse de Islam diisiincesine
olan katkilarmin ¢ogu orijinaldir (s. 212).
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Hocas1 Islahi gibi o da Siinnet'i “Millet-i Ibrahim” kavramiyla, yani
Muhammed Peygamber’in yeniden canlandirdigy, 1slah edip yeni unsurlar ekledigi
Ibrahim’in dini gelenegi ile bir tutmaktadir. Bu dini pratikler bize hadis gibi yazil
veya sozlii kanallardan degil, kitlesel uygulamalara dayali bilgiler seklinde intikal
etmis olup, Stinnet’in epistemolojik degeri Kur’an’inki ile ayni olup, hadislerden ise
¢ok daha yiiksektir (s. 213). Bu siinnetler ise sahabe ve tabiinin itizerinde icma ettigi
“ameli tevatiir” ile sabit olur.

Gamidi Siinnet'i birgok alt birimlere (siinen) ayirir:
1) Ibadetler alam

2) Sosyal alan

3) Besleneme (yeme-i¢gme) alan

4) Adab-1 muageret alani (s. 213).

Siinnet’in icerigini belirleme konusundaki bu tiir cabalar1 yaninda Siinnet’in
mahiyetini ve amacini belirleme konusunda metodolojik kriterler de gelistirmistir:

1) Stinnet sadece dini nitelikte ve giinlitk hayatla ilgili konularda soz
konusudur.

2) Inanc, ideoloji, tarih ve esbab-1 niizul konular1 Siinnet'in kapsami
disindadar.

3) Kur’an'in koydugu ve Peygamber’in uyguladig: hiikiimler Stinnet’e dahil
degildir.

4) Yeni Stinnetler (mesela teravih), nafileler alaninda ihdas edilebilir, vacibat
alaninda degil.

5) Sadece Peygamber’in beseri yoniiyle ilgili konularda Siinnet s6z konusu
olabilir.

6) Peygamber’in Siinnet kilmak istemedigi hususlar vardir (Dua lafizlar
gibi).

7) Stinnet de tipki Kur’an gibi, ahad haberle sabit olmamustir, islam dininin
yegane bagimsiz iki kaynagindan biridir.

Ona gore Siinnet ahad haberle degil, sahabenin icmasi ve onlardan tevatiiren
nakledilmesi ile sabit olur. Onun, Peygamber’in sozleri, fiilleri ve takrirleri olarak
tanimladig1 hadis, ¢ogu ahad olup dinin, Kur'an ve Siinnet'te ifadesini bulan
igerigine herhangi bir sey eklemesi s6z konusu degildir (s. 214-215). Yine ona gore
hadislerin metni Kur’an ve Siinnet ile akil ve (kesin) bilgiye ters diigsmemesi, yiiksek
bir Arapga {islupta olmasi, Kur’an'in hadislerin degil hadislerin Kur’an is1ginda ele
alinmasi gerekir. Hadisler Kur’an't hicbir bicimde degistiremez, onda degisiklige
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yol agamaz. Stinnet’in islevi dini a¢iklamak ve Muhammed Peygamber’in
Ornekligini tasvir etmekten ibarettir (s. 215).

Bir hadisin saglamlig1 hakkinda karar vermek i¢in, onun biitiin tariklerinin
toplanip incelenmesi gerekir (s. 215). Herhangi bir hadisin ser’i bir delil olarak
kullanilmasi i¢in onun temelinin Kur’an ve Stinnet’'te bulunmasi ve insan fitratina
ve akla ters diismemesi gerekir (s. 215).

Ozetle Siinnet hadisten bagimsizdir ve hadis sadece yukarida ele alinan
kriterlere uygun diistiigli takdirde kabul edilebilir (s. 216).

Fazlurrahman (6. 1988)

Bugiinkii Pakistan’"da Hazara’da dogmus, bir medrese hocasi olan
babasindan klasik medrese egitimi gormiis, mastir derecesini elde ettigi Puncap
Univeristesinde Arapca egitimi gormiis, doktorasimi Oxford’da Ibn Sind’nin
en-Necit adli eseri {izerine yapmustir. 1950-1958 arasinda Durham Universitesi'nde
Fars;a ve Islam TFelsefesi dersleri vermistir. Oradan Kanada'ya McGill
Universitesine gecmis ve 1961’e kadar orada ders vermistir. Daha sonra Eyiip
Han'in Islamizasyon politikalarinda gérev yapmak iizere Pakistan’a dénmiistiir. Bu
amagla kurulan “Central Institute of Islamic Research (Islam Arastirmalar1 Merkez
Enstitiisii)” adli enstitiiyii 1961-1968 arasinda ySnetmistir. Islam Ideolojisi Danisma
Kurulu iiyesi olarak da gorev yapmistir. Pakistan politikalarini belirlemede en
yliksek kurulus olan bu konseyde sergilenen reform cabalarini raymdan ¢ikarmak
isteyenlerin artan saldirilarina maruz kalmistir. Diger goriisleri yaninda Siinnet ve
hadis konusundaki goriisleri gelenekgilerin tepkilerine yol agti ve buna saghk
problemleri de eklenince 1968’de Chicago Universitesi'ne gegmis ve 1988’e kadar
orada gorev yapmustir.

Onun Sunnet ve Kur’an’la iligkisine dair en sistematik eseri “Islamic
Methodology in History (Tarih Boyunca Islami Metodoloji Sorunu)” adl eseridir.?
Gamidi gibi Fazlurrahman da Siinnet ile Hadis arasinda agik bir kavramsal ayrim
yapmustir. O siinneti genel normatif ahlaki kurallar ve ahlaki-dini davranis sistemi
olarak tanimlar ve bu yaklasim da metne sigdirilmasi miimkiin olmayan normatif
bir pratige yol acar. Ayrica o Siinnet’i yoruma agik ve uyarlamaya elverisli bir
kavram olarak tanimlar. Ciinkii ona gore Siinnet Peygamber’in re’y ve ictihadi ile
sahabilerin icmaini olusturan re’y ve igtihatlarini da igeren bir kavramdir. Ona gore
Siinnet sayisal olarak ¢ok degildir, 6zellikli bir sey de olmayip, moral, psikolojik ve
maddi unsurlar itibariyle hicbir iki uygulama da birbirinin aym degildir.
Fazlurrahman Peygamber’in Siinnet’'inin nadiren genel yasama niteligindeki
adimlara bagvurdugunu, onun sistematik bir yasamadan ziyade durumsal ve boliik
porciik rastlantisal yasamalarda bulundugunu, Peygamber’in fikhi nitelikteki
uygulamalarinin kesin ve literal anlamda baglayici olmadigin ileri siirer. Diger

2 http://www.ankaraokulu.com/tarih-boyunca-islami-metodoloji-sorunu-_9-812
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yandan siinnet-i¢tihat ve icma arasindaki organik bagin koparildigin1 ve Siinnet
kavraminin sahih hadis kavramiyla ifade edilir oldugunu ozellikle vurgular.
Fazlurrahman Gamidi'nin aksine Siinnet’in icerigini net olarak tasvir etmeye
girismez.

Fazlurrahman hem Miislimanlar hem de tarih arastirmalari agisindan
hadislerin 6nemini agik¢a vurgular ve hadisler yok sayildigi zaman geriye
Peygamber ile aramizda genisleyen bir u¢urumdan baska bir sey kalmayacagini
sOyler. Hadis ve Sitinnet’i ilericilik adina bir tarafa koymak isteyenlerin yaptig isin,
Neron'un Roma’y1 yakip yikmasindan daha beter oldugunu da soyler.
Fazlurrahman’a gore hadis Peygamber’in 6gretisinin bire bir aynis: degildir, sadece
onun bu Ogretisinin ruhunun yorumlanmis bir seklini temsil eder; ictihat-icma
faaliyetleri sonucunda kristalize olandaha o6nceki dinamik “yasayan siinnet”in
sabitlenmis, dondurulmusbir halidir. Bunun yaninda Fazlurahman, Kur’an ile
herhangi bir hadis catistiginda Kur’an’in kategorik olarak hadise iistiinliigiinii de
acitkca kabul eder, zira Kur’an Allah’in hidayetinin dogrudan ve kusursuz
kaynagidir (s. 217).

Ozetle Fazlurrahman hadis temelli Siinnet anlayisindan bir kopusu temsil
eder ve bu sebeple hadisleri Siinnet’in igeriginin bir konteyneri olarak gormez.
Siinnet’in bagimsiz bir kaynagi olarak da gormedigi hadisler, Fazlurrahman igin
yine de ¢ok 6nemlidir, zira hadisler Kur’an’t anlama ve yorumlama konusunda ilk
Miisliimanlarin Kur’an ve Peygamber hakkindaki kanaatlerini yansitan énemli bir
kaynaktir (s. 218).

Muhammed Sahrur (1938-)

Cagdas Arap-Islam diisiincesinin en ilging ve yaraticr diisiiniirlerindendir.
el-Kitdb ve’l-Kur’an: Cagdas Bir Okuma (1990) onun en ¢ok satan kitabidir. Bu kitap
onu 1990’lardan bu yana en ¢ok tartisilan ve kitabi {izerine yazilip cizilen
entelektiiellerden biri yapmustir. Bazilari onu Siyonistlerin Kur'an'in yeni bir
yorumunu bir Arap ismi altinda piyasaya siirme cabasiyla irtibatlandirirken,
bazilar1 da Protestanligin babas: Martin Luther ile kiyaslamistir.

1938’de Dimesk’da (Sam) dogdu. Liberal bir ortamda biiyiidii. Babas: dindar
ama ahlak merkezli bir anlayis sahibi idi. 1959'da miihendislik okumak {izere
Sovyet Rusya’ya gonderildi. Orada inanglar1 Marksist felsefe ve Sovyet tarzi ateizm
ile kars1 karsiya kaldigindan siirekli olarak inancini savunma pesinde kostu. 1964’te
Moskova Miihendislik Enstitiisii'nden mezun oldu. Rus bir hanumla evlendi ve bir
oglu oldu. Cok iyi Rusca bilmektedir. Aym yil Suriye’ye dondii. 1968’de Dublin’e
gitti ve 1969’da miihendislik alaninda mastirini 1972’de doktorasini tamamladi.
Aynu y1l Suriye’ye déndii ve 1998’e kadar Dimagk (Sam) Universitesinde ders verdi.
Arap birligi projesinin basarisizlig1 ve 1967 savasindaki hezimet onun {izerinde
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etkili oldu. Islam’a olan ilgisini hi¢ kaybetmedi ve diger pekcok Suriyeli entelektiiel
gibi Islam’in akilcilik, bireyin o6zgiirliigii ve bilgi merkezlilik gibi hususlari
destekleyen evrensel bir epistemolojisi oldugunu savundu. O’'nun ilham kaynag:
klasik Islam Felsefesi veya Islam tefsir geleneginden ziyade sahip oldugu modern
mithendislik ve tabii bilimler formasyonuydu. Onun biitiin amaci, Kur’an’'in diinya
goriisii ile realiteye dair kendisinin modern ve akilal tecriibelerinin uyumunu
gosterebilmekti. Bu tecriibelerinin olusumunda ise Whitehead, Russel, Kant, Fichte
ve Hegel'in rolii de vardi.

Sahrur iilkesinde miinafiklik veya miirtedlik suglamasiyla karsilasmadi,
herhangi bir tutuklamaya maruz kalmads; Kitap ve Kur’dn adl1 eseri Misir’da resmen
ve Suudi Arabistan ve Kuveyt gibi {ilkelerde ise gecici bir siire ile yasaklandi.
Bugiin Sahrur Islam’mn reformist (yenilikgi) yorumunun temel bilesenlerinden
kabul edilmektedir (s. 218-219).

Sahrur hadis merkezli Siinnet anlayisinin fiili olarak Kur’anit devre dist
birakmakla, maalesef birinci kaynak konumuna yiikseldigini sdyleyerek bunun
yanlighgini ifade eder (s. 219). Bu hadis merkezli Siinnet anlayisimin Islam
hukukunda yaratici diisiince, yenilik (reform) ve ronesansin oniinii tikadiginm
sOyler. Ona gore Siinnet, “el-Kitab”in insan kapasitesi dahilinde Peygamber’in
igtihatlar1 tarafindan ortaya konan, baglayici olmayan bir yorumundan ibarettir.

Stinnet kavramimi reddetmemekle birlikte, onun 0Ozel ve sartlara
bagli/baglamsal 6zellikte oldugunu bes noktadan temellendirmeye calisir:

1) Peygamber’in kararlar tarihsel sartlara bagli, bu sartlarin tirtiniid{ir.
2) Onun miibah olani sinirlandirmasi vahiyle alakali degildir.

3) Onun mutlak helali sinirlandirmast kendi hayatindaki degisimlerle ilgili
birtakim diizeltmelerle ilintilidir.

4) Onun igtihadi vahiy gibi yanilmaz degildir.

5) Peygamber sifatiyla olsun olmasin onun igtihadi ser'? yasa hiikmiinde
degildir (s. 220).

Rasul’e itaat da ona gore iki tiirliidiir: Muttasil (et-td’a el-muttasile) ve
munfasil (et-td’a el-munfasile). Ilki Allah’a ve Rasuliine kiyamete kadar itaat
anlamindadir; ikincisi ise Allah’a mutlak olarak, Peygamber’e ise zamana bagiml
olarak itaat etmek anlamindadir. flki Peygamber hayattayken de 6liimiinden sonra
da gegerlidir, ancak mutlak ve goreceli olmak iizere ikiye ayrilir: flki namaz, orug,
hac gibi Kur’an’in ruhu ve sekliyle uyumlu uygulamalarda s6z konusudur. Ikincisi
ise zekat oranlar gibi sosyal ve ekonomik sartlara gore degistirilebilecek konularla
ilgilidir. Bu ikincisiyle ilgili olarak yaptig1 igtihatlarda sartlara gore bazen
maksimum yasak¢t bazen de minimum yasak¢ tutumlar sergilemistir. Mesela
miizik, dans, gorsel sanatlar [resim, heykel] ve kabir ziyareti gibi konulardaki
yasaklar1 bu kabildendir. Mamafih resim ve heykel yasaginin zaten sadece tapinma
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amagli olanlarina yonelik olduguna dair yorumlar da s6z konusudur (s. 279/dpnt.
20). O hadisleri de ikiye ayirir: Hikmetli sozler ve peygamberlikle ilgili agiklamalar.
Evrensel birtakim ahlaki ilkeleri iceren bu kategori genel olarak insan iiriinii olan
“hikmet” kabilindendir (s. 221). Bunlar bir tiir vahiy/ilham tirtinii olabilirse de,
vahiyden bagimsiz olarak da var olabilecegi icin, bunlar Islam hukukunda herkesi
baglayici nitelikte bir kaynak olamaz, fakat ahlaki nitelikteki Ogretiler olarak
degerlendirilmesi daha yerinde olur.

Sahrur Peygamber’in peygamberlikle ilgili acgiklamalarini bes kategoriye
ay1rir:

1) Kur'an’daki ibadetlerin nasil yerine getirilecegine dair olanlar (Ibadat).
Muttasil itaat kapsaminda oldugu ic¢in miiminlerin kosulsuz olarak bunlara
uymalar gerekir.

2) Gayb ile ilgili olanlar. Peygamber’in gaybi bilmesi miimkiin ve s6z konusu
olmadigindan bu tiir rivayetleri gercegin ifadesi olarak gormemek gerekir.
(Gaybiyyat).

3) Ahkdm alanina dair olanlar, Hz. Peygamber'in kendi doneminin
sartlarinda karsilastigi meseleleri ¢6zmek igin bir miictehit olarak ortaya koydugu
¢oziimlerden ibaret olup, daha sonraki dénemlerdeki Miisliimanlar igin baglayici
degildir (Ahkam). Bu onlarin igtihatlarinin degersiz oldugu anlamina gelmedigi
gibi, onlara kars1 saygisizlik anlamina da gelmez.

4) Kudsi hadisler denilen ve vahiy tiriinti olduguna inamilan, gayba dair
rivayetlerdir ki Sahrur bunlar1 da ikinci kategoridekiler gibi degerlendirir
[Kudsiyyat].

5) Beser olarak kisisel davraniglar1 [Insaniyyat]. Bunlar Miisliimanlar igin
baglayici nitelikte degildir. Yeme-igme, yatma-kalkma, giyim-kusam, yolculuk,
avlanma gibi peygamberlik sifatiyla degil bir insan olarak yapip ettiklerine dair
rivayetler bu kategoriye 6rnek verilebilir (s. 222).

Gortildigii gibi Sahrur Siinnet ve hadisi bagimsiz bir kaynak olarak
gormemekte, Kur'anin yorumu veya kisisel ictihadi olsun Peygamber'in
acgiklamalarini, mutlak ve baglayici olmayan, donemin sartlarina bagli yorumlar
olarak degerlendirmektedir (s. 223).

Gulam Perviz (6. 1985)

Lahor'lu ilim adami. Muhammed Ikbal'in bir siirinden miilhem olarak
baslattign Tul@’-i Islam adli hareketin kurucusudur. Kur’an’a aykirt her tiir
diisiince, inang ve eyleme kars1 Kur’an merkezli bir Islam tasavvurunu savunan bu
hareketin kurucusu olan Gulam Perviz, Hindistan’in —-su anda Puncab eyaletinin
bir kasabasi olan- Gurdaspur bolgesinde Batala kentinde 1903’te Siinni (Hanefi) bir
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ailede diinyaya geldi. Dedesi Hakimbahg'tan Kur’dn aragtirmalari ve diger
geleneksel Islami ilimler dgretimi gordii. Kur’an anlayisini belirleyen, yakin iligki
igerisinde oldugu allame Muhammed Ikbal idi. Ikbal sayesinde Hint alt kitasinin en
biiyiik alimlerinden biri olan Eslem Jairacpuri (6. 1955) ile tanist1 ve ondan ileri
diizeyde Arap edebiyati dersleri aldi. 1947’de Pakistan’in ayrilisina kadar on bes
sene bu hocasiyla beraber oldu. 1938’de Muhammed Ali Cinnah'in talimatiyla
Tulit’-i Islim dergisini gikarmaya baglad1 (s. 222-223). Ona gore bir toplumun temeli
cografi sinirlar degil ideolojidir ve tam bagimsiz bir iilke olmak icin Islam”1 yasayan
bir millet sarttir. Onun bu goriisii hem isgalci hlgiltere’nin cikarlarina tersti, hem de
Hindu ekseriyete ve asir1 Miisliiman Hint milliyetcilerine tersti (s. 224).

Pakistan hareketi esnasinda Cinnah’in danigsmani olarak, 1956 Pakistan
anayasasina gore kurulmus olan hukuk komisyonunda Kur’'ani degerler ve ilkeler
konusunda danismanlik yapti. Lahor’da kendi 6nderligindeki Kur’an Arastirmalari
Merkezi'nin direktorii idi ve ayrica Kur’ani egitim dernegini kurdu. Bezm-i Tult’-i
I[slam adi altinda Kur'an’in dgretilerini toplumda yaymak igin bir ag kurdu.

“Sadece Kur’an” veya “Ehl-i Kur’an” gibi benzer yapilanmalarin Misir'da da boy
gostermis olmas: dikkat gekicidir.

Perviz ¢ok velud bir miiellif olup Kur’ani 6gretiye dair yazdig eserlerin en
meshuru sekiz ciltlik Ma’drifu’l-Kur’dn, dort ciltilik Lugatu’l-Kur'dn ve tg ciltilik
Mefhiimu’l-Kur’dn’dir. Onun konumuzla ilgili goriislerinin en iyi sergilendigi eseri
ise Mukdm-e-Hadis (Hadis'in Statiisii) adl1 eseridir. Bu eser takipgileri tarafindan
Ingilizce’ye de cevrilmistir. Bu kitabinda Islam hukuku alaninda Siinnet'e olan
klasik bakis agisin1 ve hadislerin Kur’an tefsiri konusunda kullanilmasini siddetle
elestirmistir. Sahrur’dan farkli olarak akaid, ibadet ve hukuk alaminda Kur’an'in
kendi kendine yeterli oldugunu savundugu igin kendisine Kur'an'ct (Kur’ani)
denildi. Bu goriistiniin “ed-Din” kavramina dayandirdi. Klasik teoride Kur'an ve
Siinnet/Hadis’i kapsayan bu terim Perviz’e gore sadece Kur’an’1 igerir ve insanlar
i¢in kiyamete kadar eksiksiz olarak korunmus ve giivenilir tek kaynak Kur’an’'dir.
Perviz, ayni seylerin hadisler icin sdylenemeyecegini soyler ve hadiscilerin hadisleri
vahy-i gayr-i metluvv kategorisine sokmalarim1 Kur'an'in Stinnet/Hadisler’e
muhtag¢ oldugu ama tersinin dogru olmadig1 veya Siinnet/Hadis'in Kur’an't nesh
edebilecegi seklindeki goriislerini siddetle reddeder. Peygamber’i Kur'an'in en iyi
miifessiri olarak goren klasik yaklasimi da elestirerek, eldeki hadis malzemesinin
uzaktan bile bu konuda islevsel olacak kadar kapsamli olmadigin ileri siirer
(s. 224-225).

Onun Peygamber’e itaat'in gercek anlaminin Kur’an’in sistemine (ed-Din)
uymak oldugu seklindeki goriisiiniin hakliigmmin diger gerekgesi ise,
Miisliimanlarin = Stinnet tanimlarinin birbiriyle ¢eliskili durumu ve bunun
Miisliimanlar arasinda tefrika ve parcalanmaya yol ac¢masidir. Ona gore tek
baglayici hadis Kur’an’dir, onun disindakilerin baglayiciligina dair ileri siiriilen
klasik temellendirme ve savunular epistemolojik ve metodolojik olarak tatminkar
olmaktan uzaktir. Bundan dolayidir ki, hadisler olmadan Kur’an'in
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anlasilamayacag1 goriisiinii reddeder ve onun yerine —$Sahrur’dan farkhi olarak-
Kur'an'in Kur’an’la tefsirini savunur ve bunu bazi Kur’an ayetlerinin hadislerle
celiskisiyle de gerekgelendirir. Ona gore hadisler “dinin tarihi” olarak anlamldir,
ama dini rasyonel olarak orgiitlemek i¢in yarar1 ¢ok azdir. Zira hadisler hayat dolu
Kur’an’in “hayat tutulmasi”na yol agar.

Burada dikkat cekici olan Perviz'in ele alinan diger entelektiieller gibi
Siinnet-Hadis ayrimina gitmemesidir (s. 225). Ozetle Perviz'e gore Siinnet-Hadis
“ed-Din” konusunda baglayic1 fikhi bir kaynak degildir. Dahas1 Siinnet-Hadis’in
kabul edilmesi Kur'an'm ogretisinin —fikhi alan dahil- c¢arpitilmasma yol
a¢maktadir ve bunun pek ¢ok 6rnegi bu durumu gozler 6niine sermektedir (s. 226).

Adis Duderija sonug olarak yaptigi degerlendirmede Kur'an ve Siinnet’'in
kapsam ve mahiyetinin aynmi oldugunu, yani akaid ve ibadetler
(ameliyye/ibadiyye), ahkam (fikh) ve ahlak (ahlak) alanlarin1 kapsadigini,
dolayisiyla Siinnet'in Kur’an’t yorumlama konusundaki ilkeler ya da usul-i fikih
kurallar1 cercevesinde ele alinmasi gerektigini, zira [Kur'an’dan bagimsiz olarak]
sadece hadislere otomatik olarak atifta bulunarak Siinnet’in tesis edilemeyecegini,
nitekim klasik oncesi dénemdeki Islam ulemasimin Kur’an ile Siinnet arasindaki
bagin farkinda oldugunu, bu sebeple usul-i fikha olan yaklasimlarda, etik-moral
veya amagsal/makasidg¢i yaklasimlara hermendtik dncelik ve istiinliik taninmasinin
yerinde olacagis eklinde tavsiyelerde bulunmaktadir (s. 226).

Bu baglamda editor Adis Duderijanin da “Toward a Methodology of
Understanding the Nature and Scope of the Concept of Sunnah (Siinnet’'in Mahiyet
ve Amaci Konusunda Yeni Bir Anlama Yontemi)”, Arab Law Quarterly 21 (2007): 1-
12.; ve “A Paradigm Shift in Assessing/Evaluating the Value and Significance of
Hadith in Islamic Thought-From ulum-ul-hadith to usul-ul-figh (Islam
Diisiincesinde Hadis’in Deger ve Onemini Degerlendirme ve Deger Bigmede Bir
Paradigma Degisikligi —-Ulumu’l-Hadis’ten Usulu’l-Fikh'a)”, Arab Law Quarterly, 23
(2009), 195-206 baslikli iki 6nemli makalesi bulundugunu da belirtmekte yarar
vardir.

Sonug:

Editére gore bu boliimde ele alinan Islam alimlerinin aldiklar1 egitim ve
geldikleri sosyo-kiiltiirel altyap: farkli olsa da, hepsinin ortak yani, Siinnet ve
Hadis'in statiisii ve roliine dair klasik ulemanin pozisyonunun gozden gecirilmesi
ve yeniden kavramsallastirilmasi konusunda hemfikir olmalaridir. Bu sebeple
onlarn bu konudaki yaklagimlari Islam diisiincesinin tegekkiil ve klasik
donemdekilerden ciddi bir farklilik anlamina gelmektedir.

Islam hukuku, ahlak ve politika alanlar1 agisindan Siinnet’in ne sekilde
kavramsallastirilacagr fevkalade ©nemli sonuglar dogurmaktadir. Siinnet
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konusundaki modernist (¢cagdasci-yenilik¢i) yaklagimlar, sosyo-kiiltiirel, politik,
hukuki ve ahlaki alanlara dagilan genis ¢apli sonuglara yol agmaktadir. Bu sebeple
bu entelektiiellerle irtibat halinde olan otoriteler sik sik reformist olarak da
damgalanmislardir. Klasik ulema ise bu reform (degisiklik ve yenilik) taleplerini
bizatihi Islam’a yapilmig bir saldir1 olarak degerlendirmis ve kargi ¢ikmuslardir.
Nitekim Fazlurrahman ve Gamidi 6rneginde bu durum, bu ikisinin 6liim tehditleri
almalarina ve tilkelerini terk etmek zorunda kalmalarina yol a¢gmustir.

Bu yeni yaklasimlarim klasik yaklasimlari yerinden oynatip onlarla rekabet
edip edemeyecegi meselesi ise, Islam’da bir kaynak/delil olarak Siinnet'in yeri
meselesinde Islami bir reformun (yenilik, degisim) gerekliligi konusunda seslerini
ylikselten koronun giderek genislemesinin dngoriilebilir bir gelecekte daha fazla
ilgiye mazhar olmasina baghdir (s. 227).

Editoriin bu degerlendirmesine son bir ek olarak kitabin sonundaki
kaynakganin (s. 232-249) kitabin konusuna dair zengin bir liste sundugunu ve 6zel
olarak ayrica gozden gecirilmeyi hakettigini de hatirlatmakta yarar vardir.
Bibliyografya ardindan yazarlarin —maalesef zaman ve yer darligindan bizim
burada sunamadigimiz- biyografilerinin sunulmasi faydali bir uygulama olmakla
beraber, bunun ardindan gelen “indeks”in son derece ciliz ve fakir olmasinin,
ayrica daha once isaret edilen ve muhtemelen redaksiyonun yeterli olmamasimndan
kaynaklanan bir¢ok celiskinin ve yanlisin, yeni baskilarda eserin gozden
gecirilmesini gerekli kildigini da belirtmek gerekir.

Bir Dilek ve Temenni:

Sadece iilkemiz Ilahiyat camiasi degil, Siinni diinyamn neredeyse tamami
uzun asirlardan beridir Siinnet ve Hadis kiiltiiriinii Stinniligin tamamini temsil
ettigini zannederek Ehl-i Hadis (Hadisgiler) geleneginin yaklagimlariyla
sinirlandirmis, kendisini bu kiiciik diinyaya hapsetmis durumdadir. Nano gelenek
ad1 verilebilecek olan bu hadis¢i ¢izginin, mikro gelenek adi verilebilecek Ehl-i
Siinnet’i temsil etmesi elbette s6z konusu degildir. Zira Ehl-i Siinnet denilen damar
Hanefi, Maliki, Safii, Hanbeli, Eg’ari, Maturidi, Zahiri, Ehl-i Hadis/Selefi, Safi
bilesenlerinden ve bu kategorilerin disinda ama Ehl-i Siinnet’in i¢inde kalan —el-
Evzai, et-Taberi vb- pek ¢ok bagimsiz ilim geleneginden olusan bir mikro
gelenekten ibarettir. Ehl-i Hadis ise bu on bilesenden sadece bir tanesidir ve ne
hadisciler ne de diger nano gelenekler —aksini iddia etseler de— tek baslarma Ehl-i
Siinnet’i temsil edemezler. Bilakis “mikro” bir gelenek olarak Ehl-i Siinnet biitiin bu
“nano” bilesenlerin toplaminin adidir.

Hadiscilerin ¢izgisinin Islam gelenegini temsil etmesi ise daha da
imkansizdir, zira Islam gelenegi Stinnilik, $iilik, Ibadilik, Zeydilik ve Mutezililik
olmak iizere bugiin de hala yasayan bes mikro gelenegin toplamindan ibaret olan
bir “makro” gelenektir.
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Iste bu kitap, adeta bizlere takilmis olan —tabir caizse- Ehl-i Hadis at
gozliigiinii ¢ikararak, once Siinniligin bilesenleri olan diger nano gelenekleri,
ardindan da Siinnilik disindaki mikro gelenekleri farketmemize ve onlar:
tanimamiza, onlarla diyaloga girmemize, sonugcta ise “Makro fslam Gelenegi” ile
tanisip onu kesfetmemize katkida bulunacaktir. Bu sebeple bizlerde Siinnet ve
hadis konusunda olusan “kor noktalar”a dair uyarici nitelikteki bu gibi ¢alismalarin
terciime edilerek iilkemize kazandirilmasi fevkalade onem arzeden bir husustur.

Bir yandan bu gibi eserlerin terciimesiyle bizim Siinnet ve Hadis konusunda
nano diizlemden mikro diizleme, oradan da makro diizleme ge¢isimiz hizlanmali,
ama 6te yandan bu kitabin konusuna dair daha yiiksek kalitede eserler, antolojiler
iilkemizde de ortaya konmali, hatta bunlar daha sonra diinya dillerine terciime
edilerek, Siinnet ve Hadis alanindaki cagdas gelismelerde yerimizi almakta
gecikmemeliyiz.

Temennimiz ve duamiz, bu kitabin, bu dilek ve temenninin gergek oldugunu
hep beraber gormeye vesile olmasidir.
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the sunnah and hadith concepts of the Maliki and Shia/Imamah sects. This book
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traditions other than the Ahl-al Hadith traditions but take an interest in Islamic
studies, to learn about the new concepts and take off the blinders, which will be
remarkably beneficial to introduce concepts of the sunnah to all Islamic traditions.

Although significant studies on the subjects in this book were conducted in
Turkey, authors and researchers of international literature still do not know about
the efforts in this field because the relevant works have not been published in
foreign languages, which is a shame for the individuals in the field. Consequently,
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preparing a Turkish anthology that aims to introduce the sunnah and hadith
concepts in all components of Islamic tradition on “macro-micro and nano”
dimensions and translating it into foreign languages has become a necessity. Failure
to do so will result in continuing to miss the whole picture of the sunnah-hadith
subject.

Many statements can be made regarding the book. Some of these statements
were reflected in the articles, but certain statements were withheld, due to time and
space constraints, in order to share with the readers in the future. Even this
presentation, which consisted of the notes taken to guide the reading of such a book
with pleasure and discussing it with colleagues, had seminal comments that are
sufficient to prove that this book can be read with pleasure.
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Introduction: The Sunnah and its Status in Islamic Law — The Search for a
Sound Hadith — Adis Duderija

The sunnah was formulated, preserved and narrated through verbal methods
or sahabah practices during the first three centuries of Islam, and understood
within a non-systematical general definition as “the ethico-behavioral practice of
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the first Islamic society”. The author of the present article uses the term, non-
hadith-dependent approach of the sunnah, for the fundamental religious norms
and standards that were derived from the religious and ethical principles preached
by the Prophet in the Maliki traditions.

However, Muslims started to systematically document information
regarding the Prophet’s life before the first Islamic century ended. One of the
reasons is the increasing number of legal, religious, political and social needs.
Another reason is based on the emergence of the Abbasid dynasty and the claim
that the Abbasids were the legitimate protectors of the sunnah that had been
gaining significance.

The activities for compiling information regarding the Prophet’s life as
hadiths became significant. Consequently, “hadith knowledge/uloom-ul hadith”
that would contribute to the hadith collections and discipline emerged. This
comprehensive process is called “The Traditionalization of Islamic Thought” and
“Hadithification of the Sunnah” by the author of this study.

The same process resulted in the following incidents in the following two
centuries through the social, politic and figh mechanisms:

- Continuation of the increase and expansion of the hadiths.

- The increase in the significance of the hadiths to the detriment of the non-
hadith-dependent approach of the sunnah that was dominant in the first two
centuries of Islam.

- The verbal aspects of the sunnah in the form of “true hadith ahad”.

- The ever-increasing rate of implementing the hadiths in the Qur'an and the
sunnah, interpretation, figh and usul-al figh.

- Developing a totally text-based (Qur'an and hadith) figh and hermeneutic
“hierarchic” models; marginalizing the non-textual (such as the inexplicit
provisions, precedent and juristic preferences) epistemological and methodological
instruments in the sunnah (p. 2).

- The sunnah and Qur'an reflect the emergence of similar concepts regarding
certain moral values and principles such as justice, honesty, and “sunnah adilah”
used by Muslims in the second Hijri century.

The purpose here is to mention that written hadith works became the sole
narrators of the sunnah, and hadith-based methods emerged for presenting the
sunnah.

Certain people stated in the early second Hijri century that these hadiths
narrated the Prophet’s legacy more loyally than the concept of the sunnah that was
not epistemologically and methodologically based on the hadiths. These works
were referred to as Ahl al-Hadith and Ahl al-Ra’y in the second half of the second
Hijri century.
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Ahl al-Hadith suggested that the hadiths, which were the only guides in
immortalizing the sunnah, were the only complete sources for the sunnah. Thus, it
contradicted Ahl al-Ra’y’s concept of the sunnah and the approach in ra'y.
According to hadith authorities, figh should be entirely centered on the Qu’ran and
hadith-based sunnah. Thus, ra'y was either an illegal methodological means to
form provisions, or a method of use that was limited to the subjects concealed in the
Qu'ran and hadith texts.

According to Melchert, Ahl al-Hadith considered the Qu'ran and true
hadiths as the sole source of figh, ethics and theology. Ahl al-Hadith generally
preferred the weaker hadiths to the principles that were derived from the Qu'ran or
achieved by making comparisons. According to its followers, figh should be based
on the hadiths. They dealt with the figh subjects solely by referring to the relevant
hadiths and hadith narratives. Ahl al-Hadith was deeply associated with the
Hanbeali school in Baghdad in the ninth century.

Ahl al-Ra’y, which was defined as semi-rationalist by Melchert, considered
figh to be a field different than the hadith discipline. This figh approach was
associated with the Maliki and Shafi schools that were developing in the second
and third centuries. However, the aim here should be clarified because mentioning
the chronological relationship between these two sects and Ahl al-Ra’y would be
more realistic than investigating the relationship between the ra’y and these two
figh schools. In this context, it is remarkable that the author did not mention the
Hanafi school, which should be mentioned in particular because of the
chronological considerations and the motor function within the Ahl-i re zy.

According to the author, Ahl al-Ra’y and Ahl al-Hadith indicate two figh
authorities conducting studies in Islamic figh. The former dealt with examining the
narration sources, while the latter consisted of the figh authorities that examined
the practical aspects of figh.

As the hadith-based sunnah approach gained more confidence in the second
and third century, Ahl al-Ra’y started to gain regional popularity first and came to
be seen as individual schools of thought. They took more legitimate steps toward
the term, hadith-based sunnah, in their own Qu’ran-sunnah hermeneutics.

Followers of the Hanafi school were considered to be closer to Ahl al-Ra’y
regarding hermeneutics, but the followers of Hanbali school were regarded as
being a continuation of the Ahl al-Hadith approach. Maliki and Shafi underwent a
transformation at this time and remained in a central position. However, certain
sects stated that the term, sunnah, was still different than hadith, epistemologically
and methodologically. However, the concept of the sunnah with no relation to the
hadiths was clearly seen in a work by Abu Yusuf (d. 182/798), an eighth-century
Iragi figh authority, who referred to the approach as “es-Sunna al-marufa al-
mahfuza” (the well-known sunnah that is under protection), and in a work by
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Malik ibn Anas (d. 178/795), a scholar from Medina, who reflected his approach as
“es-Sunna al-madaya/amal” (the Sunnah/labors in practice).

According to Daniel Brown, sects appeared to pay importance to the hadiths
in theory, but they resisted them in practice, thus a tension developed between the
Sunnah definition of Ahl al-Hadith and actual sectarian doctrine. The Ahl al-Hadith
movement started to systematically question the Qu’ran-sunnah hermeneutic
doctrine formed by the sects as it was not based on true hadiths. Therefore, a
discussion regarding the rejuvenation of the sunnah and return to the true sunnah
of the Prophet emerged. According to Ahl al-Hadith, rejuvenation of the true
sunnah can be undertaken by firmly abiding by the true/reliable hadiths
determined by Ahl al-Hadith. The main purpose behind the call for the
rejuvenation of the sunnah was to investigate the sectarian aims to conceptualize
and interpret Islamic traditions and conceptual sectarian approaches in relation to
the purpose and nature of the sunnah.

A tension between the hadith-based epistemological and methodological
concept of the sunnah from the authorities within Ahl al-Hadith and Mu'tazila, as
well as certain Hanafi and Maliki figh authorities who were close to the period
prior to the traditionalization/narration of the abovementioned Islamic idea and
hadithification of the sunnah was always present.

The nature and statuses of the sunnah and the hadiths as the sources of figh
brought forward the mutual hermeneutic relationship of the sunnah and the
hadiths with the Qu'ran, and the question of whether the sunnah was a part of the
revelation as in the case of the Qu’'ran. A positive answer to this question would be
that the sunnah (and therefore the hadiths and Ahl al-Hadith) can be used as
independent and sufficient resources of figh and theology, and hermeneutics can be
used as a legitimate instrument for interpretation or annotation (p. 5).

Regarding the subject, the difference between the revelation in the Qu'ran
and the revelation in hadith books is based on the form rather than the essence. The
Qu’ran maintained its dominance through prayer and religious activities, but the
sunnah was granted a status in figh that was equal to the Qu'ran. Wording and
orders in the Qu'ran are divine, but the content of the sunnah was not protected
from distortion although it was reliable.

According to most of the canonists, the sunnah is a determinant of the Book,
but the Qu'ran is not a determinant of the sunnah. They also state that the sunnah
clarifies the concise aspects of the Qu'ran and also reflects the brief sections. These
canonists assign a status that is similar to the revelation to the sunnah and the
hadiths, and state that the sunnah and hadiths can generally serve as the Qu’ran or
even abrogate it. To sum up, the sunnah/hadiths became a legitimate hermeneutic
means in both Qu’ran hermeneutics and Usul al-Figh. This process took place in the
form of true hadiths, which is seen in mainstream classical Islam, or ongoing and
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practical sunnah as seen in the Mu’tazila, Hanafi and Maliki schools. In addition,
Usul al-Figh became a separate source, but kalam did not undergo the same process
at the same rate.

Sections in Brief

1. The Concept of the Sunnah Based on the Analysis of Sira and Historical
Works from the First Three Centuries of Islam - (Nicolet Boekhoff -van der Voort)

The first section presents detailed research by Nicolet Boekhoff-van der
Voort with comparisons of the nature and meaning of the Sunnah in historical and
sira works from the first three centuries of Islam. The most interesting outcome is
that four of the eight sunnah instances were attributed to the Prophet and used in
the concept of “Allah’s Book and The Prophet’s Sunnah”. The sunnah was used in
different forms in the latest sources of the era. Nicolet points out that the Islamic
ulama acts as a communicator of the Islamic society as well as the verbal and
written traditions in transferring the sunnah to future generations (p. 14).

According to him, the term, sunnah, did not only mean the Prophet’s sunnah
until the last quarter of the second Hijri century. It also meant, a) the sunnah of the
sahabah and four caliphs; b) the sunnah in force (sunnah madayah) and; c) the
sunnah of the canonists (sunnah al-Fakiha) (p. 15).

According to Meir Brawmann, the sunnah was formed by the Prophet as a
person before and during the Islamic period and formation of the sunnah could not
be associated with a group. Certain practices were accepted as sunnah in the later
periods, which was related to the assumption that the social practices were based
on the Prophet’s exemplary characteristics. Brawmann does not agree with Schaht’s
claim that the prophetic sunnah was formed by future generations and
retrospectively attributed to the Prophet.

Patricia Crone and Martin Hinds agree with Schaht’ claim but they support
Meir Brawmann’s notion that the sunnah, as normative behavior, dates back to the
pre-Islamic periods. However, all of these scholars do not agree with the idea that
the Prophet’s acquaintances consider him to be the sole source of normative
behaviors in Islam, which was supported by the Islamic ulama later.

The prophetic sunnah became a concept that was different from the caliphs’
sunnah and served as an alternative to it in the last quarter of the Umayyad era.
However, this process was accepted by the Islamic ulama but was disapproved of
by those who lived and served in the Umayyad Palace.

The Abbasid dynasty, following the Umayyad dynasty, claimed that the
empire would be ruled by the Qu'ran and the sunnah. However, in that context, the
sunnah meant practices of good deeds, benevolence and credibility. In its form in
the hadiths during the mid Hijri second century, the sunnah became an
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independent source of figh. According to Crone and Hinds, the caliph who first
used the new concept of the sunnah in his statements was Mahdi. The sunnah was
limited with the set of rules in the hadiths by the Islamic ulama in the late second
Hijri century. It was not possible for the Abbasid caliphs to preach a new sunnah.

According to Gualtherus Juynboll, it might be possible that the Prophet’s
behaviors were exemplary and obligatory during the final period of his life due to
his reputation among his companions.

Nicolet conducted a statistical analysis regarding the use of the unnah and
sunnah derivates in the sira, prophetic bibliography and war-related works from
the first three centuries as the main sources for the Prophet Muhammad'’s life. The
sources she used were Kitab al-Maghazi by al-Wagqidi, as Sira an-Nabawiyyah by Ibn
Hisham, at-Tabakat al Kubrah by Ibn Sad, and at-Tarikh by Al-Tabari. In addition, as
Sira by Yunus bin Bukeyr and Ibn Ishaq, Tarikh by Ya’qubi, and Kitab al-Maghazi in
Al Musannaf by Abd al-razak were also used for reference.

The terms reviewed in these works are Sunnatullah (Sunnah of Allah); the
sunnah of the non-Muslim groups in the pre-Islamic period; the Sunnah of the
Muslim groups (women, Ahl al-Hayr etc.); the sunnah of the pilgrimage; the
sunnah of the individuals in the pre-Islamic period; the sunnah of the sahabah; the
sunnah of the Prophet Muhammad; and the sunnah from unknown sources (es-
Sunen and ma kane mine’l-feraidi and sunen feinnema nezele bi al-Medina and
emarahum Rasulullah en yukrivhumu al-Quran and yuallimuhumu as-sunen,
yuallimuhumu as-sunen and figh and hayru as-sunen sunenu Muhammad and
emarahum Rasul al-allah en yukriuhumu al-Quran and yuallimuhumu as-sunen).

These instances, particularly the statement, “The most benevolent sunnah
belongs to Muhammad”, indicate that other practices, individuals and groups have
sunnah too, but they are not at the level of the Prophet’s sunnah (p. 33).

The sira sources include fewer sunnah terms than the historical sources. The
terms, “sannah, sunan, sunnah”, were mentioned more frequently in the late
historical sources and achieved a higher rating in the works by Al-Tabari. This
process can be explained by the fact that the discussions regarding the concept of
the sunnah among the figh ulama affected the historians too.

2. Usul as-Sunna: The Tenets of Islamic Orthodoxy and Orthopraxy
According to the Traditionalists (Ahl al-hadith) (Ahmet Temel)

Ahmet Temel examined the conceptual development in the use of usul as-
Sunnah in Ahl al-Hadith. The concepts such as usul ad-deen, usul ad-tawhid and
usul al-futia-usul al-figh, as well as usul us-Sunnah were found to express the
subjects, particularly in doctrines and kalam, agreed by Ahl al-Hadith. In addition,
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this process was used as an alternative literature developed by Ahl al-Hadith
against the kalam authorities.

However, regarding scientific reliability and objectivity, the author, who was
Turkish, from Turkey, did not find any relevant studies before conducting the
present study, which points to the following unanswered question: “What sorts of
results, that are different and more comprehensive than the findings of the previous
studies, did the author find?”. In addition, the author seems to be unaware of the
significant studies conducted in the Western world, which can be explained by the
insufficient amount of research.

Although the last sentence of the outcome section suggested that research by
Ahl al-Hadith, that is similar to usul us-Sunnah, influenced the later Ahl as-Sunnah
(p- 53), and separate studies such as, Founding Fathers of Ahl al-Sunnah were
conducted and published before, none of these works were referred to, which
cannot be explained.

3. The Concept of Sunnah in Mu ‘tazilite Thought (Usman Ghani)

Usman Ghani reviewed the development of the concept of the sunnah in the
period from the formation of Mu'tazila to the classical era. He stated that the
discussions regarding the sunnah in Mu'tazila were undertaken to determine the
validity of hadith content and the role of intelligence in the text criticism approach
corresponding to the imputation-based Ahl al-Hadith. Accordingly, Mu'tazila
reviewed the meanings of terms such as mutawatir and ahad news, considering
extent to which a hadith can be deemed reliable. Ghani discovered that Mu'tazila
did not display only a single approach toward the concept of the sunnah.
According to him, Mu'tazila’'s concept of the sunnah underwent many
changes/shifts in the period from the foundational to the classical era, and he
revised his ideas with consideration of his ties to the main figh sects.

Usman Ghani, who states that Amr ibn Ubayd was referred in place of Vasil
and he left the council of Katadah rather than that of Hasan al-Basri (p. 59), presents
the main topic soon after his statement and continues with the following significant
finding:

The Islamic ulama that attempted to establish an epistemology with
consistent rules to convince the addressee was the Mu'tazila ulama. Mu'tazila
attempted to establish a strong epistemological foundation for the knowledge based
on conveyance against the groups that totally rejected categories of information that
was not associated with the five senses, such as Barahima, Sumaniyya and Sofists

(p. 60).
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According to Mu'tazila, humans can aquire information about Allah and the
universe in three ways: The five senses; conveyance-based knowledge/khabar; and
intelligence. These senses are needed to gain information about the physical world.
For the information regarding the metaphysical world, either rational assumption
or information/khabar provided by the Prophets is needed. According to Mu'tazila,
the information gained through the senses and by intelligence is direct, but
khabar/conveyance/narrative is indirect because there are intermediaries/narratives
between the news/narration and the object of transmission. Thus, the
communicators should be reliable as the subject acquires the relevant information
through these people.

Mu'tazila suggests that its conception of the sunnah is different than that of
Ash’ari, Maturidi and Ahl al-Hadith because Islamic scholars followed different
ways in evaluating the hadiths.

The discussions regarding the sunnah were remarkably limited within
Mu’tazila. According to Usman, one of the reasons for this may be related to the
fact that Mu’tazila imams adopted a certain denomination in the field of figh. Al-
Cassas (d.370/980), Abu al-Huseyn al-Basri (d.477/1085) and al-Zamakhshari
(d.538/1144) were Hanafi. Kadi Abduljabbar (d. 415/1025), on the other hand, was
Shafi. As the sunnah was a main source for these sects, Mu’tazila did not review the
relations and processes regarding the sunnah. Mu’tazila only examined how the
reliability of the hadiths could be determined from an intelligent perspective.

The first Mu'tazila followers, particularly Ibrahim an-Nazzam (d.220/835),
were almost entirely inclined to reject the concept, or they specified such strict
conditions in accepting the records/narratives of the sunnah in hadith form that
only a certain number of narratives could be accepted (p. 61-62). This does not
mean that Mu’tazila completely rejected the sunnah. Instead, Mu’tazila considered
the sunnah to be a certain set of values and practices. The narratives, whether they
are mutawatir or ahad, regardless of their imputations or communicators, were
considered to be synonymous with the sunnah in their suitability to wisdom.

Mu’tazila and Ahl al-Hadith directed known criticisms and accusations to
one another. Consequently, both groups formed their own methodologies.
Mu'tazila canonize intelligence in interpreting the religious sources, but hadith
authorities canonize the imputation and believed that imputation is the only
guaranteed way to understand the Prophet’s Islam in its purest form. Mu'tazila
suggests that the Qu'ran and intelligence are the bases for criticizing a text.
According to Mu'tazila, the sole religious authority in the revelations of the Qu'ran
and hadith narratives were used to the extent to which the narratives suited the
methodologies of Mu'tazila (p. 62).
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The Concepts of Mutawatir and Ahad in Islamic Epistemology:

The concept of mutawatir was not found in the works by al-Ramhurmuzi
and Al-Hakim Nishapuri, but scholars such as Ibn as-Salah began to gradually use
the concept in their works in the seventh/thirteenth centuries.

According to most of the kalam authorities, the certainty of prophetic
statements by the Prophets is related to their support of miracles, but this is valid
for Prophets” followers who directly witnessed the events. The only way to acquire
information about the past is learning by conveying, khabar and narratives. Thus,
all religious sections gave importance to these (p. 64).

However, Usman claims that the only way to acquire information about the
past is learning from conveying, which should be explained. This claim can be
regarded as reasonable to a certain degree if the chronicles of palace historians,
archeological and numismatic findings, inscriptions and similar objective sources
are included in the information based on conveyance. However, controversial
issues will emerge if these are neglected.

The informational value of ahad hadith narratives have led to discussions
and differing ideas among the kalam authorities, but according to a certain
narrative, Ahl al-Hadith, Zahirism and Ahmad ibn Hanbal stated that ahad hadith
reflected correct information (p. 64).

The Attitude of Mu’tazila Toward the Hadiths (narratives) in the
Organizational Period:

Rasha al-Umari mentions three positions that determine the attitude of
Mu'tazila toward the hadiths in the pre-classical period:

The first is the position of conveying the hadith narratives. The first example
of this position was presented by Amr ibn Ubayd. He dealt with the boycott by Ahl
al-Hadith because of his narrative regarding the freedom of destiny/will. The
examples include the following: Kitab as-Sunan by Sumama ibn al-Ashras
(d.213/828); Kitab al-asari al-Kabir, Kitab at-mani al-ahbar and Sharhooha by Cafer ibn
al-Mubashir (d.234/848), and Kitab al-ahbar and kaifa tasih by al-Jahiz (d. 255/868).

The second position reflects the khabar/narratives in the mutawatir category,
which date back to Wasil ibn Ata (d.131/748) and Abu al-Huzail al-Allaf (d.227/841).

The third position is the skeptical attitude toward the narratives because it is
ideological polemic material. Dirar ibn Amr (d.128/815) [the author did not mention
where he had found the date of death as Dirar ibn Amr’s date of death was not
known] displayed his anger toward the narratives used by different parties for
polemic-related purposes, and rejected these narratives. He reacted to hadith
authorities who misused the narratives for polemic-related purposes in at-Tahrish
and al-irja, and therefore, he pioneered an-Nazzam (d.220/835) (p. 65).
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In addition, Dirar severely criticized the narratives stating that they could not
be independent findings. He wrote a work titled, Kitab tanakood al-hadith for this
purpose. Dirar stated in his book that each party within the era could find evidence
that could support/justify themselves in the hadith collections, which highlighted
the reliability of the hadiths.

Dirar’s statements appeared similar to the criticisms referred to in the
introduction section of Ta'wil by Ibn Qutayba, which should be mentioned here.
Ta'wil might have been written as an answer to at-Tahrish, according to Dirar’s
work, and our esteemed master, Hiiseyin Hansu.

According to Usman, Nazzam claimed that narratives, whether they are
mutawatir or ahad hadiths, could not be sources of accurate information compared
to intelligence and the Qu’ran. He also implied the potential weakness and errors
displayed by the communicators and that nobody could make sure communicators
did not make changes to the narratives they conveyed.

Dirar ibn Amr (d.195/810) established Mu'tazila as a cosmological system,
but the hadiths played no remarkable role in this process. Abu Bakr al-Asamm (d.
201/816) continued the trend of rejecting the narratives by supporting intelligence
and the Qu’ran against narrative-centered opponents. However, Nazzam and Jahiz,
an encyclopedia authority and polymath from Basra, limited the use of narratives
with mutawatir that reflected certainty, and attempted to determine the relevant
conditions against the hadithification of the sunnah. Consequently, Mu’tazila
appeared to accept fewer hadith narratives (p. 66).

The approach-based differences between the (narrator/conveyor) hadith
authorities and Mu'tazila (centering on the Qu’ran and intelligence) are displayed
in certain subjects reviewed to respond to the hadith-based criticisms of Mu’tazila
in Ta’wil by Ibn Qutayba (p. 67-68).

The Attitude of Mu’tazila Toward the Hadiths in the Classical Era:

Mu'tazila followed the hadithification of the sunnah during the late third
Hijri century and early fifth century and the inquisition practices that occurred in
Baghdad in 234/848, and attempted to come to an agreement with the opposing
parties. It also investigated the hadiths that could be compared to those of hadith
authorities who were the narrative-based opponents/rivals. For example,
Muhammad ibn Imran al-Marzubani (d. 384/994) is a Mu'tazila scholar who was
regarded as a reliable communicator by the hadith authorities. He even wrote a
book on the hadiths by Mu’tazila. Abu Said Ali ibn As-Samman (d. 434/1042) acted
as a master to Hateeb al-Baghdadi (d.463/1071) as a Mu’tazile member in faith, and
a Hanafi member in figh.
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The main hadith-based transformation in Mu'tazila took place with Kadi
Abduljabbar (d. 415/1025). The Mut’tazila ulama were members of the Hanafi sect
who were cautious with the hadiths. Kadi Abduljabbar adopted the Shafi sect and
was subject to the attitude of the sect in the hadiths. Thus, he abandoned the
condition that the hadiths should be narrated by many communicators from each
sect but kept his mutawatir principle on kalam-related subjects.

Although the article states that Abu al-Husein al-Basri (d. 436/1044) [477/1085
in p. 61 and 64] was a Hanafi member before (p. 61), he was mentioned to be a Shafi
member and to guide many Shafi usul al-figh works conducted later (p. 69-70),
which suggests an imprecise understanding of his life.

The author, who stated that Abu al-Husein al-Basri’s attitude toward the
hadiths is the same as the approach shared by almost all Sunni Muslims, suggested
that ahad khabar presented approximate information that should be validated
rather than serving as a accurate information, which was a controversial Shafi
approach (p. 70). Shafi’s statements in Ar-Risalah suggests that he considered ahad
khabar to be an accurate information source like mutawatir [For more information,
see the anthology Shafi’s Role in the Formation of Sunni Paradigm].

The author implies in the outcome section that Mu'tazila underwent a
remarkable transformation in the sunnah and hadith subjects from the period of
establishment to the classical period, and states that Abu al-Qasim al-Balhi
considers the sunnah as the second most significant kalam source (after the Qu’ran)
in his work titled Kab al-Ahbar. According to Al-Balkhi, a hadith should not be
contrary to the Qu'ran and the sunnah, which was practiced by the ummah or the
first Islamic society, in order to be true. Jahiz implies that he uses the concept, “the
sunnah agreed by all Muslims”, rather than the concepts of khabar and the hadiths.
According to the author, it is hard to state that Mu'tazila completely agreed with
the sunnah, mutawatir and ahad khabar. He also adds that Mu'tazila regarded the
sunnah with the attitudes of the first Hanafi figh scholars, such as Abu Hanafi.
Since Mu'tazila followed the Sunni sects in figh, it often considered the sunnah as
most ulama did, and a different attitude was displayed not only in figh but also in
kalam (p. 70-71).

[Note: The pronunciation of Kubal el-Ahbar (p. 69, 70, 73) should be, “Qabul
al-Ahbar” to be in accordance to Western languages which often display similar
examples. This article also has various editing issues. For example, the misspelling
of, “cantered” in the following sentence on page 70 should be edited to be,
“centered”: “The Mu'tazilite was a distinct school of thought with its own
principles and foundations which cantered primarily on the issues of creed and
theology”. This example, and the statement in footnote 52 on page 73 (See also the
chapter in this volume) suggests that the book has editing-related issues.]

Consequently, Usman states that conveyance-based information was
regarded to be the most significant religious source by the Mu'tazila.
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4. The Sunnification of the Hadiths and the Hadithification of the Sunnah
(Aise Y. Musa)

Aisha Y. Musa aimed to present how the Sunni hadith literature developed
under the service of figh, and how this literature consolidated the “Transformation
of Hadiths into Sunnah” and “Sunnah into Hadiths”. She is remarkably descriptive
as she reflected the priority and superiority of the Prophet Muhammad as the
source of the sunnah and Sunni literature [only the Ahl al-Hadith], volumes,
particular narratives, titles from these narratives, the systematics of the main and
subsections, the periods of hadithification for the sunnah and information.

Aisha Musa suggests that the incidence of using the sunnah and derivatives
in the hadith collections often contradict with the table presenting the hadith
collections and titles.

Aisha Musa states in the introduction of her article that the sunnah and the
hadiths were regarded to be synonymous since As-Shafi (d. 204/820), but it is
obvious that synonymy could only emerge following the works of As-Shafi in this
discipline. In addition, Wael Hallaq's study suggests that the author is aware of the
result (p. 78). Besides, her statement that Sahih al-Bukhari is the most significant
Islamic book after the Qu’ran does not reflect a certainty as it is controversial in a
context covering the time, places, individuals and schools (p. 75).

It is possible to tolerate the use of the concept, Sunni hadith collections (p.
78,82) to a certain degree, but an author who investigated the difference between
the sunnah and the hadiths and the process of making these concepts synonymous
should have made it apparent that this literature could only reflect the Ahl al-
Hadith, which was a component of Ahl al-Sunnah, rather than the Ahl al-Sunnah.

In addition to the controversial but precise statement by Malik that al-
Muwatta, a figh book rather than a hadith collection (in this case, the author should
explain the differences between the musannaf, sunan and jami hadith collections,
and al-Muwatta), reflects a period when the sunnah was not in a close relationship
with the hadiths (p. 79), which is remarkable.

The author, who provides introductory details about the hadith sources in
the study, states that musnads were compiled later than the musannaf works and
present evaluations claimed that musnads were genuinely hadith books (p. 80).
Although the first claim that has been repeated in all classical contemporary works
regarding hadith history appear to be true, it is fair to state that the time order is not
particularly significant. Because there is not a long time between the compilers of
the first musannaf works and musnad works. Despite the thesis that musnad style
was developed before the musannaf style, the idea that both genres were developed
together (Turkish Association of Religious Affairs, Islamic Encyclopedia,
“Musannaf”) is more realistic. On the other hand, the assessment that musnad
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works deserve attribution as the true hadith collections appears to be reasonable
considering that other genres are based on figh and kalam remarks. Additionally,
the claim that sunan works reflect the sunnah and hadith relationship the best (p.
81) is also remarkable.

5. The Concept of Sunnah in the Ibadi School (Ersilia Francesca)

Ersilia Francesca’s contribution is related to the development of the concept
of the sunnah in the Ibadi School. In sources from the early Ibadi sect, the concept
of the sunnah was used to express the sunnah in terms of ideas and practices of
those closest to the Prophet (such as Abu Bakr, “Umar, Ali, Aisha, Ibn Abbas and
Jabir ibn Abdillah who were thought to abandon the Prophet’s sunnah except
Uthman) [also used by the early Ibadi authorities from Basra and Uman canonists
(not as commonly used by Umman)].

The mechanisms and relevant factors reflecting the hadithification of the
sunnah in the Ibadi sect were presented in the works by Ibadi encyclopedists in
Uman during the late fifth/eleventh century and early sixth/twelfth century. The
ideas of the Ibadi school toward the status of the sunnah before the Qu’ran were a
reflection of those in the relevant Sunni literature.

The author repeats the thesis, which was strongly rejected by Ibadi
individuals of the modern day, that the followers of the Ibadi school who live in
Uman, Mzab Oasis in Algeria, Zavara and Jabal al-Nafasa, Djerba island in Tunisia
and the island of Zanzibar that was under the dominance of the Uman sultanate are
the continuation of Kharijites, and implies a significant portion of this sect had
significant political and kalam-related characteristics: The oldest figh sect is still
being practiced today! (p. 97).

The Ibadi movement, which was thought to start under the leadership of
Abu Ubaidah, who was the student of Jabir ibn Zaid who was the friend and
follower of al-Hasan al-Basri and Ibn Abbas in Basra and also the master of Sunni
authorities such as Katada ibn Diame, Amr ibn Herim, Amr ibn Dinar, Temim ibn
Huveis and Umara ibn Hayyan, was completely abandoned by the Sunni society in
the second Hijri century after agreement attempts with the Sunni authorities failed
and the Ibadi movement began to undergo a radicalization process (p. 98). The
Ibadi movement, which started in Basra, moved to Uman from Basra after the third
Hijri century and underwent an intense systematization process in the fifth and
sixth Hijri centuries. Following its formation in the third Hijri century, it formed its
own figh in a system that appeared similar to controversial issues in Sunni works
(p- 98). The Ibadi movement underwent a renaissance period in Maghreb with the
help of Abd al-aziz ibn al-Hajj al—izjini (d.1808) and Muhammad ibn Yusuf Itfiyyish
(d.1914), and in Uman with the help of Abdullah ibn Humaid as-Salimi (d. 1914) (s.
98).
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The Ibadi figh is no different than other sects as it was based on the Qu’ran,
the sunnah, and comparison and agreement between Muslims. However, it is
possible to mention that the Ibadi movement differs from the Sunni movement in
certain branches because of the different interpretations toward certain narratives
and subjects that were not accepted by the other sects (p. 99).

The Concept of the Sunnah in the first Ibadi Sources

The ideas of Jabir ibn Zaid, the founding imam of the sect, were incorporated
into two channels, namely the Ibadi (Dumam ibn as-Saib, Abu Ubaid, Abu Noah
Salah, Hayyan al-A’rac) and Sunni (Katada, Amr ibn Dinar and Amr ibn Herim)
movements 99).

According to Jabir ibn Zaid, the sunnah is a general concept that covers the
ideas of the sahabah as much as those of the Prophet (p. 101). In addition, a letter
that was claimed to be written by Salem ibn Zakwan in the eight century AD
suggested that the concept of the sunnah was used to refer the sunnah of the
Prophet, those with good morals and deeds, and the Rashidun including Uthman,
Abu Bakr and ‘Umar, who were accused of betraying the Prophet’s sunnah (except
Uthman) (p. 101-102).

According to Jabir and Abu Ubaid, the Qu'ran is used for figh matters. If a
relevant issue is not present in the Qu’ran, the sunnah is used. Abu Ubaid
displayed a conveyance-based approach as a kalam authority and canonist, and
strongly objected to the use of ra’y. He only tolerated ra’y when a formation took
place (p. 102).

The first Ibadi steps to form a hadith collection were taken by ar-Rabi, the
successor of Abu Ubaid (p. 103).

The Ibadi followers, who actively took part in figh discussions in the Islamic
world, went into aggressive polemics regarding the Sunni traditions and became
isolated societies within the boundaries of the Islamic world (p. 104).

Rationalization of the Ibadi Movement

The Ibadi movement started to adopt the usul al-figh following the third
Hijri century and held discussions regarding the authority, reliability and
commentary of the sources (p. 104).

The sources were limited to the Qu’ran, the sunnah and Ibadi traditions (asar
al-Muslim) in Kitab ar-Rasph by Abu al-Munzir (d.290/ 908). According to him, the
sunnah is independent from the Qu’ran. It may explain the Qu’ran, provide
additional provisions and even abrogate it (p. 105,107). However, neither his work
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nor the Ibadi sources of the third Hijri century present any tips regarding the
limitations of the sunnah on the Prophet's Sunnah. The branches of the usul
emerged in the fourth Hijri century and the Ibadi doctrine was discussed under the
plan in the Sunni usul books. Abd Allah ibn Muhammad ibn Barakah al-Bahlawi
(in the second half of the fourth/tenth century) adopted the hadith classification by
Sunni schools and provided remarkable contributions to the Ibadi figh (p. 105).

The Process of “Hadithification” in Uman Sources

The followers of the Ibadi movement found no risk in using the hadiths in
the sources of other sects as evidence, provided that the imputation was sound.
They occasionally used the narratives in Sunni/Ahl al-Hadith sources without
imputation or questioning their reliability. These hadith sources, which were
regarded to be common good for everyone, were entirely used by the Ibadi sect, but
they used the sources only for issues related to phadail/virtue. This usage did not
cover the narratives that contradicted sectarian doctrine (p. 106), which is
remarkable.

The Process of “Hadithification” in the Maghreb Sources

The followers of the Ibadi movement in North Africa had to move to isolated
regions such as M’zab, Djerba and Jabal al-Nafasa due to the dominance of the
Fatimid Dynasty. The Ibadi movement assimilated the narratives from the Sunni
sources into the Ibadi tradition leading to the Maliki movement that was dominant
in Maghreb. However, scholars were still reluctant to use the Sunni sources and
were inclined to avoid these works in the eighth/fourteenth century. The Ibadi
author first mentioned the Sunni hadith sources, with which he was familiar with
the assistance of his Sunni masters in Cordoba, in his work al-Adl v’al-insaf is Abu
Yaqub Yusuf al-Verjeleni (p.108). In addition, the principle that the narratives
which do not contradict with the Qu'ran are to be accepted, and rejected or
paraphrased when the narratives contradict with what the Qu’ran states appears to
be seen in the Ibadi movement (p. 109).

al-Musnad by Ar-Rabi ibn Habib

The remarkable characteristic of this book is that it presents the narratives
that were conveyed by the Ibadi communicators with the wordings which were
almost the same with those conveyed by the Sunni communicators except a couple
of differences. Western literature includes many studies that were conducted to
determine whether al-Musnad, which was accepted to be comparable to the hadith
works by Bukhari and Muslim by the modern Ibadi ulama, belonged to the claimed
era. However, a significant aspect is that al-Musnad served the function of
providing a hadith source to the followers of the Ibadi movement against the
sources of other sects (p. 110).
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Conclusion

The first Ibadi authorities were in contact with the Sunni authorities when
they were in Basra, and they exchanged information with one another. Thus, they
contributed to the development of Islamic law. The followers of the Ibadi
movement moved to the solitary regions of the Islamic world, which caused them
to form an isolated tradition. Afterwards, they gradually adopted the hadith
principles of other sects. The innovative attempts in the Ibadi movement of the
modern era generated the attempts to bring the Ibadi movement closer to other
sects, particularly the Sunni movement (p. 111-112).

6. The Concept of the Sunnah in Early and Medieval Hanafism (Ali Altaf
Mian)

The author provided general but controversial assessments in the
introductory section. He stated that Hanafism followers defined the sunnah as
religious and standard practices, but he mentioned in the further sections that they
limited the collective/social sunnah concept that was dominant in Medina because
they accepted that only the prophetic words that were narrated with imputation
could be equal to the Qu'ran (p. 118-119). It is obvious that the author is unaware of
his contradiction to the common sunnah conception, “as-Sunna al ma’rafa al-
mahfaza” that was mentioned in ar-Rad al-Siar al-Evzaa by Abu Yusuf.

On the other hand, the author stated that the Sunnah was in the category of
unread revelations by Hanafism followers (p. 118-119), but the reference he
mentioned for these claims at the end of the paragraph is surprising: “I am indebted
to Behnam Sadeghi for the idea expressed in this sentence. Personal
Correspondence, 12 July 2014 (I am grateful to Behnam Sadiki, who gave me the
idea stated in this sentence during our correspondence on 12 July 2014) (p. 135/
footnote 10).

Then the author also mentioned that the sunnah was divided into two
groups - the certain and uncertain sunnah - by the followers of the Hanafi
movement, and both groups could be found in written sources as hadiths and fixed
standards of Islamic society (p.119). He contradicted his previous claim that
Hanafism followers aimed to limit the collective/social sunnah concept.

Afterwards, the author provided details regarding the expansion of the
Hanafi sect and implied that most Hanafism followers were Mu’tazila members in
the ninth and tenth century. Thus, rationalist theology deeply affected the
contextual formation (p. 119). These explanations are remarkable regarding the
relationship between the Hanafi and Mu'tazila schools which have regularly been
recently mentioned.
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The statements of the author that Hanafism followers were less engaged in
the hadith narratives (compared to the Hadith authorities) (p. 119) should not lead
to neglecting their activities in the hadith discipline because their priority towards
hadith authorities was generally unknown or neglected in terms of forming hadith
collections (for example, Abu Yusuf and Muhammad ibn al-Hasan were first
included as the compilers in al-Asar, and Kitab al-Hujje by Muhammed ibn al-
Hasan) and it generates the basis for the hadith-narrative discipline (for example,
the theoretical contributions from Abu Hanifi, Abu Yusuf and Isa ibn Aban in
hadith practices).

At-Tahawi (d. 312/933) and his commentator, al-Jassas (d. 981), aimed to
present the legitimacy of Hanafism figh that was taken over from Kufa by
consulting the Qu'ran and the sunnah, which suggests that these scholars
considered the Hanafism figh to be the summary of the rationalist approach used in
conveying the prophetic sunnah from the Qu’ran (p. 120). This process indicates
that the attempts to base Hanafism on the acknowledged sources and existence of
three Hanafism authorities (Abu Hanafi, Abu Yusuf, Muhammad ibn al-Hasan) still
continues (p. 120). [The author makes additional explanations to indicate that the
statuses of these authorities increased over time]

The Three Hanafism Authorities and the Sunnah

The author mentioned that the canonists of Kufa, a garrison town in Iraq,
formed a concept of the sunnah that was different from the Medina-based sunnah
concept of Malik ibn Anas, but he provided no information about what this
different concept was. He suggested that the three Hanafism authorities defined the
sunnah as the social norms and exemplary actions of the Prophet and his sahabah.
He also added that they objected to Malik who limited the sunnah to the
organization in Medina (p. 121). However, this objection was not sufficiently
detailed. It should be clarified whether the objection was toward the transfer of the
sunnah as social practices from generation to generation, or toward the limitations
within the Medina practices. Abu Yusuf's statements that appeared similar to
Malik’s ideas can be found in ar-Rad al-Siar al-Evzaa. The relevant examples include:
“Aleyke bima aleyhi’'l-cemaatu mine’l-hadis (Use the hadiths practiced by the
society!)” (ar-Rad, p. 31) or “as-Sunna al-ma’rafa (Known Sunnah)” (ar-Rad al-Siar al-
Evzaa, p. 32).

However, the author of the present study states that if ar-Rad al-Siar al-Evzaa,
which was completely reviewed again, is to be considered while compiling these
evaluation notes provided to the readers, the aforementioned work should be
meticulously reviewed to understand whether Abu Yusuf was consistent in terms
of his concept of the sunnah from a conceptual, epistemological and
methodological point of view.
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In addition, the author points out that Hanafism is a council sect (cited from
Muhammad Zaheed al-Kawsari), which is remarkable. Although almost all figh
sects were founded by a single person (al-Evzaa, Malik, as-Shafi, Ahmed ibn
Hanbal, Dawud az-Zahiri, and the rest), the Hanafi sect continued his works with
the participation of many canonists and hadith and interpretation authorities using
the council/counselling/consultation methods and through this process, formed the
basis of the sect. The author mentions that the three authorities of the Hanafi sect is
an indication of this phenomenon. Thus, this process is a remarkable characteristic
that makes the Hanafism sect different from almost all other sects.

The comments made by referring to the citations in the second-hand sources
of Abu Hanafi’s approach to the sunnah (p. 122) and Abu Yusuf’s statements do not
clarify whether the social practice or hadith narratives were referred to as the
concept of the sunnah. However, it is estimated that the information conveyed by
the individuals were used considering Hammad ibn Abu Suleiman was the bridge
between Abu Hanafi and the sunnah, and he was included in a family tree from
Kufa (p. 122). If this prediction is correct, the question of whether there was a
significant difference in the approach regarding the sunnah-hadith issue between
Hanafism followers and Ahl al-Hadith would be remarkable.

Although the fact that three Hanafism authorities used hadith narratives and
the statement, hadis al-Rasulallah (the Prophet’s hadith) to base their figh-related
ideas (p. 123) on was a remarkable point in the history of the hadiths, and despite
the presence of the difference between marfu-mawkouf, the author seemed to miss
this point.

The issue was largely clarified with the statements of the three Hanafism
authorities that the concept of the sunnah was not identical to the concept of the
hadith (p. 123), but the significant point here is how consistent the founding imams
of the Hanafism movement acted, which seems to be missed by the author.

The author considers the polemics between Abu Yusuf and Al-Evzaa and
states that Abu Yusuf’s distrust of ahad khabar that contradicts with the Qu’ran
and the sunnah served as a paradigmatic model for the approaches of the Hanafism
followers toward ahad khabar (p. 124). This result is not wrong but insufficient
because the risk of neglecting the role of Abu Hanafi’'s similar attitude is still
present.

The Sunnah in Hanafi Usul al-Figh

The author provides more details after stating that Hanafi usul authorities
interchangeably used the concepts of the sunnah and the hadiths in the period
following the three Hanafism authorities. The concept of the sunnah was used with
a method covering the ideas of the sahabah, the concepts of maruf and popular
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sunnah corresponded with mutawatir and popular hadith narratives, and canonists
preferred the narratives to the comparisons in the issue whether the ahad khabars
narrated by the sahabah would be preferred to the comparison-based provisions (p.
124-125).

The significant point implied by the author is that Hanafi usul authorities
used the Qu'ran and the sunnah from a broader epistemological and
methodological perspective. They epistemologically reviewed the Qu’'ran and the
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sunnah using a framework based on “scientific and precise information” and
“uncertain, estimated information”, and methodologically examined the Quran and
the sunnah from a “adilah, hujej, usul” perspective. Therefore, they reduced the
priority order of sources such as the comparison and ahad khabar/hadith which do
not express certainty (p. 125). However, if the comparison was based on certain
sources of the Sharia, they preferred the comparison to the narratives by the
sahabah who were not canonists. Thus, the hadith authorities continued to criticize
the Hanafi authorities with the following statement, “Ahl ar-Ra’y (Ra’y people)” (p.

125).

Although it was mentioned that Hanafi usul authorities preferred a
kalam/rational/theological approach to base religious beliefs and actions on the
sound principles (p. 125), and the parallelism between the alteration that appeared
similar to the obligatory and possible distinction between the Hanafi methods for
reviewing the issue and similar approaches in Mu'tazila is remarkable, the
assumption that the aforementioned similarity was a natural outcome of the
relationship between the Hanafism followers and Mu’tazila.

According to the author, Hanafism usul authorities strengthened certain
sources with an epistemological system and determined the status of ahad khabar
from that perspective. According to Aron Zysow, their approaches toward ahad
kahabr were based on two purposes: a) obtaining sufficient narrative functional
material for comparison; b) excluding the material that could invalidate the figh
system. Consequently, it is fair to state that Hanafism followers based their figh
systems on the Qu'ran and the maruf/popular sunnah (p. 125).

The author provided details about the sunnah-based ideas of ad-Dabusi, as-
Sarahsi and al-Pazdawi, and continued to review the subject in chronological order.
He also stated that evidence was divided into two categories, a) Rational evidence
(hujja akliyyah), and b) Canon evidence (hujje shariah) according to ad-Dabusi, and
canon evidence was based on two sources which were, a) the revelations, and b) the
sunnah (p. 125-126). According to ad-Dabusi, the certainty of the revelations is not
questioned but the issue becomes more complicated regarding the concept of the
sunnah. The hadiths heard directly from the Prophet and the khabar that were
conveyed from him to us via stories reflect certainty, but ahad khabar only suggests
the possibilities. Ad-Dabusi adds the practices, which he considered to be other
particular canon evidence, to this schema. According to the author, this
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classification by ad-Dabusi reflects how Hanafism followers used epistemological
concepts such as heteronomy and autonomy while organizing the canon evidence.

In addition to the purpose of basing concepts on sound evidence of faith and
practice, Hanafism canonists had another purpose in using an epistemological
filter: To reduce the degree of ahad hadiths among the canon evidence by accepting
that ahad hadiths indicated approximate concepts rather than serving as precise
information against the ever-developing attempts to prove the authenticity of the
hadiths, which included the ahad hadith narratives that contradicted the systems
based on the Qu'ran and the sunnah (regarded as accurate evidence) (p. 126).

As-Sarahsi defined the sunnah as the information directly heard from the
Prophet or conveyed from him in the form of stories. Hanafism followers accepted
the sunnah to be synonymous with mutawatir and popular khabar, and considered
ahad khabar to be the secondary source of the sunnah. The usul authorities, such as
Sarakhsi, who wished to see the sunnah and mutawatir on the same level was
significant because according to them, the Qu'ran’s authority was based on the
sunnah. Thus, Sarakhsi implied that the sunnah was the main source of all religious
norms and the Qu'ran was first heard from the Prophet, which was the basis of his
authority (p. 126-127).

Al-Pazdawi adds different dimensions to the concept of sunnah in Usul.
According to him, the sunnah has certain aspects such as orders and prohibitions
on general and private issues, details the Qu'ran and explains these aspects, and
strengthens the basic figh system that was generated from the Qu’ran (p. 127).

Al-Pazdawi employs the term, ittisal (joining), to theorize Hanafi khabar
typology. The prophetic model or teachings were not the problem in doing so, the
problem was the contradictions in the historical transfer of these divine information
sources to the following generations. These narrative-based information sources
might have errors because of the nature of verbal conveyance. Therefore, the
canonist should make sure that there is a reliable connection between the narrated
hadith and the Prophet. Accordingly, ad-Dabusi develops and details the concept of
ittisal and mentions three categories: a) complete ittisal that is far from skeptical
attitudes (mutawatir khabar), b) the khabar that includes certain formal doubts
(popular), and c) the khabar that includes certain formal and content-based doubts
(khabar al-wahid/ahad khabar). The khabar in the last category has errors in the
content and imputation. Al-Pazdawi details the figh and kalam-based results of
these three khabar/narrative types. This result indicates how Hanafi canonists
established a basic relationship between the sunnah typology and epistemological

typology.
Although ad-Dabusi considered the expansion of communicators to different

regions and towns as a condition that should be carried out by the mutawatir, al-
Bukhari who annotated his work implied that this condition was not shared by
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certain Hanafi usul authorities. The reason for stating this condition is that the
Medina movement, which was only limited to Medina, aimed to distort the
legitimacy of the practices by the people from Medina.

The author mentioned that the mutawatir included not only the written
sources but also the actions and values according to the Hanafism movement.
However, he did not provide examples from the formational or classical period and
preferred to refer to Anwar Shah al-Cashmere who died in 1933. He also
demonstrated that Anwar Shah al-Cashmere divided mutawatir into four
categories: a) based on narratives, b) based on groups, c) based on practices, and d)
based on common information or values 129,130), which is obviously controversial.

In addition, the author provided examples of many takfir provisions based
on al-Cashmere’s classification, but he did not question how realistic these
examples of mutawatir concepts were, which is remarkable. Presenting
controversial issues such as using miswak, miracles, and the descent of Jesus that
was accepted to be Mutawatir by the same author, as mutawatir concepts (p. 129-
130) and failing to imply that the claim of regarding these concepts as mutawatir
sunnah was controversial was not appropriate.

Additionally, the information that was provided about the popular khabar,
the explanations that popular khabar may abrogate and allocate the Qu’ran and
statements that those who denied the popular khabar would be deviants rather
than heretical were included, and the authority of popular and mutawatir could be
compared to the authority of the Qu'ran (p. 130).

Al-Pazdawi defines the ahad khabar as the khabar/narratives that could not
reach the level of mutawatir and popular khabar, and mentions that ahad khabar
does not require precise information/belief although practice is needed. In other
words, ahad khabar may be proof to the figh subjects but it does not constitute
evidence for the aqaid subjects. The Hanafism school differs from the Maliki, Shafi,
Hanbali and Zahiri schools in the authority they attributed to the ahad khabar (p.
131).

The author again implies the relationship between the comparison and ahad
khabar, and points out the different evaluations of Hanafism followers toward the
comparison and the narratives of canonist sahabah and non-canonist sahabah (p.
131).

According to him, Hanafi usul authorities did not have to make any changes
to the system provided by the founding father of the sect thanks to the usul
principles they formed (p. 132).
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Conclusion

The remarkable epistemological role in the usul traditions of Hanafism is
obvious.

The faith of Hanafism followers toward the issue of certainty, namely their
cautious attitude toward basing the doctrines on sound information, reflects the
relationship between this tradition and rational theology.

According to Hanafism followers, the informational sources that were
certainly accessed by the Prophet are the Qu'ran, the sunnah and practices. Ahad
khabar suggests the comparison of sahabah words, juristic preferences and
manners indicate approximate information.

It is fair to state that Maruf and the popular sunnah became the basic figh
statement of the Hanafism movement. The presence of the sunnah as the second
most accurate source after the Qu'ran depends on the certainty of that sunnah.
According to them, maruf and the popular sunnah are the basic sources for all
divine/religious/canon norms.

The division of the sunnah as the “certain sunnah” and the “estimated
Sunnah” constituted an epistemological basis to ensure that Hanafism followers
could defend the system of the founding father of the sect (p. 132).

The author implies in footnote 28 on page 136 that many Muslim modernists
had inaccurate thoughts regarding the role of the hadith narratives in the Hanafi
sect and present Muhammad Igbal as an example.

In addition to the assessments by the author, this study suggests that failure
to thoroughly reflect the role of Isa ibn Aban in the Hanafism sect is a serious
deficit.

Consequently, the section of Ali Eltaf Mian reviewed the meanings of the
sunnah through the basic medieval Hanafism figh and usul al-figh texts. The
Hanafism followers epistemologically reviewed the sunnah from the perspective of
figh evidence and obligatory characteristics, and they used the concept of the
sunnah to explain sharia.

7. The Concept of the Sunnah in the Early Shafi Sect (Gavin Picken)

This section by Gavin Picken reviews the concept of the sunnah in the early
periods of the Shafi sect. He focuses on the statement as a part of the theory called,
“the revelatory matrix” by ash-Shafi to refer to the relationship between the Qu'ran,
the sunnah and the hadiths. Picken reviews how ash-Shafi’s work is understood by
the structure known today as the Shafi sect Consequently, the remarkable role of al-
Buwait, the most significant student of ash-Shafi, in forming the sect is



Looking at Sunnah in Relation to the Prophet by Taking Off the Blinders

demonstrated. The most significant contribution of al-Buwait in relation to the
purpose of this book is included in consolidating the hadith-based figh
hermeneutics that appears to be similar to those of the hadith authorities such as
Ahmed ibn Hanbal.

The author starts his article with the claim that ash-Shafi is the founding
father of usul al-figh and mentions his “iconoclastic” role, which continues to exist,
by raising the bar to another level (p. 139) but he appears to repeat the same
statements without making any assessment of the other views in this field.
Moreover, ash-Shafi reiterates that a paradigm change took place by degrading the
sunnah to the level of the hadiths without needing to base this result on any
evidence, which is remarkable (s. 140).

Life and Works of ash-Shafi

The author does not add anything new under this title but mentions that ash-
Shafi was a student of Malik. The author surprises the readers by claiming that ash-
Shafi learned the figh methods that were an extension of the textual figh methods of
the hadith authorities who were dominant in Hejaz (p. 140) but he attempts to
repeat his claim without making an assessment of Malik’s management based on
the practices in Medina or basing his claim on evidence. He also repeated the claims
regarding the particular ability of ash-Shafi in Arabic Language and Literature
again without referring to any evidence from Islamic jurisprudence works (p.141).

Statement Theory of ash-Shafi

The author continues to repeat the known claims and mentions that all figh
sects agree on four sources (the Qu'ran, the sunnah, practices and comparison) (p.
142). However, these four sources of theory were not valid even for Shafi because it
is fair to say that his approach to comparison and belief was no more than a
reluctant acceptance contrary to the followers of Hanafism (p. 158, footnote 17).
There are figh movements, including Hanafism, which adopted sources other than
these four sources. It would be logical to ask the author about how correct it is to
state a general claim that was previously mentioned.

The author, who stated that ash-Shafi’s contribution was not limited to four
sources of theory and suggested that his aim was to develop a figh hermeneutics
that organizes the relationship between the sources and intends to elimate the
contradictions between them (p. 142), did not need to explain what sort of
contributions the four source issues provided. However, the issue of four sources
was already known before ash-Shafi. If a cautious approach is needed and the issue
of contribution is not regarded to be that important, ash-Shafi’s attempts to limit the
canon evidence to four sources becomes obvious.
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Although the author states that ash-Shafi designed the revelatory matrix as a
new comment (p. 142), this is not different from ash-Shafi’s attempt to include the
sunnah and the hadiths in the context of the revelation by considering the concept
of unread revelations.

In addition to the question of why and how the author regarded the forms of
the revelation ordered as, 1) the Qu’ran; 2) the Qu’ran and the sunnah and; 3) the
sunnah by ash-Shafi (in relation to this matrix) as the “architectural symmetry” (p.
143), the author also missed the nature of the sunnah. What ash-Shafi meant by
mentioning the sunnah was not different from the “ahad hadith narratives” that
were transferred with imputation.

Considering these results, it is remarkable that ash-Shafi conveys his claim
that two types of revelations cannot contradict one another and if a contradiction is
present, it cannot be found in the essence of these types of revelations without
questioning the reliability of his claim. However, the author should have asked the
following question to ash-Shafi: Does ash-Shafi, who claims that both are
revelatory, make the assessment of the concept of the sunnah considering the
prophetic period or the period and place he is in? If the former is the answer, how
would he explain the situation when certain people make strong criticisms
regarding the errors of the Prophet in the Qu'ran? If the sunnah is a revelatory
product as claimed by ash-Shafi, does the process of ordering Allah’s messenger to
take steps on certain issues as the “sunnah revelation”, and criticizing him because
of these steps with the “Qu’ran revelation”, not cause harm to Allah’s divinity and
justice, and the reliability of the revelation? If we are to review the issue from
Shafi’s point of view, we should know what the sunnah is so that we can decide
whether there is a contradiction between the Qu’ran and the sunnah. According to
this narrative, regarding the sunnah: Either the mutawatir sunnah (khabar al-
amma) or the ahad hadith narratives (khabar al-hassa). Did ash-Shafi base his
claims on the Qu’ran or the sunnah when he mentioned that there is no
contradiction between the Qu’ran and the sunnah? If he considers both, how will
ash-Shafi assess those within the category of ahad khabar? If an ahad hadith
narrative clearly contradicts the Qu’ran, what would as-Shafi do? Will he avoid the
issue stating that the contradiction is not essential, or reach the outcome that this
narrative cannot belong to the Prophet? Ash-Shafi’s reluctance toward the second
question is clearly seen in ar-Risalah. Consequently, he attempted to develop certain
mechanisms to prevent hadith narratives from being neglected due to the claim of
contradiction with the Qu’ran. To sum up, ash-Shafi’s method for solving these
issues attempts to clarify contradictions in general, private matters and all
abrogation patterns. Was his solution successful or to what extent was his solution
successful? The usul al-figh tradition indicates that it is not possible to mention
success of a form and system as believed by ash-Shafi. The reason for this is the
subjective aspect of this five-pattern form that generates the backbone of ash-Shafi’s
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theory statement. It is not always clear whether a revelation or hadith narrative
relates to general or private matters. Therefore, usul al-figh literature is full of
relevant discussions. The process reached the point of writing separate works on
the general capacity (for example: Talkah al-fuhum fi tenkih al-siyagh al-umum by
Alaaddin Keykeldi). The issue of ambiguous/clear wording holds the same status.

The status of abrogation is more controversial because the relevant
information (asbab al-nuzul narratives) is not sufficient and has many reliability-
related problems. Thus, the Islamic ulama had discussions on these issues for
centuries, displayed different approaches and achieved various results. Even the
different numbers that were provided in relation to the number of wal-mansukh
revelations indicate that we are stuck in a challenging situation. The presence of
those who did not accept the abrogation with its nature should be remembered.

Another significant point is that all hadith narratives that were associated
with the sunnah, which was seen as a second type of revelation, were narrated
according to the current findings of this study. These remarks indicate that it is not
possible to consider ash-Shafi’s theory statement as a perfect approach. This
assumption suggests how much it is required to revise authors’ assessments
regarding as-Shafi’s theory statement. On the other hand, Lowry’s finding that ash-
Shafi’s theory statement is different from the meaning in usul al-figh should be
mentioned (p. 161, footnote. 72).

The most interesting aspect [?] of ash-Shafi’s revelation matrix theory and
five-pattern form indicated by the author to be the abrogation theory, which
suggests that the claim of abrogation is formed in each source rather than in the
revelation sources (p. 144) was presented without detail.

The assumption that the Qu’ran cannot abrogate the sunnah is in accordance
to the assumption that both types of revelations cannot contradict one another.
However, criticisms toward the Prophet (e.g. at-Tahrim 2) removes the absolute
identity of this adaptation. Ash-Shafi’s failure to provide the right of initiative for
the Prophet and his attempt to signify the concept as a revelation plays a role in this
process. Regardless of how the concept was named (comparison or belief) (for
example, see Abdurrahman ibn Nejm ibn Abd al-vahhab Jezeri, Akyisath an-nabayy
by Ibn al-Hanbali and Ijtihad ar-rasul or Ijtihad an-nabayy) and despite the presence
of many revelations and hadith narratives that indicated that the Prophet did not
take any steps to consider revelations other than those of the Qu'ran, reviewing the
issue by neglecting these findings would be contradictory to the scientific mindset.
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The Sunnah-Hadith concept of ash-Shafi:
The Prophet is the reflection of Allah’s will in the world of phenomenon (p. 147)

What does the sunnah include and how is the content of the sunnah
determined according to ash-Shafi? As he determined the hadith narratives as the
source of the sunnah (p. 149,151,152), he should have reviewed the notions he
considered to be the rivals of the hadiths (p. 147). Therefore, he examined the
practices of those in Medina (amel al-ahl al-Medina), as supported by his master
Malik, and believes that these practices consisted of the agreement between the
Medina ulama rather than the organic development of the prophetic practices (p.
146). However, ash-Shafi’s main purpose is to object to the practices of Medina as
they pose a risk to the hadith narratives he decided to associate with the sunnah,
which the author of the present study intended to reflect in the anthology titled,
Shafi’s Role in the Formation of Sunni Paradigm (p. 145). However, ash-Shafi does not
directly target his master, Malik; instead, he targets an addressee Malik (p. 159,
footnote 30).

As another approach that jeopardizes the preference for considering the
hadiths as the only source is the juristic preference that was often used by the
followers of Hanafism, he objects to that approach and regards it as arbitrariness (p.
147).

In addition, the author states again that ash-Shafi protected the revelation
matrix against the practices of Medina and juristic preferences, and mentions that
he focuses on the sunnah as there are no controversial issues regarding the
revelation of the Qu'ran. However, the information provided by the author here is a
descriptive summary of ar-Risalah, and no critical or analytical approach is present.
Almost all of the arguments the author used to provide the basis for the sunnah (p.
147-148) were included in the anthology titled, Shafi’s Role in the Formation of Sunni
Paradigm, thus the present study only provides these details without repeating the
same findings.

However, Lowry’s warning (the following statement is not common in the
interpreted literature before the era of Shafi) against the claim by ash-Shafi was that
the wisdom in the Qu’ran meant the sunnah was appropriate (p. 160, footnote 44).
In addition, al-Vucuh and an-nazair (regarded as a Qu'ran dictionary) by Mukateel
ibn Suleiman, who passed away in the same years as Abu Hanafi (d. 150), does not
include a single word about the sunnah among the five meanings of the wise words
in the Qu'ran, which supports the present findings. The same evaluation can be
made for the arguments ash-Shafi intended to develop for the basis of the ahad
khabar (p. 149-150).

Ash-Shafi, who believed that these problems were solved in these issues,
reviews the contradictory hadith issue and examines what should be considered
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when making a choice from the contradictory narratives, as well as the five-pattern
(general and private matters, ambiguous matters and abrogation) method
regarding the revelation matrix (p. 151).

Reactions to Shafi’s Teaching

Relating the author’s preference of reviewing the issue from the works of al-
Muzani and al-Buwait, the students of ash-Shafi, does not appear to be possible (p.
151-153). However, the author also implies significant points in relation to these
summaries. His comments regarding the Muhtasar by al-Buwait are remarkable.

According to the author, as the significant point in ash-Shafi’s figh-related
world view is the hadiths, hadiths became an open card for al-Buwait who made
the following statement: “If you find a true hadith, that is my sect”. Consequently,
according to the author, al-Buwait adds new hadiths or removes certain hadiths
when summarizing the works of ash-Shafi, and he can object to the ideas of his
master (p. 152).

The author points out another significant topic in relation to the example of
al-Buwait: How did the canonists determine their relationships with their masters
in the early periods? Contrary to common assumptions, they did not carelessly
accept the ideas of their masters. Instead, they tried to maintain their commitment
to their ideas. Thus, al-Buwait remained committed to the methods of his master
but also objected to him on many issues and reached different perspectives.
Additionally, the work of al-Buwait is not only a work, but also a compilation of
contributions and objections to ash-Shafi. This suggests that the Shafi sect did not
consist of only the ideas of a single person.

On the other hand, according to the hadith-based methods of al-Buwait’s
master, the hadiths were used more by him, which meant they were objections to
the hadith authorities who found the figh discipline too rationalist and r’ayist and
thus avoided the figh. Consequently, al-Buwait founded a bridge between the
mind, the function of which cannot be neglected in figh discipline, and revelations,
and therefore he fulfilled one of his master’s goals (p. 153).
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Conclusion

According to the author, ash-Shafi must have seen the various contradictions
and inconsistencies among the figh authorities during his trips to Hejaz, Yemen,
Iraq and Egypt. He probably considered the hadith narratives attributed to the
Prophet to be against the use of the practices by the Medina sect and of excessive
ra’y, which he considered to be the reasons for the case, and he preferred the
comparison method for paving the way for systematic rationalist figh concepts (p.
154).

Schacht and Coulson place importance on ash-Shafi’s roles in terms of his
impact on Shafi usul al-figh and finds it appropriate to call him the founder of figh.
However, certain scholars such as Wael Hallaq and Lowry object to this statement
and follow a more moderate approach (p. 154).

The author states that considering ar-Risalah to be equivalent to the later usul
al-figh books is wrong because 80% of the book was attributed to the relationships
between the sources and the sunnah, as mentioned by Lowry, or half of the book
targeted the concept of the sunnah, and one-third of the work aimed to review the
relationships between the sources (p. 162, footnote 87). This was related to the figh
atmosphere of the second century, and the emphasis was on basing figh on
revelatory materials by abandoning the rationalist impact (p. 155). In addition,
George Makdisi’s article that followed the anti-Mu'tazila or anti-rationalist
inclinations in ar-Risalah confirms this finding (p. 157 / footnote 8). Thus, it is fair to
state that ash-Shafi was successful in driving the figh authorities to base the figh on
revelatory sources and revising the status of the sunnah and the hadiths (p. 155).
However, the author must be reluctant to abandon the thesis that ash-Shafi is the
founder of usul al-figh because he still attempts to convey the ideas in this
discipline that ash-Shafi is the founding father of figh (p. 155). The inclusion of
author’s emotionality must have reached another level because he considers ash-
Shafi to be the Mujaddid (the person who brings new concepts to a religion) with
his works on the sunnah and the hadiths, and as the person who contributes to usul
al-figh and brought Islamic law to life (p. 155). These are remarkably controversial
issues, but it is fair to say that they should be called emotional or rhetorical
statements, instead of scientific findings.

Consequently, the author limited the subject to only Shafi and his two
students although the title reflected the Shafi sect, which suggests that the title
should be revised.
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8. From Tradition to Institution: The Sunnah in the Early Hanbali School
(Haris ibn Ramli)

Haris ibn Ramli thoroughly reviews the concept of the sunnah in figh
tradition, the hermeneutic position of the sunnah before the Qu'ran, and the
epistemological status of mutawatir, ahad and untrue hadiths. He reflects how the
Hanbali figh tradition emerged as a result of the works of canonist hadith
authorities. These canonist hadith authorities made efforts to replace the regional
ra’y-based figh traditions with a text-based tradition, and they included the true
hadiths and practices and fatwa of sahabah and relevant individuals in the concept
of text-based tradition. The reason for the inclusion is their resistance to ash-Shafi
and the concept of a true hadith. The concept of true hadiths was regarded as a
concept that paved a broad way for the comparison that was considered with
skepticism by the Hanbali followers, at least in theory. Thus, according to those in
this movement, the concept of the sunnah meant, “an ongoing sunnah” that
materialized due to those who knew the concept thoroughly and represented it in
their beliefs and actions (?).

Ramli points out that the Hanbali determinant of whether a statement was a
sunnah was a significant result of their attitude toward the text-based concepts. The
sole awareness of the sunnah communicators also meant awareness about the
conceptual sunnah term.

However, in the introductory section, the author discusses whether Ahmad
ibn Hanbal (d. 241/855) really intended to establish a sect. He also varies the
discussion topics and points out that being called a traditionalist because of his
attempts was not problem-free. He implies the uncertainty of the tradition here and
emphasizes the obscurity of the extent of correspondence with the sunnah, an
Arabic-Islamic concept (p. 163-164). Moreover, the author suggests that if the
sources are to be considered, it is not possible to attribute any figh methods and
hermeneutic system to Ahmad ibn Hanbal (p. 164).

According to Susan Spectorsky, Ahmad ibn Hanbal provides hadith-based
answers on non-controversial issues and refrains from doing the same when it is
not possible, but he would not let his ideas be the authority in any case.

Christopher Melchert agrees with her and points out that the answers
regarding Ahmed ibn Hanbal carry traces of improvisation-based characteristics
and an old and verbal cultural model. He also implies that these answers were not
based only on the hadiths. Instead, they reflected the trust of the scholars (the
followers) on the theoretical ideas and practices. He also adds that these answers
include a new emphasis on the meticulous recording of the textual evidences (p.
164).

David Vishanoff reaches similar findings considering the conveyance-based
information in usul al-figh literature and states that ash-Shafi resisted the figh
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vision that was based on the systematic method from a revelation-matrix axis,
contrary to common belief, (p. 164) and left no systematic hermeneutic methods,
which provided a broad area for the followers to improve his methods (p. 165).

Vishanoff’s finding that Ahmad ibn Hanbal did not participate in the
systematic reform program of ash-Shafi was confirmed in the latest studies. Schacht
particularly considered the whole ahl al-Hadith as a monolithic structure and
regarded Ahmad ibn Hanbal and ash-Shafi in the same context by neglecting the
differences between them, which was questioned in the studies. The findings
indicate that there were people who paved the way for undertaking figh-based
reasoning at different rates within a certain spectrum (p. 165).

Melchert, who stated that the conflict between Ahl al-Hadith and Ahl al-ray
emerged because of the issue of halk al-Quran at the end of the second/eighth
century, mentioned that the people in Ahl al-Hadith, who ensured that the
importance of the hadiths in the Islamic figh during the third/ninth century was
accepted at a greater rate, were open to performing a systematic reasoning process.
However, Melchert also notes that Ibn Abi Shaybah, who can be regarded as a
purist hadith authority compared to them, and al-Bukhari, of the true hadith
movement, were among those people. As demonstrated by Ahmad ash-Chamsi,
despite the clear significance of ar-Risalah by al-Buwait, who was the student of ash-
Shafi, ash-Shafi was closer to the Ahl al-Hadith as he preferred the opinions of the
sahabah to the comparison (p. 165), which is remarkable. According to a doctoral
thesis by Volkan Stodolsky, the person who preferred comparing the ideas of the
sahabah was not ash-Shafi. Instead, that person was Dawud az-Zahiri, who was the
student of ash-Shafi (p. 165).

Where does Ahmad ibn Hanbal stand in this picture?

According to Susan Spectorsky, if the works compiled by al-Kawsaj (d.
251/865), Salih ibn Ahmad ibn Hanbal (d. 266/880), Abu Dawud as-Sijistani (d.
270/884), Ibn Hani (d. 275), Abdullah (d. 290/903), and el-Baghawi (d. 317/929) are
to be reviewed, various Ahmad ibn Hanbal characters will emerge in figh subjects
(p. 166). For example, Abdullah states that Ahmad ibn Hanbal categorically rejected
the figh books of all great canonists. According to Abu Dawud and Ibn Hani, the
books of Malik and ash-Shafi were exempt from the hadith-based aspects (p. 166).
Masail by Abdullah indicates that Ahmad ibn Hanbal implied a verbal culture, and
did not adopt a book-based approach, and approves the use of figh and hadith
books without consulting an authority. It is fair to state that this approach was in
accordance with the style of al-Musnad.

For example, as-Sunan by Abu Dawud is a hadith collection that can be
accessed and used by non-specialists without even needing to consult an authority,
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but al-Musnad is a database for the authorities with its multiple imputations and
various types of hadiths, which conforms to Ahmad ibn Hanbal's approach of
consulting the authorities in figh and hadiths (p. 167).

According to a doctoral thesis by Saud Salah as-Sarhan, the Masail literature
used to determine the status of Ahmad ibn Hanbal in figh does not directly
represent the ideas of Ahmad ibn Hanbal, and the differences between the
narratives in these works arise from the followers of Ahmad ibn Hanbal (p. 167).
Abu Bakr al-Hallal (d. 311/923) compiled these different narratives in his great
work, which appears to be lost at the present time, and formed a new compilation
from which Ibn Hamid (d. 403/1013) can work to form a new frame for solving the
conflicts between them. Afterwards, the systematization of the sectarian doctrine
was performed by Abu Yala (380-458/990-1066), who was the student of Ibn Hamid,
Abu al-Hattab al-Kalwazani (d. 510/1116) and Ibn Akil (d. 413/1119) [the correct
date should be 513] (p. 167).

The following findings were obtained when the definition of the sunnah in
the Hanbali sect, the sunnah-qur’an relationship and the issue of the hadiths were
reviewed and these processes and sources were considered:

1) All sources, excluding Masail by Abu Dawud, agree on the assumption
that the sunnah is limited to the Prophet and sahabah practices are not included in
the sunnah (p. 168).

2) The impact of ash-Shafi’s theory statement is seen in the assumption that
the sunnah is the descriptor of the Qu'ran. Thus, it is fair to state that followers of
Hanbali and Shafi formed a concept against the minimalist approach that is limited
by the obvious meanings and practices of the Qu’ran (p. 169).

3) The ideas of the sahabah and relevant people are excluded from the
sunnah, but Hanbali sources indicate that Ahmed ibn Hanbal occasionally
preferred the ideas of a scholar like al-Musayyeeb to those of Ibn Abbas, a sahabah

(p. 171).

The Relationship between the Qu'ran and the Sunnah

The different ideas of whether performing practices from the Qu'ran are
permissible when there is no sunnah that states the relevant provision of the Qu’ran
are attributed to Ahmad ibn Hanbal (p. 172).

Ahmad ibn Hanbal accepts the central role of the sunnah in interpreting the
Qu’ran, but he does not adopt the formula, “Sunnah is the determinant of Qu’ran”,
and he only states that, “Sunnah explains the meanings of Qu'ran” or, “Sunnah
explains Qu’ran”.

Ahmad ibn Hanbal accepts that the Qu'ran can abrogate the sunnah,
contrary to ash-Shafi, and he adopts the distinction between the fard and wajib (p.
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174), which indicates that this distinction has Iraqi origins (p. 175). However, it
should be noted that contrary to the Hanafi followers, there are works that
indicated that he did not pursue a distinction between the Qu’ran-based provisions
and the sunnah-based provisions (p. 174).

Hadith

The Hanbali sect agrees with the mutawatir when it reflects certain
information as Abu al-Qasim al-Balhi and other Mu'tazila imams do. However,
there are various ideas about whether the mutawatir suggest obligatory or acquired
information (p. 175-176). The Hanbali sources indicated that ahad khabar suggested
precise information as mutawatir did (p. 176). This idea is thought to belong to
Dawud az-Zahiri and al-Haris al-Mubhasibi too (p. 176). However, according to a
narrative conveyed by Abu Ya'la from Maani al-hadith by al-Asram, Ahmad ibn
Hanbal stated that he would practice a true hadith but would not witness that this
hadith was stated by the Prophet, which recalls that ahad khabar will reflect
estimated information instead of certain information (p. 177). On the other hand,
the effect of the contiguous sahabah statements is clear in ash-Shafi’s persistence on
contiguous imputation and its influence from Ahmad ibn Hanbal (p. 177).

Ahmad ibn Hanbal had two ideas on uncertain hadiths: a) the uncertain
hadith can be practiced if there is no other certain hadith; b) the uncertain hadith
cannot be practiced (p. 178).

On the other hand, certain sources indicate that Ahmad ibn Hanbal did not
follow a meticulous method in narrating the hadiths but he was cautious on the
issue of halal and haram. Consequently, he stated that uncertain hadiths can be
used as evidence of certain issues but not for the issue of halal and haram (p. 178-
179).

Another significant point to be considered is realizing the existence of
maximalist approaches (e.g. al-Hiraki and Ibn Hamid), which made assumptions
based on Ahmad ibn Hanbal’s ideas and proposed new concepts (tahrij) which
were against the minimalist concepts that conveyed Ahmad ibn Hanbal’s ideas
without changing (the most typical example is al-Hallal and his remarkable student
Ghulamu-Hallal) within the sect (p. 180). Ibn Hamid displayed a maximalist
approach against Ahmad ibn Hanbal who was generally portrayed to be a purist
hadith authority. Ahmad ibn Hanbal was more theoretical as he was open to using
the usul al-figh methods (p. 181).

Ibn Hamid distinguishes Ahmad ibn Hanbal's approach toward the
narratives in the hadith collections compiled from al-Musnad from his attitude
toward the figh-related use of these narratives. In other words, he suggests that the
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portrait of Ahmad ibn Hanbal in al-Musnad is not the same as that in the masail
literature (p. 181).

Considering Ahmad ibn Hanbal’s ideas, Ibn Hamid claims that Ahmad ibn
Hanbal was not opposed to comparison, as previously believed. Actually, the
maximalist efforts by Ibn Hamid can be interpreted as less commited to Ahmad ibn
Hanbal’s minimalist characteristics and, as a result of the efforts to open broader
horizons for the sect with the purpose of forming a systematic figh sect that could
compete with other sects (p. 182).

In addition to general beliefs, ash-Shafi’s attempt to attribute the sunnah to
true and marfu hadiths was not considered to be positive by the Hanbali school.
Accordingly, Ahmad ibn Hanbal objected to his student, al-Marruzi, in copying ar-
Risalah by ash-Shafi, but he occasionally preferred the works of ash-Shafi when he
compared them to the works by other figh authorities because ash-Shafi’s works
were more hadith-based (p. 186 / footnote 9). However, according to them, ash-
Shafi’s approach would make it inevitable to perform comparisons on issues in
which no true hadiths were present. Therefore, the Hanbali followers suggested
that consulting the ideas of the sahabah and tabi'un as well as the true hadiths
would be more appropriate than making comparisons with concerns for reliability
(p. 183). However, the presence of the findings that Hanbali followers did not
collectively reject comparisons as Zahiris did was previously implied.

Although the Hanbali movement was labeled as fanatic literalism by
orientalists such as Goldziher, Schahcht and Coulson, Wael Hallaq makes a
distinction between the early-period Hanbali followers (e.g. the conservative fourth
century Baghdad Hanbali followers), who were closer to his definition, and the late
Hanbali followers who were more moderate and open to change, and he appears to
assist us in understanding the inconsistent and contradicting Hanbali traditions
better (p. 184). However, there is no doubt that the different narratives, particularly
those from Ahmad ibn Hanbal, make it impossible to perform a generalization.
Additionally, the relationship between the extreme fanatic inclinations in the sect
and Hanbal’s Zahiri-based inclinations rather than himself should be implied (p.
184).

Ahmad ibn Hanbal’s religious conservatism should be assessed not only in
terms of sin-related fears, but also regarding his love toward the movement and his
aim to ensure the integrity of the Islamic Ummah. Thus, this emotional dimension
that was neglected by Goldziher should be considered when reviewing the Hanbali
movement (p. 185).

9. The Sunnah in the Zahiri Sect (Amr Osman)

Amr Osman provides a contribution that reviews all sunnah-related
discussions in the book from the perspective of the Zahiri movement, which does
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not exist today, and their usul a-figh. Consequently, he states that Ibn Hazm’'s
concept of the sunnah reflected the top status of the accumulative work that meant
the same as the hadiths.

Although he seems to be a person who would be neglected because of his
identity as the founder of the Zahiri sect, Dawud az-Zahiri’s scientific works and
skills in argumentation were certified by the sources which also reflected that all
scientific aspects from Baghdad are associated with his personality. It should be
noted that people got to know a new scholar who produced many significant works
including, Kitab az-zabb an as-sunan and al-ahkam and al-ahbar that consists of 1000
fascicles and could be accessed even by Tajuddin as-Subki 500 years after the death
of this scholar (p. 195). The sources indicate that he began his career following
Muhammad ibn al-Hasan ash-Shaybani (d. 189/805), who followed ash-Shafi when
he came to Baghdad, and the influences of ash-Shafi are clear in Dawud’s works.
However, as a classical act seen in the medieval scientific Islamic paradigm, he was
influenced by many scholars such as Muhammad ibn al-Hasen ash-Shaybani, ash-
Shafi, Abu Sawr al-Kalbi (d. 240/854) and al-Karabisi (d. 245/859), and he exchanged
information with these scholars.

However, the significant point here is that the common belief regarding him
acting as an Ahl al-hadith sympathizer is not correct. His relationship with ash-
Shafi is not sufficient to attribute this identity to him. Sources indicate that in
addition to his criticisms toward the hadith authorities who were obsessed with
hadith narratives, he was interested in figh discussions rather than the hadith
narrative, he did not have good relationships with Ahl al-Hadith including Ahmad
ibn Hanbal, and Ahmad ibn Hanbal called him bidat, a person who comes up with
new ideas. This tension arose from the positive approach of scholars such as Abu
Sawr and al-Karabisi to ash-Shafi’s hadith-based ideas as they were also the
scholars who did not abandon ra’y completely. The reason why he regarded
Ahmad ibn Hanbal as a rival is that Hanbal labeled him as a bidat who followed
Bishr al-Marisi (d. 218/833) and al-Karabisi and spent his time reviewing their
books while neglecting the hadiths. Ahmad ibn Hanbal’s rivalry between them is
based on al-Karabisi’s idea: “Qu’ran is not a creature, but the way we read it (al-lafz
al-Quran) is relation to creation” (p. 196). However, it is fair to state that the
positive aspect of Dawud az-Zahir’s reputation is dominant before Ahl al-Hadith
despite his ideas and his fewer attempts toward hadith (p. 207 / footnote 6).

For a better understanding of the issue, what sort of inquisition Ahmad ibn
Hanbal, Abu Zura ar-Razi and Abu Hatim ar-Razi undertook toward al-Bukhari, a
friend of al-Karabisi, should be noted here with additional details provided by the
author. Consequently, it is not possible to state whether Dawud az-Zahiri
considered himself a member of Ahl al-Hadith. Additionally, there is not sufficient
information on regarding him as an Ahl al-Hadith member. On the contrary, it is
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fair to mention that he was closer to Ahl al-Ray and the canonists (p. 196, 197). The
fact that Dawud az-Zahiri accepted the claim, “khabar al-wahid reflects certain
information”, which was rejected by many people from the Hanafi, Shafi, Maliki,
Mu'tazila and Hariji movements, along with Abu Sawr, caused individuals to
believe that he was a member of the Ahl al-Hadith school (p. 197). Only a couple of
Dawud’s students were regarded as hadith communicators, which is not surprising
considering his lack of interest in the hadiths.

Dawud was closer to ra’y society and the canonists, which does not mean
that he agreed with them on every issue. On the contrary, it is certain that he had
different ideas in comparisons, juristic preference and jurisprudence compared to
ra’y society. However, he objected to these methods because of his support for “al-
ebaha al-asliyyah”, another usul principle. It is significant that Abu Sawr and al-
Karabisi, who were close to him, also had the same approach.

Sources indicate that Zahari followers, including Dawud and his son, did not
accept the sunnah practices excluding the sahabah practices, and they believed that
the Qu'ran contains no metaphors. In addition, they believed that all kinds of
narratives can abrogate the Qu’ran and narratives can include the solutions for
issues (p. 197).

According to the author, the data indicate the following:

1) The Zahiri movement did not provide great contributions to the hadith
discipline.

2) The scholars from this tradition did not present an usul-related standard
approach, and they always had different ideas and concepts on many issues.

These different opinions continued to exist until Ibn Hazm (d. 456/1064), who
standardized the sectarian ideas and presented the following clauses as the basic
matters agreed by everyone from the sect.

1) Only the religious texts are to be used for establishing canon provisions.

2) These texts should be interpreted from a broader perspective when there is

no precise evidence.
3) The orders suggest necessity unless evidence to the contrary is present.

4) The prophetic actions are not solely compulsory and binding unless a
relevant verbal statement is present.

5) The prophetic actions are not binding for Muslims in a religious and
canon-related context, they only serve as suggestions (p. 198).
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The Sunnah in the Zahiri Sect

Ibn Hazm classifies the sunnah as words, actions and statements and
suggests that the first reflects obligation and necessity, the second indicates the
suggestions without any obligations, and the last means suitability with no divine
suggestion or necessity.

Prophetic actions are not compulsory because Allah did not order his
followers to copy his actions in the Qu’ran. The verse indicating that the Prophet is
an exemplary person for Muslims (Al-Ahzab, 21) does not suggest necessity. If it
meant necessity, it would be, “la-kad kana alaykum...” instead of, “la-kad kana
lakum...”. Thus, it is propitious to follow the Prophet’s actions but failing to do so

is not a sin (p. 199).

The works that indicate that following the Prophet’s actions is not obligatory
do not have any evidence, and it is not always possible to follow his actions. If
Muslims were to copy the Prophet’s actions, they would be obliged to live where he
lived, pray like him, fast as much as and when he fasted, and do exactly the same
things he did. There are no legitimate reasons to follow or abandon his actions.

Ibn Hazm states that the main opponent of the Zahiri movement is the Maliki
school. He mentions Maliki followers’ contradictions in following the Prophet’s
actions and objects to the claim that a hadith should be practiced in order to be
regarded as evidence. Additionally, he also asks Maliki followers whether the
practices of Medina represent the practices of the whole Ummah. Consequently, he
states that Medina is neither different nor superior compared to other Islamic
countries and regions (p. 200-201). However, modern studies present that Malik
himself did not consider the practices of the Medina ulama and people to be
binding (p. 208 / footnote 55).

Ibn Hazm objects to the Maliki followers based on an example, and implies
that the standard practice regarding Zakat began to be performed 80 years after the
Prophet’s death, and different practices were performed by various caliphates
before him. He states that the practices have not always been standard. Thus,
certain researchers regard him as the “black box” because of the nature and
uncertainties of the concept, the practices of Medina (p. 209 / footnote 69). Ibn
Hazm (like ash-Shafi) makes suggestions about the hadith narratives he regarded
as the standards by referring to the verse that an issue arising from different
practices should be reviewed by consulting Allah and Prophet’s orders (p. 202).

However, the author misses a point: Ibn Hazm neglects the differences,
inconsistencies and contradictions between the relevant hadith narratives as ash-
Shafi did before. The number of narratives related to figh issues, agreed by all
sources, and regarded to be evidence is quite limited. In other words, it is fair to
state that it is hard to find these narratives in all cases. Thus, the significance of the



Looking at Sunnah in Relation to the Prophet by Taking Off the Blinders

objections decreases when criticisms by Ibn Hazm, and Hanafi and Shafi followers
toward the practices of Medina are also valid for the hadith narratives they
supported.

Ibn Hazm does not accept the narratives reflecting that opposing actions of
these narratives were performed while neglecting certain hadith narratives and
claims that, without providing a decent reason, these narratives are simply fake.
Consequently, Ibn Hazm combines the sunnah with the hadiths and considers the
hadiths to be the sole source of the sunnah, which was also performed by ash-Shafi
(p. 202).

He answers the question why the sahabah was in conflict with the issue of
the sunnah as every member of the sahabah cannot have information on every
sunnah-related issue, or the information that was found to be reliable by a sahabah
member might have been found to be unreliable by another member (p. 202-203).

He approaches the narratives, suggesting that certain members of the
sahabah, including Umar ibn al-Hattab, forbade the hadith narratives, with
skepticism and provides the claim that they could not have neglected the hadiths,
the sole source of the sunnah, as the basis (p. 203). However, he does not need to
prove his assumption that the sahabah members had the same ideas as him for
some reason.

Consequently, Ibn Hazm provides his ideas on the issue related to the
authenticity and reliability of the hadiths, that hadith narratives should be
conveyed through direct experience with the Prophet or with open statements such
as, “I heard this from him/her or he/she told me so”, and he regards narrative types
that are not related to the above-mentioned methods as invalid (p. 203).

Zahirism: A Textual Theory

The Zahiri movement reflects the top level regarding the idea that the sole
source of the sunnah is the hadiths. In this regard, Ibn Hazm uses the words, sunan,
ahbar and narrative, interchangeably as synonyms of hadith.

Ibn Hazm, who rejects the practice notion of the people from Medina with
the opposing idea in this regard, and reserves a broad section in al-Ahkam for that
purpose. He also notes that sahabah’s statements regarding the sunnah may be
related to the fact that they were occasionally unaware of certain hadiths or
misinterpreted these hadiths. He adds that these statements cannot reflect anything
other than the practices of the sahabah (p. 204).

The attitude of the Zahiri followers toward the practical sunnah is not
surprising. Accordingly, the term, zahir, is a hermeneutic concept that is entirely
related to the texts. This term, which was previously used by ash-Shafi and at-
Tabari, means the general concept that covers all possible matters. For example,
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when the Qu'ran orders, “O! People”, all humanity is meant instead of a certain
group. It is essential to find evidence from the Qu'ran or the hadiths to state that
only a certain group is addressed. Additionally, the order-based addressing style
indicates the obligation and necessity rather than the suggestion, and instant or
repeated performance when ordered in this way (p. 204).

The term, Zahirism, is considered to be the outcome and reason that is in
relation to focusing on the texts and text-based reviews in the figh rather than other
methods or practices.

[Zahirism does not necessarily mean literalism]

The Zahirism was wrongly seen as a literalist hermeneutic and figh theory
for a long time. Literalism is still a controversial term in linguistics, and Zahirism is
not literalist as it is understood today (p. 205). Zahirism is based on the historical
and textual context when compared to literalism, which states that any text can be
interpreted independently from its context or with a “null context” concept.
Actually, Zahirism is closer to the statement that it is a textual theory that supports
certain superiority of the textual evidence and excludes para-textual evidence such
as comparison, juristic preference, and the search for beneficial actions and
practices (e.g. the practical sunnah). The method of reviewing these religious texts
is subject to strict rules. Thus, Zahirism is a formalist concept.

[Zahirism: The Search for Certainty]

Zahirism followers’ attitudes toward the textual sources, and orders and
demands for understanding these sources, should be explained through their
search for certainty. For example, the uncertainties of the practices and the question
of whether the orders mean obligation and necessity or suggestion caused conflicts
among Muslims, but what is more significant is that there is an uncertainty
regarding Allah’s will, which cannot be accepted (p. 205). Therefore, it is possible to
categorize Zahirism as a sect that searches for the certainty instead of settling with
the dominant beliefs in figh like the Zahiri, Hanafi and Jafari movements (p. 205).

If the Prophet’s practices were to be followed instead of his statements,
Muslims would be obliged to confirm whether any practices they performed would
be the last. In regard to the verbal hadiths, the Prophet verbally states that the new
practice abrogates the validity of the previous practice, thus disallowing any
uncertainty or questionable issues (p. 206).
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10. The Relative Status of the Hadiths and the Sunnah as Sources of Legal
Authority vis-a-vis the Qur’an in Muslim Modernist Thought — Adis Duderija

Adis Duderija, who is also the editor of the book, transfers the subject from
the pre- to post-modern era in the latest period and searches for the answer to the
question of which classical matters of discussion still exist, or not, today. He
attempts to explain the relative status of the sunnah and the hadiths before the
Qu'ran, and the normative role in interpreting the Qu’ran by referring to certain
modernist Islamic scholars, who developed certain arguments and ideas, such as
Javid Ghamidi, Fazlurrahman, Muhammad Shahrur and Ghulam Perviz. Adis also
presents the outline of his approach toward the concept of the sunnah.

According to him, discussions regarding the nature of the concept of the
sunnah and its conceptual, epistemological and hermeneutic relationship with the
true hadiths and the Qu'ran still exist. The interesting point is the continuity
between these discussions and the previous relevant discussions.

Javid Ghamidi (1951-) is a sharp critic of the Pakistani religious approach.
He was born in Punjab, Pakistan. He received both modern (Islamia High School,
Pakpattan in 1967) and classical Islamic education (Arabic, Farsi and Qu'ran
education with Mawlawi Nur Ahmad). He went to Lahore in 1967 and stayed there
until he left Pakistan to move to Malaysia because of Taliban threats. He completed
his master studies in the English Literature at Government College, Lahore, in 1972,
and he received a traditional Islamic education from many lecturers. He joined
those who were close to Amin Islakhi, a Pakistani scholar who had a great influence
on Ghamidji, in 1973. He worked with the well-known scholar, Mawdudi (d. 1979),
for nine years, as Islahi did. However, he was dismissed from Jamaat-e-Islami
Pakistan in 1977 due to a difference of opinion on the nature and social aspects of
the religion. Compared to Mawdudi, Ghamidi suggested that religion cannot be
established with governmental authority and the main religious function is to
control personal actions and encourage people to serve Allah. Consequently,
Ghamidi redefined the classical figh concepts of the sunnah, the hadiths, stories,
practices and jihad. Ghamidi is the founding chairman of the al-Mawrid Institute of
Islamic Sciences and the chief editor of the monthly Urdu journal, Ishraq, and
English journal, Renaissance. In addition, he is the founder of the Mus’ab School
System which aims to raise Pakistani Muslims with decent moral values, a
remarkable level of educational, and knowledge about religions. He presents
programs on television to teach the public about Islam and provides information on
Islamic and modern issues. He also served as a member of the Islamic Ideology
Council for the Pakistani Government.

Ghamidi was influenced by the ideas of his predecessors such as Farahi and
Islakhi, but many of his contributions to the Islamic world are unique (p. 212).
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Like Islahi (his master), he considers the sunnah within the Abrahamic
religious tradition, which was revived, revised and renewed by the Prophet
Muhammad, by referring to the concept of the Abrahamic Nation. These religious
practices were conveyed to us via the information based on mass practices, instead
of written and verbal channels such as the hadiths. The epistemological value of the
sunnah is equal to that of the Qu'ran, and higher than that of the hadiths (p. 213).
The sunnah were set by “amal al-tawatur” that was practiced by the sahabah and
those around the sahabah.

Ghamidi divides the sunnah into many sub-sections (sunan):
1) Prayer section

2) Social section

3) Food and beverage section

4) Forms of politeness section (p. 213).

In addition to his efforts to determine the content of the sunnah, he also
developed methodological criteria for determining the nature and purpose of the
sunnah.

1) The sunnah is only valid for religious matters and issues of daily life.

2) The concepts of belief, ideology, history and asbab al-nuzul are excluded
from the context of the sunnah.

3) The provisions ordered by the Qu’ran and practiced by the Prophet are not
included in the sunnah.

4) The new sunnah (e.g. tarawih) can be categorized as nafl prayers rather
than vajib prayers.

5) The sunnah can only be valid for issues related to the Prophet’s human
characteristics.

6) There are certain matters that the Prophet did not want to turn into sunnah
(e.g. the prayer wordings).

7) Like the Qu’ran, the sunnah was not set by the ahad khabar. It is one of the
two main sources of Islam.

According to him, the sunnah was not defined by the ahad khabar. Instead, it
was set by the sahabah practices and conveyances from them. He defined the
hadithsas the prophetic words, actions and statements, basically ahad, which do
not add anything to the content of the religion, the Qu'ran and the sunnah (p. 214-
215). He states that hadith texts should not contradict the Qu’ran, the sunnah, or
rationality. In addition, they should be written in proficient Arabic. He mentions
that hadiths should be reviewed in light of the Qu'ran rather than reviewing the
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Qu’ran in consideration of the sunnah. Hadiths cannot alter the Qu’ran in any way.
The sunnah only serves to explain the religion and describe the exemplary
characteristics of the Prophet Muhammad (p. 215).

All passages of a hadith should be collected and reviewed to make a decision
about its reliability (p. 215). To use a hadith as canonical evidence, that hadith
should be based on the Qu’ran and the sunnah, and it should not contradict human
nature and rationality (p. 215).

To sum up, the sunnah is independent from the hadiths and the hadiths can
be accepted only when they fit the above-mentioned criteria (p. 216).

Fazlurrahman (d.1988)

He was born in Hazara, Pakistan, and received classical madrasah education
from his father who was a madrasah instructor. He received Arabic courses at the
University of the Punjab where he received his master’s degree. He completed his
doctoral studies on Kitab al-Najat by Ibn Sina at Oxford. He lectured Farsi and
Islamic philosophy courses at Durham University between 1950 and 1958.
Afterwards, he started to lecture at McGill University (Canada) until 1961. He then
returned to Pakistan to serve in the Islamization policies of Ayub Khan. He directed
the Central Institute of Islamic Research, which was founded for that purpose,
between 1961 and 1968. He also served as a member of the Islam Ideology
Counselling Council. He was the target of the ever-increasing assaults by those who
planned to distort the reform efforts presented to this council, which was the
highest institute for determining Islamic policies. In addition to his other opinions,
his ideas on the sunnah and the hadiths gained negative reactions from
traditionalists. Considering these and his medical problems, he started to work at
Chicago University in 1968 and stayed there until 1988.

His most systematic work on the sunnah and the Qu'ran was Islamic
Methodology in History.?2 Like Ghamidi, Fazlurrahman made an obvious
conceptual distinction between the sunnah and the hadiths. He describes the
sunnah as the general normative moral rules and moral-religious behavioral
system, which results in a normative practice that cannot be added into a text.
Additionally, he defines the sunnah as a concept that is open to interpretation and
adaptation. According to him, the sunnah is a concept that constitutes the ra’y and
precedent of the Prophet and sahabah practices. He states that the number of
sunnah is limited. In addition, all practices are not equal to one another based on
their moral, psychological and material aspects. Fazlurrahman claims that the
prophetic sunnah rarely works as the steps of general legislation, it instead acts as a
means of coincidental legislation, and the Prophet’s figh-related practices are not
binding in a certain and literal context. On the other hand, he points out that the

2 http://www.ankaraokulu.com/tarih-boyunca-islami-metodoloji-sorunu-_9-812
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organic relationship between the sunnah, precedent and practices is broken, and
the concept of the sunnah is defined by the concept of the true hadiths. Contrary to
Ghamidi, Fazlurrahman does not attempt to describe the content of the sunnah.

Fazlurrahman implies the significance of the hadiths for both Muslims and
historical studies, and states that there will be nothing but a big gap between the
Prophet and us if the hadiths are neglected. He also mentions that those who aim to
put the hadiths and the sunnah aside under the excuse of progressivism act worse
than Nero who destroyed Rome. According to Fazlurrahman, the hadiths are not
equivalent to the prophetic teaching, they only represent the essence of his
teaching. The concept that became more obvious after the precedent practices is the
fixed version of the sunnah that is still in practice. In addition, Fazlurrahman
accepts the categorical superiority of the Qu'ran over any hadith when the Qu'ran
and a hadith contradict one another, because the Qu’ran is the direct and flawless
guidance of Allah. 217).

To sum up, Fazlurrahman represent a disengagement from the concept of the
hadith-based sunnah and thus, he does not accept the hadiths as a container for the
content of the sunnah. He also does not regard the hadiths as an independent
source of the sunnah, but the hadiths are significant for Fazlurrahman because the
hadiths are significant sources that reflect the ideas of the first Muslims on
understanding and interpreting the Qu’ran and the Prophet. 218).

Muhammad Shahrur (1938-)

He is one of the most interesting and creative modern Arab-Islamic
philosophers. His best-selling book is Al-Kitab wa'l- Qu’ran: A Contemporary
Reading (1990). This book made him one of the most controversial intellectuals
whose book has regularly been discussed since the 1990s. Certain people have
associated him with the efforts to present a Zionist Qu'ran review under an Arabic
name, but some compared him to Martin Luther, the father of Protestantism.

He was born in Damascus in 1938. He was raised in a liberal environment.
His father was religious but he had a moral understanding. He was sent to Soviet
Russia in 1959 to study engineering. As he had to face Marxist philosophy and
Soviet atheism concepts there, he had to defend his religion. He graduated from
Moscow Power Engineering Institute in 1964. He was married to a Russian woman
and had a son. He can speak Russian fluently. He came back to Syria in the same
year. He went to Dublin in 1968, and he completed his master’s studies in
engineering in 1969, and his doctoral studies in 1972. He came back to Syria in the
same year and lectured at Damascus University until 1998. The failure of the Arabic
Unity Project and the severe defeat in the 1967 War affected him. He never lost
interest in Islam and stated as many Syrian scholars did that Islam has a universal
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epistemology that supported rationality, freedom and information-based
approaches. His inspiration was his training in modern engineering and natural
sciences rather than Islamic philosophy or Islamic interpretation traditions. His
main purpose was to show the harmony between his modern and rationalist
experiences of a world view and the reality of the Qu'ran. Whitehead, Russel, Kant,
Fichte and Hegel played a key role in the formation of his experiences.

Shahrur did not face the accusation of disbelief or apostasy, or was subjected
to arrest. His book, The Book and The Qur’an was formally banned in Egypt, and
temporarily banned in countries such as Saudi Arabia and Kuwait. Shahrur is
regarded to be one of the main actors in the reformist Islamic review in the present
day (p. 218-219).

Shahrur states the fallacy in the process that the concept of the hadith-based
sunnah abrogates the Qu’ran and achieves the status of a primary source (p. 219).
He also mentions that the concept of the hadith-based sunnah blocks creative ideas,
reform and renaissance in Islamic law. According to him, the sunnah consists of the
non-binding comments from al-Kitab that are within human capacity and are
provided by the prophetic precedents.

He does not reject the concept of the sunnah but he claims that the sunnah is
subject to particular conditions and has contextual characteristics. He also provides
the following grounds for his claim:

1) The Prophet’s decisions are related to the historical conditions of the era.
2) His limitation toward permissible acts is not related to the revelations.

3) His limitation toward certain halal things and actions is related to a couple
of changes in his life.

4) His precedents are not as flawless as the revelations.

5) No matter which title he held, his precedents do not serve as canon law (p.
220).

According to him, obedience to the Prophet is performed in two ways:
Muttasal (at-ta al-muttasalah) and munfasal (at-ta al-munfasalah). The former
means obedience to Allah and his Prophet until judgment day. The latter suggests
obedience to the Prophet in consideration to the time. The first concept is valid
before and after Prophet’s death, but it is divided into two categories, unconditional
and relational. The first is related to practices such as salah, fasting or pilgrimage
that are in accordance with the essence of the Qu'ran. The second is related to the
issues that can vary based on the social and economical status such as the rate of
zakat. With regard to the second category, prohibitive attitudes at maximum and
minimum levels were occasionally displayed. For example, his bans on music,
dance, visual arts (picture, sculpture), and cemetery visits are related to this
category. However, there are comments which state that the ban on visual arts was
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only meant for those for worshipping-related purposes (p. 279 / footnote 20). He
divides the hadiths into two groups: Words with wisdom and prophetic statements.
The first group has certain universal moral principles and is related to words of
wisdom which are reflected by humans (p. 221). Although these may be the result
of revelations/inspiration, they may exist without depending on the revelation.
Thus, they cannot serve as binding sources for Islamic law. However, it would be
appropriate to regard these sources as moral doctrines.

Shahrur divides the prophetic statements of the Prophet Muhammad into
five categories:

1) Those related to the ways of fulfilling the prayers in the Qu'ran (Ibadah).
As it is included in the context of Muttasal obedience, Muslims have to follow this
unconditionally.

2) Those related to al-Ghaib. As it is not possible for the Prophet to know al-
Ghaib, these narratives should not be regarded as a reflection of the truth
(Gaybahah).

3) Those related to the field of al-Ahkam; the solutions provided by the
Prophet as an interpreter of Islamic law to solve the issues of his era are not binding
for Muslims of later periods (al-Ahkam). This does not mean that their precedents
are valueless or they face disrespect.

4) The narratives related to the al-Ghaib, which are named as the holy
hadiths and regarded to be the results of the revelation. Shahrur assesses these as
those in the second category [Kudsiyah].

5) The personal behaviors as humans [Insaniyah]. These are not binding for
Muslims. The narratives reflecting the actions which were performed by a person
not with the title of Prophet such as, eating-drinking, sleeping, dressing or
travelling could be in this category (p. 222).

It is obvious that Shahrur does not consider the sunnah and the hadiths to be
independent sources, and he assesses the prophetic statements regarding the
interpretation of the Qu'ran and personal precedents to be comments of the
relevant era that are not unconditional and binding (p. 223).

Ghulam Parwiz (d. 1985)

He was a scientist from Lahore. He was the founder of the movement called
Tulu’i Islam, which was formed following inspiration from a poem by Muhammad
Ikhbal. Ghulam Parwiz, who was the founder of this movement which supported
Quran-based Islamic thought against any ideas, beliefs and actions against the
Qu’ran, was born in 1903 in a Sunni (Hanafi) family in Batala, Gurdaspur-Punjab,
India. He was educated by his grandfather, Hakimbahsh, in Qu’ranic studies and
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other traditional Islamic sciences. The scholar, who determined his approach to the
Qu'ran and was in a close relationship with him, was Muhammad Ikhbal. He met
Aslam Jairacpuri (d. 1955), one of the greatest scholars of the Indian subcontinent,
with the assistance of Ikhbal and received advanced Arabic literature courses from
Aslam Jairacpuri. He was with his master for fifteen years after he left Pakistan in
1947. He started to publish Tulu’i Islam upon the directive of Muhammad Ali
Cinnakh in 1938 (p. 222-223). According to him, a society is based on an ideology
rather than the geographical borders, and Islam should be practiced to ensure a
completely independent country. His idea contradicted the benefits of occupying
England, many Hindu people and Muslim Indian nationalists (p. 224).

He acted as a consultant for Cinnakh during the Pakistani movement with
regard to Qu'ranic values and principles established in the legal commission under
the 1956 Pakistani constitution. He was the director of the Center of Qu’ranic
Studies in Lahore and he established the Educational Qu'ran Association. He
founded a network to spread the Qu'ran doctrines under the title, Bazm-e Tolu-e-
Islam. It is remarkable that similar formations such as, “Only Qu’ran” and, “Ahl al-
Quran” appeared in Egypt, too.

Parwiz was a productive author. His most well-known work on Qu'ran
doctrines is Ma’arif al-Qur’an that consists of eight volumes, Lughat al-Qur’an with
four volumes, and Mefhum al-Qur’an with three volumes. His work that has the best
reviews in this regard is Mukam al-Hadith (The Status of Hadith). This work was
also translated into English by his followers. He strongly criticized the classic
approach to the sunnah in Islamic law and using the hadiths while interpreting the
Qu'ran. He was regarded as a Qurani as he supported the assumption that the
Qu'ran is sufficient itself for the areas of doctrine, prayers and law, which is
different from Shahrur. He based his ideas on the concept of “ad-Din”. This
concept, which covers the Qu'ran and the sunnah/hadiths in classical theory
includes only the Qu’ran, according to Parwiz, and the Qu’ran is the only reliable
source that will be flawlessly protected until judgment day. Parwiz states that the
same words cannot be said for the hadiths and rejects hadith authorities’ idea that
the hadiths are in the unread hadith category. The Qu’ran needs the sunnah-
hadiths but the sunnah/hadiths do not need the Qu’ran, and the sunnah/hadiths
can abrogate the Qu’ran. He also criticizes the classical approach considering the
Prophet as the best Qu'ran glossator and states that the current hadith material is
far from being comprehensive to function on this subject (p. 224-225).

Another reason why his idea that obedience to the Prophet is fulfilled by
following the Qu'ranic system (ad-Din) is correct is related to the contradiction
between Muslims’ definitions of the sunnah and the possibility of divisions
between Muslims. According to him, the only binding hadith is the Qu’'ran. The
classic justifications and claims other than that are far from being epistemologically
and methodologically satisfactory. Thus, he rejects the idea that the Qu’ran cannot
be understood without the hadiths and supports the interpretation of the Qu'ran
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with the Qu’ran, contrary to Shahrur. He justifies his claim through the
contradiction between certain Qu’ranic revelations and hadiths. According to him,
the hadiths are meaningful for the history of the religion but not that functional in
order to organize the religion to be rational. The hadiths may prevent the essential
and critical doctrines in the Qu’ran.

The interesting point here is that Parwiz does not distinguish between the
sunnah and the hadiths as other intellectuals do (p. 225). To sum up, Parwiz states

“

that the sunnah/hadiths are not a binding figh source for “ad-Din”. Moreover,
accepting the concept of the sunnah/hadiths causes a misunderstanding toward the

Qu’ran doctrines, and there are many example cases in regard to this issue (p. 226).

Consequently, Adis Duderija presents the following comments in his
assessment: The Qu’ran and the sunnah have the same context and nature, which
means they cover the doctrines, prayers (amaliyah, ibadah), al-Ahkam (figh) and
moral areas; the sunnah should be regarded as the principles for interpreting the
Qu'ran within the usul al-figh rules; the sunnah cannot be established just by
referring to the hadiths (independently from the Qu’ran); the Islamic ulama of the
pre-classical era was aware of the connection between the Qu’'ran and the sunnah,
and thus it would be appropriate to attribute hermeneutic priority and superiority
to the ethical-moral or purpose-related approaches for the concepts in relation to
the usul al-figh (p. 226).

Thus, it should be noted that Adis Duderija, the editor, has two significant
articles in this regard: “Toward a Methodology of Understanding the Nature and
Scope of the Concept of Sunnah”, Arab Law Quarterly, 21, (2007): 1-12; and “A
Paradigm Shift in Assessing/Evaluating the Value and Significance of Hadith in
Islamic Thought-From ulum-ul-hadith to usul-ul-figh”, Arab Law Quarterly, 23
(2009), 195-206.

Conclusion

According to the editor, although the educational and socio-cultural statuses
of the Islamic scholars in this section are different, their common characteristics are
that they agree upon revising and re-conceptualizing the classical ulama position
on the status and role of the sunnah and the hadiths. Thus, their approaches reflect
a significant difference compared to those in the formational and classical Islamic
periods.

Islamic law provides remarkably significant findings about how to
conceptualize the sunnah in moral and political fields. The modernist
(contemporary-innovative) sunnah approaches generate extensive findings in socio-
cultural, political, legal and moral areas. Thus, the authorities who were often in
contact with these intellectuals were often regarded as reformists. The classical
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ulama evaluated these reform requests as assaults on Islam and thus rejected them.
For example, Fazlurrahman and Ghamidi received death threats, causing them to
leave their countries.

The issue that these new concepts cannot compete with the classical
approaches is based on the growing expansion of the chorus, which gradually
increases its voice in the necessity of an Islamic reform in the status of the sunnah as
Islamic evidence in the predictable future (p. 227).

It should also be pointed out that a rich list of references was presented at the
end of the book as an annex to the assessment by the editor (p. 232-249) and this
annex should be carefully revised. Presenting the authors’ biographies, which we
could not have done due to limited time and place, would be appropriate. It should
be noted that the remarkably weak and poor index, and many contradictions and
errors arising from insufficient editing, as previously mentioned, necessitates the
revision of the work for the new editions.

A Wish and Request

Not only the theology authorities in Turkey, but also the Sunni world
restricted themselves with the approaches of Ahl al-Hadith traditions believing that
the sunnah and hadith culture represents the definition of the Sunni movement,
and they locked themselves into this small world. This hadith-based approach,
which could be called the nano tradition, does not represent the Ahl al-Sunnah that
could be called as the micro tradition. Accordingly, Ahl al-Sunnah reflects a micro-
tradition that consists of many components such as Hanafism, Shafism, Malikism,
Hanbalism, Asharism, Maturidism, Zahirism, Ahl al-Hadith/Salafism, Sufi
elements, and many independent traditions such as al-Awzaa and at-Tabari that are
excluded from these categories but included in the Ahl al-Sunnah. Ahl al-Hadith is
only one of these components, and neither the hadith authorities nor the other nano
traditions can solely represent the Ahl al-Sunnah, although they have claimed
otherwise. As a micro tradition, Ahl al-Sunnah is the name of all these nano
components.

It is a lot more difficult for the approach of the hadith authorities to represent
the Islamic tradition because Islamic tradition is a macro-tradition that consists of
five micro -traditions, Sunniism, Shia, Ibadism, Zaidism and Mu’tazila, which still
exist today.

This book will enable us to remove the Ahl al-Hadith blinders, realize and
learn about other nano traditions such as Sunni components, and micro traditions
out of the sunnah movement, engage in dialogues with them, and consequently
learn about the Macro Islamic Tradition. Thus, we believe that it is of great
importance to translate and present this study in Turkey, which aims to raise
awareness of the blind spots in this field.
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With the translation of these works, our process of moving from the nano to
micro and from the micro to macro traditions in regard to the sunnah and the
hadiths should accelerate, but relevant works and anthologies of a higher quality
should be presented and translated into different languages. In addition, we should

not be delayed in our contemporary developments in the field of the sunnah and
the hadiths.

We hope and pray that this book will be conducive to the fulfillment of our
wishes and demands.
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